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Gensha’s question about Vulture Peak was not directed towards whether
or not Seppd had received the juki of Vulture Peak; it is concerned with Sha-
kyamun?’s saying, “I possess the Eye and Treasury of the True Law and the
Serene Mind of Nirvana. Now I transmit this to Mahikiéyapa.” Likewise, when
Master Seigen*. gave juki to his disciple Sekitd, Seigen reccived the same jiuki as
Mahakiéyapa—i.c., Shakyamuni’s juki is in cach transmission of the Way from
Buddha to Buddhs, Patriarch to Patriarch. When the sixth Patriarch, who lived
on Mt. Sokei, transmitted his teaching to Seigen, Scigen become the real Seigen
by his reception of his master’s juki. Indeed, all of the predecessors of the sixth
Patriarch directly transmitted their law through Seigen’s juki

‘This mind of the Buddhas and Patriarchs is like the hundred grasses—pure
and natural. Since the Buddhas are like the hundred grasses we oursclves are
like the hundred grasses. But do you think you are always aware of or can see
‘what you possess. What we are able to know is not necessarily possessed by us
and what we possess is not necessarily known or seen by us. Do not doubt that
we possess something like juki just because it does not fit into normal categories
of thinking or visual perception.

The juki bestowed on Vulture peak was Shakyamuni’s juki it was bestowed
from Shakyamuni to Shakyamuni. That is, juki is not given to people who lack
understanding, but passes to people who alrcady know they possess it. Here,
there are no obstacles, nothing is lacking or extra. This is how juki is transmitted
from Buddha to Buddha. Concerning this an ancient Buddha said, “All the Bud-
dhas of the present and the past used a hosuS to teach the true meaning of cast
and west. This meaning is 50 subtle, so profound, how could it even be discussed
if the Buddhas had not transmitted its principle?”

If we look closer at the real meaning of Gensha’s words we will see that his
question was about the height of the stipa. He expected a difinitc answer, some-
thing like 500 or 80,000 miles. But he was not angered by Seppd’s glance up and
down, nor did he lose his resolve. Seppd’s glance is not Shakyamuni’s juki; the
only answer that would be in accordance with Shakyamun?’s juki is “scven or
cight feet.” I stopped thinking whether Gensha’s “seven or eight feet” was the
ight or wrong answer. In jub, it is good to have Seppd’s type of juki and also
necessary to have Gensha’s type. Nevertheless, when we think about the height
of a stipa we must think by means of juki. Without having received juki the
Buddhist Way can never be proclaimed.

* Cifing-yian (d. 740).
5 fiy whisk.
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“Complete fulfilment”

the moon before and after (it is full] are perfect and complete. Shakyamuni

said, “The truc form of Buddha is universal empiness;? and it is like the
moon reflected in the water.” Here, “moon reflected in the water” means “water
as it i” or “moon as it is”; “as it is” does not mean similarity but indicates the
true form of existence.

That s, the truc form of Buddha, the true form of the dbarmatiya, is universal
emptiness. Thercfore, all wisdom, al worlds, all phenomena are universal empti-
ness. Each and every form of cxistence, as it is, is the truc form of Buddha.

Tt does not have to be night for the moon to exist. It is not always dark at night.
Do not rely only upon normal perception. Even if there is no sun and moon
there will still be night and day. The sun and moon do not only exist in relation
to day and night. They are Truth itself and cannot be limited by numbers such
25 one or two, 1,000 or 10,000 The moon cannot exist independently. This is
the teaching of the Buddhist Way. Consequently, we should seek tonight’s moon
and not be concerned with last night’s moon—tonight’s moon exists in the pre-
sent, from beginning to end; it is independent of past and present with no dis-
crimination of old or new.

Zen Master Banzan Hoshaku? said, “The moon of our mind is round and its
light envelops all phenomena. But this light docs not illuminate objects and
being does not cxist. Light and existence are extinguished together and cannot
be named.” Banzan means that Buddha and his disciples have a mind like the

Em. quarter of the moon is complete within itself. The various shapes of

T Kok, aki, lterally “space”. Here, and in the Kok chapter of the Shibigenzd it has the con-
noation of non-substantial, liberated existence. It is cosmological inyard, hence our translation,
“universal emptiness.”

2 Panshan, dates unknown. A disciple of Biso (Ma-tsu).
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recognize the ocean that is not an ocean, but he did come to realize the real
occan of the Buddhise Way. ‘This is the only real ocean. This ocean does not
require a deep pool with the cight vircues of salt water; it is kaiinsammai. The
monk’s question was a sensible one since no one knows exactly what the great
ocean is; he knew that we have to cut off attachment to everyday ideas about
the ocean. “Does not contain any corpses” means that if light appears, accept
it as it is; if darkness comes, reccive it naturally. A corpse changes to ashes,
but the mind never changes no matter how many springs pass. No one can
know the actual situation of the corpse.

Sazan's answer, “It involves the entire universe” does not mean that a small
part contains the whole but rather that the whole contains everything and no-
thing exists independently—the great ocean does not contain the entire world
but the world is inseparable from any of its pares. The rclationship between the
great occan and kaiinsammai describes this truch. The enlightenment of iin-
sammai, which is the essence of the Buddhas and Patriarchs, s the enlightenment
of the entire world. “World” is not limited to the area between the decpest ocean
o highest mountain. The ocean of Buddha-nature and the ocean of Divine Light
are the same as the entire world. Even though we cannot see the surface of the
ocean we do not doubr its free, complete activity.

Zen Master Tafuku® once said concerning a bamboo grove, “One or two bam-
boos are bent, thrce or four are slanted.” This is real insight into the nature of
the world, but why didn’t he say 1,000 bamboos are bent, 10,000 are slanted?
Or use 1,000 or 10,000 bamboo groves? [You must realize that the principle is
the same for one bamboo grove or 1,000.] When Sozan said, “It contains the
entire universe” the monk, who was secking the truth and had doubs, asked
“Why aren’t there any corpses?” A corpse, someone who has stopped breathing,
is no longer contained in the ocean because the ocean cannot be involved wi
any corpses. [The occan symbolizes Buddha-nature and corpses represent
illusion.] Nothing is “contained” or “involved.” The universe is detached from
itself, and whether or not something stops breathing, it clings to nothing.
This is what Sozan meant by his answer. Even if a corpse is a corpse, when it
functions harmoniously with the universe it is contained there. The past and
future have their own functions and nothing can be said to stop breathing. All
things are contained in one thing, one thing contains one thing, all things

 Tofu, dates unknown.
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between our resolve and theirs. Tn order for compassion to flow everywhere we
‘must know when and where to apply it. Ryuge said, “If there was no enlighten-
‘ment in our past lives then we must gain it in this one. Before our predecessors
attained enlightenment they were just like us; consequently, if we attain enlight-
enment we are one with the Buddhas and Patriarchs.”

If we repent, surely we will have Buddha’s assistance [even if we cannot per-
ceive it]. Concentrate your thoughts, straighten your body, cmpty your mind,
prostrate yourself and reveal all your pas sins and evil behavior. The power of
repentance removes all sins. This is pure, correct practice—it is true faith mani-
fested in your body. Then you can hear the 84,000 hymns of praise coming from
the valley stream and the mountains. When you repent before Buddha instead
of begrudging your lack of fame and fortune, the valley stream and the mountains
will never hold back cheir teaching of the Buddhist Way. However, whether
the sound of the valley stream and the color of the mountains manifest the
84,000 hymns of praisc to you or not the 84,000 hymns still exist. They are
not only heard at night. If we do not have the right mind for practice and lack
the power of truth how can we discover the unity of the sound of the valley
stream, the color of the mountains and ourselves?

This was delivered to the monks on the fifth day after the training period of
the year 1240 at Kannondori, Koshohorinji. Recopied on the anniversary of
Buddha’s birth, 1243, at Kashohringi by the chief disciple Ejb. Recopied again on
July 11, 1275,
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about “this”; “what” is “this.” Both “what” and “this” arc the name.
We can find this in everyday life, eating a meal or drinking green tea.

When the Fifth Patriarch said “my name is Buddha-nature,” he
meant “this” is Buddha-nature. “What” is that which becomes Buddha.
It [“what”] is not restricted only to the family name but is “not this”
and covers Buddha-nature; thus we understand “this” indicates “what”
[Buddha]. When we are detached from this, ther is a name. That name
is Shu [all pervading]. This name is not inherited from onc’s father or
anscestors, nor does it resemble one’s mother’s name. Certainly it has
1o relation to another person’s name.

The Fourth Patriarch said, “You have no Buddha-nature.” Here,
“you” is not anyone in particular; understanding varies according to the
person, but still it remains “no Buddha-nature.” Docs no-Buddha-nature
exist at the highest state of Buddhahood or even in the state beyond
Buddhahood ? These are questions we must ask. Realize that no-Buddha-
nature is all pervading and neither try to define [limit] it nor search for
it. No Buddha-nature may be experienced in a moment of samadhi.
When Buddha-nature becomes Buddha, or when Buddha-nature is
aroused by the Buddha-secking-mind, is it then no Buddha-nature? Ask
the temple pillars this question; even ask your own Buddha-nature.

The expression “no-Buddha-nature” originated with the Fourth
Patsiarch. It was understood by the Fifth Patriarch who transmitted it
to Joshin Daie. The latter made it his focal point of practice. Even given
that “what is” is the standard of “no-Buddha-nature,” still we necd
great effort to clarify “no-Buddha-nature.” “You,” “this” or “Su" are
also [sometimes] used to clarify “it.”

The Fifth Patriarch said, “You say I have no Buddha-nature because
Buddha-nature is empty.” Be carcful here; don’t interpret “empty” as
meaning “nothing.” If you seck to clarify the emptiness of Buddha-nature,
avoid light expressions, rather speak of the finality of “no.” When we
say “empty” we do not mean “empty”; likewise when we say “no” we
do not mean “no.” We say “no” because Buddha-naturc is cmptiness.
Through “no” used as a standard, we understand emptincss, and through
emptiness we understand “no.”” Emptiness here differs from the emptincss
of “form is emptiness.” “Form is cmptiness” docs not mean form is
transformed into emptiness or that emptiness is transformed into form.
This emptiness is that of emptiness is cmptiness. Within this emptiness a
solid rock is emptiness. Thus the Fourth and Fifth Patriarchs questioned
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such ceaseless practice.

Zen Master Daizu Kancha said, “Instead of explaining about one
yard practice one foot; instead of explaining onc foot, practice one
inch.” Although this seems to be a warning to those who ignore ceaseless
practice and forget how to conduct the Buddhist Way, it says nothing
negative about explaining one yard. The point is that to practice onc
foot is more effective than to explain one yard. It is beyond measurement.
Even though there is a difference in size between a speck of dust and
huge Mount Sumeru, cach has its own measurement. Each is complete.
Ceaseless practice is the same. This expression is not merely Kanchis own
opinion, but a universal truth.

Great Master Tozan Gohon said, “Explain what you cannot do, do
what you cannot explain.” These are the words of the high Patriarch.
‘The point is that practice is equal to explanation, and explanation is equal
to practice. Therefore, if you explain all day, it means you are practicing
all day. Hence we do what we cannot do; we explain what we cannot
explain.

Great Master Kokaku of Mt. Ungo interpreted this expression as,
“When we explain we do not practice; when we practice, there s no
way to explain.”

‘This expression does not mean that there is ncither practice nor explana-
tion; the time of explanation is never leaving the monastery all our life.
Practice is washing the head and standing before Seppo. “When we
explain, there is no need to practice; when we practice, there s no way to
explain”—study this carefully.

There is a saying handed down from the ancient Buddhas and Pa-
triarchs: “If we live to be a hundred but do not have the understanding
of Buddha, we are inferior to one who has attained awakening but liv
only onc day.”

This has not been said by only one or two Buddhas but by all the
Buddhas. It is the spirit of true practice—Buddha’s practice. Within a
hundred thousand kalpas of continuous revolution of life and death, one
day of ceascless practice is the truc jewel in the hairpicce, the original
mirror [of enlightenment]. It is a day to rejoice in. The power of
ceaseless practice itself rejoices. When the power of ceascless practice is
insufficient, the bones and marrow of the Buddhas and Patriarchs are
not received, the body and mind of Buddhas and Patriarchs cannot be
venerated, and the original face of the Buddhas and Patriarchs cannot
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going, staying, sitting, lying. Each and every prajiipiramitd is actualized in
the cternal present i.e., supreme and perfect enlightenment.

In the samgha of Shakyamuni there was a monk who was constantly absorbed
with the question of prajid. He secretly thought to himself, “I respect the pro-
found prajiipiranita. Tt merits are expressed by the five aspects of dharmakiya:
precepts, contemplation, wisdom, detachment, and intellectual comprehension
based on detachment. There are such things as the Hinayana practice of the
four stages: 1) sotdpanna, abandonment of all filse vicws; 2) sakadigamin, the
stage where one will have only one more birth before nirvana 3) andgamin, the
stage of non-returning to this world; and 4) ;asaks, enlightenment by listening
to the Buddhist teaching. I also know about praryekabudhayana® the vehicle
of single enlightenment, the Bodhisattva vehicle, supreme cnlightenment,
the Three Treasures, the turning of the wheel of the Law, and the vow to save
all sentient beings.”

Shakyamuni realized what the monk was secretly thinking about and said to
him, “What you are thinking is right. However, the profound prajiia-paramita
can never be fathomed or analyzed by our intellect.” The monk had respect for
allthe various forms of phenomena, especially for the prajiz that reveals the world
of life and death. When we truly respect praji it actualizes itsclf. This is what
we call precepts, samadbi, insight, and the vow to save all sentient beings. In
other words, we call it M, nothingness. It arises in accordance with the
above principle. It is called prajidparamiti—extremely profound, subtle, and
beyond measure.

One day Indra asked Subhiti,”” O Vircuous One! If a Bodhisattva or Ma-
hasattva wishes to learn the profound prajidpiranita how should he approach
it?” Subhiiti replied, “O Indra! If the Bodhisateva or Mahasattva desires to
learn prajidpiramiti he must learn emptiness. To learn praji is to learn empti-
ness, and to learn emptinessis to learn prajii.” Indra. then said to Buddha, “O
World Honored One! How can devoted men and women disciples preserve
correctly the profound prajidpiramiti they have reccived and procim it to
others? Please have compassion on us and show us the right way.” But Subhiiti
answered instead of Buddha, “O Indra! Is it possible to completely protect the
Dharma?” Indra said, “No, O Virtuous one, it is not possible. I can not find
any safe way to protect it.”

Subhiit chen said, “O Indral If devoted men and women disciples follow the

© A selfenlightencd Buddha.
7 One of the ten great discipls of Buddha, OF all of the disciples he had the best understanding
of fimyard, empriness.
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“Divine Light”

is followers, “The entire world is reflected by the eye of a monk,

the entire world is contained in everyday conversation, the entire
world is throughout your body, the entire world is your own Divine Light, the
entire world is within your Divine Light and the entire world s inseparable from
yourself”

Everyone who is secking the Buddhist Way should seudy chis teaching
gently and never become slack. If they do there will be very few Zen students
with the Divine Light of enlightenment.

Chinese Emperor Komyd of Gokan was the fourth child of Emperor Kobu and
his era was called the tenth Eihei [c. A.D. 51). During his reign Buddhism was
first transmitted to China by Matogya and Jikuhoran. This Emperor held many
discussions with the Taoists, often sitting in front of a table stacked with a huge
amount of Indian scriptures, and finally converted them by his superior argu-
ments.

Later on, in the reign of Butei during the Futsu era, the first Chinese Patriarch
Bodhidharma came, alone, from India to Kashi, in the southern part of China
[e- 520]. He was the twenty-eighth Dharma heir of Shakyamuni, and [brought
the right transmission of Buddha’s Law]. He stayed ar Shoshitsuho Shorinji
monastery on Mc. Sizan. Later on he transmitted the Dharma o the second
Zen Patriarch [Taiso Eka].

The Divine Light of Buddha’s teaching has been handed down continuously
by cach successive Patriarch. Before Bodhidharma’s time the Divine Light of
Buddha was not seen or heard in China; no one was able to perceive his own
Divine Light. Even though everyone inherently possesses Divine Light no one

Gam Master Chasa Shoken! in Konan of the Sung Dynasty, once told

"7 Ghangsha, dates unknown.
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“Sound of the valley, color of the mountains”

incomparable Buddhist Way from master to disciple. All o these stories

tell us to practice diligently, do our best, and make a strong effort. [For
instance, Eka, the second Partiarch in China, showed his determination to seek
the Buddhist Way] by cutting off his arm; and [when Shakyamuni was seill a
Bodhisattva in a previous incarnation he showed his resolve to Nento-Buddha
by bending over until] his hair touched the ground and splashing himself with
muddy water.

If we consider these examples we cannot practice with complacency. When
seckers gain liberation, escape from the obstacles of illusion and self-cgo, and
achieve detachment from their limited viewpoints their real nature, enlighten-
ment, emerges. It actualizes itsclf without us realizing it. No one knows or
expeets i even the eye of Buddha cannot penetrate it, so how can it be recogniz-
ed by human beings?

There was a layman called Sotdba, also known as Shisen, who was very famous
as an essayist. He lived during the great Sung Dynasty. He had a profound un-
derstanding of the occan of Buddhism, and a high level of spiritual attainment.
Once when he was on the way to visit Mt. Ro he was cnlightened to the Buddhist
Truth by hearing the sound of a stream in a mountain valley. He composed chis
verse:

r][-wzu are many examples of che various methods used to transmit the

“The sound of the valley stream is His great tongue,
The colors of the mountains are His pure body.

In the night I have heard the 84,000 hymns

But how to tell people the next day?”

He showed it to Zen Master Jos5! who acknowledged his enlightenment.

7 Changtsung (d. 1091
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worldly robes at the age of cighty. A young lad in the town criticized
him saying, “You foolish old man. Why are you so shallow? When one
renounces the world, he must do two kinds of practice: zazen and sitra
reading. You are too old and weak to do those things. Your joining the
Sangha will make trouble; you only renounced the world to enjoy the
Sangha’s free food ” After listening to such harsh abuse Harishiba bowed
and said to himself, “I vow never o lie down until I master the Tripitaka,
cut off attachment to the three worlds, develop the six spiritual powers,
and atain the eight kinds of liberation.” After that, day and night for
three years he did sitting and walking zazen, studied the satras, and
trained his mind without rest. He mastered the Tripitaka, cut off all
desires for the three worlds, attained true wisdom, and became widely
venerated. He was thereafter known as the “never-resting-saint.”

‘The never-resting-saint was in the womb for sixty years before his birth.
Did he practice in the womb? Long after birth when he was eighty years
old, he renounced the world and began to study the Way. Thus, it oc-
cured 140 years after his conception. This is extraordinary, no one can be
that old; he was already an old man in his mother’s womb and an old
‘man following his birth. People of that time criticized him, yet he never
went back on his vow. Within three short years he actualized practice of
the Way. Do not forget [Confucius’s maxim] “Obscrve the wise and act
accordingly.” Do not begrudge old people. That kind of birth is difficult
to understand. Was it birth or not? Was he old or not? The four view-
points [of gods, men, beasts, and devils] differ; respective observations
rarely concur. The essential element is resolve to practice the Way
diligently. Study that within practice life and death can be seen, not
that within life and death there is practice.

People of the present age think that when one becomes thirty, sixty,
seventy, or eighty years old they will abandon their practice. That
is foolish. Counting the years and months since birth is only a
‘measurement based on the conventions of human beings. It is not related
to the Buddhist Way. Do not be concerned with young or old; only scarch
for the study of the Way. Act like the never-resting-saint. Our life is no-
thing more than a handful of dirt from a grave yard; we should not over
value or be attached toit. If we have no resolve, who will have pity on us?
If you see an abandoned corpse in a field, look at it closely and develop
correct vision.

The Sixth Patriarch was a woodcutter in Shinshu. He had no formal
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admonitions. His Admonitions for Zazen are as follows:

Admonitions for Zazen, compiled at the request of the Emperor by Zen
Master Wanshi Shokaku.

“The essential function transmitted from Buddha to Buddha is the
dynamic clement passed from Patriarch to Patriarch. It is knowledge
attained free of sensation and illumination independent of causality.
Since it is free of sensation, it is sublty self-known ; because it is inde-
pendent of causality, it is marvelously self-illumined. This subtle self-
knowledge has no dualistic thought; this marvelous sclf-illumination has
not the slightest trace of light or dark. No dualistic thought means that
this knowledge is fulfilled; not the slightest trace means this illumination
is perfect. It is like fish sporting on the bottom of a pure stream and birds
floating serenely across the vast sky.”

The needle of Admonitions for Jazen appears as this great function. Tts
dignity cannot be expressed and its suitability is eternally valid. Never
slander the favorite things of the Buddhas and Patriarchs; that will cause
one’s life to be lost—a weak neck cannot support a swollen head.

“The essential function transmitted from Buddha to Buddha.” All the
Buddha surely transmit this essential function from one to another; this
essential function is actualized as zazen.

“The dynamic element passed from Patriarch to Patriarch.” None of
our predecessors ever surpassed these words. This principle is within the
transmission of all the Patriarchs, the transmission of the law and kesa.
When the head is turned, the direction of the face changes—this is the
essential function transmitted from Buddha to Buddha; when the face
turns, the head changes direction—this is the dynamic clement passed
from Patriarch to Patriarch.

“It is knowledge attained free of sensation.” “Knowledge” is not
‘memory; memory is an inferior kind of knowledge. Nor is it comprehen-
sion, because comprehension is created knowledge. Therefore, “knowl-
edge” is free of sensation; “free of sensation” is true knowledge. Neither
universal nor individual knowledge can be measured. “Free of sensation”
means “4f you come with light, Ill smash your light; if you come with
darkness, Il smash your darkness” and “shatter all obstacles of body
and mind.”

“Illumination independent of causality.” This illumination is neither
intellectual illumination nor spiritual illumination—it is illumination
independent of cause and effect. This illumination does not alter causa-
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translation of some parts of Shibigenza, with my commentaries on it; however it
is very hard to achieve this work without the help of some able collaborators.

But now, thanks to the efforts of Mr. Kasen Nishiyama, assistant professor
of Tohoku College of Sacial Welfare, and his able collaborator, Mr. John Stevens,
an English translation is being made available. For me, this translation is espe-
cially valuable in helping establish real Zen practice among my many European
students.

The Shibigenzs has the ability to nourish and refine the human heart and
it is an excellent standard for a new world ethic. That is the reason for this
publication and I encourage everyone to make use of it in their study.

TAISEN DESHIMARU
President of the Zen Associa-
tion of Europe.

Paris, 23rd November, 1976.
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SHINJINGAKUDO

“Learning through the body and mind”

If you use the explanations of non-believers you will stray from the

Buddhist Way. Zen Master Nangaku Ejot said: “We have both practice
and enlightenment but they are diffcult to harmonize. We must be careful not to
misinterpret Buddha’s Way; if practice is not harmonized with enlightenment ic
is easy to go astray. Every Buddha in cach generation since Shakyamuni has
harmonized practice with enlightenment.”

“There are two forms of Buddbhist practice: 1) learning through the mind; and
2) learning through the body. When we first begin to learn through the mind,
we must understand the various states of consciousness—e.g. cita, karita, irida?
After we comprehend these states, we must develop bodaishin, “the Buddha-
secking mind.” If we earnestly seek the Buddha we will be able to fecl his com-
passion on us and ultimately master practice and cnlightenment.

‘The Buddha-secking mind is diffcult o acquirc but we have the examples
of the Patriarchs to guide us. If we study the lives and sayings of the Pariarchs
seriously, our Buddha-secking mind will be aroused. If our study is diligent we
can master the various states of mind; kobussbin, “original Buddha-mind”;
beijsbin, “everyday mind”; and sangai ssbin, “universal mind.” Afeer we develop
the mind of practice through enlightenment we will realize that the source of
all these forms of mind is “no-mind.” “No-mind” is the true Buddhist mind—
—undivided, beyond discrimination of oppositcs—and contains no analysis.
To comprehend the true Way we necd “thinking without thinking.”

For example: [When Shakyamuni] bestowed the golden robe [to Mahikisya-
pal; [when Bodhidharma bestowed the seal of enlightenment to Eka and said,]

Tuz Way of Buddha is the true Way; it does not contain anything falsc.

T Nan-yiien Huskjan, 677744,
2 Various terms used to describe the mind.
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thought Dagen also wrote the following major works:
Fukanzazengi (General Promotion of the Principles of Zazen)
Gakudiyijinibi (Precautions for the Study of the Way)
Tenzikyskun (Instructions for Kitchen Attendents)
Eibei Kiroku (General Obscrvations of Eihei Dogen)
Nibon Koku Ecbizen Eibeiji Chii Shingi (Rules for Chief Monks at Eiheiji
Monastery)
Kichijizan Eibeji Shuryd Shingi (Rules for the Monks’ Quarters of Eiheiji
Monastery)
Fushukubams (Rules for Taking Meals)
Sanshidici (A Collection of Ddgen’s Poetry)
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Gensha then said, “Old priest, your feet don’t touch the ground.” In
this case, “old priest” does not necessarily mean Seppd, for it is not neces-
sary to use the title “old priest” for Seppo. We should clarify the meaning
of “fect.”” When we study it, does it mean the Eye and Treasure of the
True Law, the universe, the infinite world, or the true cssence [of the Bud-
dhist Way]? How many things is it? One, just a half, or many millions?
We should seriously clarify this.

He said ... do not touch the ground.” What is this “ground?” The
land which we call the great earth has long been called so in common
parlance. However, it could be scen as the gate to the wonderful
awakening of truth, and the Way of practice of all Buddhas. Accordingly,
what kind of ground is this on which we place our feet? Does it exist or
not? In the great Way is there even a speck of this ground? We should
continually question this. We must question ourselves and others.

Feet touch the ground; feet do not touch the ground. Where does the
view “feet do not touch the ground” originate? When the great Way
does not have a speck of ground, our feet cannot touch the ground, or
not touch the ground. Accordingly, “Old priest, your fect do not touch
the ground” expresses the stage of the “old pricst” and the action of the
feet.

A monk asked Zen Master Kokutaiin Koko of Mount Kinka in Busha:

“When the Ancient Mirror s not polished, what is it like?”

The master answered:

“The Ancient Mirror.”

The monk continued:

“What is it like after it is polished?”

The master answered:

“The Ancient Mirror.”

So we should understand that there is a time when it is polished, a
time when itis not polished, and a time after it has been polished, and all
are the Ancient Mirror. Accordingly, when it is polished, the totality of
the Ancient Mirror is polished. It is not polished by the Ancient Mirror
itself, by mercury, or any other material. The Ancient Mirror is polished
by the actualization of itself. When it is not polished, the Ancient Mirror
is not dark. It is simply functioning as the Ancient Mirror. Generally,
polishing the Mirror is in itself the Mirror, polishing tile is in itself the
Mirror, polishing a tile is in itself the tile, polishing the Mirror is in itself
atile. Ifwe practice and polish without any conscious cffort and continue
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ourselves and attain a long life?,” asking by this for a special teaching
of the transmission.

Koseishi said, “The Mirror is the basis of the yinsyang principle in
the world. When we purify ourselves there are three types of Mirror:
heaven, carth, and human beings. We cannot sec or hear this Mirror.
1f we keep our mind peaceful, our body will be peaceful and in harmony
with it. If we keep our mind at peace and pure, we will not fall into
illusion or disturb our spirit. This is the sceret to attaining a long
life.”

Long ago, these three types of Mirror were used to govern the carth and
regulate the great Way. Those who clarified the great Way were masters
of heaven and earth. According to popular belicf, Taishi [of the Tang
Dynasty] had a Mirror made from the reflection of his people, and
he knew how to control the country through the usc of this mirror.
He used one of the threc kinds of Mirror: human beings. When we
say he used human beings as the Mirror, we mean that he used to ask
saints and sages, such as Gicho and Bogenrei, about the past and present
In actuality, Taisha did not use his people as a Mirror. Using humans
as a Mirror is to make a Mirror into the Mirror, to make oncself into
the Mirror. It is to make the five elements! as the Mirror, and the five
cardinal virtues? as the Mirror. To sce the past and future of people,
without being clouded by the traces of past and future, is the true nature
of human beings as the Mirror. That, among people, there are those
who see and those who do not is like the weather in the universe. This
is indecd a natural phenomenon. Man becomes the Mirror; the sun
and moon both are the Mirror. In China, the spirits of the five moun-
tains [Taisan, Kasan, Eisan, Kosan, and Suzan] and the four great
rivers [Vangtze, Hwang Ho, Junsui, and Saisui] keep the country purc:
this is the power of the Mirror. The way of Taishd is to understand
people and the movement of heaven and carth. It is not necessary to
know everything intellectually.

In Japan since the age of the gods, three Mirrors and one sword have
been passed down to the present age. One Mirror is at the Great Shrine
inse, onc is at Hinosaki Shrine, and one s in Naijidokoro in the Emperor's
Palace. Accordingly, we know that the Mirror has been transmitted in
this country throughout history. The one who held the Mirror was

ive clements: water, fice, metal, earth, wood.
# Five cardinal virtues: benevolence, justice, politenes, wisdom, and fideliy.





OEBPS/Images/p00182.jpg
150

(18)
KANNON

“The Bodhisattva of Compassion”

asked him, “Why does Daihi Bodhisattva have so many hands holding

various instruments and have eyes on every finger?” Dago answered,
“Itis like someone who falls off his pillow during the night and gropes for it while
stil asleep.” Ungan said, “I understand completely.” Dégo then asked, “What
do you understand?” Ungan replicd, “Does Daihi have hands and eyes all over
its body?” Dogo said, “You have spoken properly but it s not cnough.” Ungan
asked again, “T only know what I answered. What clse do you want?” Then
Ddgo said, “The entire body of Daihi is hands and eyes.”?

There are many stories about this Kannon who attained the Way, but none
can be compared to this one. Here Daihi Bodhisattva is the same as Kanzeon,
or sometimes called Kanjizai Bodhisattva. Kanzeon is respected as the father
and mother of all the Buddhas, and therefore not inferior to the Buddhas as people
sometimes think. Kanzeon had been enlightencd in a previous world, where he
was called Shabomyd Nyorai.

Some Buddhist sects venerate Kannon while others do not; many people who
do worship Kannon only venerate the limited idea of onc or two Kannons. Both
Ungan and Dogo are concerned with all the manifestations of Kannon and cheir
interpretation is the one we should follow. They are concerned with the un-
limited aspects of Kannon, not with conceptions like Kannon’s twlve fices or
his thousand hands.

When Ungan said, “Why does Kannon have so many hands and cyes?”, by
“many” he meant countless numbers, and Digo’s reply, “Your answer is not

Gnsu Master Ungan Muji visited Master Shiitsu of Mt. Dagot and

T Yunyen and Taowu, (c. $00) discples of Yakusan (Yucshan d. 834).
2 Shiyiroby case fity-four,
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voice and form do not merge. Since this is so, know that Gensha has
words that are words, and words that are not; Seppd holds words and also
throws words away.

What Engo has said is not the same as Gensha, and is not the same as
Seppo either. “The raging fire consumes the raging fire while the Law
proclaims Buddha.” This expression is the divine light of all true descen-
dants. Even though the intensity of the fire can not be seen, it covers the
heavens, ourselves, and all others. That which covers heaven is this raging
fire. No matter how we fecl, this cannot be avoided.

Be glad that our even though no-accounts like us have been born far
from the time and place of the land of the saints, still we have the op-
portunity to hear the Law given to all the gods. It is not so unusual to
hear Buddha proclaim the Law, but it is rare to hear the Law proclaim
Buddha. How long have people been ignorant of this fact?

Therefore, that is why all the Buddhas of the three worlds proclaim the
Law in the three worlds; the entire Law of the three worlds proclaims
Buddha in the three worlds. All tangled vines are blown away throughout
the world. In a word, this expression shatters cverything, everywhere—
even Vimalakirti's or anyone else’s silence. Therefore, that is why the
Law proclaims Buddha, the Law practices Buddha, the Law enlightens
Buddha, Buddha proclaims the Law, Buddha practices Buddha, Buddha
becomes Buddha. Al these are the dignified activities of practicing Bud-
dha—covering heaven and carth, past and present. Those who attain
this are great; those who illumine it are complete.

Recorded during mid-October, 1242, at Kannondori, Koshohorinji
by Shamon Dogen.
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by the famous master Sdshin RyGtan He headed towards the temple, but before
he reached it he sat down for a brief rest. Soon, a very old woman came along and
stopped to rest beside him.

‘Tokusan asked her, “Who are you?”

“I am a rice cake seller,” she answered.

“Good, I'd like to buy some,” he said.

“What for?” she asked.

“Pm hungry and would like a small meal,” he replied.

Then the old woman said, “Tell me, Honorable Priest, what's in your bag?”

Tokusan told her, “Have you ever heard of the Master of Masters of the
Diamond Sitra? 1am the world’s greatest scholar on that siitra. Tknow everything
there is to know about it. In this bag I have my commentaries.”

Hearing this the old woman said, “I have a question. Will you permit me
toaskic?”

He replied, “All right, ask me whatever you want.”

She then said, “A long time ago I heard someone chanting the Diamond Sitra.
T especially remember the verse, ‘Mind cannot be grasped in the past, present,
o future.” I you buy a rice cake with what mind do you eat it with? If you can
answer 1 will sell you one ; if not, you must go hungry.™

Tokusan was too surprised to say anything. Consequently, the old woman
brushed herself off and went her way leaving Tokusan empey handed.

Itis truly regretable that such a great Buddhist scholar, who studied thousands
of volumes of commentary and for many years explained their theorics, could
not answer an old woman’s simple question. There is a big difference between
acquiring knowledge through books and acquiring knowledge through cx-
pericnce. For the first time Tokusan learned, much to his chagrin, that a painting
of a rice cake cannot satisfy hunger. Later on, Tokusan became a disciple of
Zen master Ryfitan and transmitted the True Law, but even then he probably
thought about the old woman with dread. Anyway, after years of study Tokusan
had failed to accomplish the true Buddhist Wisdom—he was far from enlighten-
ed.

However, we should not simply laugh ac Tokusan and praise the old woman.
Even though she made Tokusan look foolish, we cannot be sure she herself was
enlightened. Since Tokusan was not yet the real Tokusan [i.c., enlightened]
he had o ability to evaluate her understanding. Furthermore, she did not

3 Lung-an Cioung-hsin (592-865).
+ This story is from Mumonkan 28 (Tokusan visit Isan)
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just as one’s coneeption of an oak tree sometime differs from the actual tree,
ideas about life often conflict with the actuality of lfe. In true understanding,
life is never an obstacle. Life is not the first activity and death the second; life
is not relative to death, nor death to life.

Zen Master Engo Kokugon? said: “Life is the total activity of lfe, and death
is the total activity of death. Life and death are the activities of great emptiness.”
Engolefe many sayings about life and death but of course could never completely
explain them verbally. To understand his sayings we must have the experience of
botsubodaisbin.

Life and death arc continually appearing and disappearing, coming and going,
constancly changing—now head, now tail, now hands and fect, springing up
throughout the entire world.

Skinissunintai is the clear observation of life and death through body and mind.
Remember that life and death can be sen even in a speck of dust. We can never
grasp this fact through discriminati

There are always some cliffs or hills in flac land and high mouncains always
have a few flat arcas. Like this, enlightenment and illusion exist together. We
can think of the Northern and Southern branches of the Zen sct as existing to-
gether in the same way.

Transcend discrimination of opposites, discover total reality, and achieve
detachment. This is complete freedom.

This was delivered to the monks of Horinji on September 9, 1243.

79 Yuan-wa (1063-1135).
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We can see this action only in our master, in no other. My master
used tosay:

“In the past hundred years, no one has spent their life only in zazen. T
hope that everyone will accept my ceaseless practice as their own and
concentrate themselves on zazen.”

A man called Dosho, who used to be a Taoist, from Menshu in Seishoku,
went 10 see Nyojo with five other people and said to him:

“I would like to practice under you, honorable Zen Master. T promisc
with my whole life that if you ordain us, we will never again return to
our hometown.”

My late master was especially happy to hear this and permitted them
t0 join the order. Nyojo had them do zazen and sam, just as the monks
did, and put them next to the nuns in rank. This was indecd exceptional
treatment.

A priest named Zennyo from Fukushu also made a promise to Nyojo

“I will never take one step towards my home town, I will just concen-
trate on the great Way of the Buddhas and Patriarchs.

There were many such students as these around my late master in
China. There were no other such Zen masters, only my late master main-
tained ceaseless practice in a zen monastery during the Sung Dynasty.
However, here in my country [Japan] people do not have such a ten-
dency. This is lamentable. Even though T practice the Buddhist Way, 1
feel that other people should be ashamed if they do not practice. We
should quietly reflect on the brevity of life, learn some words of the
Buddhas and Patriarchs, and base our practice on those real words.
That is the basic learning of Buddhist truth, and that is the practice and
enlightenment of the Buddhist Way.

Buddhas and Patriarchs have one body and mind so that even one word
is a part of this one body and mind. Studying the body and mind of the
Buddhas and Patriarchs will help us obtain the Way in our own body
and mind. When we obtain the Way in our body and mind, our life be-
comes the true life. So we obtain the Way in the very quick of our bodics
and so become the Buddhas and Patriarchs, and even go beyond them.
That is what even one or two words about ceaseless practice mean. So
people who practice must not cling to fame, fortunc, and profit nor
should they wander around. If they do that, they will be able to obtain

T Samu: work.
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“Being-time”

~ ancient Buddha! once said: “Being-time stands on the highest peak
A and lies on the bottom of the deepest ocean, being-time is the shape of
demons and Buddhas, being-time is a monk’s staff (Shakujo. in Japanesc),

ime is a hossu, being-time is a round pillar, being-time is a stone lantern,
being-time is Taro, being-time is Jiro, being-time is carth, being-time is sky.”*

“Being-time” means that time is being; i.c., “Time is existence, existence is
time.” The shape of a Buddha statue is time. Time is the radiant nature of each
moment ; it is momentary, everyday time in the present. Even though we have not
clculated the length of day by ourselves, therc is no doubr that a day contains
ewenty-four hours. The changing of time is clear so there is no reason to doubt
it; but this does not mean that we know exactly what time is. Generally speak-
ing, when someone doubts something he does not understand completely, it
remains uncercain uncil i is resolved later on; by then, the doubts are different.
The doubts themselves in cach case are shaped by time.

All things exist in ourselves. Every thing, every being in chis entire world is
time. No object obstructs or opposes any other object, nor can time ever obstruct
any other time. Therefore, if we have the resolve to attain supreme enlightenment
the entire world wil also be seen to possess that resplve at the same time. Here,
chere is no difference between your mind and time; you are related through the
resolve for enlightenment. It is the same for practice and ateainment of the Way.

The entire world is included in oursclves. Thisis the principle “We, ourselves,
are time.”” Study the principle that everything in the world is time. Each instant
covers the entire world. If we can comprehend this, it will be the beginning of

T Zen Master Yakusan Igen (Yueshan d. 834).
2 A bow is a ly whisk; Taro and Jiro are very common Japanese names—like “Tom, Dick, and
Harry”
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his words were shallow; he seemed unsure. I said, “Really, it resembles
a painting of a rice cake, doesn’t it?” He smiled broadly, but his lack of
understanding was evident. He had not grasped the meaning of a painted
rice cake.

As we walked together to look at the reliquary and the other monastery
sights, I raiscd the subject again, but he failed to sce the problem. Other
monks offered opinions, but they too had missed the point. “Let’s ask the
the abbot,” I said. The abbot at that tife was Daiko. The guest master
said, “He lacks the essence. He won’t know.” So I gave up this idea.

From the way the guest master spoke, you would think he had great
understanding, but he like everyone else there had no words to offer.
All past abbots of that temple had been unconcerned with the painting;
they neither had doubts about it nor amended it.

A thing that is unpaintable is best left unpainted; or if we must, then at
least do so correctly. The body in the form of a round moon is one such
unpaintable thing.

When they have failed to realize that Buddha-nature is not perceived
by mental cognition, they cannot hope to grasp the meaning of “Buddha-
nature” and “no Buddha-nature.” It is rare,infact, that any even try to
clarify these terms. Truly there is lack of carnest consentration on the
Way.

There are many abbots of various Zen temples who do not even men-
tion “Buddha-nature” throughout their entire life. Some say, “Those
who study Buddhism talk about Buddha-nature, but those who practice
don’t” These people are worse than beasts—just evil beings that defile the
‘Way of the Buddhas and Patriarchs. Both study and practice [zazen] is the
Way of the Buddhas and Tathagatas, i it not? Realize that in Buddhism
there is no distinction between study and practice.

National Teacher Saian of Enkan prefecture in Koshu was one of
Baso Daitsu’s foremost disciples. Once he said to an assembly of monks:
“All sentient beings possess Buddha-nature.”

Consider these words carefully. What does he mean, “all sentient beings”
—what is “a sentient being”? Firstly, there is no one kind of sentient be-
ing, cach being differs according to circumstantial and personal karma.
‘Thus, cach has different views and perception. There are unenlightened,
non-believers, the three vehicles, the five vehicles, and so forth. In Bud-
dhism, a sentient is a being that possesses a mind. That is to say, mind
means sentient being. In the sense that mind means sentient being, things
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Michi’chika had his grandson installed as the emperor Tsuchimikado. Michi’-
chika became Regent and assumed control of the court. However, he suddenly
died at the height of his power in 1202, possibly assassinated by his rivals.

Dégen’s mother was said to be Ishi, the third daughter of Fujiwara Moto-
fusa. She was originally married to Kisoyoshiyaka, another influential man in the
court, but he was exiled and Motofusa offered her to Michichika, who was his
brother-in-law, as a concubine.

Dégen was only two years old when his facher died and he moved with his
mother t0 2 cottage in the suburbs of Kyoto. His life there was lonely and sad;
and in the winter of his eighth year his mother passed away. As the greatly
bereaved young boy watched the smoke drift from the incense during his
mother's funeral he perccived the transitory nature of all chings. It was at this
time the resolve to find the True Way awakened in him—both his parents were
gone and he was now determined to overcome this ephemeral world of pain and
pleasure, joy and sadness.

All things are impermanent
Life follows the law of destruction;
Yet birth and death are nothing
bu destruction
Here within lics the bliss of nirvana.

Just before her deach Ddgen’s mother told him to become a monk and pray
for the welfare of his parents and to work for the salvation of all sentient beings.
Her death and his first experience of the flecting naturc of this world were
perhaps the decisive events in his life. Thereafter his determination to find the
True Way and attain enlightenment never wavered.

Following his mother’s death Dogen went to live with Michitomo, Michi™
chika’s half-brother. Michitomo was a renowned composer of waka and intro-
duced Ddgen to the world of poetry which he retained an affection for through-
out his life. He began to scudy the Buddhist sitras and commentaries from
the time-he was nine years old. His determination to find the Way increased
daily and when he was twelve years old he visited his uncle Ryokan (his mother's
brother), an influential aristocrat, to ask permission to become a monk. The
uncle was highly displeased and tried to dissuade him. However, Dogen was not
moved and the uncle finally acceded to his request. Dogen was taken to a small
temple on the skirt of M. Hiei and introduced to the abbot Jicn. Soon afcer a new
abbot, Ken, took over and gave Ddgen the Bodhisattva precepts on April 9,
1213,





OEBPS/Images/p00071.jpg
SHOBOGENZO 39

existence; that s, it possesses real substance and cause and effect. However, wis-
dom is not the same as objectivity that continually appears and disappears.
‘Wisdom is not concerned with light or dark. Through knowledge everything
becomes clear. In other words, we will attain “real sclf,” “original enlighten-
ment,” “real nature,” and “real body.”

If we comprehend  chis real nature we will return to eternal existence—“a
great man returning to truth”—and no longer subject to re-incarmation. We
will arrive at the great ocean of the Real Self in which life and death are no
longer present. Because the Real Self is prevented from appearing everywhere
the six worlds? of samsara arise. This was Senika’s tcaching,

One day Zen Master Nanyd Echt® asked a monk, “Where are you from?”
“From the south,” the monk replied. “What kind of Zen masters are teaching in
the south?” the master questioned. “There are many good masters there,” the
‘monk said. “What do they teach?” Echii asked. ““The masters in the south teach
that ‘Our mind is Buddha’. ‘Buddha’ means enlightenment. Al the followers
are taught that they possess the real nature of enlightenment. This nature works
freely, utilizing the body. If it works in the head, the head functions properlys
i it works in the feet, they function correetly. Therefore real nature means
perfectknowledge. Buddha can only be found in this ‘perfect knowledge’.
Our body is subject to creation and destruction but the real nature of mind is
eternal. The creation and destruction of our body is similar to a dragon chang-
ing its bones, a snake shedding its skin or people moving from an old house to
2 new one—the dwellings are changing but the occupants are the same. Zen
masters in the south teach like this.” Echa then said, “If what you say is true,
then the teaching of your Zen masters is the same as Senika. He said that we have
a mysterious real nature in our body and through this nature we feel pain and
pleasure. When the body is destoryed the real nature comes out like people run-
ning from a burning house. The house is changing but the masters are still the
same. If we consider the teaching of Scnika carefully it is obvious that it is a filse
view. When I was a young pilgrim, visiting various masters, Ifound similar teach-
ings but now such crrors arc even more prevalent. In front of scveral hundred
followers Zen masters in the south explain their teaching, based on false views
and misinterpretation of the Rokuiodankyi*; consequently their explanation is
very inadequate. The disciples are confused about the right path to follow—

"% Heaven, human beings, hell, demons, the world of carnage, and animals.
3 Nam-yang Hui-chang (683-769).
4 A collection of scrmons and talks of Daikan End (Hui-neng).
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The Second Patriarch tried to make his mind strong by thinking of
such examples, and he did not care about the deep snow. It is frightcning
even to imagine standing on such a cold night until dawn: it could cause
us 10 lose our minds. However, just before sunrise, the First Patriarch
came to him and asked:

“You, who keep standing in the snow, what do you want?”

Eka, speaking through the tears of gratitude which continucd to
flow down his face, said:

“O master, please show compassion and allow me to open the gates
of Buddhism. T want to share the truth with all people.”

The First Patriarch told him:

“The Way of all the Buddhas and Patriarchs is based on patience.
‘The most difficult. practice is ceaseless practice. If you have only a small
amount of virtue and wisdom, and try to seck the true teaching, you will
feel only suffering and the results will be useless.”

When the Sccond Patriarch heard this, he became even more deter-
mined and he took out a sharp knife. As the light gleamed and reflected
from the knife onto the two Patriarchs, the Second Patriarch cut off his
left arm. The First Patriarch then knew that Eka was the one with the
capacity to transmit the Law and he said:

“When all Buddhas and Patriarchs started to seck the Way they aban-
doned their own form in favor of the Truth. As you stood in front of me,
you cut off your own arm. That means you seek the real Dharma.”

The Second Patriarch studied with the First Patriarch for eight years.
He experienced many kinds of suffering, and learned real diligence.
Thus he came to understand the origin of our mind, and became a great
religious leader. Such diligence had never been seen before in India or
China since the story of Mahakatyapa who transmitted the Dharma from
Shakyamuni through a smile.

And so the Second Patriarch received the marrow from Bodhidharma.
‘We must quictly reflect that even if Bodhidharma had come from India one
thousand times, the Buddhist Dharma could not have been transmittcd
to the present day if the Second Patriarch had not received the teaching of
ceaseless practice from Bodhidharma. If we mect the right Dharma, we
cannot help but give thanks for the Sccond Patriarch’s compassion. We
cannot express our thanks for this in any other way, for body and life
themselves are not enough. To have a castle in the country is not enough,
because a castle may be conquered or passed on to the next generation,
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any doubt about this principle it must be minutely studied.

Let’s consider the problem in detail. Among the four kinds of birth, is
there a birth that has no death? Or is there a transmission of only death
without a transmission of birth? We must clarify the existence or non-
existence of the various kinds of birth and death. Do not focus exclusively
on listening to and investigating the expression “no birth”; that s the
approach of one who has stopped practicing with the entire body and
‘mind. This is exceedingly foolish, the behavior of beasts who are merely
concerned with superficial discussions of faith, gradual versus sudden, and
50 on. Thus, even though they hear the phrase “no birth,” they cannot get
its essence. They cannot clarify “no Buddha,” “no Way,” “no mind,”
“no destruction,” “no birth” “no Dharma world,” “no Dharma
nature,” and “no death.” They are just like animals who care about
nothing more than water and forage.

Know that “life and death” is the everyday practice of the Buddhist
Way; “life and death” is the central theme of Buddhist practitioners. It
is a useful tool if we use it; if we clarify it, it will become clear. Therefore
all the Buddhas clearly penetrate it and skillfully use it. If you remain in
the dark regarding life and death, who will be able to call you by your
true name, or say that you have mastered life and conquered death?
Never think that you sink into or are already caught up in birth and death.
Do not believe that birth and death is simply birth and death, or that it
is unknowable and incomprehensible. Some have stated, “Buddhas only
appear in the world of human beings and not in the other worlds [of
gods, demons, ete].” If you say this, do you mean that wherever Bud-
dha is present it must be in the world of men? This is the expression
uttered by the human Buddha: “T alonc am the only honored one.” There
is a Buddha in the world of the gods, and a Buddha in the world of Bud-
dhas. The belief that all the Buddhas only appear in the world of human
beings is not the inner teaching of the Buddhas and Patriarchs.

One of our Patriarchs said, “Shakyamuni Buddha received the True
Law from Katyapa Buddha, went to the Tusita Heaven to instruct the
gods and lives there still.”

Truly we should know that the human Shakyamuni disappeared from
this world, but the celestial Shakyamuni still lives instructing the gods.
Students must learn that the countless transformations of Shakyamuni's
speech, practice, and proclamations are all single manifestations of his
human glory and splendor; the activity of the celestial Shakyamuni is
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(1)
ZAZENGI

“The rule for zazen”

a quiet place that is neither drafty or damp, and use a thick mat. [Since

we are using the same sitting posture as Shakyamuni when he received
enlightenment] think of the place where you sit as the “Diamond Seat.” Some
monks practice on large stones while others follow [the seven Buddhas] by
practicing zazen on a mat of wild grasses.

‘The place for zazen should not be too dark but kept moderately bright day
and night. Tt should be kept warm in winter and cool in summer. Keep the body
and mind at rest—cut off all mencal activity. Do not think about time or cir-
cumstances, nor cling to good or bad thoughts. Zazen is not self-consciousness
o self-contemplation. Never try to become a Buddha. Detach yourself from
notions of lying or sitting. Eat and drink moderately. Do not waste time. Pay
attention to your own practice of zazen.

Learn from the example of the fifth Patriarch Konin of Mt. Obai.t All of his
actions, everyday, were the practice of zazen.

When you practice zazen wear a kesa and usc a small round cushion. Do not
sit on the middlc of the cushion but place the front part under your buttocks.
Cross your legs and put them on the mat. The cushion should be touching the
base of your spine. This is the basic posture that has been handed down from
Buddha to Buddha, Pacriarch to Patriarich.

Use cither the full or half lotus posture. In the full lotus, the righ foot s placed
the left thigh and the left foot on the right thigh. Keep your legs horizontal,
and your back perfectly straight. In the half lotus the left foot is placed on the
right thigh and the right foot is tucked underncath the left chigh.

T HE study of Zen means the practice of zazen. To practice zazen choose

T Hungjen (601-675).
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The master replie

“Where was your face before you became a monk?”

The monk asked:

“Ifit is not in the Buddha image, why is it not reflected?”

The master answered:

“It is not reflected. However, the truc nature of the Mirror docs
not change.”

Although this does not show the true nature of such a Buddha image,
we wil, if we search for the true meaning of the Mirror, find it in the
words of Nangaku. The Mirror is ncither gold nor jade, nor is it shiny,
nor does it possess any form. When it becomes one with form, this is
truly the ultimate stage of the Mirror.

The meaning of the question [“Where will light reflect?”] is that
the Mirror itself makes form. That is to say, the image reflected is
in itself made by the Mirror, and is the Mirror.

The master’s question [“Where was your face before you became a
monk?”] means that the Mirror reflects the Mirror and asks which
side is our true one?

Zen Master Nangaku’s words “It is not reflected; however, the true
nature of the Mirror does not change” mean that there is no reflection
or deception. We should see that there is no break in the waters of
the ocean nor in its depths. It is unbreakable and immovable. Further,
we should learn the principle that, from the image the Mirror is formed.
When we understand this, everything will become illuminated and
clear, with no obstructions.

Great Master Seppo Shingaku once said to his disciples:

“To experience our real sclves is the same as facing the Ancient
Mirror. Whatever appears is reflected.”

Then Gensha asked him:

“If all of a sudden a clear Mirror appears, what happens?”

The master answered:

“Whatever is there will be hidden.”

Gensha said:

“I doubt that.”

Seppo asked:

“What is your view?”

T Literally: If a foreigner comes, a foreigner is reflected. If a Chinese comes, a Chinese is
refiected.
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‘contain all things.” When this occurs the meaning of “involves the entire uni-
verse” emerges. This is kaiinsammai.

“This was written on April 20, 1242, at Kannondari, Kashi
Ejo during 1243.

. Recopied by

7 The text actually says, “one blind man leads another, etc.”
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teaching [of Shakyamuni] prajidpiramicd will protect the Dharma and never
depart. We should know that all men and scntient beings seck the means [of
prajidpiraniza] and if you chink you lose it when you begin to look for i, it will
never be obtained. O Indra, if you want to preserve the Dharma you maust follow
the teaching of Buddha. There is no difference between prajpiramit, Bodhisat-
tvas, and emptiness.”

Here we must know that receiving, reading, and chanting the sitras together
with rational cognition protects and preserves prajid. To protect [the Dharma]
is to receive, read, and chan [the sitras].

My late master once said:

“The entire body is the mouth, hanging in the air [empriness].

It docs not matter from what direction the wind blows
—north, south, cast, or west—

The wind bell always makes the sound of praj
—rin, rin, rin.

This is the sound of praji in the transmission from generation to generation
of the Buddhas and Patriarchs, in the entire body of self and others, in the north,
south, east, and west.

Shakyamuni once said to Subhati, “All sentient beings should respect and
revere prajidpiraniti in the same manner as the Buddhas have done. Every-
time you consider grajidpiramiti you should think of it as a reverence towards
Buddha. Why? Because prajidpiranizd is not different from Buddha and vice-
versa. The prajidpiramitd is Buddha, and Buddha is prajidpiramitd. O Subhii,
is it not truc that the Tathigata’s enlightenment comes from prajidpiramiti?
Furthermore, Bodhisactvas, Mahisatevas, Preyckabuddbas, Arhats, and those
who have attained anigimin, sakadigain, and sordpama, all come from prajis-
piramiti. And even the ten good deeds,® the four types of meditation,? the four
kinds of meditation on emptiness,i® and the five miraculous powers of the
godst" derive from prajidpiranitd,

3 The ten good decds are to refain from: Killng, stcaling, committing adultery, lying, using
immoral language, sandering, insulting others, coveting, giving way to anger, of holding filse

2 Four stages of m
in the dhyina heaves.

10 The four samidhis of unlimited emptiness, unlimited consciousncss, emptiness beyond
consciousness, and purc non-<onceptual emptiness

11 Miraculous eyes and ears, clairvoyance, remembrance of one's past existence and total
freedom of activity.

cation which systematically purify and clear the mind and lead to rebirth
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can discover it by only using their own judgments. Therefore, no one in China
was able o clarify the form and original nature of Divine Light or experience
its virtues until Bodhidharma. They did not understand that Divine Ligh is
their very essence. They thought that the Divine Light is completely separate
from themselves. Their mind was clouded by this falsc idea of separation and
they could not perceive that everything is Divine Light.

People who think that they are separate from Divine Light also believe that
Divine Light is red, white, bluc o yellow, similar to the light from a fire, or
the reflected light of water, or the sparkle of gems o jewels, or the light of a
dragon or like sun and moon light.

Do not scudy under masters who teach only letters. Many teachers are like
Chosa who taught chat Divine Light is like the light of a firefly and did not
emphasize that Divine Light should be studicd through enlightcnment. From the
Han, Sui, T'ang, and Sung Dynasties to the present time most people have
thought like chis. Even though you may study under a master with a famous
name you should not accept any distorted explanations.

The Divine Light of Buddha fills the entire universcs everything is Buddha,
everything is the Patriarchs. ‘This is the transmission from Buddha to Buddha.
“The Buddhas and Patriarchs constitute Divine Light. Through the practice and
enlightenment of Divine Light we can become a Buddha and do zazen as he did;
then we will be able to discover the actulization of enlightenment. [There is a
koan,] “Divine Light illuminates the Eastern World of 18,000 Buddhas.” Here,
“East” means the center of the universe; that is, ourselves. It docs not mean
dircction as most people think. There is an “East” in this world, in other worlds,
venan “East”in east. 18,000 means that whichin ourselvesis beyond number; in
other words, unlimited mind. Itis not the 18,000 of mathematics and has nothing
to do with numbers like 20,000 or 80,000. The “World of Buddhas” means
the land of enlightenment; ic is within ourselves—there is no light beam that
travels to the Eastern world,

If you comprehend “The entire world is the East itsclf; the East icsclf is the
entire world” you will have some idea how to understand the world. It is noth-
ing but the Divine Light of Buddha, The ten quarters of the world are the same
as the Buddha Land of 18,000.

Emperor Kenshd of the Tang Dynasey was the fither of two future cmperors,
Bokusht and Senshi, and the grandfather of the future emperors Keishd, Bunshd
and Busha. Once, after he had finished building a pagoda in his palace he had a
dedication scrvice performed. During the evening ceremony he suddenly saw a
brilliant light shining in the hall. He was overjoycd at the vision and early nexc
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Eihei period of Chinese history when Buddhism first entered the Middle King-
dom.

After many difficulties and setbacks Dogen had finally succeeded in establish-
ing a permanent monastery where the True Law could be propagated for the
good of all sentient beings. This Law was beyond the limits of any one school or
sect and Dagen denounced the classification of his teaching as that of the Zen
school and rejected the name “S3t5 Zen sect.” He insisted that “All sentient
beings are the Buddha-nature” contrary to the usual understanding of the
Buddha-nature as something within living beings that forms their essence or
core. All beings themselves, in their totality, arc the Buddha-nature—the
Buddha-nature and sentient beings are absolutely inseparable, completely non-
dual in character. Fuhermore, there can be no such thing as “gradual” or
“‘sudden” enlightenment. Each moment, as it is, conains total enlightenment.
Moreover, every moment is independent of past, present and future—time is
being, being is time. “Each instant covers the entirc world . .. every single
object, each living thing is inseparable from time. Time includes every being
and all worlds” (Skikigenzs Uji, “Being-time”). These ideas together wih the
previously mentioned concepts of “practice and enlightenment are one” and
“one’s bearing is the Buddhist Law” constitute the essence of Dogen’s thought
as reflected in the Shibigenzs.

In 1247 Dogen reluctantly agreed to visic the general Hojd Tokiyori and
stayed in Kamakura for about six months. Tokiyori wanted him to remain
and offered to build a temple for him but Dégen refused and returned to the soli-
tude of Eihciji. His health began to fil bue his life continued to be as austere
as ever. He kept up the instruction of his many disciples and continued his
‘writing. Gradually his condition worsened, however, and he was urged to seck
medical care in Kyoto. He officially appointed Ejs as his Dharma heir and
abbot of Eiheiji and left for Kyoto a few weeks later. He was examined by
several noted doctors but nothing could be done. He entered nirvana on the
night of August 28, 1253. His death verse:

For fifty years secking to illumine the great
mater of lfe and death;

Constantly striving, finally overcoming all
obstacles and doubrs.

Now no more requests or desires
still living T enter parinirvana

Although the Shibigenzi is his masterpicce containing the full spectrurm of his
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how to move backward and forward. If the Buddhas and Patriarchs had not be-
stowed juki we would now be unable to sit in zazen or wear a kesa. Accept
those acts with a gasshos this manifestation is juki.

Buddha said that juki can be interpreted in eight basic ways: 1) One knows of
his own juki but others do not; 2) Others know, but not oneself; 3) Both oneself
and others know; 4) Neither oneself nor others know; 5) People close to the person
with juki know, but those far away do not; 6) People who are far away know,
but those close do not; 7) Every one, near and far knows; 8) No one, near or far,
knows. There are such diverse understandings of juki but do not think there s
no juki in this stinking bag of bones [i.c., our body]. Nevertheless, do not state
that unenlightened people cannot receive juki

Generally speaking, most people think that jukiis given when one completes
his practice and becomes 2 Buddha. This is not the correct Buddhist Way.
Hearing “one word” from a Zen master, or learning “one word” from the sitras
is the occasion to receive jubi. In this state, our original nature, the Buddha-
nature, emerges; this is the basis of goodness. To receive juki is to reccive the
essence of Buddhism. We should know that even a speck of dust has absolute
value, limitless capability. Why then cannot juki he found in a speck of dust?
It cannot be found in only one thing but is found in all things. Juk is practice
and enlightenment, Buddhas and Patriarchs, practice and enlightenment based
on zazen, great enlightenment, and great illusion, is it not?

[Once Obaku said to Rinzai], “The teaching of my school will expand in your
lifetime.” [Master End told his disciple Nangaku,J2 “I am like you and you
are like me.” Master and disciple are one; chis s juki. It is the mark of Buddhist
teaching and transcends all relativity. It is the transmission from mind to mind,
che coming and going of life and death, the ten quarters of the world, and the
present world with nothing concealed.

Once Great Master Gensha Sbichi was walking with his Master Sepp.®
Seppd pointed at the ground in front of him and said: ““This ground is suitable
for a stipa.” Gensha asked, “How high will the stipa be?” Seppd glanced up
and down indicating the height. “O Master,” Gensha cold him,” you are the
most fortunate monk in the world but why is it that even you cannot begin to
dream about the jubi given from Shakyamuni to Mahikiyapa on Vulture peak?”
Seppd asked in return, “How high is the scapa?” “Seven or cight fect,” Gensha
said.

 Huang-po (d. 850) and Lin-chi (d. 867); Hui-neng (4. 713) and Nan-yuen (d. 744).
3 Sce Ttha Mys.
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profound teaching of the Lorus Sira. Whether we actualize it or not, it transcends
relativity since we are in the sea of kaiinsammai.

In the ocean in front of s one wave causes countless waves. Behind us is the
world of the Lorus Sitra that expounds the truth behind the generation of
of countless waves. The teaching of this siitra is like a very long thread that
<an be wound or stretched, or become vertical like a fishing line depending
on the circumstances. Front and back exist together and contain the whole.

Living in the great ocean of liberation s not the place where cither worldly
people or saints like to live, but is our own ocean of liberation—it s a direc,
absolute state, it is the absolute ocean of the Latus Sitra: kaiinsammai. The greac
ocean of liberation is not located between the Buddhist Way and the worldly
life, nor is it inside or outside. It proclaims the teaching of the one vehicle. It
does not remain in any of the four dircetions. [When Sensu Tokuj? was recurn-
ing from fishing he said,] “My boat is filled with nothing but moonlight.” By
returning he meant returning to his original nature. It is not an act of attach-
ment since this recurning can only emerge in the final stages of the Buddhist
Way. It is called the imprint of truth reflected in the water. This reflection has
10 shadow. It is a “printless print” revealed in the occans it s kaiinsammai. This
is the imprint of the ocean, water, mud and mind. It is reflectcd in water, mud,
and emptiness.

Once a monk asked Great Master Sazan Honjaku,* “According to the siitras,
the great ocean never contains any corpses. What is the ocean like?” The
master answered, “It involves the entire universe.” “Why doesn’t it contain
any corpses then?” the monk asked again. “Stop breathing” the master said,
“and you are no longer contained in'the great ocean.” “You already said that
the great ocean contains the entire universe; why thenif I stop breathing doesn’c
the ocean contain my corpse?” the monk said. The master told him, “The entire
universe s detached from itsclf and stops breathing.”s

Sozan was the brother disciple of Ungo, and here transmitted correctly the
teaching of his master Tozan. “According to the sitras” represents the right
teaching of the Buddhas and Patriarchs. This teaching is not related to sacred
or worldly or bascd on the Hi “Great occan” docs not signify inland
scas, or open seas, nor the eight oceans of M. Sumeru. Students must have prac-
tical knowledge about this, and must not have any doubt. The monk did not

73 Chuantsu, dates unknown.
4 Tao-shang, (d. oon).
S Keitoku Dentiroks, chapter seventeen.
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tation, never veering from zazen. It is like the yin and yang of geomancy
[Le, the science of the I-ching].

When Emperor Butei of Ryo saw Bodhidharma for the first time, he
asked:

“What is the most important point of enlightenment?”

Bodhidharma said:

“Vast emptiness, nothing holy.”

The Emperor then asked

“Then who are you, who stands before me?"”

and Bodhidharma replied:

“I do not know.”

Bodhidharma realized that they did not understand each other and
wondered why this was so. As a result he left Ryo and went to Shorinji
Temple where he concentrated on facing the wall. This was not Shizen.
He did not bring even one sitra to China. However, he did bring the
right transmission of the Dharma, although some historians foolishly said
he was of the shizen line. While Bodhidharma was on Mount Sa there
were some people who did not know the truth: they were like barking
dogs. Who can truly understand Bodhidharma? Who can realize his com-
passion and see his true place?

I we have a true and sincere mind, we can both recall the compas-
sion of Bodhidharma, and live according to orl. The great compassion
of Bodhidharma s superior to that of parents. Indeed the compassion of
Patriarchs cannot be compared with the love of parents and children.

If we think about how poor our country [Japan] is in comparison to
India and China, it is disturbing. We do not see saints or sages: no one
is spiritually developed. The people’s spiritual level is low and since the
beginning there has been no onc in Japan to guide this profane world.
There has been no pristine and peaceful time and the people do not
know the meaning of pure and impure, nor do they have any clear
understanding of nikei-sansai.®

Furthermore, they did not know about the movement of gogyo.3

The reason for their foolishness was primarily their lack of understand-
ing the meaningof the sitras, of the Buddhas and Patriarchs, and because

4 O grattude. This i th true nature of a “human being’ .. compasion and help or one
¥ Nikei-Senais geeat men. Nihe stands for pen and sword, sansa for heaven, carth, and
buman beings
+ Gugp: the moverment of the ive plancts and how they afect and control the country.
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be scen. The original face, bones and marrow of the Buddhas and
Patriarchs does not go, appear to go, appear to come, or appear to
not_come. We must inherit the ceaseless practice of a single day.

Therefore each day is precious. If onc lives vainly until a hundred,
he begrudges the days and months. It is sad waste of the body. Even a
hundred years of slavery to the senses is redeemed by just one day spent in
ceaseless practice. A bodily life of one day is the most valuable possession
of all. Therefore, if we live a day and possess the function of all the Bud-
dhas, one day is more useful than being reborn through countless
aeons.

Hence, if the problem of life and death has not been decisively solved,
do not waste even one day. One day is a great treasure to be highly valued
—much better than a chunk of jade, or the jewels of a dragon.

Sages of the past valued each day more than their body and life. We
should reflect quietly on this. We will discover something more precious
than the wish-granting jewel of a dragon or a chunk of jade. Even one
day in a life of a hundred years cannot be returned or given back. Is
there any action or method that allows us to regain a single day? Such
a thing has never been recorded in the past. If we do not waste time
foolishly, the days and months wrap around our body like skin. Again,
saints and sages of the past, valued each day and month more than
their own eyesight and country. If time is wasted, we will be captivated
by the fame and fortune of the floating world. If we avoid that, we will
live in the Way. If we have determination we will not pass one day use-
lessly. Practice and proclaim only the Way.

Therefore, keep in mind that the Buddhas and Patriarchs did not
spend even one day in worthless practice. During the peaceful days
of spring, sit near a bright window and reflect on this. On autumn nights
of gentle rain, stay in a simple wood hut and concentrate on practice.
We resent such treasures because we do not have practice.

How can the virtue of practice in time be stolen from us? One day is not
stolen [butif we waste a single moment] the virtue of many kalpas s stolen.
What causes harm between time and ourselves? Rescntment that ocurs be-
cause our practice is insufficient. Do not be too intimate with yourself:
that causes self-resentment. Buddhas and Patriachs also have bonds
of gratitude and love; they, however, abandon them. They have many
relations but abandon them. Even if we have regret, we can not begrudge
the relationship between self and others. If we do not cut off the bonds of
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without mind are sentient beings. Therefore, mind is sentient being.
Sentient beings are Buddha-nature. Grass, trees, and lands are mind;
thus they are sentient beings. Because they are sentient beings they are
Buddha-nature. Sun, moon, and stars arc mind; thus they are sentient
beings; thus they are Buddha-nature.

The National Teacher’s words “possesses Buddha-nature” is like this.
If this were not so it would not be Buddhism. The National Teacher’s
statement simply means “all sentient beings possess Buddha-nature.”
That is, no sentient being—no Buddha-nature. “Do all Buddhas possess
Buddha-nature?” Think about this question and ask the National
Teacher. Why is it said that “sentient beings possess Buddha-nature,”
rather than “sentient beings equal Buddha-nature?” This question too
deserves careful consideration. Drop off the possess in “possess Buddha-
nature.” Here, “drop off”” captures the essence; that is to say is ultimate
freedom. Thus we have “all Buddha-natures posscss sentient beings.”
Tn this truism, both sentient beings and Buddha-nature are dropped off.

Although the National Teacher's words were beyond his level of un-
derstanding, there will come a time when they will be equal.

“His words were beyond his level of understanding—do not take this
to mean his words are unreliable, a misinterpretation of the truth. On the
contrary, even though he himself does not understand the truth, he em-
bodies it. That is to say, there is still the four elements, five skhandas, skin,
flesh, bone, and marrow [of Buddha-nature]. Just like this, it may take a
life time to understand the Truth and another lifetime to express it.

Zen Master Dai’e of Mount Daien said to the assembled monks: “All
sentient beings have no Buddha-nature.” Among the men and gods who
heard this, some were overjoyed, others confused. Shakyamuni taught
“All sentient beings have Buddha-nature,” yet Dai’e said: “All sentient
beings have no Buddha-nature.” “Have” and “have no” arc totally
different; “which is correct?” is a question that has been asked by many.
“Sentient beings have no Buddha-nature” is, however, the ultimate in the
Buddhist Way. Reason would argue Enkan’s “have Buddha-naturc”
supports Shakyamuni, but opposes Dai'e, yet the later and the former's
words are not essentially different. Enkan was the first generation disciple
of Baso and Dai’e the second. In this case the second generation surpasses
the first and even the Old Master himself [Baso].

Dai'e’s “all sentient beings have no Buddha-nature” is the ultimate
truth. It is the boundless universe. Ask yourself, “How can sentient beings
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those described in the Agamas (of the Hinayanists). “Six” is not merely
a convenient number; it is the perfected six paramitas. Thercfore, we
should not study the six supernatural powers as being “the bright tips
of a myriad grasses and the bright mind of the Buddhas and Patriarchs.”
Although we are involved with the six spiritual powers, such an obstacle
occurs with the flow of the ocean of Buddha-nature.

The Fifth Patriarch, Zen Master Konin, was from Mount Obaku.
He was born without a father and attained the Way while very young.
He is said to be an incarnation of Saishodosha. In his previous life,
he was on Mount Sei in Kisha planting pine trees when he happened
to meet the Fourth Patriarch, who was at that time traveling around the
country. The Fourth Patriarch said to him, “I would like to transmit
my Dharma to you, but you are too old. If you are reborn, I'll be waiting
for you.” Konin agreed. Later, he was reborn into the Shu family. His
mother abandoned him in a river, but he was protected by the gods
and remained unharmed for seven days. He was rescucd and raised as
a normal child for seven years. Once as he was walking on road in Mount
Obai, he accidently met the Fourth Patriarch, Dashin. When the Pa-
triarch saw him, although he was just a small boy, he could see he was
special. The Patriarch asked him, “What's your name?” The boy re
plied, “I have a name, but its not a regular name.” The Patriarch then
asked, “What name is it?” The boy said, “It is Buddha-nature.” The
Patriarch said, “You don’t have Buddha-nature.” The boy told him,
“Buddha-nature is empty, that is why you say I don’t have it.” The
Patriarch realized that the child was a vessel of the Dharma and made
him his attendant. Later, Doshin transmitted the Eye and Treasury of
the True Law to him. Thereafter, the Fifth Patriarch lived on the
Easten Mountain of Obai, and his profound teaching spread throughout
the land.

“What is your name?” These words of the Fourth Patriarch arc a
profound teaching—consider them very carefully. Tn the past Zen Masters
would often ask trainces “what's your name?” or “where arc you from?”
‘The trainees would reply “I am from [that place], or “my name is [that].”
Tn essence the master is saying: “T am that, and you are that t00.”

‘The Fifth Patriarch answered: “I have a name, but it's not a common
one.” That is, there is a name but it’s not a common one; a common name
is not my real name. The Fourth Patriarch asked: “What is your name?”
Tn other words, “what” is “this.” “This” is Buddha-nature. He is asking
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“The elements have not yet scatered.” That is, Buddha-nature has
emerged. Do we take movement to mean Buddha-nature or to mean
ind and fire. Realize that Buddha-nature and wind and fire can neither
emerge together nor independently, nor is wind and fire within itself’
Buddha-nature. Therefore, Chosa neither said the worm had nor did not
have Buddha-nature. He said only: “Do not be deluded.”

“Do not be deluded” and “The clements have not yet scattered.”
Chosa’s words ellucidate the function of Buddha-nature. The words “the
elements have mot yet scattered” deserve special consideration, clarify
them in silence.

“Not yet scattered.” What s the principle here? Does it mean that there
is an amalgamation of wind and fire that has not yet scattered?—
hardly. Wind and fire have not yet scattered means Buddha proclaiming
the Dharma. Not yet scattered wind and fire means Dharma proclaiming
Buddha. Put in an other way: At the right time, the Buddha proclaims
the Dharma in one sound; one sound proclaiming the Dharma s the right
time. The Dharma is one sound; it is the one sound of the Dharma.

“That Buddha-nature exists in life but not in death s a belicf held only
by those with the most superficial understanding. Buddha-nature and no
Buddha-nature exist both in life and in death. In scattering and not scat-
tering there is both Buddha-nature and no Buddha-nature, If we believe
Buddha-nature is contingent on movement or non-movement, existence
or non-existence, consciousness or non-consciousness, divine power or
non-divine power, knowledge or non-knowledge, or nature or non-nature
then we are truly a non-believer.

Since ancient times, foolish people have believed man’s divine con-
sciousness to be Buddha-nature—how ridiculous, how laughable! Do not
try to define Buddha-nature, this just confuses. Rather, think of it as a
wall, a tile, or a stone, or, better still, if you can, just accept that
Buddha-nature is inconecivable to the rational mind.

“This was written and delivered to the assembly of monks at Kannondori,
Keshohorinji in October, 1241. It was recopied by Ejo on January 19,
1243,
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to practice limitlessly, this will be our everyday life and deeds of the
Buddhas and Patriarchs.

Long ago, Baso of Kosei studied under Nangaku, and Nangaku sccretly
gave Baso the seal of enlightenment. This is the origin of the remarks about
the Mirror and the tile. Baso stayed at Dembo Temple continuously,
carnestly practicing zazen for over ten years. We should reflect on the
fact that though wind and rain came into the zazen hut, and though
it was often enveloped in icy snow, he never failed to practice zazen.
One day Nangaku visited Basos hut. Baso stood and grected him.
Nangaku asked:

“What have you been doing recently?”

Baso replied:

“I have done nothing but sit in zazen.”

Then Nangaku asked:

“Why do you continually sit in zazen?”

Baso answered:

“I sit in zazen in order to become Buddha.”

Then Nangaku picked up a tile and started o polish it using a tile he
found by the side of Baso’s hut.

Baso watched what he was doing and asked:

“Master, what arc you doing?”

Nangaku answered:

“Iam polishing this tile.”

Baso asked:

“Why are you polishing the tilc?”

Nangaku answered:

“To make a mirror.”

Baso said:

“How can you make a mirror by polishing a tile?”

Nangaku replied:

“How can you become a Buddha by doing zazen?”

People who have studied this important dialoguc over many centuries
have thought that Nangaku was encouraging Baso, but this is not neces-
sarily so. It is simply that the actions of a great sage transcend the level
of ordinary people. If a great sage [such as Nangaku] does not usc such
skilful means as polishing a tile, how can he guide men? Such great power
as this is the essence of the Buddhas and Patriarchs. Even if this is only
a tentative method, it is still an important device. If there were not such
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study will not be manifest. Actualization of this virtue is the painting of our
enlightenment.

This was delivered at Kannonddri-in, K&shohdrinji on November 5, 1242,

and transcribed by Ej6 in the guest quarters of Koshji on November 7, of the
same year.
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Gensha said:

“Ask me the question.”

Seppo asked him:

“If all of a sudden a clear Mirror appears, what will happen?”

Gensha said:

“It will break into many pieces.”

We should carefully think about what Seppo means and should,
further, think about what the Ancient Mirror of Seppo is.

The meaning of “it is the same as facing the Ancient Mirror” is that
one form transcends all opposition: there s neither inside nor outside.
Tt is our pure self: in other words, self will be cast off.

“Whatever appears will be reflected” means that if someone with
a red beard comes, he will be reflected, and if a Chinese comes, he will
be reflected. It is said that the Chinese have been in the world since
its very beginning, but what Seppd actually means is that a person
who has the virtue of the Ancient Mirror will be manifest. By “Chinese”
is meant not only Chinese, but it is a symbol for the realm of enlighten-
ment.

When Seppo said “Whatever is there will be hidden” he means that
the Mirror moreover hides itself.

Gensha’s “It will break into many picces” may indeed show the
truth, but T wish to ask Gensha to bring back the pieces, and to return
the clear Mirror to me. Can he do so?

At the time of Emperor Ko, there were twelve Mirrors. According
to his ancestors, these came from heaven, but it was also said that Ko-
scishi of Mount Kodo gave them to him. The principle of these twelve
Mirrors was that they were used in turn in each of the twelve hourly,
monthly, and yearly cycles. It was said that the Mirrors were the sutras
of Koseishi. When they were given to Emperor Ko, all time was scen
in the Mirrors: both past and present were shown. By looking at the
twelve hours in these Mirrors, he could clarify past and present. In this,
twelve hours stands for the twelve forms of Mirror, and the twelve
forms mean twelve Mirrors. Time from past to present is spent as twelve
hours, which indicates this principle.

This story is a folk-tale, but the principle is the same as mentioned
before [of the Chinese being reflected], and is the form of each time,
of the Ancient Mirror.

Emperor Ko asked Koseishi of Mount Kods, “How do we purify
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hear the monkeys cry and see the dew drops covering the half-moon.
The crane will sing in the forest and the wind will blow through the pine
trees in the morning. Spring winds will bring buds o the old trees, and the
autumn leaves will wither and fall in the cold forest. The steps on Mount
Fuyo are covered in moss; the faces of the people are covered in mist.
There are no sounds, no dust, no people. The whole mountain remains
quiet, all things are transcended. This is the atmosphere we want on
Mount Fuyo.

Today, I have told this assembly how important and valuable it is to
study the Buddhist Way in order to gain spiritual satisfaction. This is
only my personal opinion, so it is not necessary to preach from the dais,
use a hossu, give a katsu, hit anyone with a stick, or raise the eyebrows.
Are these necessary? They may all be of value sometimes, but they are
also sometimes contrary to the teachings of the Buddhas and Patriarchs.

Do you remember that Bodhidharma came from India and sat for ninc
yearsin zazen facing the wall? And that the Second Patriarch experienced
great difficulties while sceking the Buddha and finally cut off his arm?
We know this about them: Bodhidharma did not utter a single word and
the Second Patriarch did not ask a single question. However, we cannot
say that Bodhidharma did not dircct people. They both practiced wordless
samadhi, Can we say that the Second Patriarch did not go out to scek
a master? When we think of these Patriarchs, strict ceaseless practice,
T am ashamed of my own immature and inadequate practice. We should
be ashamed of our weak intentions towards practice.

We see that some followers insist on their worldly desires and only afer
they think they have cnough food, shelter, clothes, and medicine do they
begin to practice. Realize the point is practice, not food, clothes, shelter,
and medicine. If we wait until we have sufficient of these, we may find
ourselves permanently separated from our Buddhist practice.

Time flies like an arrow : do not begrudge your practice. However we do
not want to force ourselves. When the time comes, you will know what
I mean.

Do you know this poem written by an ancient worthy?
Brown rice from mountain rice paddies and yellow vegetables
... cating this poor food is your own decision.
But if you cannot cat this, go to the east or west. Leave here.
All monks are together in the temple making their own efforts,
trying to do their best, and caring for themselves.
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‘moon; this is the only true definition of mind. No mind, no moon. “Round” s
complete fulfilment, which lacks nothing. It is not one or two it is countless;
yet it does not only exist in itself—it is the absolute expression of “moon.”
“Phenomena” is extinguished by “moon” [i.c., they are related as onc]. “Phe-
nomena™ is “moon” and there is no opposition between them. It s called absolute
eranscendence: “light does not illuminate phenomena and being docs not exist.”

1If we atain this level of transcendence we can act in the proper manner. For
example, if we must save sentient beings by taking the form of Buddha and
appearing to be in illusion and teaching them the practice of enlightenment we
will be able to do just that. And even temporary changes like balls of fire in the
sun or moon light are still part of their true form. “Moon” itself is “Mind.”
This is what clarification of the mind means o Buddhas and Patriarchs.

An ancient Buddha once said, “One mind is everyching; everything is one
mind.” Here, “mind” cquals “moon” and illuminates cvery world. It has an
eternal past and future and reflects all forms of existence—there is nothing
beside “moon.” Body and mind, the illumination of the sun-faced Buddha and
‘moon-faced Buddha, life and death coming and going—all these are “moon.”
The four positions of the moon—up, down, right, left—contain the entire world.
Even our daily behavior is the activity [enlightenment] of the “moon”s i is like
the illumination of the hundred grasses.

Once a monk asked Great Master Jisai of M. Tosu in Joshu,? “What was the
moon like before it became round ?” “There are three or four kinds,” the master
answered. “What is it like after it becomes round?” the monk asked again.
“There are seven or eight kinds,” Jisai said. ‘This monk’s question s about the
activity of the “moon.” There is not a full moon among the three or four kinds
but there s in the seven or eight kinds. [ Three or four, seven or cight symbolize
discrimination.] “Full moon” is a symbol of Mind—bright and clear, penctrat-
ing everything: heaven and earth, ourselves and others.

Shakyamuni said to Kongszs Bodhisattva: “Full moon is like the moving cye
that sees waves on stationary water or the stationary eye that sees a torch make
a circle of fire. Again, when clouds drife the moon moves; when a boat sails the
bank flows by.” Strive to clarify the meaning of this saying. Do not be lazy.
Do not succumb to vague thinking. It s rare to find someone who studics like

3 Tou-tzu, a contemporary of Joshi. Actually what Josha said was “Three or four moons are
drunk” and “Seven or cight are vomited up.” “Vomited up” or “expelled” is a symbol of the
‘moon's true form, function, and actulization. What follows is a paraphrase of Dogen's interpreta-
tion.
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truth.

Do you know the following stories?

Baso’s disciple Injan had no wish to see people his entire life and Josha
did not speak his entire life. Hentan collected the fruits of the chestnut
and buckeye trees. Dabai used lotus leaves for his clothing and Shie used
only paper to protect himself against the cold. Gentai simply wore cloth.
Sckiso concentrated on zazen with his followers, maintaining such a
simple life that people called him “old hermitage.” Throughout his strict
practice he kept saying:

“What is your mind?”*

“Tosu Gisci made his monks prepare rice and he always worked and ate
together with them because he wanted his monks to have right observation
through practice.

The masters who are listed above had such kinds of ceaseless practice.
If they did not have good merit, how could they be satisfied with such a
simple life? If all people search through practice for the Buddha’s precious
experience, they would not lose anything. If we do not realize this, all
our life will be uscless. Likewise will be the case if we do not achieve en-
lightenment: we will merely pile up useless efforts. Fuyo Daishi had
such views and so maintained his practice and finally became head priest
on Mount Fuyo.

How can we forget the efforts of these Patriarchs and their transmission
of the Dharma? We must try to concentrate on thesc previous examples
of ceaseless practice transmitted by the Patriarchs. Discuss them with
cach officer of the temple. Do not go where individuals may invite you,
do not ask for donations. Just leave off the crops which you grow on the
temple land. Divide all you grow into 360 parts and use one part cach
day for food, no matter how many people are present. When you can,
make rice. If there is not enough, make grucl. If there is not enough for
grucl, make mush. If more and more monks come, just drink tea. It is
not necessary to bring them the tea: each monk can come to a certain
place to drink it.

Concentrate only on the important things and cut off the useless, excess
ones. Through such a mind, our practice will become more fruitful and
will not appear to be so difficult. It will be like a flower blooming,
birds chirping, a wooden horse neighing, and a cow running fast. Blue
mountains outside will not influence our minds, the sounds of the hot
springs will not disturb us. When we look at the mountains, we will
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tiness” as a mistake? Progressing is a mistake, regressing is a mistake,
one step is a mistake, two steps are a mistake because mistakes arc
‘mistakes. Because there is a deep gulf between heaven and carth, we can
arrive on the Way without difficulty. The unrestrained function of digni-
fied activity as the vast body of the Great Way must be experienced.
Know that birth s a coming out that blends with the Way and that
death is an entering that flows into the Way. From head to tail, dignified
activity functions smoothly in total frecdom. A single manifestation of
Buddhas dignified activity covers the universe, and the great carth covers
the coming and going of life and death within the world of dust and the
world of the lotus [i.c., profanc and sacred worlds]. These two worlds are
cach a single manifestation. Students think that the expression “the uni-
verse™ is some area of the cosmos, a certain world or even a specific coun-
try like China or Japan; or else they think that great earth” contains
thousands of worlds or is even just a single province or prefecture. In
order to corrcetly study the phrases “universe” and “great earth,” we
must consider it over and over and not take them in a literal sense. Those
expressions reveal the Great Ultimate in the tiniest particle and the tinicst

particle as the Great Ultimate—that is, attainment of the Way transcends
Buddhas and Patriarchs. It is not in the existence of great, not in the

existence of small—it is the dignified activities of practicing Buddha.
All the Buddhas and cach of the Patriarchs have declared that the uni-
verse and the great carth are each covered with dignified activity; we
must study this actual world in which nothing is concealed. There is more
than just “this actual world in which nothing is hidden”—it is the digni-
fied activity within practicing Buddha.

It is customary for Buddhists to discuss various kinds of birth, but birth
from moisture, eggs, ctc., are not mentioned much. Is it possible for some
misguided people o cven dream of other types of birth beside the four
kinds [viviparous, oviparous, moisture-birth, metamorphic] described by
Buddhist theory? Is it possible for them to even see, hear, or learn about
other kinds of birth? In the Great Way of the Buddhas and Patriarchs,
there are some types of birth that are not concealed and rightly transmit-
ted, and other types that are secret and rightly transmitted. How shall we
describe those who have never heard, learned, known, or searched for this
expression? We have now heard about the four kinds of birth, but what
about the different kinds of death? Are there also four kinds of death?
Two or three? Five or six? One thousand, or ten thousand? If we have





OEBPS/Images/cover.jpg
DOGEN ZENIJI

SHOBOGENZO
The Eye and Treasury of i
8
LY

the True Law

TRANSLATED BY ﬁ
KOSEN NISHIYAMA

DISTRIBUTED BY 1
NAKAYAMA SHOBO
JAPAN PUBLICATIONS





OEBPS/Images/p00149.jpg
avont 1y

PART TWO

Bodhidharma was the first Patriarch to go to China. He did so under
instruction from his master, Hannyatara. The voyage took three years by
boat. Tt was a difficult voyage, duc to fog, wind, frost, and snow. Wind
and fog obstructed navigation and visibility. Ordinary people, who are
concerned with their body and life, cannot even imagine what courage
it took to go to an unknown country.

Al this occurrcd because of Bodhidharma’s great compassionate wish
to transmit the Dharma and rescue people from delusion. This was part
of his ceascless practice, and was possible because he lived constantly in
the Way of Buddha. He posscssed the eternal world of transmission and
lived in the entire world of ten directions in the one way of truth. Al the
world of ten dircctions is ourself, and the entire world of ten directions is
the ten dircetions of the world.

All our living karma is related to the palace of Bodhidharma because
bis enlightenment enabled him to see that even the palace can be seen
as a dgjo. So he went, without fear or doubt, from India to China to save
people who were living in delusion.

‘When Bodhidharma left his homeland, he spentsome time in preparation.
He crossed the South Sea in a large ship and arrived at Kosha (China).
Among the people on board the ship there must have been many priests,
although historians do not record this. When, on September 21t in 520
A.D. they reached harbor, they, did not know anyone [in China]. Gov-
ernor Shoku, of Kosh, sent a envoy to welcome them and sent a special
letter to the Emperor Butei. When he received this letter, the emperor
was very happy and sent a messenger with a letter of welcome to
Bodhidharma. This was on November 1st. Thus Bodhidharma, the first
Patriarch in China, went to Kinko to meet Emperor Butei of Ryo.

Butei asked him:

“Since 1 became emperor, I have built many temples, copied the
satras and taken care of pricsts. I have always supported Buddhism
and cannot enumerate the things I have done. What will I gain from such
deeds?”

Bodhidharma said: “Nothing.”

‘The Emperor asked: “Why nothing?”

Bodhidharma replied:

What you have done has little merit. All of those things you mentioned
eventually will produce nothing but delusion because it is done for
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practice and enlightenment. When we attain thislevel, we have clear understand-
ing of the significance of cach and every practice: one blade of grass, cvery single
object, each living ching is inseparable from time. Time includes cvery being
and all worlds.

Ordinary people, unlearned in Buddhism, think that being-time sometimes
takes the form of a demon, sometimes the form of Buddha. Itis like the difierence
between living in a valley and then wading through a river and climbing a
mountain to reach a palace. That is, the mountain and river are things of the
past, lefc far behind and have no relation to living in the present. They are
as separate as heaven is from carch.

“This is not truc, however; when you cross the river or climb the mountain,
you are [time]. We cannot be separated from time. This means that because, in
reality, there is no coming or going in time, when we cross the river or climb
the mountain we exist in the eternal present of time; this time includes all past
and present time. Crossing the river, climbing the mouncain, living in the palace
exist together, interrelated, in being-time. Demons and Buddhas are yesterday’s
time, a tall Buddha image is today’s. Yesterday’s time is cxperienced in our pre-
sent existence. It appears to be passing but the past is always contained in the
present. Like this, the pine tree is time, the bamboo is also time.

Do not think of time as merely fiying by ; do not only study the flcting aspect
of time. If time is really flying away, there would be a separation between time
and ourselves. If you think that time is just a passing phenomenon, you will
never understand being-time. The central meaning of being-time is: cvery
being in the entire world is related to cach other and can never be separated
from time. Being is time and therefore it is my own true time. However, there
is movement of time in the sense of moving from today to tomorrow, from today
0 yesterday, from yesterday to today, from today to today, from tomorrow to
tomorrow. This movement is the characteristic of time and the past and present
cannot be duplicated [i.c., independent and not overlapping]. But the master
Seigen s time, Obaku is time, Kdsei is time, Sckita is time. Since we are in being-
time, practice and enlightenment are also being-time. The difficult task of teach-
ing others is, again, being-time.

Because the thinking of unenlightened people is not based on proper under-
standing of being-time they cannot discover the Truc Law. The Truc Law is
within chemselves but they do not realize it. Their ignorance of the Law causcs
them to transmigrate. Furchermore, such people think that the Truc Law is not
in present time or within themselves and convince themsclves that there is not
even a possibility of any kind of eternal, perfect law. However, cven this very
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lity, because causality itself is illumination. “Indcpendent of” manifests
the entire world without anything being concealed; the universe is
shattered and nothing sticks out. Tt is subtle, it is miraclous, it is harmo-
nious, and it s interrelated.

“This subtle self-knowledge has no dualistic thought.” “Thought-
knowledge” is not dependent on the various processes of thinking. This
knowledge has form; that form is mountains and rivers. These mountains
and rivers are subtle; that subtleness is marvelous. It's function is cx-
traordinarily vigorous and its manifestations totally unrestrained.

Even if we utilize just a small portion of this knowledge, the entire
world and all its mountains and rivers are revealed, and we have the
power to know everything. If we lack intimate knowledge of mountains,
we can not understand even half of one portion of this knowledge. Do not
be concerned with the late appearance of intellectual understanding. The
thought we already possess manifests the transmission of all the Buddhas.
Not past is right here; right here is actualized. Therefore, that is why
“no dualism” is “not mecting a single person.”

“This marvelous sclf-illumination has not the slightest trace of light or
dark.” “Trace” covers the entire world. Therefore, it is of itself subtle,
is of itsclf illumined. Thus it does not belongs to the future. Do not doubt
what you sec, o disbelieve what you hear about this. Tlluminate directly
all aspects of the problem without relying exclusively on words and
phrases. Then we will have fulfillment and perfection. Even if we can
grasp and maintain the essence, our “doubt” remains.

“Fish sport on the bottom of a pure stream.” “Pure water” is purer
than the water that falls from heaven, not to mention the water that wells
from carth. Purc water is not bound by banks or shores. When fish swim
in this kind of pure water, they go nowhere—that is even if they move
ten thousand miles it cannot be measured, cannot be defined, cannot
be bound, and cannot be contained. it is bottomless; it cannot be fatho-
‘med. If we attempt to fathom it, we find nothing but pure water. The
virtue of zazen is like the movement of the fish. Who can evaluate a
thousand or ten thousand miles progress? Pure movement rescmbles
the traceless flight of a bird.

“Birds float serenely across the vast sky. “Vast sky” is not the space
above, and the space above is not “vast sky;” so how can this be an or-
dinary vast sky? When nothing is hidden or revealed and there is no
front and back, we have vast sky. When a bird flys in this sky, flying and
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quite enough,” meant that we should never think that anything is totally com-
pleted or finished. Keep this in mind.

Ungan and Dago were the two best diciples of Yakusan and knew each other
for more than forty years. They had studied and investigated various forms of
practice, ancient and modern. Therefore, we should pay particular attention to
their exchange here about Kannon. They are concerned with Kannon’s hands
and eyes and if we study this dialogue closely perhaps we can learn to utilize our
own hands and eyes properly—what their function is, how they work, what
they experience, etc.

The real meaning of “It is like somcone at night groping for his pillow while
still aslecp” is chis: Kannon Bodhisateva is always using his hands to embrace
everyone without discrimination. Dogo’s expression is raher strange but we
must realize that chis is only an illustration. “Night” has a special meaning not
related to “night” in the sense of “night” and “day.” Dogo is not concerned with
‘groping for, or pushing or pulling the pillow; all these belong to discrimination.
Also we should understand that there is no distinction between “eyes” and
“night.” The action of groping for the pillow has no limitation. If there is an
unconscious action to replace the pillow, perhaps there is also a reflex action of
Tooking back for it. And “night” itself has its own activity. This total freedom of
activity is the world of hands and eyes, and every function is gathered there.

In order to clarify this point we must consider why Daihi Bodhisattva has
5o many hands and eyes. It can be said cha chis Bodhisattva is hands and eyes.
How does he usc his hands and eyes? Kannon’s hands and eyes are not in opposi-
tion to his other attributes; rather, he utilizes them freely, as i he is completely
hands and eyes. It is casy to see why we say that the entire body of Kannon is
hands and eyes—and they are not limited to any ideas of self, mountains and
rivers, sunficed Buddha and moonfaced Buddha, or that our mind is the Buddha.

Ungan said, “I understand completcly.” He understood Dégo’s question.
“How do we use our hands and eyes” should be understood as the function of
truth, that i, our original nature working through our body as hands and eyes.
Ungan’s realization is an exclamation of the Buddhist Way. We should strive
to actualize this spirit in our everyday life. When Dogo asked, “Do you under-
stand?” he was trying to emphasize to Ungan that “My understanding is your
understanding!” This method is the correct manner to practice the Buddhist
Way.

Later on, many people thought that Ungan meant that Kannon's entire body
is literally all hands and eyes. They were mistaken. Even if the body included
the entire world neither hands nor eyes could coverit. The unlimited activity of
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answer her own questions if she had we could be certain that she was enlightened.
Perhaps she though those lines from the Diamond Sitra meant that if Mind
‘cannot be grasped it does not exist. “Unless a person speaks the truth, he is not
enlightencd,” is a saying that can be applied to the old woman. On the other
hand, Tokusan was guilty of bragging about his own knowledge.

Let us reconstruct this story putting ourselves in Tokusan’s place. When
the old woman asked her question Tokusan should have said, “Then don'c
sell it to me!” or something like that. If he had it would have been clear that
he was enlightened or at least possessed a very good understanding.

Conversely, if Tokusan said, “I don’t know. What mind do we use to eat a
rice cake?” the old woman should answer, “Your mind is too preoccupied with
the rice cake; you don’t know that your mind contains the rice cake. The
mind icself doesn’c know what to take for a small meal.” If Tokusan did not
understand, and surely he would not, the old woman should offer him three rice
cakes and say, “Our Mind cannot be grasped in the past, present, or future?”
When Tokusan reached for the cakes she should pick one up and hit him with
it and shout: “You stupid priest! Stop being an idiot!” If Tokusan gave a good
reply she could have been satisfied that he learned his lesson. If not, she should
have tried to explain further. In the original story, however, she lefc him there
and showed no intention of guiding him to the truth. Also, Tokusan did not
say, “@I cannot answer, old woman; please tell me what to say.” Neither Tokusan
nor the old woman showed any real understanding in the original dialogue.
This is a very sorry situation.

Tokusan's situation continued long afterwards. He studied more and more
under Ryiitan, coming in contact for the first time with true Buddhist teaching,
bue did not attain great enlightenment until one evening when he was walking
down a dark corridor and RyGtan suddenly blew out his candle. Preparation
for enlightenment is long, but it finally comes suddenly, as if by chance. But
do not think that such a insignificant event is merely an accident.

To transmit che Law, you must be diligent, earncst, and humble in your study
of the Buddhist Way. Do not be lazy! Do not avoid hardship. Hardship is neces-
sary for advancement. This is true for all Buddhist study. Do not seck to define
your mind. Trying to grasp the mind is like trying to cat a painting of a rice cake.

This was delivered to the monks of Kannondsri-in, Késhahsrinji in Ui, Yama-
shiro fiefdom, in 1242, during the summer training period.
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Dogen immersed himself in the study of both the exoteric and csoteric aspects
of the Tendai school and learned the various monastic rules and precepts. Early
in his study, however, he encountered a problem that scemed insoluble: “Both
the exoteric and esoteric schools teach that all beings possess Buddha-nature and
original enlightenment. If that is s0, why do all the Buddhas of the three worlds
arouse the Buddha-seeking mind and search for enlightenment through prac-
tice?” No one on Mt. Hiei could satisfactorily answer the young Ddgen's
question. Furthermore, he was disgusted at the monks’ avarice and their constant
squabbling, and therefore decided to lcave Mt. Hici and visit other masters.

Digen then proceded to Miidera monastery and met the abbot Kdin (1145~
1216), a famous scholar who had recently abandoned the intcllectualism and
abstract doctrines of the Tendai school for the simple faith of the Pure Land.
Kdin recommended that Dogen visit the master Eisai (1141-1215) at Kenninji,
who had recently returned from China and was now teaching the Rinzai method
of Zen enlightenment.

What Ddgen did next is not clear. According to one account (the Kenziki)
Dagenimmediately went to Kenninji and met Eisai; the Sanogyigyilit says he did
not visit Kenninji until four years later and makes no mention of any meeting
with Eisai. It seems however that Dogen did actually mect Eisai and was
impressed by his strong character and his emphasis on the practical experience
of Buddhism rather than philosophical profundity or scholastic learning. An
interest in Zen was kindled and the desire to study in China, present from the
carliest days of his monastic life, was strengthened.

Soon after this Mydzen (1184-1225) took over as abbot and Dogen became.
his disciple. At that time both the exoteric and esoteric docrrines together with
the practice of zazen which Eisai brought from China were taught at Kenninji.
Mydzen himself was a master of both the exoteric and esoteric teachings and
had received both the Tendai and Zen precepts from Eisai. He was only thircy-
four when Dogen first met him and 2 warm relationship developed between
them. Dogen continued to study all branches of the Buddhist teaching and was
said to have read the entire Tripitaka twice during chis stay at Kenninji. Yet
he was increasingly drawn towards the practice of Zen and its method of
enlightenment. In addition, many of Dogen’s relatives were being killed or
banished during this period. This no doubt underlined his perception of the
transitory nature of fame, wealth, and position and made him more determined
than ever to find the True Law.

TTwo well known biographics of Digen.
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ing was the same as other abhidharma teachings. In this they were
narrowminded and deluded.

Bodhidharma, the first Patriarch in China, was the twenty-cighth
Patriarch in line from Shakyamuni. He left his homeland and went to
save the people of China. Who else can be compared to him? If he had
not come from the west [India], how would the people in the cast have
learned the true Buddha Dharma? The people may have become in-
volved in foolish views, far from that of enlightenment and Buddhism.

Bodhidharma transmitted the Truc Law far and wide and, as a
result, we can learn the True Law even in rural arcas. Nowadays,
farmers, old and young, can learn the True Law. All this is because of
Bodhidharma's ceascless practice and due to his crossing the sea from
India to China.

India and China differ widely in their traditions, manners, customs
and morals. To be a great teacher [in such circumstances], a man should
possess great patience, compassion, and holiness. Only such a person can
be a teacher.

Bodhidharma did not have a place to call his dgjs, nor did he even
have a place to live, nor did he know anyone. He continued to stay at
Shorinji Temple on Mount Sa for nine years, doing zazen. And that is
why people called him “the Brahman who faces the wall.”

Historians thought that Bodhidharma was of the shizen! lincage, but
this was not so. The Eye and Treasure of the True Law which was trans-
‘mitted from Buddha to Patriarch was passed only through Patriarchs such
as Bodhidharma.

The Rinkan Roku [written by Eko Kakuhan] states that Bodhidharma
went to Ryo and then to Gi where he stayed at Shorinji Temple on
Mount Si. He just continued doing zazen, facing the wall. This was
different from [zazen for the purpose of enlightenment]. Most people
could not understand why he simply concentrated on zazen, and thought
his zazen was only one part of practicing Buddhism. So they asked, why
did this saint only concentrate on zazen? Thus some historians wrote
that Bodhidharma practiced shazen, and thought that his Zen, which
was the living Buddhist Dharma, was like ashes [uscless].

However, Patriarchs who transmit the right Buddhist Dharma do not
attach themselves to what historians say. They concentrate on pure medi-

¥ Shizan: stage by stage meditation practice, moving from one level of understanding to
the next.
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8) Never requesting a new robe and not accepting one as a present.
‘He only wore rags picked up from cemeteries and sewn together.

4) Sleeping in fields under a tree.

5) Eating only once a day.

6) Never lying down to rest. He slept sitting in zazen or walked to

stay awake,

7) Only keeping three kesas. He never sat on a cushion.

8) Living in garbage dumps, never in a temple or with others. He

did zazen near the crematorium,

9) Always living alone. He never wished to be with others or sleep

together with anyone.

10) Always cating fruits and wild vegetables first and then rice.

1) Always sleeping outdoors. He never slept in a hut,

12) Never eating meat, ghee, scasoning or oil.

These are the twelve deeds. Mahakasyapa continued to practice these
throughout his life. Even after receiving the Eyc and Treasure of the True
Law from the Tathagata, he never stopped.

Since Mahakasyapa followed these practices he became very thin. It
regular monk’s food.” The venerable Mahakasyapa replied, “If T had
not met the Tathagata in this world, I would have remained a self-
centered ascctic and passed my entire life in the mountains. Fortunately
I met the Tathagata and attained the Dharma. I am not entitled to
regular monk’s food.” Shakyamuni praised this attitude.

Since Mahakasyapa followed these practices he became very thin. Tt
appeared that he was being neglected by the other monks. The Tathagata
called Mahakaéyapa over and had him sit next to him on the dais.
We must know that Mahakatyapa was the elder of Shakyamuni's
community. It is impossible to adequately describe the ceaseless practice
of his entire life.

The Tenth Patriarch Harishiba neither slept nor lay down to rest for
three years. He accomplished that in his cighties and was designated
transmitter of the Great Dharma. Since he never wasted his time during
this period, he attained the highest enlightenment of True Eye. Harishiba,
said to have spent sixty years in his mother’s womb, was born
with white hair. He vowed never to lic down on his side, and thus was
known as the “never-resting-saint.” At night light radiated from his
hands, enabling him to study the satras. This was part of his innate
miraculous powers. This “never-resting-saint”” renounced his home and
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point of our study. If we know the essence of continuous development we can
experience, attain, and become the man of continuous development beyond
Buddha.

This was delivered to the monks at Kannonddri- Koshohorinji on March 23,
1242. Transeribed during the summer training period of 1259 at Eiheiji by Ejo.
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Therefore, all the Buddhas are nothing but prajidpiranics. Prajiipiramitd is
the entire Buddhist Dharma; and this Dharma is the form of empiness—no
creation, no destruction, nothing pure or impure, not increasing, not decreasing,
The manifestation of prajidpiramitd is the manifestation of a Buddha. If you scck
the truth, you will learn that to honor prajidparamia is to meet the Buddha,
and you cannot say you have truly met the Buddha unless you serve him.

‘This was delivered to the monks at Kannondéri-in during the summer train-
ing period of 1233, and transeribed by Ejo in the chief disciplc’s quarcers on
March 21, 1244, at Kippji in Fukui prefecture.
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are many interpretations of the sun, moon, stars and water. For example, peo-
ple on arch look upon water as nothing special, but celestials think of it as a
great treasure. Different perspective, different obscrvation. To sce things pro-
perly, we must accept them the way they are—we must combine the ‘scer’ and
the ‘seen’ in one action. Our mind should be enlivened by the action of undivided
mind.

[If we truly combine the ‘seer’ with the ‘scen’, everyching will be understood
inits true perspective. Usually, we think of natural objects—e.g., carth, rivers,
sun, moon, stars—as things outside our mind; but actually these things are mind
itself. Do not think that this means everything is only inside your mind]. Aban-
don notions of outside or inside, coming and going. Undivided mind is not out-
side or inside; it comes and goes frecly without attachment. One thought:
mountain, water, earch. Next thought, a new mountain, water, carth. Every
thought is independent, newly created, vital and instantancous.

Undivided mind is not concerned with big or small, fa or near, being or non-
being, gain or loss, recognition or non-recognition, enlightenment or non-
enlightenment. Undivided mind transcends opposites. In Buddbhist practice,
study of the mind is the way to attain stable, undivided action beyond the world
of relativity. We should accept things as they come—i.c., independent and
‘momentary.

We must be very careful to distinguish between reality and ideas of reality.
For example, the notion of what a house looks like i often very different from the
actual appearance. Again, there s a great difference betweensimply lcaving home
and true renunciation of the world.

In Buddhism, there are various ways to attain truc knowledge. The two prin-
cipal means of transmission from master to disciple arc the methods of i and
rokict

When we study Buddhism in cither system, we must be carcful not to let state-
ments like “The three worlds are mind only” or “The dharmaworld is nothing
but mind” become mere abstract notions. We usc the expression “wall, tile,
stones” [the basic clements of a housc] to cmphasize the fact that “The thrce
worlds are mind only” must become a living concept in cveryday life.

[Zen Master Sozan,?] who lived during the T’ang Dynasty, began to show his

+ Tonj makes use of koans and private interviews with a master. In fob, the master teaches his
disciples by example gives special dvice and adjusts his teaching in accordance with his disciples”
individual ability.

5 Tao-shang (839-901).
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sitras or other means; cheir true nature manifests tsclf. Different types of people
have different means of realization, and everyone possesses the ability to under-
stand the true function and meaning of their own nature.

If everyone possesses the innate ability to have true knowledge of themselves
then we can say that they are already enlightened, have received the seal of
enlightenment, and practice the Buddhist Way. Therefore, when Buddhas and
Patriarchs are enlightened they are simply returning to their original home:
[the original Buddha-naturc].

To become a Buddha is to have the enlightenment of Buddha: dynamic,
living enlightenment. ‘This enlightenment exists innately; it is the original
enlightenment that covers the three worlds, the hundred grasses, the four
clements, the Buddhas and Patriarchs, koans. It is constantly growing and mani-
festing itsclf. So we can sce that right now is the time for our own Great En-
lightenment.

Great Master Rinzai In Eshot said: “In the great Tang Dynasty you could
not find any unenlightened people no matter how hard you tried.” Since
transmiteed the true Buddhise Way there is no reason to doubt his statement.
1f we examine his saying closely we will see that “Tang Dynasty” does not
refer to any particular era or place. It is the country of our own body and mind
50 do not think that enlightenment is found in just one place. That is why he
said it was so difficult to find an unenlightened person in the Tang Dynasty.
He meant that our real self, both in the past and present, is the enlightened sclf.

“Throughout history all the woodcutters in the mountains and fisherman
in the scas have had enlightenment.” If scudents study Rinzai’s words they
will not be wasting their time. However, we should also study the teachings
of other Patriarchs. Let us question Rinzai: “If you only think that it is difficult
to find unenlightened people that is not good enough. You should also realize
chat it s just as difficult to find enlightened people. In addition, you should know
that there are halfnlightened people with wonderful and bright appearances.
You have never seen such a man, have you?”

Even though it may be true that it was difficult to find unenlightened people
in the Tang Dynasty do not make it the standard of your study. Rather, seck to
find several great dynastics within just onc half.enlightencd person. Is this casy
or difficult to understand? If you are able to comprehend chis point you can be
said to be a Buddha or Patriarch with real practice.

T Linchi, (4. 867), founder of the Rinzai Zen School. This comes from the Kownjuku Gorobs,
chapter five.
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how can this be called an authentic transmission of Buddhist Law? This is a very
terrible situation; their Buddha-nature will be completely lost. These masters
are very good at teaching through seeing, hearing, and comprehending; but
even if these things are done faithfully, as Vimalakiritis said, they do not con-
stitute the real essence of the Buddhist Law.” (Dentiroku, Chapter twenty-
cight.)

7Zen Master Echil was the top disciple of the sixth Patriarch, and his under-
standing of Buddhism was unsurpassed in his time. The true standard of Bud-
dhism is in his profound teaching; avoid any opinions that follow Senika.

The teaching “Our mind is Buddha” has been transmitted from Buddha to
Buddha and Patriarch to Patriarch. It is the supreme Buddhist teaching and the
followers of Senika or a Hinayanist cannot even dream of attaining this wisdom.
“Our mind is Buddha” means the actualization of Buddha-mind through our
feld of experience. We realize that cach and every aspect of existence is detached
and forms an unique independent cxistence—i.c., Buddha-nature. This is called
“Body and mind drop off.” This realization is dynamic, nothing like the static
existence of a Buddhist statue. However, do not expect this truth to appear
casily without effort; without effort the truth remains hidden. “Body and mind
drop of” represents universal truth, real existence in the present, that neicher
reverts to the past, nor jumps ahead to the future. Itis pure, the opposite of mud-
dy water and not affected by external elements. No matter how we phrase it—
“Our mind is Buddha,” “Buddha is mind” ctc.—it is the basic doctrinc of the
right eransmission that we must study.

“One mind is everything; everything is contained in one mind.” This is the
mind that has been transmitted to the present day. Ancients said that if the
mind is clear we can understand everything. The sky can collapse and the
carth disintegrate but mind will remain. If we can master chis mind eruly all
our actions will bear fruit. [Too much thinking and we overshoot the goal; too
litele and we fall short of truth.]

Once Zen Master Gydzan was asked, “What is the transcendent, pure, and
radiant mind?” He replied “Mountains, rivers, earch; sun, moon, stars.”
Mountains, rivers, and carth are just mountains, rivers, and earth; there is no-
thing extra; do not be concerned with externals like waves or clouds. “Sun,

5 Vimalakirti is the central igure in the Vimalabirtionirdels-sirra (). Tuima-g9). He was an
astute lay follower of the Buddha who confounded the Buddhha's monastic disciples with his
profound insight into the nature of inyari.

 Yang-shan. Also known s Kydzan. The founder of the Igy-zen sect (d. 916).
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A tiny hut, deep in the mountains
The Way not yet perfectly attained.
Even on the highest peak of this
splendid mountain
The dirc and dust of this world—
Tbeg for the help of the Tathigata.
(Sanshidei)

M Shikigensi is a collection of discourses and essays given or written in

I Japanese by Ddgen Zenji during the years from 1231 until his death in 1253.

It is truly a monumental work based on Ddgen’s unsurpassed religious
experience and his unique interpretation of the Buddhist Dharma. As the title
indicates his followers considered Dgen’s talks and essays to be a treasury of
the right observation of the True Law. In modern times his work has attracted
the atcention of many westerners and he continues to hold a central place in
present day Buddhist chought, highly regarded by all the various sects and
schools.

Dagen’s life can be divided into five periods: first, his youth and the initia
experience of the transitory nature of this world; second, entrance into the
Buddhist priesthood at the age of thirtcen and the period of study and practice
on Me. Hiei; third, his trip to China and his practice and realization of the Way
under the master Tendd Nyojo—“body and mind cast off”; fourth, the return
to Japan and the foundation of the Kashdji monastery in Ui, near Kyoto, the
first independent Zen monastery in Japan; and the fifth, culminating in the
construction of Eiheiji monastery in Fukui prefecture.

Dogen was born in the southeast district of Kyoto known as Kimata in 1200.
His father, Kuga Michichika, was a central figure in the confused history of
that time. A powerful aristocrat, and a member of the Murakami branch of
the Genji clan, he was decply involved in the various intrigues and struggles
between the coure and the newly established Kamakura Shogunace. In 1198
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Zenjj, transmitter of the True Dharma to Japan over seven hundred years

ago. Since then his profound insight has had a pervasive influcnce on
Japanese thought and culture and has nourished and cultivated the Japanese
spirit. I feel that his major work, the Shibigenzs, is the most superlative religious
and philosophical work produced in Japan. I have worked for many years, com-
piling an accurate text and doing research on Dogen, to promote the study of
the Shibigenzs among all types of people—pricsts, students, scholars and lay
men and women. The Shibigenzi contains the vast and unlimited world of
religious experience; and it is open to all if only we look for it.

Now, with this publication of a complete English translation of the Shibigenza,
Dégen’s universal thought will become universally known. Mr. Nishiyama
and his collaborator Mr. Stevens have worked very diligently to produce an
excellent, readable translation which T hope will be widely used by all those
interested in Buddhism. It is my sincere wish that the dissemination of Dagen’s
unique thought will contribute to the creation of a truly international culture,
combining the best of East and West.

]F o more than fifty years I have been studying the life and thought of Dogen

May, 1975

Dashu Okubs, Lit. D.
President, Tohoku College of
Social Welfare
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have Buddha-nature?” If sentients had Buddha-nature, they would be
ranked as demons: a demon in the form of a sentient. Buddha-nature
is Buddha-nature and sentient beings are sentient beings. Realize that
sentient beings do not from the beginning have Buddha-nature; yet you
also cannot endow yourself with it since it is not something that appears
now for the first time.

““Chang drinks, and Li gets drunk”—it s not like this. A sentient being
that originally has Buddha-nature is not a sentient being. As there are
sentient beings, then there is no Buddha-nature.

Hence Hyakujo's words: If we teach that sentient beings possess Buddha-
nature, we slander the Buddha, Dharma, and Sangha. If we teach that
sentient beings possess no Buddha-nature, we slander the Buddha,
Dharma, and Sangha. Even though both “have Buddha-nature” and
“have not Buddha-nature” are slanderous to the Three Treasurcs, we
cannot just remain silent [on the subject]. Ask Da’e and Hyakujo: “you
both taught about Buddha-nature, did you not? Was that not slanderous?
Even given that you did, wouldn’t such a teaching confuse more than
clarify. Teaching and listening are contingent on each other: cach must
oceur together.” Turning to Daie: “You said ‘all scntient beings have
no Buddha nature,” but you did not say all Buddha-nature has no sentient
beings,” or ‘all Buddha-nature has no Buddha-nature,” much less could
you realize, or even dream, that ‘all Buddhas have no Buddha-nature.’
What have you to say about this?”

Once Zen Master Daichi of Mount Hyakujo said to an assembly of
monks: “Buddha is the highest vehicle, the supreme wisdom, and the one
that is beyond the Buddhist Way. He is the Buddha possessing Buddha-
nature, the master teacher, the one that moves in the world of non-attach-
‘ment, and the one with unfettered knowledge. He utilizes causation and,
freely using charitable knowledge, controls cause and effect. He faces life,
but is not restricted by life. He faces death, but is not obstructed by death.
He is of the five skandhas, yet is unimpeded by them. Staying, going,
entering, and leaving are freely done at will. Superior or inferior, high or
low have no meaning. All possess these qualitics, even the smallest ant.
Thus we live in a world that is unimaginably wonderous and pure.”

These are the words of Hyakujo. The five skandlas are our unchang-
ing body. The five skandias do not obstruct the open gate. Utilizing life,
do not cling to life. Utilizing death, do not be hindered by death. Do not
love life and fear death; they are in the realm of Buddha-nature. Attach-
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dha.”

When studying this expression, we must grasp the essential points of the
Patriarchs’ teaching. If we do not understand the “study of zazen,” can
we know about the study of sitting Buddha? Ifwe are not heirs of the correct
transmission, how can we discuss that the study of zazen is the study of
sitting Buddha? We should truly know that beginners’ zazen is initial
zazen and that the intial zazen is the initial sitting Buddha. We have this
expression: “If you want to study zazen, know that zen is not sitting or
lying. Zazen is zazen; it is not sitting or lying. The single transmission
originated independent of sitting or lying; unlimited sitting or lying is the
real self. So why inquire about the degree of intimacy, discuss illusion and
enlightenment, and search for wisdom and detachment?

Nangaku said, “If you study sitting Buddha, Buddha must be without
fixed form.”

This is best way to express it. Since sitting Buddha has many shapes,
“without fixed form” is the most suitable way to put it. The phrase “Bud-
dha must be without fixed form” is the way to express Buddha’s form.
Because Buddha s without fixed form, it is not separate from sitting Bud-
dha. Therefore, that is why the expression “Buddha must be without
fixed form” means that if we want to study zazen, we must study sitting
Buddha. Due to the law of non-abiding, we cannot definitely state that
“this is Buddha” or “this is not Buddha.” Sitting Buddha exists prior to
any expression, before any detachment.

Nangaku said, “If you want to study sitting Buddha, you must kill
Buddha.”

Clarifying sitting Buddha is the virtue of killing Buddha. The proper
occasion of sitting Buddha is to kill Buddha. When we seck the divine
light of the form to kill Buddha, it surely becomes sitting Buddha.
“Kill” is used by ordinary people, but its meaning here is different from
the common one. We must clarify the shape and context of “sitting Bud-
dha is killing Buddha.” The virtue of Buddha reveals killing Buddha; we
must study our acts of “killing” or “not killing.”

“If you are attached to the form of sitting, you will not master this
principle.”

“Attachment to the form of sitting” means trying to abandon the form
of sitting while still touching that form. This principle means that sitting
Buddha has not attained non-attachment to sitting form. Since non-
attachment o sitting form has not been attained, even if that attachment






OEBPS/Images/p00028.jpg
xvi SHOBOGENZO.

deteriorated and the spirit of Eisai was almost extinet. The monks were lazy,
full of greed, and constantly involved in the various disputes within the order. In
addition Dogen received news of the death of Nydjo who entered parinirvana
on July 17, 1228, He now felt chat he must fulfil his promise to train at least one.
disciple and that it was impossible to remain at Kenninji. Consequently, he
‘moved toa small hermitage near Fukakusa called Anydin in 1230. Here he com-
posed the first book of the Shibigenzs, Bendiwa (A Story of Buddhist Practice).

In Bendiwa Dogen emphasized the following points: 1) he reaffirmed his
contention that zazen alone s the right gate to enter the Buddhist Way, trans-
mitted by all the Buddhas and Patriarchs; 2) again he stated that practice and
enlightenment are not different i.c., zazen does not consist of a scrics of steps
leading to enlightenment—practice itself is perfect enlightenment; 3) the
equality and inherent Buddha-nature of all people—monks, lay disciples, men,
women, high, low, clever or dull. There can be no such distinctions in the Bud-
dhist Law; the most important thing is to possess a right minded attitude to
scek the Way. (Later on, Dagen was to modify this somewhat. He became more
conservative and began to insist that to find liberation it was absolutely neces-
sary to renounce the world and receive the monastic precepts); 4) rejcction of
the teaching of the right, semblance, and final stages of the Buddhist Law.
In the Buddhism of that time the teaching that the Buddhist Law had three
stages—the right Law of the first period after Shakyamuni, the semblance of
the Law in the next period, and the final degenerate stage (mappi) of the pre-
sent days—was widely circulated. Dogen taught that our abilicy to attain the
Way depends entirely on our resolve and attitude for practice. Everyone con-
tains the seed of prai and enlightenment is always present, permeating time.

Soon after he arrived at Anydin Dogen was obliged to move into a larger
building due to the growing number of monks and laymen. Several rundown
buildings of a monastery called Gokurakuji were restored and Dogen moved
there in 1233, renaming it Kannondori-in. In the winter of 1234 Koun Ejo
(1198-1280), Dagen’s future chief disciple and Dharma heir, became his student.
Ejo is responsible for the transmission of his master’s literary work to posterity
and also recorded a number of Ddgen’s informal talks in the popular, casy to
understand Shibigenzi Zuimonki.

The number of students and disciples continued to increase and Dagen
decided to construct a real dijd, a place to practice the Way. By 1235 he had
collected enough donations to start work on a new monastery. On October s,
1236, an opening ceremony was held at Kashaharinji, the first indcpendent Zen
‘monastery in Japan.
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hands and cyes is not bound by any sort of obscrvation, behavior, or words.
Hands and eyes are beyond number like the means of proclaiming the Law to
save sentient beings. Neither can be counted. ‘This is Ungan’s main point. He
wanted to show that the activity of hands and eyes transcend the body and we
should use them as Kannon does, without discrimination or attachment.

When Ddgo told Ungan that his answer was pretty good but still only S0
or 90 percent of the complete answer he implied that the meaning of Bud-
dhism cannot be totally expressed by using words. In order to express the
entire truth billions of words would be required; Ungan is so far advanced
that he can express 80 or 90 percent by only using a few. While it is better to
use billions of words to express the truth than not to use any, Ungan’s method
is the best. If you agree with some people that a 80 or 9 percent answer is not
enough then you should realize that if this were so the Buddhist Way could
not be transmitted. Even 80 or 90 percent has countless meanings.

Next we have Ungan’s statement: “My understanding s like this. How about
yours?” Ungan approved Dgo’s 8o or 90 percent interpretation—this dialogue
contains not only words but a deeper meaning, so do not think that Ungan was
saying that he was unable o answer further. Dogo meant that the body itself
is hands and eyes by his answer, “The entire body is hands and eyes.” That s,
hands and eyes work through the body and can be urilized endlessly. If you
happen to be questioned how to use your body and mind more cffectively
perhaps you can answer something like this: “By all-embracing activity, body
and mind working together.” Ungan’s “complete body” and Ddgo’s “entire
body” cover the truth; and we should not be concerned with the difference in
their expression.

Shakyamuni’s conception of Kannon has a thousand hands and eyes, twelve
faces, thirty-three different kinds of bodies, and 84,000 forms; but Ungan’s and
Ddgo’s have countless hands and eyes. Yet there is lctle differece between them.
1f we have learned the meaning of Ungan’s and Dogo’s Kannon we can see that
all the Buddhas manifest 80 or 90 percent of his glory.

‘This was delivered to the monks on April 26, 1243.

1 decided to explain about Kannon because the interpretation of Ungan and
Digo surpasses any of the others handed down since Shakyamuni. Great Master
Yoka Shingaku® said: “Kannon is called Nyorai or Kanjizai because he cannot

S Yungehia d. 713. A disciple of the six Patriarch's, This anotation s from his work the Shodoka
(Chengtaoke).
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“One bright pearl”

REAT Maser Ssichi of Mr. Gensha! lived during the great Sung Dy-
nasty. His religious name was Shibi and his secular name was Sha.
Before he became a monk he was fond of fishing and took his boat to
the Nandai River where he learned fishing from various people. Surely, however,
he did nor expect to catch the “golden fish” [enlightenment] that catches itself.
When he was thirty years of age—at the beginning of the Kantsa period
[860-873] of the Tang Dynasty—he recognized the precminence of the Bud-
dhist Way and suddenly decided to renounce his transient world. He left his
boat and retired to the mountains, finally settling on M. Seppd where he be-
came the disciple of Great Master Shinkaku.2 He practiced the Way day and
night. One day he decided to visit some other masters 5o he could further perfect
his practice. He prepared his travelling bag and started out on his journey.
Just as he was lcaving the mountain he stubbed his toe on a rock. It began to
bleed and was extremely painful; but then, quite unexpectedly, he had a sudden
self realization: “This body does not exist,” he cried. “Where is the pain coming
from?” After he said this he immediately returned to his master Seppd.
Seppd asked him, “Did you go on a pilgrimage just to cut your foot and have
2 hard time?” Gensha said, “Please don’t kid me!” Seppd was greatly pleased
with that answer and told him, “What you have just said should be spoken by
everyone bur they lack your sincerity. Why don’t you continue to visic other
masters?” Gensha replied, “Bodhidharma didn’ come o China and the second
Patriarch didn’t go to India.” Seppd praised this answer.

T Toungi Tashih (835-908) usually Known 33 Gensha (Hstan-sha).
2 Hin-chiich Ta-shib, (522-908); b is usally called Seppd (Hisieh).
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Priest Hoen once stated, “Practice cannot go beyond thought; thought
cannot exceed practice.” This expression is important. Think about it
day and night; practice it morning and evening. Do not be blown about
in all dircctions by the wind. Moreover, here in Japan even the emperor's
palace and ministers’ residences are not so splendid—just white pine
buildings. How then can those who renounce the world and study the
Way live in magnificent buildings? If there are fine buildings the monks
will go astray, and it will be difficult to find even one living a pure life.
If the building is already there it is all right to use it, but never seck a
newer one. All the saints of the past lived in grass huts or wooden buildings
and loved such places. All the descendants should follow their example
and not misunderstand it.

The statesmen K6, Gyd, and Shun of China were laymen, but they
d in grass huts; they established a precedent for the rest of us.

Prime Minister Shishi of the Shin Dynasty said, “If you want to see the
practice of Emperor Ko look at his palace. If you want to see the practice
of Gyo and Shun, look at their dwellings. The roof of Emperor Ko's
palace is thatch. Shun’s house also had a thatch roof.”

We must know that the dwellings of those sages had thatch roofs. If
we compare ourslves with Ko, Gyo, and Shun, they rank above us
‘more than heaven ranks above carth. The roofs of their dwellings were
thatch; if laymen live in grass huts, how can monks justify living in a
splendid building? That is a shameful idea. The ancients lived under
trees and passed their time in the forest. Both laymen and monks loved
10 live in such places. The Emperor Ko was the disciple of Kosei, sceker
of the Way on Mount Kodo. Kosci lived in a cave there. Kings and
ministers of Great Sung China transmitted this original teaching.

Therefore, that is why such people living in the world of dust are able
1 live nobly and monks are inferior to them. Monks are even more
worldly than lay people. Among the Buddhas and Patriarchs many are
venerated by the gods. Further, after they attain the Way, gods and de-
mons cannot equal them. We must clearly understand this point. If gods
and demons practice in the manner of Buddhas and Patriarchs, they draw
close to the Buddhas and Patriarchs. If Buddhas and Patriarchs certify
themselves as Buddhas and Patriarchs, they transcend gods and demons;
the gap between them is tremendous.

Nansen said, “My practice was weak, and the gods and demons noticed
it” If you are noticed by the gods and demons who do not practice, it
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“Mind cannot be grasped”

HAKYAMUNT once said, “Mind in the past, Mind in the present, Mind in
the future, cannot be grasped.”t This teaching has been handed down by
all the Buddhas and Patriarchs. The only way to understand past, present,

and future is by using our own “undefinable mind” [that is, the mind that can-

not be grasped]. Use “undefinable mind” to think and analyze. Everything in
our daily life should be a function of “undefinable mind”—i.c., the mind that
cannot be grasped by definition of time or space, substance or non-substance.

Every Buddha since Shakyamuni has sought the principle of “undefinable
mind” through zazen. If the Buddhas and Patriarchs had not atcained this mind
wewould have nothing to guide us in our search. To perceive “undefinable mind”
we need a high standard; 5o high that even Buddhist scholars are unable to con-
ccive it. However, this standard is not far away but very close. [Let us consider
the following story:]

Zen Master Zenkan Tokusan? once said, “I have mastered the Diamond Sira.
My understanding of Seiryji’s commentary is without equal. 1 am the Supreme
Master of interpreting this sitra.” Tokusan also wrote twelve volumes of com-
mentary on the Dianond Sitra and the profundity of his lectures was unsur-
passed. He was the greatest scholar of his era, and the Lust Zen pricst who ad-
vocated the supremacy of the scripures.

Once he heard that there was a famous master in the south who transmitced
the True Law. Tokusan became jealous and decided to go and test this master’s
knowledge on the scriptures. He took along his many volumes of commentary
and notes. On the way he heard that there was going to bea Zen scsshin held

T The Diamond Sirs, chapter 15,
2 Teshan (779-865).
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boo’s life influences yin-yang—that is to say, they are interdependent with the
‘movement of the universe. While we are unable to accurately gauge the duration
of the bamboo’s life, great sages can. But even they cannot comprehend the
basic principle of the trancendence and detachment of yin-yang—it islike a paint-
ing that transcends cgo and is beyond discernment. It is very different from the
world of non-believers or Hinayanists. This movement is like the movement of
bamboo in time; in every bamboo, all the Buddhas exist.

The entire universe manifests itsclf in the roots, trunk, branches, and leaves
of a tall bamboo. Like this, an ocean or mountain contains the entire world;
even a masters staff and sbigpeit contain eternity.

Similarly, a banana plant is made up of earth, water, fire, wind, air, heart,
mind, consciousness and wisdom—these exist in its roots, trunk, branches,
leaves, flowers, and fruit. Further, when an aucumn wind blows, ic transcends
the term “autumn wind.” It is pure existence [beyond categories]. There should
be no thought of muscle and bone, hard or soft—each and every thing s detach
ment. Transcend any notions about how long or short it takes to attain
enlightenment; do not even discuss it. Through this power we freely manage
carth, water, firc, wind, heart, mind, consciousness and wisdom. Then we can
accepe spring, summer, autumn, and winer as our home and furnishings.

A bamboo or banana plant can be thought of as a painting. Listening and
recognizing the sound of a bamboo leads to Great Enlightenment, like seeing
a painting of a dragon or snake. Just as there is tall bamboo and short bamboo,
there is undoubtedly a_difference between Buddhas and ordinary people.
Short bamboo has ts enlightenment as short, long bamboo has it as long. Both
short and long bamboo fit on a canvas; if there is a long painting surely there is
ashort one. We must clarify this. The entire world and all things are this kind of
painting. The truth which we experience is also from a painting. Buddhas and
Patriarchs arisc from a painting. Only a painting of a rice cake can satisfy hunger.
You can only find your truc Self in a painting of a rice cake which “hungers.”
By understanding the rice cake painting the fulfilment of enlightenment can be
attained. Only through the experience of the rice cake painting can you compre-
hend the meaning of to satisfy hunger, satisfy non-hunger, not to satisfy hunger,
or not satisfy non-hunger. We should study this teaching that our existence
is a painting of a rice cake. When we master this we can master free, full
virtue in our body and mind. If such  vircue does not appear, the effore of our

4 A small staff sometimes used by Zen priests.
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and circumstance” to mean “wait for a time in the future for Buddha-
nature to appear.” They say, “If we practice like that, Buddha-nature
will naturally appear at the proper time. Even if we study under a
master and seck the Dharma, if it is not the proper time, Buddha-nature
will not appear. People with such views are worldings who expect good
things to fall dircetly from heaven. Such people are like the non-belicvers
who hold that everything occurs by chance.

“In order to know the principle of Buddha-nature” means “directly
knowing the principle of Buddha-nature.” “Watch for the proper time”
and circumstance means directly knowing the proper time. That is,
if we want to know Buddha-nature, we must seck the proper time and
circumstance.

The expression “when the time comes” means the “time has already
come.” Even if we doubt it, still Buddha-nature has emerged in us.

You should know that “when the time comes” is manifest in cach
hour of the day. “When it comes” is as if it has already come.” “When
the time comes,” Buddha-nature has not come. Thercfore, that is why
“the ime has already come” is the manifestation of Buddha-nature. In
other words, the truth is self-evident. “There has never been a time that
has not come right now and an actualization of Buddha-nature that has
not appeared right here.”

When the Twelfth patriarch Anabotei, was explaining the occan of
Buddha-nature to the Thirteenth Patriarch he said, “The mountains,
rivers, and great earth all depend on Buddha-nature; samadhi and the
six spiritual powers appear through it.”

Therefore, mountains, rivers, and the great carth are all the occan of
Buddha-nature. “All depend on” means that mountains, rivers, and
the great carth depend on the right time [of Buddha-nature]. You
‘must know that “all depend on” is like the form of the occan of Buddha-
nature; it is not concerned with inside, outside, or between. If this is so,
to see mountains and rivers is to sce Buddha-nature. To see Buddha-
nature is to sec a donkey’s jaw or a horse’s mouth [that is to say, it is all
around us]. “All depend” equals “entirely depend”—beyond under-
standing or not understanding.

“Samadhi and the six spiritual powers appear through it.” You must
know that appearance and non-appearance of all samadhis depend upon
Buddha-nature. Al six spiritual powers manifest or not manifest also
depend on Buddha-nature. These six spiritual powers are not limited to
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because he did not participate in the community work. This is the origin
of the saying “A day without work is a day without food.” In the Sung
Dynasty, Hyakujo's style of Rinzai teaching, based on ceascless practice,
is popular throughout the count

When Kyoshin was chief priest of a temple, the god of the temple
grounds never saw his face: Kydshin was so intent on his practice.

Zen Master Gich of Mt. Sanpei received food from the gods. However,
after meeting Master Daiten (Hotsu), the gods could no longer sce
Gicha.

Priest Godai said, “I have been on Isan for twenty years. All the food
1 have caten on Isan has returned to its carth. I have never studied
Buddhism here; all T have done is care for water buffalos all these ycars.”

We should know that “water buffalo” symbolizes his twenty years of
ceaseless practice as a cow-herd. Godaii once studied in the community
of Hyakujo. Reflecting quietly on those twenty years, we should not forgot
his legacy. Perhaps some others have practiced on Isan, but very few
have the ceaseless practice of Isan.

Pricst Jushin, the Great Master Shinsai of Kannon-in in Josh, began
his practice and search for the Way when he was sixty-one years old.
Taking up a water jar and staff he made pilgrimages all over. He said
at that Gme, “If I meet a child of seven and he is more knowledgeable
than 1, T will ask him about the Way; if I meet a hundred year-old-man
who is less knowledgeable than I, T will teach him the Way.”

In this manner he practiced the Way under Nansen for more than
twenty years. When he was eighty years old he become priest of Kan-
non-in in Josha and instructed men and gods for forty years. During
that time, he never sent any letters to the temple members asking for
money. His monastery was small with no front or back hall. Once one of
the legs of the platform was broken, and he repaired it with a charred picce
of wood. He continued to use that platform for years. The temple officers
wanted him to fix the broken leg, but he refused. We must study the man-
ner of this ancient Buddha.

Jushin lived in Josha when he was more than eighty years old. He
received the Dharma from his master and then correetly transmitted it to
others. Everyone called him an ancient Buddha. Those who had not
received the right transmission of the True Law are much inferior to him.
Those less than eighty years of age are far stronger physically than he i
Yet, they are still immature and cannot be compared to such a wise old
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obstruction. Then we will be able to locate the real nature of “The endless sky
does not prevent the clouds from drifting.” At such a time we must open the
eye of study, look at the Buddhas, and meet the Patriarchs. We must also meet
our own self and the sclf of others. This is the principle of “ten answers for onc
question.” This means that the one who asked a question became the one who
gave ten answers.

Obaku said, “Monks should know that they originally possess continuous
development. Otherwise they will be like the Great Master Gozu Hoy, a dis-
ciple of the fourch Patriarch, who frecly proclaimed the Dharma but overlooked
the essence of continuous development. If you possess real insight you monks
will be able to clarify the difference between correct and incorrect principles.”

Obaku’s “originally possess continuous development” is the right trans-
‘mission from Buddha to Buddha, Patriarch to Patriarch. It is called the Eye and
Treasury of the True Law and Serene Mind of Nirvana. In order to possess it
as our own, we must know it. However, there are cases when we possess it
even though we do not yet know it. If there had been no right transmisson
from Buddha to Buddha, we would not be able to even dream of it now. Obaku
was the Dharma-heir of Hyakujo but ultimately surpassed his master and the
other descendants of Baso. During that era, no one was equal to Obaku and he
alone clarified the Dharma among those on Mt. Gozu. Even Buddhas have yet
to clariy it.

Zen Master Hoy of Mt. Gozu was a disciple of the fourth Patriarch. He
freely proclaimed the Dharma, which is far betcer than lecturing on the sitras
and abhidharma like Chinese and Indian scholars; but unforcunately, he ncither
knew nor comprehended continuous development. And if we fil to understand
that point how can we analyze the distinction between right and wrong in the
Buddhist Dharma? Otherwise, we will just be linguists and philologists. There-
fore, knowing, practicing, and enlightening the essence of continuous develop-
ment is to go beyond the ordinary. When we have real practice, this will
surely be actualized.

Continuous development beyond Buddha is to see more and more Buddhas
after becoming a Buddha. ‘This is not the same Buddha seen by sentient beings.
IF we sce the same Buddha as sentient beings, then we are not “sceing” Buddha,
much less secing continuous development beyond Buddha. The continuous
development of Obaku is to go beyond present day people. Somcone may be
equal to or surpass Hayd, but he is stll the Dharma-brother of Hoy. How can
weknow the essence of continuous development, when even the ten saints and
three sages, etc. cannot get it? How can we utilize it? This principle is the key
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sky are one. The act of lying in the sky cannot be measured. Flying in the
sky covers the world because the entire world is flying in the sky. “Flying”
is incflable and is best put as “flying serenely”—it vanishes without a
trace.” When the sky flies, the bird also flics; when the birds flies, the
sky, too, flics. The study of “flying” is said to exist right here and now.
“This is intensc, immovable zazen. Regardless of how much we talk, it is
nothing but “it exists right here now.”

Thus runs the Admonitions for Zazen of Zen Master Wanshi. None of
the many clders of past and present generations can compose such a
treatisc. Even if all those stinking bags of skin tried to compose this
kind of Admonitions for Zazen they would never have the ability to complete
it over several lifetimes. We do not have to waste time looking in every
dircction, Wanshi's Admonitions is all we need to sce.

Whenever my late master give a formal Dharma talk, he described
Wanshi as an ancient Buddha. He never referred to anyone else like that.
Once one possesses the ability to evaluate others, Buddhas and Patriarchs
can be readily discerned. Know that it is possible to find such Buddhas
and Patriarchs in the stream of Tozan. After revicwing Wanshi's Admoni-
tions for Zazen, T've decided to compose my own version. Today is March
18, 1242, about eighty-five years after Wanshi’s death on Nov. 8, 1157.
Here is my version:

“The essential function transmitted from Buddha to Buddha is the
dynamic clement passed from Patriarch to Patriarch. It is actualized in
not-thinking and appears in equanimity. Actualized as not-thinking is
actualized as self-awareness. Appearing as cquanimity appears as self-
enlightenment. Actualized as self-awareness is undefiled; appearing as
self-enlightenment is beyond absolute and relative. Undefiled is aware-
ness, awareness that relies on nothing, and is thus liberation., Beyond
absolute and relative is enlightenment, cnlightenment that has no de-
finitions, and is thus real practice. The water is pure to the bottom and
fish swim like fish; the vast sky extends to heaven, and birds fly like birds.”

1 do not want to insinuate that Zen Master Wanshi’s Admonitions are
incomplete; T merely wish to add these few points. The descendants of the
Buddhas and Patriarchs must study zazen as the one great mateer. This is
the true seal of the dircet transmission.

Written on March 18, 1242, at Koshohorinji. Delivered to an assembly
of monks at Kippd Monastery, Yoshida Prefecture, Echizen, in Novem-
ber.
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If we try o explain the Buddha-seeking mind people shut their eyes and cars
and run away from the truch. They do not have any introspection—they only
have resentment. When you practice with a proper mind for enlightenment do
not reveal it to others; keep it hidden and never talk about it. Because so few
people scck the truth in this present age the majority never practice and
lack cnlightenment, and desire praisc for their practice and wisdom. This is
illusion in the midst of illusion.” You must cut off chis depraved mind im-
mediately. In your study of Buddhism, if you have trouble comprehending
casily it is caused by lack of an carnest determination to find the truc teaching.
Each Patriarch was awakened to and transmitted this carnest determinations
it is transmitted as the Divine Light of Buddha and the Buddha-mind.

From the time of Shakyamuni up o the present there have been people who
think that to study the Buddhist Way is to gain fame and forcune. But even such
misguided people can accomplish the Buddhist Way if they amend their ac-
tions and follow a true master. Errors sometime occur in the study of the Bud-
dhist Way but they can be overcome. Previously some people learned from an
older, respected teacher while others vilified those teachers of the True Law,
never studied, and became demons. However, present day people do not care
about either studying o not studying—they are apathetic. They do not realize
that cheir life will be destroycd by greed, anger, ignorance—the three poisons.
Alchough they are born as human beings, which is difficult to achieve, they care
nothing for the Buddhist Way. It is difficult to develop a Buddha-sccking mind
but when you do you should never abandon your initial resolve. From the first
never seck the Buddhist Way to receive others’ praise; cut off the desire for fume
and fortune. Devote yourself completely to the practice of the Buddhist Way.
Do not expect to receive fame or foreunc, the acknowledgement of kings and
‘ministers, or prosperity from Buddha, It is truc that special treatment of monks
by kings and minsters has occurred before but those monks never sought or
expected such treatment.

A sceker of the Buddhist Way should not expect to receive honor or pros-
perity from cither men or gods because those things become shackles. Fools
rejoice when they anticipate the prosperity they hope to reccives they misun-
derstand the effects of the Buddhist teaching and forget their Buddha-sceking
mind along with their original determination. If kings and ministers have a
strong belief in their teachings, such foolish monks think that they have ful-
filled the Buddhist Way. Actually, it is a great obstacle for practice when kings and
ministers become devout believers. You must not forget to fecl ashamed about
any reliance on kings and ministers. Do not rejoice if you have their estcem.
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have discovered the kind of disciple he’s been searching for these past
thirty years.

Josha said “Mu.” Mu is the way to practice. The self-named Mu of
Buddha-nature, of the dog, of the observer is like this mu. Thus Mau is all
powerful, rock melting Mu.

The monk asked: “All sentient beings have Buddha-nature, why
doesn’t the dog?” This is explained as: “If there are no sentient beings,
there can be no sentient beings, and of course no dog. This is the meaning
of “what lives?” Why is it necessary to a ascribe Mu to the dog or
Buddhanature?

Josha said, “Tt [the dog] is bound by karma.” That is, it is karma.
There is karma, therefore there is a dog—no dog, no Buddha-nature.
Karma has no “meeting” with the dog, so how can the dog encounter
Buddha-naturc? All such functions are bound with karma.

Another monk asked Joshu: “Does a dog have Buddha-nature or
not?” Clearly this monk was familiar with Josha's thought. Questions
about Buddha-nature are the every day occurrences of cating rice and
taking tea of the Buddhas and Patriarchs.

Josha said: “It has.” Here, “it has” is not the existence [u] of the
Abhidharmists of Sarvastivadat school.” It has should be understood in
the context of Buddhism. Buddha’s “it has” is Josha's “it has,” is the
same as the dogs “it has,” which is the same as Buddha-nature’s “it has.”

A monk asked: “Given it has Buddha-nature, what is the purpose of
the [physical] body?” What does he mean by “has?” Is it in the present,
in the past, or already possessed? Although “has” seems to be related
10 all other forms of existence, this “has” alone shines brightly. Is “has”
something that can be put somewhere or not? The practice of trying to
put it somewhere is not cntirely correct, but not totally useless.

Josha said, “Knowingly and deliberately it sinned.” These words are
Commonly and Widely used, but take on special significance as JoshQ's saying.
of the Way. The meaning of “knowingly it sinned” is doubted by many.
The word “put” is difficult to comprehend here, and in fact is not neces-
sary. There is a saying, “If you want to know the undying fellow in his
heritage, don’t seperate yourself from your bag of skin. “The undying
man cannot be seperated from this bag of skin. “Knowingly sinned” is
not equal to “put into a skin bag” and vice versa. “Knowingly” is “de-

TOne of the twenty schools of Hinayana, which held that the Dharma has real existece.
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Because of Tsan’s ceaseless practice the windmill stopped, the world
did not break, the celestial palace was serene, and our country was
kept at peace.

We are not descendants of Tsan. He was a Patriarch of the Buddhist
Way. Later, Gyosan studied under Isan. He was a brilliant person who
had already studied under Zen Master Hyakujo; if the master asked
him a question, he was able to give a hundred answers. Gyosan practiced
three more years under Isan. Such practice was unprecedented. There is
nothing more we need say about Gydsan, because those three extra years
under Issan express the nature of his ceascless practice.

Zen Master Fuyo Dokai of Mount Fuyo actualized original ceaseless
practice. The emperor gave him the title of Zen Master Josho and be-
stowed upon him a purple robe, but he could not accept them and wrote
to the emperor pleading his inability o accept the robe and title.

He used o give his own rice gruel to others. He built a hut on Mount
Fuyo and monks and laymen began to gather around him in the hun-
dreds. However, because there was only one meal a day, many left. He
would not go out to beg food for a mid-day meal.

One day, he gave the assembly of monks his teaching on the meaning
of leaving socicty. This is the way of a monk: concentrate on practice,
cast off illusions and transcend the illusion of life and death. Why should
2 monk worry about worldly fame and fortune? He should cut off all rela-
tionships, and at cach moment have a tranquil mind. This is the meaning
of leaving society. If we spend our time on useless matters, we will lose
our life. Right away abandon all confrontation, opposition, and com-
promise. If we continue our opposition, itis like planting a flower in stone.
Ifweare attracted to fame and fortune, it is like dust in the cye. If we
did not know the true meaning it would be excusable, but we have had
experience of it since ancient times. Still, even though we are aware
of that reality, we continu to be confused.

Why be greedy? If we do not desist now, how can we become detached?
All the Patriarchs teach us to do our best at each moment. If we do not
do our best in the present, how can we do so later? We must do our best
now.

Tfwe reach that stage of mind where we do not seck anything, even the
Buddhas and Patriarchs will be unnecessary. A clear mind can be at-
tained, and we will be able to see reality if we leave behind all worldly
conflicts. For the first time, we will become worthy because we see the






OEBPS/Images/p00157.jpg
avop 125

bring about your salvation. Prostration and veneration are intrinsic to the
Way; thus they should be part of our everyday life. When we do these
things the gods and heavenly guardians will make a place for us, and
we shall want for nothing.

In India it i said that some people sold the skulls of people who had
heard Buddhist teachings to Brahmans, who believed that good luck came
from such skulls. If we do not abandon our life and body for the Way,
we will not receive the merits and virtues possible from listening to
the Law. But, if we listen to the Dharma with an open spirit and forget
about our body and life, then such listening will help us gain maturity.

“Those skulls of people who studied the Buddhist Way are very im-
portant. If our skulls were merely scattered about the streets or left out
in the sun, who would prostrate themselves or want to buy them? Instead,
we should regret cach weak spirit that did not listen to the teaching of
the Buddha, and instead became a demon bearing grudges against its
previous lives. If we listen to the Buddha’s teachings, we can become
celestial, giving thanks and prostrations for our previous life. Soon our
bodies will be ashes and we will pass on to the next world. Think about this
and you will not get too attached to your body. Our tears are the same
tears as those of people in the future who sec our lives. We must have
ceaseless practice based on the right teaching of Buddhism, otherwisc
people in the future who look back up on our ashes will feel remorse.
So, do not be afraid to practice, even in the cold, and continue your
ceascless practice. Suffering in the cold will never break a person, nor
will it break the way of practice. Likewise, do not fear the heat. Heat will
never break a person, nor will it break the way of practice. Not to prac-
tice will break a person and the Way.

Eating wheat or wild grasses is a precious thing, so do not mimic or
imitate blood-sucking animals such as the hungry ghosts who suck blood
and milk. A day based on ceaseless practice is the same as that of the
Buddha.

Taiso Eka, the Second Patriarch in China, had the title Great Master
Shosha Fukaku. He was respected and worshipped by the gods. Priests
and laymen respected him as he was of high virtue and was detached from
worldly things. Before he was ordained, he stayed at a place between
Tsui and Raksui reading many kinds of books. He rarely saw people,
and people rarely saw such a one as him. He had a highly developed
knowledge of Buddhism and was most virtuous.
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blooms not just one petal blooms but the entirc flower; and when one flower
blooms countless flowers bloom simultancously. If you comprchend this

inciple you can understand how autumn comes. However, we must not only
clarify the meaning of spring and autumn and their flowers and fruit but we
must also study our own flowers and fruit.

Flowers and fruit possess their own unique world of time and, conversely,
the world of time possesses its own fruit and flowers. Every kind of grass has
its own flower, every tree has its own special flowers and fruit. And if we think
of human beings as trees, each tree has its own special flower.

These are kuge (che flower of emptiness).! If you look at this flower using your
cognition you will never be able to perceiveits true color because your perception
is only of the outer form, not the essence, of the flower’s empiness. This is a
very limited view.

Such an interpretation of kuge is only found in Buddhism and not in the doc-
trines of non-believers. ‘There is no possibility for non-belicvers to cxperience
kuge. Only Buddhas and Patriarchs perceive and experience the blooming and
fading of kuge throughout the universe. This is the standard we must adhere
0 in the Buddhist Way—universal kuge.

Once Shakyamuni said, “If people have eye discase, their vision is faulty and
they see a flower in the sky. This flower is kuge” One interpretation of this
is that “eye disease” here means an upside down viewpoint; consequently, the
flower appears misshapen. If this is not clarified a flower may be scen where nonc
exists. If eye discasc is cured buge can no longer be seen.

It is truly regrettable that many people do not know the meaning and cir-
cumstances of kuge. It cannot be grasped by ordinary people or non-belicvers
but Buddhas always strive to clarify kuge. Shakyamunp’s holding up of a flower
without speaking and Mahikiyaps’s smile was 2 communication from mind
to mind. It was actualized by sceing kuge with restored vision. Kige exists in
the Eye and Treasury of the True Law and the Serene Mind of Nirvanaj it never
ceases from Patriarch to Patriarch. Enlightenment, nirvana, reality, our truc
nature—all are pecals of kuge.

Shakyamuni also said, “Understanding these relationships [between nirvana,

T Fuge “owers i hesky” is genrally usd in Buddism 25 2 symbol fthose who have “eye
discase i, Tuson and canno e hing in hee tre ight. Howerer, Dogen eharacreiicly
develops the ide in this chaper that evea thos lsions sr enlighicnment and the b of
iy,
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Forward

Zen Master Dogen, author of the Shabigenzd, was the high patriarch
who transmitted Soto Zen from China to Japan. In Japan, there are three
Zen schools: Rinzai, Soto, and Obaku. Although the introduction of
Rinzai Zen into Japan is generally attributed to Eisai, there were actually
several other transmissions by various priests. At present, there are more
than ten branches of this sect. The Obaku school, the smallest of the
three, was brought to Japan by the Chinese pricst Ingen.

Since Soto Zen became a religion directed towards ordinary people
and Rinzai and Obaku never had much following outside the aristocracy,
the Soto school developed into one of the largest of all Buddhist schools
in Japan, with over fifteen thousand temples. The sum total of all the
Rinzai sects is less than half that number. Although all the schools are
based on Zen, there are a number of differences in both practice and
theory. Most westeners are more familiar with Rinzai-style Zen made
popular by the late D.T. Suzuki.

Among Dogen’s many works, the Shbogenzi is considered to be his
‘masterpiece. He usually wrote in classical Chinese, but for the Shibs-
genzo Dogen used Japanese which can still be understood today. The
Shabagenzd is an expression of Dogen’s profound understanding and deep
experience of Zen and the real meaning of his words is extremely dif-
ficult to grasp. Readers will need to have some background in Buddhism
and Zen in order to truly appreciate it. The Shibogenzs demands several
thorough re-readings.

Kasen Nishiyama, a S6t6 Zen scholar and heir of Dogen’s teachings,
has spent fourteen years on this translation. His sincere effort deserves
special praise.

March, 1983 Kogen Mizuno
President, Komazawa University
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personal gain. Tt is shadow rather than form. Tt seems as if there is some
‘merit but in reality there is none.””

The Emperor asked again:

“What are the true merits of pious acts and religious practice?”

Bodhidharma said:

“We must be in the following state: pure wisdom, pure freedom from
the bonds of llusion and suffering and free from attachment to personal
desires.””

The Emperor asked again:

“What is the most important point of enlightenment?”

Bodhidharma replied:

“Vast emptiness, nothing holy.”

Then the Emperor asked:

“Then who are you, who stands in before me?”

Bodhidharma said:

“I do not know.”

The Emperor did not understand the answer and Bodhidharma saw
that their minds did not harmonize. So, on November 1gth he secretly
Ieft and went north, crossing the Yangtze river.

On November 23rd he arrived at Lo-yang. He stayed at Shorinji Tem-
ple on Mount St where, quietly facing a wall, he did zazen day and
night.

The Northern Emperor, Butei, did not know the true worth of Bodhi-
dharma, nor did he know enough to fecl shame for not knowing that
face.

Bodhidharma. who came from southern India, was of royal caste,
being the third prince of Koshi. China was a large and ancient country,
well established and developed. Sometimes people from small countries
are embarrassed and ashamed before large and developed societies, but
the First Patriarch, Bodhidharma, did not have such a feeling: he did
not discriminate against nor abandon any country or people.

Sometimes Bodhiruci [a Northern Indian who arrived in China in 508
A.D., and who was devoted to translating the scriptures] and Koto Risshi
[a precept master] attacked Bodhidharma, but he did not mind. From
this we can see that Bodhidharma was not an ordinary scholar, although
the Chinese thought he was simply an ordinary teacher of the sutras
and the abhidharma. They were foolish and shallow in so thinking, and
morcover thought that his teaching proclaimed one sect whose teach-
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has this been done yet? We must diligently study the words and Way
of the Buddhas and Patriarchs.

To Gensha’s question, Seppd answered: “Whatever is there will
be hidden.” The meaning of this is that when the Mirror is clear, both
Chinese and forcigner will be hidden. What, however, is the mean-
ing of “both will be hidden”? When the clear Mirror emerges, it
absorbs the Ancient Mirror so that both disappear in form. If in the
Ancient Mirror both the foreigner and the Chincse come and are
reflected, why is it that when the clear Mirror emerges and clears itself,
the forcigner and the Chinese, who were reflected in the Ancient Mirror,
are hidden?

According to Seppo’s explanation, the Ancient Mirror has one face
and the clear Mirror one face. When the true clear Mirror emerges,
the forcigner and Chinese, who are reflected in the Ancient Mirror,
have to be hidden: we must realize this point. The teaching that “What-
ever appears will be reflected” means there is not coming or reflecting
cither outside of the Mirror, from its back, or in anything which
appears and reflects at the same time as the Mirror; outside the Mirror
there is ncither appearing nor reflecting. We must understand this
point. When the Chinese and the foreigner come and reflect, this is
a coming and reflecting of them in the Ancient Mirror. When they are
both hidden, the principle of the Mirror which we must be aware
of is that we do not know the meaning of reflection or appearance.
This is most confusing for us.

At that time, Gensha said:

“I doubt that,” and Seppo said, “What is your view?”
Gensha replied, “Ask me the question.”

We must not sce this simply as a question from Gensha. Scppd and
Gensha continued to question back and forth, demonstrating the close-
ness of their understanding. When Gensha asked Seppd to put  the
question to him, he was already in an ego-less state.

To Gensha's question, Seppd said: “If all of a sudden a clear Mirror
appears, what will happen?” repeating the question. These questions
show the stage of the Ancient Mirror which master and disciple study.

The meaning of Gensha’s “Tt will break into many picces” means
it breaks into hundreds of thousands of picces. In other words, when
the clear Mirror suddenly emerges, it will break into pieces. Studying
these picces is itsclf the clear Mirror. If we try to grab the clear
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“The accomplishment of the great wisdom of Buddha”

HEN Kanzeon Bodhisattval experienced and comprehended the
Wum through prajidpiraniti® he perceived that existence is formed

by the five skandbas: matter, perception, mental conceptions, voli-
tion, and consciousness.? When the five skandbas are observed through prajid
you will perceive emptiness. Through this observation, you will discover that
the skandbas themselves are empty—cach skandba is detached and originated
in prajiid.

When you understand this you will be able to comprehend the formula “Form
is emptiness. Emptiness is form.”™ Form is form, emptiness is cmptiness. It is
the hundred grasses and all phenomena. Prajidparanitd can be thoughe of as
cither the twelve or cighteen methods of analysis: The twelve are eye, car, nose,
tongue, body, mind, form, smell, sound, taste, sensation, and reasoning; the
second is the above twelve ways plus the six perceptions: visual, audial, ola-
factory, gustatory, tactile, and mental.

There are four kinds of Prajiipiramiti: 1) all things are suffering; 2) the cause
of suffering; 3) the destruction of suffering; and 4) the Eightfold Path. There
are six actions of the Bodhisateva, called the six piramitds: 1) giving; 2) precepts;
3) observance; 4) effort; s) contemplation; and 6) wisdom.5

In prajidpiramiti there are three kinds of temporal understanding: past,
present, future; six kinds of physical and spiritual understanding based on carth,
water, fire, wind, air, mind; and four understandings of the actions of daily life:

T Avilokitebvar, the Bodbisatya of compassion.

2 The supreme wisdom of insight. Prajadpiramicd and prajid are left untranslated in th text.

3 Allphysical and mental clements are classifed into five kinds of agaregates: 1. rip, 1 eneric
term used for matter; 2. sedan, perception; 3. amjnd, mental conceptions and ideass 4. smskars,
volition; and . pjtans, conscousaess

4 The famous lin from the Shingl, Protipiramiti-bdsya-sitrs.

© Din, i, hints, iy, dbyins, prji.
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“Buddha-nature”

hakyamuni Buddha said, “All senticnt beings totally possess
S Buddha-nature. The Tathagata is permanently abiding, not sub-
ject to change.”

Although this is the turning of the Wheel of the Law of the Great
Teacher Shakyamuni, it is also the essence and enlightened vision of all
the Buddhas and Patriarchs. This teaching has been studied for 2,190
years, having been directly handed down through fifty generations (up
to my late master Tendo Nyojo)—twenty-cight gencrations in India, and
twenty-three in China (including Nyojo). All the Buddhas and Patriarchs
of the ten directions possess and maintain this teaching.

What is the meaning of “All sentient beings totally possess Buddha-
nature?” It is the turning of the wheel of the Law of “What has come?”
Sometimes, it is called “sentient beings,” “animate beings,” “living
things,” “living species,” “totally,” equals sentient beings, all living things.
“Totally possess” is Buddha-nature; One part of possessing is sentient
beings. At the proper time, inside and outside of sentient beings is Buddha-
nature totally. It is not only valid for transmission of skin, flesh,

bones, and marrow, but for all transmissions of “you possess my skin,
flesh, bones and marrow.”

We must know that the “possess” of “totally possess” is not related to
possession or non-possession. “Totally possess” is the word and tongue
of Buddha, the enlightened vision of the Buddhas and Patriarchs, and the
nostrils of Zen monks. “Totally possess” does not mean initial, original,
miraculous or any other kind of possession. It is, of course, not attaincd
as a result of karma or delusion, and has nothing to do with mind, cir-
cumstance, nature, form, ctc.

Therefore, that is why the correct understanding of “senticnt beings
totally possess” does not occur through the influence of karma, does not
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(22)
ZENKI

“The total activity of life and death”

is detachment from life and death and the realization of enlightenment.

We must be detached from life in life and death in death, i.c., when we
are alive life is total activity; and in death, death is total activity. Life s the ex-
perience of life and death is the experience of death. Life and death together are
the actual appearance of truch. ‘The ultimate goal is detachment from, that is
total immersion in, ife and death. Understanding life and deach are [the means
whereby the Bodhisattva achieves salvation for himself and others].

Realization of enlightenment means true life—full, free activity. When we
actualize enlightenment the full meaning of life and death becomes clear. How-
ever, this experience cannot be defined by consciousness o cognition, large or
small, limited or unlimited, long o shore, near or far.

Our present life is formed by this experiences; in the same way, this experience
is formed by life. Life is not coming or going, appearing or disappearing, Life is
the total experience of life; conversely, death is the total experience of death.
In the unlimited nature of Buddhist practice life and death have this special
meaning. If we reflect on our present life and begin to have some awakening,
gradually, the world starts to manifest its completc appearance. The entire uni-
verse is flled with the total activity of lfe. Each instant has total existence.

Life is like being in a boat. Even when we control the sail, rudder and oars,
sill, the boat has its own independent existence and is absolutely necessary
for us to survive—we cannot live without . On the other hand, the boat cannot.
function correetly without us. Man and boat are complete, harmonious, totally
activated interdependence. When man and boat function together and form
complete, full ativity the entire sky, all the water, and every shore also belong

Tm Great Way of all the Buddhas and the ultimate goal in Buddhism
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“proclaiming the Law” is not necessary for some people. Therefore
Seppd’s words leave nothing uncovered.

Seppo’s “in the midst of a raging fire the great Wheel of the Law is
turned” must he studied most carcfully. Do not confuse his words with
those of Gensha. Once Seppd’s words are mastered, dignified activity
becomes the dignified activity of Buddha. All the Buddhas of the threc
worlds within the raging fire are not contained in cither the micro-or
‘macro-scopic worlds, Do not describe “Turning the great Wheel of the
Law” as someting large or small, or wide or narrow. The great wheel of
the Law is not turned for self or for others, and is not proclaimed or listened
to for the sake of anything.

Gensha said, “The raging fire proclaims the Law for the sake of all the
Buddhas of the three worlds; all the Buddhas of the three worlds stand and
listen to it.” Although he said that the raging fire proclaims the Law for
all the Buddhas of the three worlds, he said nothing about “turning the
‘Wheel of the Law” or “turning the wheel of the Law of all the Buddhas
of the three worlds.” Even though all the Buddhas of the three worlds
stand and listen to it, how can the Wheel of the Law of all the Buddhas
of the three Worlds be turned by this raging fire? Can the raging fire that
proclaims the Law for all the Buddhas of the thre worlds also turn the
great Wheel of the Law? Gensha did not say that the Wheel of the Law is
turned at that time, nor did he say that it was not. However, do we
venture to guess that Gensha foolishly thought that turning the Wheel
of the Law is the same as proclaiming the Wheel of the Law? If this i so,
he misunderstood Seppo’s words. When the raging fire proclaims the
Law for the sake of all sentient beings, all the Buddhas of the three worlds
stand and listen to it. Gensha is “unaware” of the raging fire turning the
Wheel of the Law so that the raging fire stands and listens to it. He did
not say that where the raging fire turns the Wheel of the Law there is
“the raging fire also turns the Wheel of the Law.” The Layw listened to by
all the Buddhas of the three worlds is the Law of all the Buddhas—it is
heard from no one else. Never think that the raging firc is the Law, o
that it is Buddha, or even that it is a raging fire. Never believe that the
words given by a master to his disciples are trivial. At any rate, the sayings
of both masters are excellent despite the use of different expressions.

Gensha’s words are quite good, certain points must be clarified further.
Leaving aside the limited notions heard by stitra and abhidharma scholars
of both the Hinayana and Mahayana, study the true form of the right
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‘morning he told his high offcials about it. They all thought it was a sign of a
prosperous reign and congratulated him. They said it occurred because of the
emperor’s vircue and noble spiric. However, there was one official, Yabunkd
of Kan, a disciple who studied the Buddhist Way, who did not congratulate the
emperor. The emperor asked him, “All the offcials except you gave me con-
gratulations. What is the reason for this?” Ybunks replied, “Once I read in the
siitras that the light of Buddha was not red, blue, yellow, white or any natural
color. The light you saw was not the light of the Buddha, it was only the light of
the dragon which protects you.” Then the emperor asked him, “Well, what is
the light of the Buddha?” Yibunks remained silent.

Although Yabunks was a layman he had the right-minded attitude for prac-
tice. We can imagine that he was a man of great power. Following his cxample
we should study the Buddhist Way f you do not study like this, your study will
be in vain. Even though Emperor Butei explained the [Hitihannya] sitra and
was able to call down flowers from Heaven, he did not have a proper mind for
study and his efforts were useless. When ten sages and three wise men make
Yabunks’s understanding their own, the real nature of resolve, practice, and
enlightenment manifests itself for the first time.

However, Yabunk? did not have a complete understanding of the sitras. He
said that the Divine Light of Buddha was not blue, ycllow, red or white. What
did he mean by that? It is not  natural light, of course, but what is it? Emperor
Kenshi, if he had been like a real Buddha and Patriarch, would have insisted
that Yibunkd answer his question.

Divine Light is found cven in countless grasses [i.c., it is found everywherc].
The harmonization of all the different functions of a plant—roots, stalk, branches,
laves, flowers, fruit, color—are expresscd as Divine Light. Not only this world,
but also in the other worlds of [celestial beings, human beings, hell, demons,
animals, and ashuras] can Divine Light be scen. If we understand Divine Light
then mountains rivers and land are sccondary [i.c., Divine Light is the most im-
portant thing]. Study Chosa’s saying in the sense that the entire world is suffused
with our own Divine Light. The changing of life and death is the changing of
Divine Light. The change from ordinary man to saint is like the the changing of
different colors in Divine Light. To become a Buddha or Patriarch is like the
colors of black and yellow.

Practice and enlightenment are one form of Divine Light. Grasses, tres, a
‘mudfence, skin, fiesh, bones and marrow are colors of Divine Light. Smoke,
mist, water,stones,sky, lying birds, the Way of enlightcnment—all these are the
changing form of Divine Light. To understand our Divine Light is to meet and
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education, lost his father when he was young, and was raised by his aged
mother. He supported her by gathering firewood. After hearing a verse
chanted from a satra as he was on the way to the center of town, he
farewell to his mother and set out to find the great Dharma. He was a
great man, an incomparable secker of the Way. The Sccond Patriarch
probably had a easier time cutting off his arm than the Sixth Patriarch
did leaving his mother. Breaking the bond between mother and child is
‘most grave,

He studied as a layman in the community of Obai; day and night for
eight months he polished rice. The right transmission of the bowl and
kesa was carried out at midnight. Afier attaining the Law he kept the
mortar on his back and continued to polish rice for eight months. Even
when he was teaching in temples as a Patriarch, he never left his stonc
‘mortar. This is unusual ceaseless practice.

Baso of Kasci did zazen for more than twenty years. He received the
seal of transmission from Nangaku. He instructed his Dharma-heirs never
to neglect zazen. Those who came to study zazen, were surcly given the
mind seal at zazen practice. Whenever there was temple work to be done,
Baso was always the first to begin. Even when old he did not slack off.
“The spirit of Baso is strongly felt in the present day Rinzai school.

Ungan and Doyo both studied under Yakusan. They made a vow never
to lic down and kept it for forty years. They were single minded. Ungan
transmitted the Law to Great Master Gohen of Tozan. Tozan said,
“To cut off passions, I have been practicing zazen for more than twenty
years.” Now the influence of Ungan’s Law is felt everywhere.

Great Master Kogaku of Mt. Ungo (Doyo) once stayed in a hermitage
on Mt. Sampo. He received his food from the gods. Once he visited
Tozan and was able to clarify the Great Way; after returning to his hut,
the gods again brought him food, but Ungo did not appear for three days.
Ungo no longer needed the gods’ help since he was now on the Great Way
of Buddhism. We should refiect on such strong resolve,

Zen Master Daichi of Mt. Hyakujo, from his days as Baso’s attendant
to his entering into parinirvana, worked everyday without exception for
the community. He left the venerable saying, “A day of no work is a day
of no cating.” He was already an old man when he said this; he always
worked as hard as the young monks. People felt sorry for him and thought
it wasa pity, but he refused to stop working. The monks once hid his tools
and would not let the master have them. Then Hyakujo would not cat
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but had to practice zazen under a pine tree. He had no Zen master. One day he
heard chis verse being chanted from the Diamond Sitra: “Arouse the mind
without letting it settle anywhere.” Although it was totally unexpected he im-
mediately decided to enter a monastery. End did not realize that he possessed
just one small pearl that would illuminate heaven and carth. His father dicd when
he was young and he had to take care of his mother, but after he discovered his
inner ligh he resolved to gain enlightenment and lefe her in order to search for
a good master. It is very rare for a layman who has such a heavy obligation to
forsake his parents and seck the Way. To the sixth Patriarch, however, nothing
was more important than the Buddhist Way. Another factor is that Buddhist
Wisdom secks Buddhist Wisdom—if you have chis wisdom you can quickl
find the Way, but it cannot be learncd from others or arise by itself. There is
the story about the 500 bats who died in order to leamn the teaching of the
sitras. When they were found it was discovered that they posscssed Buddhist
‘Wisdom in their bodies.” The 10,000 fish who continually chanted the name of
Buddha also possessed the Buddhist Wisdom in their bodies. Even though there
was no principle of causality when they listened to the teaching they compre-
hended it easily. We can se in these two stories that Buddhist Wisdom does not
come from outside. It is like the god of spring mccting spring [in other words,
we should meet out true selves at all times]. Buddhist Wisdom is not contempla-
tion, nor existent or non-existent mind. It is not concerned with large or smail,
enlightenment o illusion. [The sixth Patriarch was a woodcutter,] and had no
interest in or desire to seck the Buddhist Way because he never knew what it
was like. After he heard the Buddhist teaching he put his obligations second and
forgot about his own welfare. This is why we say if you find Buddhist Wisdom
You ean immediately understand the teaching of Buddha.t

We are living within illusion, within the endless cyele of life and death, despite
our potential for Buddhist Wisdom. This is like the relationship between a piece
of rough stone and a finished picce of jade. Originally, the jade is just rough stone
‘with no idea of becoming a finished picce. A man can take this rough stone and
turn it inco a finished picce of jade, bu ncither the original stone nor the finished
piece anticipated their respective states. It is neither from the stone’s perspective
nor the finished picce’s wisdom that they cameinto being. In the same way human
beings and Buddhist Wisdom are unaware of cach other yet can be enlightened
to the Buddhist Way.

7 Saiyuby chape o,
* Lotu Sitrs, Yakuyoyubon.
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“you possess my marrow,” and [the ffth Patriarch Kanin's] transmission in the
rice polishing hut. ‘These are all lcarning through the mind.3

Shaving the head and wearing the black robe is the mark of one who wishes
to learn through the mind. When you begin to study the Buddhist Way, your
mind must undergo a conversion. We must seck the true Way with the same
determination [as Siddharta] when he renounced his life in the palace and set
forth to exchange his limited mind for the Buddha-mind.

Some people might think that renouncing the world isa sign of discrimination
[dividing the world into monastic and non-monastic] but entering the priest-
hood should be a transcending of the mind of analysis. This is the stage of “non-
thinking” beyond egocentric cognition. If you reach this state of “non-think-
ing” you will realize the truc, luminous nature of mind—non-thinking” must
become the eye through which you view phenomenon. The activity of every
Buddha is based on “non-thinking.” If we continuously practice “non-thinking”
enlightenment automatically inercascs.

Everyone possesses inherently the Buddha-mind but if they fil to practice the
true Way it will remain dormant. We have, however, the cxample of Buddhist
practice to follow and if we persevere, our Buddha-mind will manifest itself and
we can reccive the seal of transmission.

What do we learn when we confront the Buddha-mind? First, consider the
various forms of mountains, water, and earth. There arc many kinds of moun-
tains; some are like great Me. Sumeru, while others are small; some cover a vast
expanse of land, but others are very high. Water also appears in numerous ways:
celestial, terrestial, great ivers, small streams, large and small ponds, occans,
lakes, etc. And who can describe the various shapes and forms that the arch
takes?

Remember, however, that land is not always soil [that s, carth, although very
great, is not always fruitful ; similarly, everyone has the Buddha - nature but if
not manifested through practice it will never bear fruit]. Symbolically, there is
the land of the heart and the land of treasure. Yet all these lands arc based on the
experience of enlightenment. Mountains, water and earth have their origin in
“emptiness” and are the manifestation of “Form is emptiness.””

Everyone has a different conception regarding natural phenomenon—there

5 Tiis efers to the famous story of the silnt transmission from Shakyamuni to Mahdhiéyapa
on Valkure Peak. Buddha hekd up a flower without speaking and only Makikidyapa smiled. See
che chapter, Udonge Eka (Hui-ko, 487-593), thesecond Chinese Ptriarch. Konin (Hung jen 643~
716) bestowed the law of transmission o his famous discipe Daikan End (Hui-neng, 638-713).
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of secking the Buddhist Way. We should not, through ignorance, be
proud. Not to accept fame is ceaseless practice, and abandonment
of fortune is also ceaseless practice.

From the First Patriarch, Bodhidharma, to the Sixth Patriarch, all
Patriarchs were given the title Zen Master by the emperor after their
deaths. While they were alive, they did not care for fame and glory and
abandoned life and death based on fame and fortune. You should pray
for the practice of the Buddhas and Patriarchs. Do not be greedy, coveting
fame and gain, do not think of your small ego like an animal docs.

Abandoning fame and fortunc is difficult for all terrestrial beings,
cven for Buddhas and Patriarchs. Some people seck for and love fame
and gain because they say they want to save people. This is a malicious
viewpoint. Even though they think they arc practicing the Buddhi
Way, they are far from it. Indeed they are slandering the Buddha. If what
they say were true, then the Buddhas and Patriarchs, who do not covet
fame and gain, could save no onc.

We should love people, without greed. There are many ways to help
people, and there are ways to save people without being covetous. To say
we are saving people, yet not actually doing so is evil. If we are ‘saved’
by such people we may go to hell and will feel regret at having to spend
a life in darkness. We should never say nor think that such foolishness
can help people.

Thus, my late master Nyojo, when he was given the title of Zen Ma
and a purple robe, merely sent back a letter apologizing for his inability
10 accept them. Such an outstanding story as this must be re-told today
50 that followers can study and learn by this experience. The meaning of
“I met my master” is “I met my real master.”

My late master left his home town when he was ninetecn years
old, and he traveled to many places looking for a master until he was
sixty-five years old. He was never too lazy to practice and search for
enlightenment. He avoided emperors, ministers, and all governmental
officials. He rejected the title of Zen Master and the purple robe, and
never wore a colorful kesa all his life. He always wore a black robe and
kesa when giving his talks and instructions to disciples in his room.

One day, he taught his disciples thus: “When you learn the way to do
zazen, it is primarily necessary to have daskin', To have dshin is the

¥ Dushin: the mind to seck the Way.
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to the same time and space—indecd, all the circumstances work together har-
‘moniously. Like this, life and our existence function together.

Zen Master Engo Kokugon' said, “Life is the total activicy of life; death s the
total activity of deach.” These two dimensions are not opposed; they exist to-
gether in one universal expericnce? They are not concerned with conceptions of
time and space. Universal experience is accomplished in life and death and noth-
ing; can obstruct it; but cach individual experience of lfe and death, while not
completely different, is not exactly the same as universal experience. Everything
has its own life and death [and non-existence of lfe and death]. Through these
we can discover the true nature of existence. It is like a man strecching out his
arm or a sleeping person grasping for his pillow. It is the actualization of Divine
Light and complete activity.

Life and death appear in cach moment. They appear instantly, naturally,
without thought. If we strive carnestly we can perceive their appearance. At the
‘moment of realization, life and death become completely clear. Do not think,
however, that there is no previous realization. Every moment contains total
realicy and is completc in itself. Recognize that there is continual realization,
constantly renewing itself.

“This was given at the castle of the Daimyd Hatand Izumono Kami Yoshishige
on December 17, 1242, and transcribed January 19, 1243, by Ej

T Yuan-wa (1063-1135).
2 That i, al the worlds and al the universe. What follows is a paraphrase of the extremely
abstruse and dificult origiaal text.
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The period from 1233-1243 was the most fruitful of Dogen’s lfe. He had many
good disciples, a wide following among lay people, and a well run monastery
using the rules of traditional Chinese Zen practice. He exhorted all his followers
to put atcainment of the Way above all else. He was very strict and demanding
like his master Nyojo and cmphasized the need for repentance:

O Buddhas and Patriarchs, enlightened by the Way, have compassion
on me and grant me relcase from all bad karma and evil deeds com-
mited in my past. Remove all obstacles from my study of the Budd]
Way. The virtue of the Buddhist Way ill the entire world; please have
compa on me ; remember that all the Buddhas and Patriarchs have
shared my condition. 1 vow to follow the true Way so I also can be a
Buddha. (Shobogenza Keiseisanshoku)

Digen was always compassionate but his compassion differed from chat of
Shinran, his contemporary and founder of the Jodo Shin school. For Shinran,
compassion is based on the realization of one’s sinfulness and that one must
depend on the absolute mercy of Amida Buddha for salvation. Compassion there-
fore is to inform others of Amida’s great mercy and the futility of relying on
one’s own cffort. Dagen, on the other hand, said that real compassion is to throw
off compassion—it must be detached and based on insight into the true nature of
man. That means we must work to help everyone perceive and manifest their
enlightenment; this is the meaning of salvation for Dogen.

At any rate, the ncighboring monks on Mr. Hiei were neither compassionate
nor frindly and began to harass Dogen and his fllowers, accusing them of

“innovations.” They descended on his monastery and attempted to burn it down
in the summer of 1243. Needless to say, Ddgen was quite apprehensive about the
future of his community and the safety of their present location. He also recalled
Nyoja’s advice not to settle near the capital but to train his disciples in a remote
place far from the temptations and troubles of the world. Consequently, Dogen
accepted the invitation of his lay disciple Hatand Yoshishige, the daimyo of
Echizen (present day Fukui prefecture), to establish a monastery in his domain.
He abandoned Kyoto and left Kashoji in the end of the summer of 1243.

When he first arrived in Fukui he stayed at the small temple Kippdji (Yoshi-
minedera) for about one year. Soon after he reached Kippdji, land for a new
monastery was donated, cleared and construction begun. On July 13, 1244,
an opening ceremony was held for the new temple, called Daibutsuji. In 1245
Dogen changed the name to Eiheiji, the “Temple of Eternal Peace”, after the






OEBPS/Images/p00142.jpg
110 avop

means your own practice is weak.

In the community of Zen Master Wanshi Shogaku of Mount Tendo,
the local deity who protects the temple said, “I heard that a Zen Master
has lived for more than ten years on this mountain, and most of the time
he stays in his private quarters. I have neither seen him nor heard how he
is. Truly he is a man of the Way.”

Originally, the number of buildings on Mount Tends were few.
Wanshi rennovated the Taoist temples, nunneries, and academics
there and turned them into Keitokuji monastery. After he passed away,
Ohakusho, a high ranking government official, wrote a biography of
him. Someone said, “You should write that Wanshi rennovated old
Taoist temples, nunneries, and academies there and established Mount
Tends.” Ohakusho said, “It is not necessary. It has no relation to his
pricstly virtue.” People praised Ohakusho.

We should know that such things as establishing temples and monu-
ments are worldly and not virtuous for a pricst. Generally when we
enter the Buddhist Way, we transcend the three worlds, of men and gods.
We should study this carefully. Rectify body, speech, and mind and
practice diligently.

The merit of the ceaseless practice of the Buddhas and Patriarchs has
the ability to save men and gods; however, men and gods do not realize
that they are helped by the ceaseless practice of Buddhas and Patriarchs.
1f we have ceaseless practice of the Great Way of the Buddhas and Patri-
archs, we should not discuss things like superior or inferior virtue, stupid-
ity or intelligence, sharpness or dullness, and so on. We should always
be careful to shy away from fame and fortune and not be attached to
worldly things. Do not waste time; only concentrate on practice.

Do not expect great_enlightenment; great enlightenment is daily
action, drinking tea and eating rice. Do not ask for enlightenment or
illusion; this is the jewel in the hairpicce [i.c., something we already pos-
sess]. Separate yourself from everything—your native village, the bonds
of gratitude, fame, fortune, property, and from your family; scparate
yourself from the desire for these things. Possessing or not possessing—it
is clear that we must be separated from both. Ceascless practice means
not to be attached to anything. Abandon fame and fortune. Practice onc
thing ceaselessly, and the ceaseless practice of your Buddhist life will in-
crease. Thus ceaseless practice enhances ceaseless practice by more cease-
less practice. Venerate and respect the body and mind that possesses
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be attached to any parcicular standpoint—he always has absolute frecdom.”
Nyorai and Kannon have different forms but the same essence. There is a famous
koan about Kannon’s hands and eyes beeween Mayoku and Rinzai. This koan
tries to show the limitless activity of Kannon’s hands and eyes. Unmon’s saying
isalso famous: “Lookat the form to clarify the mind, listen to the voice to enlight-
en the Way.” Kanzeon Bodhisattva, in his real essence, sees our true form and
hears our real voice. All the forms and voices in this world arc Kanzcon Bodhi-
sattva. Then there is this well-known saying of Zen Master Hyakujo: “Kannon
enters the Truth.” Encsu Kannon was one of the twenty five Bodhisattvas
who gathered around Shakyamuni as recorded in the Ryoga Sitra, and in the
Lotus Sitra Fumonjigen Kannon is mentioned. Kannons have walked together
with the Buddhas everywhere on this earth so these only represent one o two
of the limitless Kannons.

“Transcribed in the summer of 1244.

1o the Rinzai Robu.

5 From the Gosoegen, chapter on Umimon.

© Puicchang Huai-hai (749-814). This saying is ecorded in the Ketoku Dentirok, volume six, the
chapter on Hyakujo.
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1o talks and no proclamations.

Kosei said, “How can you make a mirror by polishing a tile?”

This shows that Kosei was truly a man of iron who understood the
action of polishing the tile and did not need the assistance of others; none-
theless, polishing a tile cannot turn it into a mirror. Ifit does become a
mirror, it must do so immediately.

Nangaku said, “How can you become a Buddha by doing zazen?”

Know, without a doubt, the principle that one does not become Bud-
dha by doing zazen and the point that becoming Buddha has no relation-
ship to zazen. Kosei said, “Why is that?” Although this expression seems
at first to be only directed at the problem of zazen, it is also related to
the question of becoming Buddha; it is like two close friends meeting each
other—the fact that he is my close friend makes him my close friend.
“Why is that?” includes both aspects of the problem.

Nangaku said, “Its like riding in a cart. If the cart docs not move, you
can whip cither the cart or the ox."

“If the cart docs not move”: what does “the cart moves” and “the cart
does not move” signify? Is a moving cart like flowing water? Or is stag-
nant water like a moving cart. “Flow” sometimes means “not moving,”
and “water moves” sometimes does not mean “flow.” Therefore when we
investigate “If the cart does not move,” we must study both “not move”
and “not not move.” It depends on the occasion. “If it does not move”
should not be considered exclusively in terms of not moving.

“You can either whip the cart or whip the ox.” Does this mean we should
whip both the cart and the ox? Are the two actions of same or different
value? We must know that while there is no custom of whipping the
cart among worldlings, there is such a custom in the Way of Buddha.
This is core the of our study. Even if we have studied the custom of whip~
ping the cart, we should not think it s the same as whipping the ox. Clarify
this in detail. Even if we are aware of the custom of whipping the ox, we
must study the meaning of whipping the ox in the Buddhist Way. Is the
ox we whip a water buffalo? An iron ox? or a mud ox? Do we use a whip?
Do we strike it with the entire world? Do we hit it with our entire mind?
Do we hit it with our marrow? Do we hit it with our fist? The fist must
hit the fist, the ox must hit the ox. Kosei remained silent but that cannot
be held against him—he threw away a tile to pick up a gem, and shook
his head to create a new face. His silence cannot be helped.

Nangaku explained, “Your study of zazen is the study of sitting Bud-
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thought existing separately from the bright pearl. Consequently, even coming
and going in the Black Mountain’s Cave of Demons is nothing but the one
bright pearl.

This was delivered a¢ Kannonddri, Kashohringi, Uji, Yamashiro fiefdom,on
April 18, 1238. Transcribed by the chief disciple Ejo at his quarters in Kippdji
on July 23, 1243.
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Buddhas he needs golden powder, special types of mud, and should include the
thirty-two aspects of enlightenment; a painting of  blade of grass also uses di
ferent materials; in addition, we should use the endless fragrance [of the Buddhist
teaching].

IF you have true insight you can paint, or be able to see, all the Buddhas in only
one painting. We must discover what is a Buddha painting, what is a rice cake
painting. Where are stones, crows, turtles? Where are iron pillars, and the
natural laws of mind and body? We must clarify this in detail. If we study like
this we will be able to sce that life and death, coming and going, Buddhas
incomparable enlightenment, and the entire universe are paintings.

An ancient Buddha wrote [this verse about Shakyamun?’s enlightenment on
alandscape painting of snow-covered mountains] : “Enlightenment was attained,
and white snow covered the carch but still green mountains can be seen. This
painting, on one sheet of paper, expresses the world of enlightenment.” This
verse is a hymn of detachment; they are the words of Shakyamun?s enlighten-
ment. A high level of detachment was painted on a small canvas of snow-covered
mountains. All forms of activity—both movement and inertia—can be scen in
this painting. Buddha’s ten honored expressions and his three observations are
also in this one painting. The way of practicc is also there. If i is not a true
painting then nohing in it is in the proper perspective and Buddha's teaching
is not true. But Buddha's teaching is truc. Buddha’s teaching is the truth and
2 painting of a rice cake is also che truch.

A monk once asked Great Master Ummon Kyoshin, “What is the meaning of
detachment for Buddhas and Patriarchs?” Ummon answered, “A scsame rice
cake.”? We must quietly reflect upon this dialogue. Since there is such a dialogue
as this, it means that thereare masters and disciples who are even detached from
the Buddhas and Patriarchs and there must be monks who have heard and
comprehended it. We can see in this dialogue the respective methods of rnji
and oki* This is an example of the several ways of understanding a rice cake
painting.. Here there is  transcending of the Buddhas and Patriarchs—Buddhas

and demons are no longer separate

My late master said, “A tall bamboo or a banana plant can be painted on a
canvas.” This saying, which transcends long or short, is the type of painting we
must study. A tall bamboo is only a tall bamboo. In its natural state bamboo
grows according to the principles of yin-yang. Likewise, the duration of the bam-

3 Yunmen (¢ 942). Unmon Kirobs, first volume.
3 See Shinjungatuds, note four.
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West and Nietzsche’s pronouncement that “God is dead,” the spiritual

foundations of western socicty have been continually shaken. People
like Ludwig A. Feuerbach wanted to do away with theology completely and
establish a otally human-centered religion. In addition, the rapid expansion of
technology and scientific knowledge has not given us all the answers; on the
contrary, it has created more difficult and complex problems,c. g, the population
explosion, shortages of food and natural resources, pollution, and destruction
of the environment. Most of these problems have arisen because the natural
balance of our world’s lfe system has been disrupted by technological advance-
ment and the development of civilization. Without exaggeration we may say
that all those disruptions adversely affect the inner life of human beings and
cause many serious spiritual crises. Consequently, we must both strive to
create a new culture with a different set of ethics based on the harmony—
spiritual and physical—of our life system and to re-establish correct obser-
vation of the nature of the world (ic., the Buddhist chain of causation).

T strongly believe that Ddgen Zenji’s interpretation of Buddhism is the most
complete and that his concept of shikantaza, “single-minded sitting in zazen,”
is the best way for us to restore human life. As you know, the Truc Law began
in India, was developed as the Dharma of the Buddhas and Patriarchs in China,
and reached its culmination in Ddgen’s Shihigenzi, the Eye and Treasury of the
True Law. In that work, the Buddhist Way was crystalized; ic has been the
dominant spiricual influence in Japanese culture for more than seven hundred
years. The world of the Shiliganzi is an extremely profound study, full of un-
surpassed religious experience; it illumines Japanese thought like a brilliant
pearl.

This supreme work of Japanese Buddhism has attracted the attention of
foreign students, but due to its difficult and subtle nature it has not been as
widely read as other Buddhist classics.

Tam also continuing to lecture on the Skikigenzi in the English and French lan-
guages for my mission in Europe; I have already published in Paris a French

B[Gmmxc with the publication of Oswald Spengler’s Decline of the
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ment to life and fear of death is not Buddhism. Life and death are simply

the result of causation, When we know this, we are no longer obstructed or
confused. This is the highest vehicle Buddha, Where there is this Buddha,
there is a wonderous and pure land.

Obaku was sitting in Nansen’s tea room. Nansen said: “[It says in the
Nirsana-Satra) if we practice samadhi and prajaa equally, we will clearly
see Buddha-nature. What is your understanding of this?” Obaku replicd,
“We gain essential understanding through being non attached atall times.”
Nansen replicd, “You've realized this for yourself, haven’t you?” Obaku
replied, “Oh no, not really.” Nansen said, “Money for drinking water
‘may be sct aside, but who can return the money used for straw sandals?””
Obaku made no reply.

“Practice samadhi and prajfa equally.” Do not take this to mean Bud-
dha-nature is clearly scen when ncither practice takes precedence over the
other. Rather, understand that when Buddha-nature is clearly seen,
samadhi and prajna are practiced equally. Nansen said, “What is your
understanding of this?” In other words, “Who is it that is clearly secing
Buddha-nature?”” All of the expressions in this dialogue are sayings of the
Way.

Obaku’s words: “We gain essential understanding through being non-
attached at all times.” That is to say: “At all times, everywhere there is
no clinging to anything. Not clinging to anything occurs at all times.”
Therefore we clearly sec Buddha-nature. As for “time”: when will “time”
fail to be? In what land will it not exist? Think about “time.” Does it
mean “time” as we know it, “time” in some other world, or “time” in
the Radiant Purc Land?! Whichever it might be, the point is “do not be
attached to anything.” This is a fundamental truth; it does not change
according to circumstances.

“Youve realized this for yourself, haven’t you?” That is: “his is your
own utterance, your own understanding isn’t it?” Do not take this to
mean this understanding is limited to Obaku. Obaku was the vessel from
which the words came, but the essence of his words is a universal truth.

Obaku said: “Oh no, not really. “In Sung China this was a more or
less standard reply to questions asked about one’s ability. Even if onc had
the ability [in question], this is the reply given [out of modesty]. Don't,
therefore, take “Oh no, not really” to literally mean “Oh no, not really:

TThe Buddba land of Samantabhadra.
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“Sagara mudra samadhi”

There is a time for clarification, a time for experience, and a time for
practice in kaiinsammais they function together fieely, with no obstacles.
It is unsurpassed meditation and its virtue cannot be measured.

Both the Buddha-mind and practice based on the vow to save all sentient
beings wandering through the realm of birch and death are nothing but
kaiimammai. The Buddhas and Patriarchs, who possess supreme detachment,
break the dualistic view of llusion and enlightenment and work to awaken both
themselves and others. Their practice and vows are based on the original form of
Buddha, which ultimately gocs back to kaiimammai. All things eventually re-
turn o the great occan of kaiinsammai. Kaiinsammai is the original element of
Zen practice and enlightenment and the basis of the Buddhist Way of Life.

Shakyamuni said, “When body and mind emerge the various elements appear
and when body and mind disappear, the elements also disappear. Although
the various elements arisc, there is no ‘substance’ to be grasped in eicher
emergence or destruction. There is no opposition between the mind of past and
future and their clements. This s called kaitnsanmai.”

We must study the Buddhise Way carnestly. It is not necessary to listen to
many teachings or prolific words in order to have enlightenment or Buddhist
learning. It is not limited to the person who has mastered various teachings.
[For cxample Sariputtra] attained enlightenment from studying a single four
line verse. Shakyamuni’s teaching is not based on some general, vague idea

SLL the Buddhas and Patriarchs without doubt experience kaiinsammai.!

T Sagara mudrd samadbi, Licerlly this means “ocean his supposedly is the
‘meditation Shakyamuni entered before delivering the Avatamiska (Kegan) Sitra. All truth is at
once reflected in that state just 4 all images are reficted in a quiet sea. I i the highest form of
insight. We have decided t0 leave it untranslated as there is no English cquivalent.
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One day, a celestial being appeared before him, saying: “If you wish
to have some result from studying for such'a long time, why do you stay
in this one place? The Great Way is not distant from here. Go south.”

The next day, he had a very painful headache, as if something were
piercing his head. As his master, Kozan Hojo was trying to curc him, a
voice came from the heavens and said:

“You are changing skulls. That is not an ordinary pain.”

When Eka told his master about hearing this voice, his master saw his
skull scemingly shaped like five mountains, and said:

“This is a sign that you will have good fortune. The voice told you to
200 the south; it must be that the great master Bodhidharma, who is at
Shorinji, will be your teacher.”

After hearing what his master had said, Eka went to Shorinji
Temple. The celestial being told him that he heard the voice because
of his ceaseless practice.

It was very cold on the night of December gth, so cold that the joints
of the bamboo broke, and onc could hardly bear the winter night in
the decp mountains, it was snowing so hard. Though a heavy snowfall
had covered the earth and the mountains on that night, the second
Patriarch continued to forge a path through the snow and proceeded on
his way. Tt was extremely difficult but he finally arrived at the place
where Bodhidharma was, but he was not permitted to enter, and
Bodhidharma paid no attention to him.

Eka stood in the snow, without sleeping, resting or sitting, until dawn.
It snowed all night; there was no respite for him and the snow piled up
as far as his waist. His tears continued falling down his face, turning to
ice as they did. When he looked at his clothes, he realized he was standing
covered in ice. Staring at his clothes, with tears flowing down his face, he
said to himself:

“In ancient times there were many examples of people secking the
Way. Some dug marrow from their bones, others pierced their flesh and
fed their blood to the hungry, some laid their hair on the mud to make
a path for the Buddha, and others gave their bodics to tigers in the valley
to save them from hunger. Tn ancient times there were many seckers
such as this. Why can’t I stand here on such a cold night?”

Such thoughts gave him encouragement. Followers [of the Way] should
never forget the Second Patriarch’s thoughts. If we forget them even for
one moment, we will collapse.
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related saying: “There are thousands of saints and sages but the path of con-
tinuous development lies outside cheir world.”

One day, a monk asked Zen Master Kaso of Mt. Chimon, “What is continuous
development beyond Buddha?” The master replied, “Pointing at the sun and
moon with the head of your staff” The staff does not obstruct the sun and
‘moon; this is continuous development beyond Buddha. When we study the staff
of the sun and moon it covers the entire world; this too, is the continuous de-
velopment beyond Buddha. Do not say that the sun and moon are the staff. The
head of the staff must become the entire staff.

Once, in the community of Great Master Sekitd Musai, Zen Master Ddgo
of Tennd temple asked Sckitd, “What is the great meaning of the Buddhist
Dharma 7” Sekito answered, “It cannot be attained or comprehended.” Dogo
said, “Is there any change in continuous development o not?” Sekitd replied,
“The endless sky does not prevent the clouds from drifting.”

Sckitd was the second Patriarch after Sokei End. The Priest Dogo of Tennd.
temple was a disciple of Yakusan. Ddgo asked, “What is the great meaning of
the Buddhist Dharma?” Such a question cannot come from eicher novices or
senior monks; it occurs only after we have comprehended the great meaning,

Sekito answered, “It cannot be attained or comprehended.” We must know
that a great meaning is contained in the very first thought as well as in the final
stage of the Buddhist Dharma. It cannot be attained. Yet do not say that there
s no resolve, practice or attainment of enlightenment—it is not attained. That
great meaning cannot be comprehended. We cannot say that there i, or is not,
practice and enlightenment—it cannot be comprehended, o attained. Again,
this great meaning is beyond attainment or comprehension. We cannot say
there are no holy truths, practice, or enlightenment, nor can we say that there
are holy truths, practice, and enlightenment. Nothing can be attained, nothing
can be comprehended.

Dégo said, “Is there any change in continuous development or not?> That
is, if a change is actualized, is continual development actualized? “Change”
here is a form of skillful means. Skillful means are used by all the Buddhas and
Patriarchs. If we say this, change occurs. Yet even if there is change we must
not overlook the aspect that does not change. We must speak like that.

“The endless sky does not prevent the clouds from drifting.” This s Sekitd’s
saying. The vast sky cannot obstruc itself and clouds do not obstruct clouds.
Drifting also does not obstruct itself or the endless sky. Here there is no ob-
struction of self or others. Yet it is not necessary, for each thing does not obstruct
any other thing and each one possesses total freedom. Therefore, there is no
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the one who held power in the country.

According to popular legend, these three Mirrors were transmitted
together directly from the gods, as their representatives. They were made
from highly polished copper in accordance with the yin-yang principle.
These Mirrors express the time as it comes, whether past or present;
if it is present, it expresses the present, and if past, it expresses the past

Seppo’s teaching is that if people from Shiragi come, Shiragi is re-
flected, while Japanese people reflect Japan. Heaven will reflect heaven.
and people reflect people. We have been lcarning about coming and
reflecting, but we do not know the real meaning of “reflect” in reference
to the Mirror: we just experience it. So we need not necessarily learn
about such things as coming to this world or understanding this. The
point of this teaching is that when a foreigner comes, he will be
reflected. “Foreigner comes” means simply that he comes, while “forcign-
er is reflected” means simply that. He does not come in order to be
reflected. Even if the Ancient Mirror is simply the Ancient Mirror, we
should study this point.

We should study Gensha’s question “If all of a sudden, a clear
Mirror appears what happens?” We must ask, what does “clear”
mean? Seppo's teaching says that the people who come are not
necessarily forcigners and that the clear Mirror does not only reflect
forcigners and Chinese. “A clear Mirror appears” means that even if a
clear Mirror comes, there will not be two Mirrors. When we say there are
not two Mirrors, we mean that the Ancient Mirror is simply the Ancient
Mirror and the clear Mirror is simply this clear Mirror. Both Seppo
and Gensha’s teaching certify that there is both Ancient Mirror and
clear Mirror. We should use this to study the true nature of the Buddhist
Way. Gensha’s words “a clear Mirror appears” mean complete freedom
and full and clear vision: we should study this.

Therefore if someone comes, accept and welcome them with com-
plete freedom. Are the “clear” of the clear Mirror, and “Ancient” of
the Ancient Mirror the same, or are they different? We should not
think that the principles of the Ancient Mirror arc in the clear Mirror
[and vice versa]. We must realize that the words “Ancient Mirror”
do not necessarily imply “clear.” This teaching applics to all people
everywhere. It is the same principle for the Patriarchs in India, and
we should practice in order to understand clearly. The Buddhas and
Patriarchs say we should polish the Ancient Mirror, but T wish to ask
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transmission of Buddha to Buddha, Patriarch to Patriarch. “All the
Buddhas of the three worlds” is found neither in the form of the Mahayana
or Hinayana. Narrow minded people know that all the Buddhas proclaim
the Law according to the style of good masters, but do not discuss all the
Buddhas listening to the Law, all the Buddhas practicing, or all the
Buddhas becoming Buddha. Gensha’s expression “all the Buddhas of the
three worlds stand and listen to it” is the real form of all the Buddhas
listening to the Law. Never say that those who proclaim the Law are
inherently superior to those who listen to it. Both praclaimers and listeners
must be respected.

Shakyamuni Buddha said, “Anyone who proclaims the Zotus Sitra will
see me; it is difficult to proclaim this for just one person.” Therefore,
those who proclaim the Law will see Shakyamuni Buddha, because “see
me” means Shakyamuni Buddha. Again he said, “Afier I am gone, it
will be difficult to hear, reccive, and understand the meaning of this
sutra”.

Know that, those who hear this sutra 0o have trouble—ncither pro-
clamation or hearing is better than the other. Even the most highly
honored ones of the Buddhas have occasion to stand and listen to the
Law. They stand and listen to the Law because they are all the Buddhas
of the three worlds. Usually, because Buddhas are enlightened they arc
not thought to be among those who listen to the Law—they are alrcady
the Buddhas of the three worlds. Know that all the Buddhas of the threc
worlds that stand and hear the Law proclaimed by the raging fire are all
Buddhas. A single path of behavior should not be followed; when many
are followed it is like arrows piling up in the center of a target. The
raging fire without doubt proclaims the Law for all the Buddhas. Each
purc mind is manifested as the fragrance of the blooming flowers of an
iron tree filling the world. In other words, the raging fire proclaims the
Lavw standing and listening. How is this actualized? The disciple surpasses
his master, the disciple cquals his master; study the deep relationship
between master and disciple—hercin we find all the Buddhas of the three
worlds.

Engo said, “Both of them are deccitful scoundrals (a black and a white
‘monkey). They act cvasively, according to circumastance.” Although this
means that Gensha and Seppo are on nearly the same level, is ““the raging
fire of all the Buddhas” equal to “all the Buddhas are raging fire”?
Black and white interchange and Gensha remains elusive, but Seppd’s
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arise by illusory causation, does not oceur naturally, and is not developed
through the miraculous power of practice and cnlightenment. If the
“totally possess” of sentient beings depended upon karma, causation, or
nature and so forth, so would the realization of saints, the awakening of
the Buddhas, and the enlightened vision of the Buddhas and Patriarchs.
But, that is not the case.

‘The entire world is free of dust, and here there can be no second person.
This is because we are unaware that the root of illusion is cut off and
there is no way for the disturbed flow of karma to cease. It has not been
bred by deluded causation since nothing in the relative world has ever
been concealed. “Nothing has been concealed” does not necessarily
mean that all worlds exist. That the relative world is self cxistent is an
erroneous view of non-believers. Existence is not original being because
it is not confined to past or present. It is not an initial occurrence be-
cause it contains nothing extra.

Itis not independent existence since it is interrelated, nor is it uncreated,
for it oceurs simply as it is. It is not originally appearing but means rather
“our everyday mind is the Way.” We must first of all know that it is
extremely difficult to find sentient beings within “totally possess.” If we
comprehend the true meaning of “totally possess”, these words themsel-
ves signify complete liberation and detachment.

When scholars hear the word “Buddha-nature,” they think it is a kind
of “eternal self;” like that expounded by the non-belicver Senika. This is
because they have never met a man of the Way, nor clarified their
self, nor met a master. They mistake the wild movements of their
minds for the enlightencd wisdom of Buddhamature, Who can say
that there is enlightened wisdom in Buddha-naturc? Even though
enlightened persons are Buddhas, Buddha-nature s not enlightenment
or awakening. The “enlightenment” of the enlightened and awakened
Buddhas is not the misconceived enlightenment most people speak of.
And, it is certainly not the enlightenment of a confused mind. Only the
face of each Buddha and Patriarch is enlightenment.

From the Han through the Tang to the Sung dynasty, many sages
of the past have traveled to India, and many have claimed to be teachers
of gods and men. They taught that wild movements of the mind is the
enlightenment of Buddha-nature. This is a great pity, duc to a lack of
study of the Buddhist Way

Neither advanced nor initiate students of the Buddhist Way should
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“Our mind is Buddha”

transmitted by all the Buddhas and Patriarchs up to the present day.

However, in the seriptures first produced in India the idea of “Our mind
is Buddha” was not promulgated. It was not until the Chinesc Zen masters
that this idea was fully developed. Many carly followers and scholars misun-
derstood this central doctrine and went astray.

When foolish people hear the expression “Our mind is Buddha” they think
there is no need to practice Buddhist training since their mind is already cnlight-
ened. This is a great error. Such people have never seen a true master and their
enlightenment is nothing but an illusion.

‘The following story illustrates the form that such crroncous thinking takes:
Once there was a non-believer in India called Sennika.' He explained that the
Great Way existed in our body, and could be casily understood. Through this
wisdom, he said, suffering and non-suffering, hot and cold, and pain and pleasure
could be distinguished. It is not influenced by objects or circumstances even
though things are always coming and going and circumstances appear and
disappear. The Great Way exists everywhere and there is no distinction between
ordinary people and saints: illusion appears and disappears in our expericnce.

Only this wisdom, Senika taught, exists—objectivity falls away. Even if our
body is destroed, wisdom does not perish; it comes out of the body just like
people come out of a burning house. Like this, wisdom exists independently and
is the real nature of enlightenment. Everyone posseses enlightenment. This
original nature covers both illusion and enlightenment. Wisdom can never be
reduced to only one thing and differs from physical objects. Furthermore, wisdom
exists forever. He also said that wisdom exists in objectivity and possesses real

T HE central teaching of Buddhism is “Our mind is Buddha” which has been

¥ Secaika here is a symbol of non-Buddhist religions or philosophics.
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Buddhist Dharma is like this. To say it is not necessary to use a fan because the
nature of the wind never changes and there will be wind even without one
means that he docs not know the real meaning of “never changes” or the
wind’s nature. Just as the wind’s nature never changes, the wind of Buddhism
makes the carch golden and causes the rivers to flow with sweet, fermented milk.

“This was written in mid-autumn, 1233, and given to the lay disciple Yo-ko-
shii of Kyiishi.2

2 Almost nothing is known about him.
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“The flower of emptiness™

composed this verse: “When one flower blooms, five leaves begin to
grow. This is true, natural time.” If you want to comprehend the
real meaning of this verse you must seck the moment when the flower blooms.
“The time of the flower is the time of the five leaves. The principle of “one flower
and five leaves” s derived from Bodhidharma’s stacement, “I came to China
to transmit the Buddhist Way in order to save all people sufering in illusion.”

“Bear fruit” means to bear fruit in other people—this should be our natural
activity. Practice (cause) is universal and bearing fruit (effect) is also uni-
versal. “Natural” equals “sclf”; “myself” equals “yourselt?” That is, when our
“self” is the true Self then our sclf is not ours and not others'—it is the four
elements and the five skandbas. It is mui no sbinjin, “he true Self that transcends
‘name and form and goes beyond all duality.” This is the “natural” of “natural
time,” and s the time of transmission and the time to save all sentient beings.

For cxample, it is like a blue lotus flower blooming in the tropical heat. If
there is no place for this fower to bloom there could not have been a morning
star to lead Shakyamuni to enlightenment. The important point is that there
are countless blue lotuses in the light of one star that shincs throughout the
universe, in both past and present. If you experience tropical heat surely you
will experience the blue lotus.

There is another saying of an ancient Patriarch: “A blue lotus blooms in a
fire.” You must learn where and how chis lotus blooms. In order to do this, cut
off your cognition, consciousness, and private judgments. If you doubt the
existence of this bluc lotus, you will also doube the existence of a locus in the
water, or a flower on the branch, or even land, mountains, or rivers.

I you do nor actain the level of the Patriarchs you will not realize that when
4 flower blooms spring comes—it covers the entire world. When the flower

Gnsn Master Bodhidharma, the founder of the Zen transmission,
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practice zazen. For his staple diet he ate chestnuts. He did not have
a Buddha Hall or any sturdy building, and for forty years the only form
to be seen was his ceaseless practice. Gradually he became very famous
throughout the country and monks came from all over to him. Finally,
he became founder of the Igyo sect and produced more than forty Zen
masters, including Gyozan, Kyogen, and Biun.

1f we wish to build a temple, we must remember that the main purpose
is not form, fame, and fortune, but itis rather the ceaseless practice of the
Buddha Dharma which is most important. Practicing without a temple
was the Way of ancient Buddhism as was sitting zazen on the ground
or under a tree. The point is to do zazen, for this is the basis of ceaseless
practice. Only when we have real ceaseless practice may we then find
our djo. When we have real ceaseless practice, the diji of the Buddha
will be transmitted to our present time. Foolish people today only attach
themselves to the form of a building or temple, but the Buddhas and Pa-
triarchs were never attached to any building. We do not clarify our
observations of ourselves by thinking only of buildings or temples.

To the Buddhas and Patriarchs, buildings do not bring well being.
Buildings are only a means to fame, fortune, and merit. Quietly look at
Tsan’s practice and you will realize the correet way to live.

Evening rain strong enough to break moss covered stones,
Nights full of winter snow,

No animals to be seen,

No smoke from any chimney.

Far removed from all worldly things.

If we have neither ceaseless practice nor value the Dharma more
than our personal lives, we will never know a life such as Isan's. Do
not hurry to cut the grass or prepare the land to build a temple.
Only continue your ceaseless practice.

If we have serene and devout compassion we can sce that all the
Patriarchs who had right transmission had difficulty in such deep moun-
tains. However, as far as Isan was concerned, there was only a pond,
water, ice, and mist. Most people could not tolcrate being so deeply
in the mountains. However, the Buddhist Way and decp truth emerged
out of such an environment for Master Daii, through his ceaseless practice.
When we hear about such ceaseless practice, we should not take it
lightly. If we are sincere followers, we can be greatly encouraged by
Tsan's practice.
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1f we comprehend, study, and proclaim the teaching that our own sclfs the
Real self, the aceualization of juki will be our koan. We must actualize in our body
and mind the understanding that juki and the Buddba-darsanat are inseparable.
In order to bring out the truc meaning of juki all the Buddhas actualized enlight-
enment. The power of receiving juli is what brings Buddhas into existence.
Attainment of enlightenment is the most important thing. In order o attain
Buddhahood juki must be received by the egoless ego and the non-substanial
sclf. This is How all the Buddhas are given juki by all the other Buddhas.

There are various ways to reccive jubi—by raising one or both hands, by
secing a blooming udumbara flower or a golden robe.” These actions have no
power to enlighten by themselves, their cfficacy comes from juki. Juki can be
reccived cither interiorly or exteriorly. If you want o understand the aspects of
the interior and exterior self you must learn the condition of bestowing jubi
‘The reception of juki itsclf is to learn the Way, then there is no instability. To
reccive his juki is to do zazen, and then eternity is caprured in a moment.

An ancient Buddha said, “One after another, people are becoming Buddhas and
bestowing juki continuously.” “Becoming Buddhas” is the ceascless transmission
of the Buddhist Way—the bestowal of juki is the transmission of the Buddhist
teaching, Ifyou follow the current of the Buddhist Way then you yourself become
 Buddha. This transmission of juk is linked together and passes from generation
to generation. It docs not create any specific conditions or consciousness in either
body or mind but adapts to the development of time and place. We must study
chis. The appearance of all the Buddhas and Patriarchs and Bodhidharma’s com-
ing to the west and the subsequent transmission of his juki develop according
to this principle.

Similarly, such everyday activities as drawing water and carrying firewood
should be based on juki. “Our mind is Buddha’ is also an actualization of the
state of detachment. Few people realize this. We should know that there are
many levels of detachment, numerous ways of fulfilment and a variety of
Buddhas. Therefore, one after another people are becoming Buddhas, attaining
detachment, reciving jukiy and prochiming the Buddhist Way. Right transmis-
sion cannot be attained casily in the beginning but through practice i¢ can be
actualized in various ways. All the Buddhas and Patriarchs have actualized de-
tachment, and bestowed the right transmission continuously. They have trans-
mitted their juk from gencration to generation without interruption.

€ The most profound insight of the Buddhas.
7 See the chapter Udonge.
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shown in unlimited forms. Go beyond the notion that the Great Way of
the right transmission of Buddha to Buddha ceases and discover the
principle that there is no beginning and no end; the Buddhist Way alone
contains the right transmission. Those on other paths, with different styles,
will never learn or hear about that great virtue. In the place where practic-
ing Buddha teaches, there are sentient beings free of the four births.
This place is not in the worlds of gods, human beings, Dharmas, and so
forth. When you view the dignified activities of practicing Buddha, do not
look at them with the eyes or try to evaluate them with the ordinary emo-
tion of gods and men. Do not approach them with such limited faculties.
Even the ten saints and three sages do not know about this; so how can
mere human beings and ordinary gods handle it? Since the capacity of
human beings is limited, their ability to attain knowledge is small. Their
lives are of short duration, so their thoughts are bricf. How can they truly
gauge the dignified activities of practicing Buddha? Therefore, that is why
those who believe that the Buddhist Dharma is confined to the world of
human beings, limit the extent of the Buddhist Law to the laws of human
beings; such people can never be permitted to become disciples of Buddha
—they are bound by the karma of sentient beings. They have yet to hear
the Dharma with the body and mind, and lack a proper body and mind
for practice of the Way. None of their actions—living, dying, secing, hea-
ring, going, staying, sitting, lying—are based on following the Law. They
all Iack merit of the Dharma. Practicing Buddha does not cherish acquired
or innate enlightenment, and is neither non-awakening nor awakening—
this is the right principle. They way ordinary people evaluate thought,
nothought, enlightenment, unenlightenment, acquired awakening, innate
awakening, and so forth is very commonplace and not based on the
transmission of all the Buddhas. The thought of ordinary people and that
of all the Buddhas differ completely and cannot be compared. The un-
derstanding of ordinary people about innate enlightenment and the actual
experience of innate enlightenment by all the Buddhas is as different as
heaven and earth. Even the combined talents of the ten saints and three
sages does not surpass the Way of all the Buddhas. How can ordinary
people who make useless computations even begin to measure such things?
Hence, the decp-rooted, mistaken views of ordinary people and non-
believers cause many to incorrcctly evaluate the environment of all the
Buddhas.

All the Buddhas say, “Such people have a deep core of transgressions
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devices, the Buddhist Way would not be transmitted. And furthermore,
Nangaku continued to guide Baso ceaselessly. From this story, we can
understand that Nangaku correctly and directly transmitted the truc
merit of the Buddhas and Patriarchs.

We must understand that when the polished tile is the Mirror, Baso
is Buddha. When Baso is Buddha, Baso directly becomes Baso. When
Baso is Baso, his zazen dircetly becomes zazen, so polishing the tile to
‘make the Mirror is the essence of the Buddhas and Patriarchs. According-
ly, the tile becomes the Ancient Mirror and when we polish the Mirror
we will find untainted and pure practice. This is done, not becausc
there is dust on the tile, but simply to polish the tile for its own sake.
In this, the virtue of becoming the Mirror will be realized. This is the
basis of the practice and observation of the Buddhas and Patriarchs. If
we cannot make the Mirror by polishing  tile, we cannot make the Mirror
even by polishing the Mirror. Who understands this? In the action itself
[polishing] is the realization of Buddha and the actualization of the
Mirror. If we doubt this, are we not when we polish the Mirror mis-
takenly polishing it as a tile?

The situation, when he was polishing the tile, was not the same as any
other situation. Accordingly, Nangaku’s teaching was exactly the right
one; in other words, polishing the tile in itself makes the Mirror.

People nowadays should pick up tiles and polish them in order to make
the Mirror. If the tile does not become the Mirror, people will not become:
Buddha. If they frivolously think that a tile is basically a clod of carth,
then they too are basically clods of carth. If a human being has mind,
then a tile also has mind. Who else knows that when a tile appears, there

is a Mirror to reflect it, and that when a Mirror appears there is a
Mirror to reflect it?

Delivered to the assembly of Kannondori-Koshohorinji, September
o, 1241, and recopied at Sandanrin, January 13, 1243.
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said that although the sixth month is the hot season, our original nature is not
hot for cold, etc].

“Therefore, the beginning or end of the bright pearl s beyond comprehension.
The only thing we can say is all the universe is one bright pearl—not two or
three. ‘The bright pearl is the Eye of the True Law and the body of Truth.
It is revealed in this one expression. The entire body is Divine Light and
universal Mind. One bright pearl is the entire body; there are no obstacles in
it—round and turning endlessly it is everywhere. The virtue of the bright pearl
is manifested like this and enables Kannon [Avilokiteévara] and Miroku [Ma-
itreya] to hear the sounds of the world and see its actual forms; thercfore ancient
and present day Buddhas have been bodily manifested to proclaim the truc
teaching.

‘When the right time comes [the essence of the bright pearl can be grasped];
it is suspended in emptiness, hidden in the lining of clothes, found under the
chin of dragons, and in the headdresses of kings. This pearl is always inside our
clothing [that is, inside of us, our real nature]. Do not think about putting it
on the surface; it should be kept in headdresses and under jaws. Never attempt
to wear it on the surface. When you are drunk [in a state of llusion] chere will
be a close friend who will give a pearl to you [give you the Buddhist teaching]
and you must, without fail, give the same pearl to your close friend. When the
pearl is placed around the neck, the person is always drunk [even in one’s pre-
sent deluded state he is still in the universe of one bright pearl].

“That is why, although situations seem to change, everything s always the one
brighe pearl. Knowing that the pearl is exactly like chis is the expericnce of one
bright pearl. In this manner we can encounter the pearls sounds and forms.
This is the pearls nature, and we should not have any doubts about it. Even if
doubts arise, or if we affirm, negate, or arc puzzled by its existence thescarc only
passing, incomplete observations.

Do we not cherish the infnite brilliance of the bright pearl? Who can surpass
the vircue of chis brilliant, radiant pearl that covers the universe? [Like chis]
10 one can throw even a tile away in a market place. So do not worry about falling
inco the six realms of existence.

The essence of causality never ceases and the pearl is always bright; it is our
original face and enlightened eye. Heretofore, there have been many notions
of what the pearl s or is not but now Gensha’s words have clarified the pearl’s
true nature, which is acually our body and mind itsclf. How is it possible to
doubt that life and death are also the bright pearl? Even if we are perplexed or
troubled it is nothing but the bright pearl. There cannot be any action or
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wind or the bell?” “Neither,” answered Kayashata, “my mind is ringing”
“What do you mean by that?” asked the master. “It is total quicscence,” said
the disciple. “Good answer,” said Sagya. “Who but you can transmit my teach-
ing?” 'This is how the right transmission of the True Law was bestowed.

“This question is actually concerned with the state of mind when ncicher bell
nor wind is ringing. This is the standard we should follow for our study of the
Buddhist Way. It began in India, was transmitted to China and has been handed
down right up to the present time even though many have misunderstood it.
Most peaple think Kayashata’s answer is about cognition based on sound. That
is, if we hear the bell it is perceived by our mind. This is a mistaken view. People
think like chis because they have not been taught by a true master. Their
interpreation is like that of a grammarian or logician. If we study like that we
can never learn the profound meaning of the Buddhist Way. A true disciple of
the right transmission equates this teaching with the Eye and Treasury of the
True Law, nirvana, non-action (mu-), samdsi and dbaranis (mantras). I one
is in a state of peace all things are in a state of peace—the mind, the bell, all
relationships. The ringing of our mind is not the ringing of the bell or the
wind; this is only true if we conceive of ringing from the perspective of one
particular standpoint. Actually nothing special exists, and there is no need to
have illusion. Immo exists where no questions are made by us.

Before the 33rd Patriarch, Zen Master Daikan End was ordained he lived ac
Hoshdji in Koshd. One day two monks were arguing. “The flag is moving,”
oneinsisted. “No, the wind is moving,” the other contended. “Neither the wind
nor flag is moving. Your minds are moving,” End told them and they bowed after
hearing his explanation.é These monks came from India and did not really under-
stand End’s explanation, not to mention share his expericnce of the Buddhist
‘Way. They understood his words lierally ; consequently, they had no real meet-
ing with him and could not be his disciples. End’s answer was an expedient be-
cause in reality the wind, flag and mind are in quiescence, i.c., nirvana. If you
are a true disciple of End you should say “you are moving” instead of “your
‘mind is moving.” Movement is movement, you are you, everyone is “that man”;
that is immo, “suchness.”

Long ago, the sixth Patriarch was a woodcutter in Shinshii. He worked in the
forests, valleys, and near lakes. He wanted to cut off the root of illusion but since.
he was 50 poor and his life was so busy he could not formally train in a monastery.

[ —
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“One bright pearl” expresses reality without actually naming it—it is the
name of the universe. It contains the inexhaustable past, existing throughout
time and arriving in the present. Presently there is a body and mind; they arc
the one bright pearl. A stalk of grass, a trec, the mountains and rivers of this
world are not only themselves— they are the bright pearl.

Although the monk seemed to be still bound by karmic consciousness when
heasked, “How are we to interpret that?” actually even that state is manifesting
the great function, which is the great Dharma. In order to have a one-foot wave
it is necessary to have one foot of water. Then a ten foot pearl can become a ten
foot brightness.s

Gensha’s saying “The entire universe is one bright pearl. What is there to
understand?” is the occasion when Buddha succeeds Buddha, Patriarch follows
Patriarch, and Gensha becomes Gensha. Even if we try to break away from
this, there is no place to go.

We can never escape from the universe which is nothing but the one bright
pearl. Even if it scems to you that you have escaped it for a little while you
are still in time and all cime is covered by the bright pearl.

The following day Gensha tested the monk by repeating the monk’s original
question. He first used the affirmative and this time the negative. ‘This time
he used a different method but he was still smiling and nodding.

The monk simply mimicked Gensha when he replied, “What s there to under-
stand?” The monk's answer was based on ordinary consciousness—his answer
was like using the robber’s horse to chase the robber—while Gensha's original
answer was based on the experience of Buddha. Tn order to understand this, we
must curn our light inward and reflect, “What can we gain through our under-
standing?” We realize that there are various kinds of provisional expressions such
as seven rice cakes made with grasses or five made with milk but those expres-
sions are like the teaching that fills the land from the Southern Shoko and
Northern Tan.®

Gensha said, “You now know that cven in the Black Mountain Cave of
Demons complete freedom is working” You must realize chat chis is like the
relationship of sun and moon: neither has changed or replaced the other at any
time. Sun always arises as sun, moon arises as moon. In another expression, it is

5 This probably means it is necessary to actualize one’s enlightenment through practice and
chen it will be clearly manifest

6 That is, the Buddbist teaching exists everywhere and we can use only provisional terms
to describe it
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One day a monk asked Great Master Hochi of Kegonji? (his priestly name was
Ky, and he was the Dharma-heir of Tozan), “What happens if a man of Great
Enlightenment ha n?” Kegon answered, A broken mirror never reflects
again, flowers cannot rebloom on the branch.” Although this is a dialogue it
stil reveals the truth to the monk. Such a conversation is only heard inside
of Kegon’s monastery o from someone who is a disciple of Tézan. That is why
his monastery can be called a real monastery of the Buddha and Patriarchs.

When we say “a man of Great Enlightenment” it refers to someone who does
not possess enlightenment from the beginning, or attains it from some other
place and keeps it hidden. This enlightenment exists openly in the Buddha and
Dharma Halls but cannot be gained by an old novice. Nor can it be cultivated
by oneself. Yet Great Enlightenment always exists. Great Enlightenment should
not be thought of as mercly an absence of illusions also, do not chink that be-
cause there is Great Enlightenment there is Great lllusion. Not only does a man
of Great Enlightenment increase his enlightenment but even a man of Great
Hlusion increases his enlightenment.

“What happens ifa man of Great Enlightenment has illusion” rases the central
question, and Kegon’s answer is the one we should use—they are the meri-
torious words of the Buddhas and Patriarchs. Is a man of Great Enlightenment
who has illusion the same as an unenlightencd person? Is it possible for a man of
Great Enlightenment to have illusion? Can they change their illusion to en-
lightenment? Can they change their illusion to enlightenment or docs illusion
cover their enlightenmenc? Or if they change illusion to enlightenment i ic still
called illusion? These are the questions we must clrify.

Kegon's reply went right to the heart of these questions. He meant thac
enlightenment and illusion are like two hands on one body. The ultimate goal
of our practice is to determine if it is possible for a man of Grear Enlightenment
to have illusion. We may say chat increased Great Ilusion s like a chief not being
able to recognize his own son and vice-versa. However, Great Enlightenment
recognizes a chief as a chief, and the son as the son. Furchermore, if a small
quantity is added o or removed from a large amount no change can be seen
by anyone regardless if they are enlightened or not. Conscquently, we should
examine increased Great llusion and find its truc meaning. Then we will meet
the man of Great Enlightenment. We must examine ourselves in order to find
if we have such illusion.

Kegon's reply, “A broken mirror never reflects again,” concerns the actual

7 Pao-chih Hua-yen'ssu, dates unknown.
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the overall meaning transcends the words themselves. Obaku has his
viewpoint, he is a master, he is Obaku, yetstill he says “Oh no, not really.”
When a water buffalo emerges it says “moo.” The two utterances are
not dissimilar: the underlying spirit is the same. Our words should be like
this.

Nansen said: “Money for drinking water may be set aside, but who
can return the money used for straw sandals?” That is, money for water
—Obaku's level of enlightenment—may be set aside, but the price of straw
sandals—the value of practice—cannot be repaid. Seek to clarify this
throughout life. Let's take the expression apart: “moncy for drinking
water may be set aside.” Think about this: Why is he unconcerned with
the “money for drinking water”? “Who can return the money for straw
sandals?": That is to say, during his years of pilgrimage he worc out many
straw sandals. Thus he should say “If money for straw sandals cannot be
returned, they should not be worn.” or he should say, “Two or three
‘pairs.” This s the correct expression; it contains the essence.

“Obaku made no reply.” This does not mean his answer was rejected
or vice versa. With real zen students this could not happen. Within silence
there is real meaning, behind the smile as world. ~This is the meaning of
sceing Buddha-nature in everyday practice.

Concerning this dialogue: Isan said to Gydzan, “Obaku didn’t get
Nansen, did he?” Gyozan replied, “Not so, Obaku had the ability to
catch tigers.” Isan replied, “Your vision lacks nothing” Isan said,
“Obaku had the ability to catch tigers.” With such ability he was able
to pet tigers. Catching and petting tigers, moving among strangers and
friends—different expression for the samething

Clearly sceing Buddha-nature—our eyes arc open. Buddha-nature
clearly secing—our eyes are lost. Speak quickly, hurry, hurry! The Bud-
dha's vision lack nothing. Therefore, any thing, cven a half thing, is
unattached. A billion things are all unattached. Hundreds of thousands
of hours are unattached. Thus it is said, “One wicker basket throughout
the day. Attached or unattached, vines inextricably bound together—all
heavens everywhere come together; after that no words exist.

A monk asked Master Josha: “Does a dog have Buddha-nature or
not?” Consider this very carefully. The point is not whether a dog does
or does not have Buddha-nature. Rephrased the question reads: “Given
that Buddha-nature exists in a dog—a thing that doesn’t practice—why
is there need to practice?” Josha may resent this question, but he may
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organs. Since there s a lack of the six sense organs, we can pass through the
blacksmich’s furnace as a metal Buddha, emerge from the occan as a clay Buddha,
and rise from the flames as a wooden Buddha.

What is “missing the seven kinds of consciousness” like? It is like a broken
ladle. They kill Buddha when they meet Buddha, because when they meet
Buddha they kill Buddha. If they try to enter heaven, heaven will be broken;
if they move toward hell, hellis shattered. Whenever they meet somcone they
smile foolishly; they do nothing but walk around in a daze and talk foolishly in
their slecp. This is the principle of “mountains and rivers are unique in them-
selves, and jade and stone maintain their own independent cxistence.” Reflect
quietly on this saying of Zen Master Koboku and do not take it lightly.

Great Master Kokaku of Mt. Ungo (D5y3) studied under the Patriarch Tézan.
Once Tozan asked him, “What is your name?” Ungo replied, “Day.” Tozan
then asked, “Tell me your previous name.” Ungo said, “If I tell you, I will no
Tonger be Doyd.” Tazan said, “Your answer is no different from the one I gave
Ungan when I was studying under him.”

We must carefully study this dialogue. “If I tell you, I will no longer be
DBy®” refers to the Doy who exists beyond Doyd. We should scudy the Déys
who cannot be named, rather than the one who exists now. After this principle
is actualized the real Doyd emerges. However, we should not say that they
are one and the same Ddyd. When Tozan said, “Tell me your previous name,”
even if Ungo said “Day3,” it sill would have been continuous development
beyond Buddha. Why? Because Doyd’s entire body transcends itself and he com-
pletely emerges.

Zen Master Sozan Honjaku was also studying under the Patriarch Tozan.
Tozan asked him, “What is your name?” Sozan said, “Honjaku.” Tézan said,
“Tell me your previous name.” Sozan said, “I can’t say.” Tozan said, “Why
not?” Sozan answered, “I can’t be called Honjaku.” Tézan said, “Good.”

There is a word here that describes continuous development, i.c., “I cannot
say.” Hence, we have “Why not?” and the answer “I can’t be called Honjaku.”
There is a “non”-Honjaku, a liberated “not-called,” and a liberated Honjaku.

Zen Master Banzan Hoshaku said, “The path of continuous development has
not been transmitted by thousands of Hinayana saints.” “This path of con-
tinuous development” was only used by Banzan. He did not say “ching” or
“person” of continuous development, only “path.” The main point here is that
even if thousands of competing saints appear, they cannot transmit the path
of continuous development. “Cannot transmit” means that the thousands of
saints preserve part of “not transmit.” We must study this. Thereis another
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about their homeland.

Was it good for these people to go to India, where they usclessly spent
their time in the mountains and by the oceans? If we do not learn the real
meaning of why the Patriarch came from India to China, we cannot
clarify the meaning of the transmission of the Buddha Dharma to the
east. These people did not understand: they just wandered in India
saying they were secking the Buddhist Dharma. Since they did not have
the true Buddha-secking mind, they were unable to meet the right master.
They merely happened to meet scholars and students of the sitras. Why
did this happen? There were true masters in India, but they could not
find them because they did not have the right mind to do so. We never
hear of people who went to India and found a true master. Were there
any such people? No such people are recorded in history.

After Bodhidharma came to China from the west, there were many
priests who merely concentrated on the satras and abhidharma and did
not seck the right Dharma. These people glanced at the sawras and
abhidharma, never grasping the essence. This was a result of both their
present karma and their predetermined fate. It was very sad for them
not to hear the true essence of Buddhism nor see the right Dharma. 1f
we do not face the right transmission of the Buddha, use a Buddhist
mind, or hear the teachings of the Buddhas, we will have a sad
“There were many such people during the Sui, Tang, and Sung Dynastics.

People who possess the sced of original wisdom and by good fortune
become disciples transcend their past accumulation of karma because
they had the right capacity to understand the teachings of Bud-
dha.

Foolish people, were those who stayed in their huts reading the satras
and the abhidharma, while those who did not avoid or dislike hard
practice and who had respect for the original nature of Bodhidharma
neither hesitated nor spared themselves any effort to gain understanding.

Zen Master Kyogen said:

“Most people think that all our efforts, plans, and challenges are for
ourselves, but they do not realize that this means nothing—it is uscless,
like dust in the cemetery. Please stop saying ‘White hair does not have
any words’ or “This is a man who brought the message from heaven.””

That is why any kind of challenge, effort, or ambition will only be like
a handful of dust in the cemetery.

1 you are only an ordinary citizen in a small country, you may have
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KOKYO

“The Ancient Mirror”

AT which all the Buddhas and Patriarchs transmit to each
l other is the Ancient Mirror [kobi]. The Ancient Mirror and
the Buddhas are one body; outside the Mirror there arc no
Buddhas, and outside the Buddhas there is no Mirror. The seer and
the seen, the reflecter and the reflected, are one; practice and enlighten-
ment are one. Everyone can become the Ancient Mirror and can perccive
the Ancient Mirror: it is the truth in all things. The action of the Ancient
Mirror is totally actualized in all things and in all changing phenomena.
All things are actualized at all times: the past is actualized, the present
is actualized, Buddhas are actualized, Patriarchs are actualized.

The Eighteenth Patriarch, Venerable Kayashata, was from Matai in
Central Asia. His family name was Uzzuran, his father’s name was Tengai
and his mother’s Hosho. One day his mother dreamt that a god appeared
before her holding a great mirror. She became pregnant and seven
days later gave birth to Kayashata. At birth, his skin was like polished
jade and, without being first washed, he was naturally pure. From child-
hood, he preferred quiet places, and his manner of talking was different
from that of other children. From birth, he had a pure halo around
him, and this halo was a round mirror. It was truly miraculous. He was
not born with this halo, but it appeared at the moment of his birth
in front of him, as if it were a natural accessory.

The nature of this halo was extraordinary. When he moved for-
ward, it was as if he were holding it in both hands. However, it did not
cover his face. When one saw him from the back, the halo was on his
shoulders, but it did not hide his body. When he was slecping, it was
on top of him, just like a canopy. When he was sitting, the halo was
in front of him. In other words, it followed all of his movements, but
this was not all. In the halo he could see the decds of all Buddhas from
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first key to the Way. For the past two hundred years, the Buddhist Way
of the Buddhas and Patriarchs has not flourished very much. This is
sad. As a result, few people really know how to express the real meaning
of the Buddhas and Patriarchs. When I stayed at Kinzan, T met a man
named Tokko Busho who was in charge of the granary. Once he gavea
speech, saying: ‘Itis not necessary to study the words of others, especially
when studying the Buddhist Way. It is better to study your own way.”
He never practiced zazen. Other monks copied him and also did not
practice zazen, so that the zendo was always empty. Tokko was busy
taking care of his guests and his officials, concentrating on gaining fame
and fortune. If the Buddha Dharma is as Tokko said [ie. learn by
yourself], there would not be any examples of people seeking the way
to practice. In the Sung Dynasty, there were old and famous people, but
most of them did not have doshin. They had been influenced by Tokko
Bussho, so that, sadly, we could not find any true Buddhist teachings
among these lazy people.”

My late master Nyojo told me this story. When the descendants of
Tokko Busho heard Nyojo tell this, they bore no grudge against him,
due to Nyojo's personality.

He also said: “Learning zazen is to cast off body and mind. It is not
necessary to burn incense, prostrate oneself, recite the name of Buddha,
perform repentance or chant the satras. If you concentrate on zazen, your
‘main purpose will be attained.”

Truly, there have been so many people who have pretended to do
zazen, while calling themselves descendants of the Patriarchs. Tnstead,
there are few priests who have held zazen as their ultimate goal. In the
whole of China, I would say my master Tendo Nyojo was the only onc.
People from all quarters praised Nyojd, though he did not praise them.
Some priests who lived in great temples, however, did not know about
Nyojo at all. Even though they were born at the center of the world
[China] they are like animals because they do not study what they should
and spend their time uselessly. Tt is pitiful that such people, not under-
standing Tendo Nyojo, built up their own kind of Buddhism. Truly they
have missed the essence.

My late master used to say to his students:

“I have searched for a real master all over the country since T was
nineteen years old, yet I could not find one who could be a master for
all people. Since I was nineteen I have been concentrating on zazen, never
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GYOBUTSU IIGI
“The dignified activities of practicing Buddha”

I the Buddhas always maintain dignified activity—this is practi-
A cing Buddha. Practicing Buddha is not the reward body of Buddha

and is not the transformation body of Buddha cither. It is not the
self-enlightened body of Buddha nor is it the enlightened body of other
Buddhas. It is not acquired enlightenment not innate enlightenment,
not the nature of enlightenment and not no-cnlightcnment. None of
these Buddhas are equal to practicing Buddha. We should know that all
the Buddhas within the Buddhist Way never expect enlightenment. The
continual development of Buddha occurs only through practicing Bu-
ddha. Those who believe that Buddha is self-awakening, etc., cannot
cven dream [of practicing Buddhal.

In practicing Buddha, dignity is actualized from start to finish; that
dignity appears in the body and transforms lower passions by manifesting
the Way—it covers all time, all eras, all Buddhas, and all practices.
If there is no practicing Buddha, there will be no casting off attachment
t0 Buddha and the Dharma—we would be just Buddha demons and Dhar-
ma demons.

“Attachment to Buddha means intellectual comprehension of enlighen-
ment as “enlightenment”; it is rigid intellectualism and narrow-minded
understanding. If we pass our time with such thoughts, the expected under-
standing will never occur and only mistaken views will result. To view
enlightenment as “enlightenment” is to consider enlightenment as some
kind of attribute or concept. Is not this an obviously falsc idea? It is a
tangle of mistaken opinions, randomly bound together in a confused
heap. It barely scratches the surface of Buddhism. People with such
views cannot understand the “illness” present in the Dharma body of
Buddha or the “perplexity” that is found in the reward-body' of Buddha.
Scholars, of satras, precepts and Abhidharma who learn about the

ks Sambhogakaya
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is located far away and things chase afer it, and it keeps changing over long
periods of time.

For some reason, Great Master Sckitd Musai made Master Yakusan Kodo
visit Zen Master Daijaku. Yakusan asked Daijaku, I have learned the contents
of the three vehicles and the twelve schools but I do not know the spririt behind
the siitras. Please tell me why Bodhidharma came from the west.” Yakusan re-
plied, “Sometimes we raise our eyebrows and blink, sometimes we don’t.” When
Yakusan heard this answer he had great enlightenment and said, “When T
studied under Zen Master Sekitd I could not understand at all. T was like a
mosquito trying to bite an iron cow.”

Daijaku’s sayings are very different from other people’s. Here, eye and eybrow
symbolize mountain and ocean because enlightened people are in harmony with
nature. If they raise their eyebrows they sec a mountain, if they blink they may
learn about the ocean. They posscss the truth. But do not think that actions
are important; whether you raise your eycbrows or not is not related to the
truth.

‘The real meaning is always in being-time. Mountain s time, occan is time.
Mountain and ocean exist only in the present. If time is destroyed, mountain
and siver are also destroyed. From this standpoint, morning stars, Buddhas,
the wisdom of enlightenment, and the transmission from mind to mind are en-
livened by being-time. No being-time, and none of these things could occur.

One day Zen Master Kisci of Sekkent—che direct descendent of the Rinzai
Zen sect and transmittor of Shizan’s teaching—told his monks, “Sometimes
mind surpasses words. Sometimes words surpass the mind. Sometimes mind
and words surpass themselves. Sometimes they do not surpass themsclves.”
Mind and words are in being-time. Surpass and not surpass are also being-time.
Coming-time is not coming; not coming-time hasalready come. It i like a donkey
and horse: mind does not leave and words have alrcady come; mind has already
come and words cannot leave. Coming does not come from outside, not-coming
has not yet come. Being-time is like this. Coming or not-coming should only
be thought of as coming or not-coming. Think of mind as only mind and words
as only words. They arc the function of being-time.

‘The total penctration of being-time can only be accomplished in oursclves.
Total penetration of being-time is complete activity. It is like the following

3 Rendeyd, chapter ninctcen. Daijak is Baso (Ma-tsu).
4 She-hstang, dares unkaown.
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Kosei said, “In order to become a Buddha.”

This expression must be mastered. How can one “become a Buddha”?
Does he mean Buddha is made into a Buddha? Or does Buddha's face
appear in one form or another when one becomes Buddha? or does
“become a Buddha” signify dropping off, a dropping off that becomes
Buddha? There are many possibilities of becoming Buddha so does such
involvement create the phrase “in order to become a Buddha”?

We must know that Kosei’s expression means that zazen is done in
order to become Buddha, zazen is the intention of becoming Buddha.
“In order to” occurs both before and afier becoming Buddha. “Become a
Buddha” appears at exactly the right time. Question: “What part docs
intention play in becoming Buddha?” Answer: “Itis continually involved
right from the start.”” At this time, each thing completely becomes Buddha,
involvement directly exhausts becoming Buddha, and all things have this
intention. Do not reject a single intention. When we reject even one in-
tention, our life is lost. Yet, when our life is lost, we are involved with
that intention.

Nangaku then picked up a broken piece of tile and began polishingit with
a stone. When Kosei. saw that he said, “Master, what are you doing?”

Who actually saw him polish the tile and who didn’t? At any rate,
Kosei inquired about polishing the tile; “What are you doing?” means
“why are you polishing the tile?” Although there are different shades of
meaning here “polishing the tile” remains essential. Never take your own
viewpoint o be definitive; alternate interpretations must be studied to
develop unified understanding.

We must know that there are cases when we see Buddha without realiz:
ing that he is Buddha, see water without realizing that it is water, and see
mountains without realizing that they are mountains. What exists is not
just those things that appear directly before our eyes; so it is not proper to
‘make hasty evaluations. That is not the way to study Buddhism.

Nangaku said, “To polish it into a mirror.”

We must clarify the essence of this expression. There is surely a principle
within “To polish it into a mirror.” that actualizes enlightenment—it is
not a false statement. Even if the tile is merely a tile, and the mirror simply
a mirror, stll there are many aspects of the principle of polishing that
‘must be studied. Both a dark mirror and a bright mirror can be made
by polishing a tile. If we do not know that all mirrors are made by poli-
shing a tile, there will be no words of the Buddhas and Patriarchs,
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sions like: “We cannot commit evil,” “Every act is a good one,” “Something is
‘manifesting itself here,” or “At all times cach individual existence accomplishes
its extremes,” and so on. But these are only expressions and miss our real ex-
perience.

Only a small number of people have heard this expression about the rice cake
and few of them have understood its meaning. T have asked several people about
this saying but they were not interested and did not care about my explanation.
The painting of a rice cake existed before our parents were born. The painting of
a rice cake can be said to be everything: [Buddhas, sentient beings, illusion,
enlightenment]. A rice cake, made from glutinous rice, represents both transitory
and unchanging life. The painting ofa rice cake actually symbolizes detachment,
and we should not think about coming or going, permanence or impermanence
when we look at it.

The equipment necessary for painting a ricc cake is the same for a water and
ink painting. If you paint mountains or rivers you can use blue paint, and for a
rice cake you use rice cake powder. The activity of drawing and composition is
the same. The rice cake is detachment and contains various kinds of rice cakes:
sesame, vegetable, milk, baked, bean flour, etc.

From this we can sce that a painting of a rice cake is not different from all the
various forms of existence. Thus, this present rice cake is the same as a painting
of a rice cake. Do not try to find a real rice cake outside of the painting, if you
do not know what the painting signifies. A painting of a rice cake sometimes
appears in its true form and sometimes it docs not. The true meaning of a paint-
ing of a rice cake transcends the distinction of past and present, or birth and
destruction.

The “hunger” that cannot be satisfied symbolizes the illusion of sentient be-
ings. If we are “hungry” we are in a state of illusion, but if there is no more illu-
sion we are detached from ideas of enlightenment or illusion and then no longer
“hungry.” In this state a painting of a rice cake and hunger are not opposed to
the condition of detachment. If you try to cat a painting of a rice cake—that is
t0 say, try to gain or grasp enlightcnment from outside—you will never be
satisfied by it. In reality there is no hunger or rice cake conflicting with cach
other, but when you chink you are hungry the entire world becomes hungry;
conversely, if there is a real rice cake it exists everywhere.

When someone paincs a picture he must use many different clements: in a
landscape, perhaps a sct of bluc paints, many kinds of finely ground scones or
small picces of jade; to paint a rice cake he uses similar materials; in order to
paint human beings he must use the four clements and the five standbas; for
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other than Divine Light. His expression not only means people but also Divine
Light. After Ummon’s cxplanation of Divine Light many different teachings
arose: “No Buddha in the Buddha Hall”, “No Buddha Hall, No Buddha”, “There
is Buddha in Divine Light,” “Buddha does not have Divine Light,” “Divine
Light surpasses ‘Buddha’,” “Buddha is Divine Light itself” and so on.

Great Master Shingaku of Mt. Seppd once told his monks, “I met you in frone
of the monastery.” This was the expression of his enlightenment and the true
expression of himsclf. He wanted to teach the monks the real meaning of the
word “monastery.” Once Seppd’s disciple Hofuku asked Gako, another disciple,
“Our master insists on only using the expression ‘I met you in fronc of the
monastery” to explain his teaching but never mentions Boshatei or Usekirci™
Then Gako quickly rerurncd to the master’s quarters and Hofuku o the
monastery. They understood the meaning and purpose of their master’s teach-
ing. By returning to their respective dwellings they showed that enlightenment
is to meet our real sclves. This is the real meaning of meeting in front of the
monastery. Similarly, great Master Shin of izo-in said, “The monk in charge
of the kitchen encers the kitchen.” This expression surpasses the meaning of
time.

This was delivered to the monks on the evening of June 2, 1243, at Kannon-
dori, Koshohdringi during the rainy scason as rain dropped from the eaves. Where
can we find Divine Light? Surely Ummon will discover any monk who does not
grasp Divine Light.

3 These are place names. The gist of this dialogue seems 1o be we should not limit ourselves to
any one place, Le.,our real nature permeates everywhere
4 Tietsang (d. 928).
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make such a mistake. Even though one studies enlightenment, it is not
the wild movements of the mind. Even if you study that movement,
itis not what it appears to be. If you can understand the real movement,
you will understand true enlightenment and awakening. If we can
understand “Buddha,” we can understand “Nature,” since they pene-
trate each other. “Buddha-nature” is surely, then, “totally posscss” because
“totally possess” becomes “Buddha-nature.” “Totally possess” does not
mean a myriad of things, nor unified existence. Express it by raising a
fist; it is not large or small. To say “Buddha-nature,” is to be beyond
the level of all the saints, and beyond “Buddha-naturc” itsclf.

Some say that Buddha-nature is similar to the sced of a plant; when
it receives the nourishing rain of the Dharma, it naturally sprouts—leaves,
flowers, and fruit appear, and the fruit contains its own sceds. This is
the view of ordinary, unenlightened people. Those holding such a view
should learn that the seed, flowers and fruit cach and at the same
time have the pure mind [of Buddha-nature]. Within the fruit there
are seeds. Although the sceds are not visible, still the roots, stem, and
the rest grow. Without outside assistance the branches multiply and a
large tree appears. This procedure is not outside or inside; it is truc for
any time of the past or present. Therefore, cven though we have an
unenlightened view, the root, stem, branches, and leaves all live, dic,
“totally possess,” and become and are Buddha-nature simultancously.

Buddha said, “In order to know the principle of Buddha-nature watch
for the proper time and circumstance. When the time comes, Buddha-
nature will be manifest.” “In order to understand the principle of
Buddha-nature” does not mean simply “knowing”, but means also pra-
cticing, enlightening, clarifying, and ultimately forgetting. This explaining,
practicing, enlightening, and mistaking or not mistaking are all “proper
time and circumstance.” The way to watch for proper time and circ-
umstance s through proper time. Watch for proper time with a fly
whisk, a staff, and so on. Original enlightenment, initial enlightenment,
non enlightenment, right enlightenment, and their wisdom cannot be scen
through either worldly or sacred knowledge.

“Watch for” is neither related to the watcher or the watched, nor to
true or false watching. It is just watching. Tt is pure watching—not one
own's perception nor others. It is to “watch” beyond proper time. It is
Buddha-Buddha, nature-nature.

Many people in the past and present have taken “the proper time
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hear nothing; our minds know nothing; our bodies expericnce nothing.”
Kanadeva said, “The venerable one is manifesting the form of Buddha.
Tt is formless Samadhi, like the full moon. Buddha-nature radiates from
within and illuminates.” With thesc words the Dharma talk ended and
the moon disappeared.

Sitting in a lotus posture, Nagarjuna recited this verse:

“Manifesting a full moon.

T express the body of all Buddhas.

The proclamation of the Dharma is without form,
Neither has it shape nor sound.”

Understand, true proclamation of the Law is without shape or sound;
it is “no form.” Nagarjuna proclaimed the Dharma many times and in
many places. Once he said, “If you want to sec Buddha-nature, you
‘must break free of the self.” That i, there is a way to “sce” but it involves
“breaking free of the self.” Consider the self: it is not singular, yet it
still amounts to seeing Buddha-nature. Think of it in terms of cvery day
seeing.

“Buddha-nature is neither large nor small.” This refutes the Hinayanist
and ordinary person’s view that Buddha-nature is vast. Adopt the prin-
ciple “Buddha-nature is neither large nor small” and think and speak
accordingly. Thinking and hearing, which are tied up in these words,
should not differ.

Manifesting a round full moon is actualization of all the Buddhas.
Since all the Buddhas are actualized, the form of a full moon appears.
Therefore, we must study all the forms of long, short, square, and round
body. If we fail to grasp the meaning of “body” and “manifesting,” the
full moon will not be understood; conscquently the bodies of all the
Buddhas will not appear. Fools think, “He is expressing his form as a
full moon.” A ridiculous idea, proof that these people have not inherited
the Buddhist Way. How, and at what place and time can he express his
form in a body other than his own. Nagarjuna was simply sitting on the
dais— his form no different to anyone else who is just sitting. Realize
that the body is an actualization of the full moon.

The actualized body is not square, round, existent or non-cxistent,

FAryadea. Lived in south India in the third century. He was the founder of the Madhyamika
school. He was killed by a non-belcver.
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death. His teaching was based on the ‘non-created” (musbi). We receive juki
by means of the ‘non-created’; it is the true form that transcends discrimina-
tion. In this stage there is no idea of receiving juk or supreme enlightenment.

“O Maitreya. What is your juki? Did you receive it through birth or death?
If you receive it through birth how can truth be born? And if through death, how
can truch die?

“All sentient beings, all dharmas are ‘suchness’ (tarbata). All the saints and
sages are ‘suchness’. All the Patriarchs including yourself are ‘suchness’.
Therefore, if you receive jubi all sentient beings also receive jubi because there
an be no dichotomy of ‘suchness’. If you attain supreme and perfect enlighten-
‘ment all sentient beings also attain supreme and prefect enlightenment because
all sentient beings are the real form of enlightenment.”

Shakyamuni did not contradict Vimalakirti. Maitreya’s reception of juki was
already determined by Shakyamuni; so whenever sentient beings receive juki
it has also been determined by Shakyamuni. Ifal sentient beings do not receive

Jjuki then Maitreya’s uki could never have been given. All sentient beings [taken
together] are the real form of enlightenment. This enlightenment confirms the
enlightenment of juki. And juki is our present life. Thercfore, all sentient
beings share Maitreya’s resolve to atcain enlightenment and they simultancously
receive juki and atcain enlightenment when he docs.

However, Vimalakirt said that there is a certain state where receiving juki or
attaining supreme enlightenment. This shows he did not understand the real form
of juki and consequently did not understand the real form of enlightenment cither.
He also said the past has already gone, the future has not yet come, and the present
is in a state of flux. But it is not necessary for the past to leave, the future to come,
or the present to be in a state of flux [to gain understanding of juki]. We may use
past, future, and present to describe the destruction, potentiality, or fluidity of
things but we must be awakened o the past, future, and present which have not yet
arrived.  This is the principle by which we can attain enlightenment in birth and
death. This is what we mean when we say “When all sentient beings receive juki,
Maitreya receives juki."

Now I will ask this question of Vimalakirti. “Please tell me if Maitreya and
all sentient beings are the same?” As mentioned before, when all sentient beings
receive juki, Maitreya receives jubi. If Maitreya and all sentient beings are not
the same then Maitreya is not Maitreya, and sentient beings are not sentient
beings, are they? And then Vimalakirti will not be Vimalakirti and what he says
is senscless. Thercfore, when juki confirms the real nature of all sentient beings
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‘ment of any desire for fame or wealth, and adherence to the precepts is absolutely
necessary.

Nevertheless, Dégen still could not attain the final liberation of body and
mind. He lefe Mt. Tendd and once again cmbarked on a pilgrimage secking an
answer o his questions—but to no avail. He decided to return to M. Tends
and sce My@zen; he was on the verge of giving up his study in China and return-
ing home.

As Dogen was on his way back to Me. Tendd he received news of Musai’s
death and the appointment of Nyojd, at the request of the Emperor, as abbot
of Mr. Tends. Dégen had heard many good things about Nyojo during his
percgrinations and was amxious to meet him.

Tendd Nyojo (Téien tung Ju-ching, 1163-1228) was an outstanding master.
He received the transmission of the Buddhist Way from che line of Seccho
Chikan (Hsuch’ Cou, d. 1052) and was intent on re-cstablishing the traditional
and right teaching of that master. He insisted that all his disciples devote
themselves completely to the practice of the Way and he chose only the most
carnest and diligent petitioners as his students. Dogen wrote him a letter
requesting formal permission to study under his dircction. Nyojs had heard of
the young forcigner's resolve and immediately accepted him.

On May 1, 1225, they met for the first time. Nyojo quickly recognized
Dagen’s potential and compared their meeting with those of Shakyamuni and
Mahikiéyapa on Vulture Peak, Bodhidharma and Eka on Mt. Suzan, and
Konin and End on Mc. Obai. Dagen had finally found his long sought after
master and was overjoyed.

Nyojo was severe yet compassionate. Contrary to the custom prevalent in
China at that time, he would not allow any relaxation of the rules or shorten
the hours of zazen. Rather, he told them, “If you lack the proper resolve to seek
the Way, you will fll asleep even if the time s shortened; on the other hand,
if you have the right attitude and detcrmination you will welcome the oppor-
tunity to practice no matter how long it is.” He would strike those who fell
asleep his fist or slipper, not out of meanness, but out of compassion to
goad them on and help them destroy their delusions and find the Way.

Nyoj told Dogen to completely cut offall attachments and immerse himself
in his practice. The mind must be soft and fluid, abiding nowhere. (Later on,
after Dogen had returned to Japan someone asked him what he had learned in
China. “Not much,” Dogen replied, “except nyunan-sbin, a soft and fiexible
mind.”)

One night during the summer training period of 1225 the monk next to
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monk’s question reveals his level of enlightenment. Everything—blooming
flowers, wild grasses, mouncains, oceans, land, rivers—are the body and spiric
of original Buddha-mind; they are the ancient sun-faced and moon-faced Buddhas
and the skin, flesh, bones and marrow of the ancient Buddhas. Original Buddha-
mind is the practice, enlightenment, accomplishment and heart of the Buddhas.
It is the original Mind, the mind of ordinary people that transcends ancient or
modern—it is everlasting mind. This original, ctcrnal mind is a chair, a bamboo,
ora tree. Yet it cannot be named or be found by using words. And even if you
‘meet one who has accomplished the Buddhist Way you cannot grasp his under-
standing. O monks, what shall we do? You should know that karma and emp-
tiness are nothing but original Buddha-mind. In the present there is the ori-
ginal mind and the Buddha-mind. In these two minds we can find detachment.
This is why Daishd answered “wall,tile, stones.” The meaning is that original
Buddha-mind is wall, tle, stones. At this level of understanding there is truc
detachment. The total attainment of original Buddha-mind contains the max-
imum and minimum of wall, tile, and stoncs.

We may ask: What is the form of the wall? Docs the wall have a definite shape
or not? Does it have a mind or not? Docs it appear or not? We must scudy all
these aspects of ancient Buddha-mind. No matter where it appears—heaven
earth, this world, the next world—it is nothing buc wall, tiles, and stones.
[And we should know that] it cannot be polluted by even a speck of dust.

Once a monk asked Grear Master Zengenchiks, “What is the original
Buddha-mind?” He replied, “It is the destruction of the world.” Then the monk
said, “What do you mean by that?” The master answered, “My body is destroy-
ed, isn’t it?” “Destruction of the world” means that the entire world is covered
by original Buddha-mind; “my body is destroyed” means that nothing exists
apart from it. Do not think you should destroy yourself—at the moment of your
“destruction” original Buddha-mind gradually begins to cover the entire world—
cach and every existence is seen as original Buddha-mind. If we own oursclves
[ie, have self-control] at that time we ourselves become original Buddha-mind.

Surcly original Buddha-mind existed before and after the seven Buddhas.
Before and aftcr the Buddhas the flower of original Buddha-mind blooms and
bears much fruit. Because original Buddha-mind transcends past and present it
existed before time and is cternally detached.

This was delivered to the monks at Rokuharamitsuji on April 29, 1243, and
transcribed by Ejo at the chief disciple’s quarters on May 12, 1244.
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free and dynamic. My actions leave no trace; this is the truc Buddhist Way.
Enlightened people in all parts of the world can now call me the ‘man of detach-
ment”” He presented this verse to Dafe who praised it and said, “You have
acquired the Way.”

Zen Master Reiun Shigon” practiced the Way for over thirty years. Once,
on his way to another mountain, he rested at the foot of a mouncain. In the dis-
tance, he saw a village. Spring was in full bloom and peach blossoms were
everywhere. Upon sceing this he suddenly attained the Way. He composed this
gatha:

For over thirty years [ searched for the man who possesses the sword of
enlightenment;

Many times flowers have fallen and new buds appeared.

Today I saw the peach flowers in bloom and attained the Way

Thanks to Great Master Dai’e’s compassion.

He showed it to Da'e who said, “The deep bond between us can never be
severed” Date acknowledged Reiun’s enlightenment and gave him his seal of the
right transmission. To attain the Way it is necessary to have such a decp bond.
When you arrive at that level you can never get rid of your enlightenment.
This is not only true for Reiun Shigon. He inherited his master’s Buddhist
Way; how could this have happened if the colors of the mountains are not the
pure body of Buddha?

A monk once asked Zen Master Chasa Keishin:# “How can we possess moun-
tains, rivers, and the carth as our own?” In reply Chasa said, “How can we return
to mountains, rivers and the earth?” This answer means that when we are not
thinking of ourselves as something else, and are truly existing in our own real
nature, then there is nothing wrong in saying we are “mountains, rivers, and
the carth.”

Great Master Kosha? Eikaku of Mt. Roya was in the line of transmission from
Nangaku Ej. One day Shisen, who was a lecturer on the sitras, asked Eikaku,
“How can our original nature be mountains, rivers and the carth?” Eikaku re-
plied with this question: “How do you interpret mountains, rivers, and carth?
Is there any difference between our pure original nature and the impure con-
dition of mountains, rivers, and the earth?” Here we must realize that the true

7 Ling-yun, dates unknown.
& Chang-shs, dates unknown.
9 Kuang-chao, no dates.
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fixed or open? “Fixed” is not long or short. “Open” s not self or other. If
we possess adequate strength to utilize these functions through practice,
phenomena will be uncovered; this perception is unequalled. There is a
totally unobstructed divine light that shines in the Practice Hall, the
Buddha Hall, the monks quarters, and the temple gate. There is also an
unconditioned divine light that permeates the Practice Hall, the Buddha.
Hall, the monks’ quarters, and the temple gate. It is the eye that pierces
the ten directions and an eye that takes in the great carth. There is mind in
front and mind behind. Like this, eyes, cars, nose, tonguc, body, and
mind function freely in the virtue of divine light; all the Buddhas of the
three worlds are “unaware” of this, while raccoons and oxen “know”
about it. Both this form and this enlightenment are present when the
Dharma of practicing Buddha makes the Dharma of practicing Bud-
dha.

Great Master Shinkaku of Mount Seppo told an assembly, “All the
Buddhas of the three worlds turn the great Wheel of the Law within the
midst of a raging firc.”

Great Teacher Gensha Soitsu said, “The raging fire proclaims the
Law for the sake of all the Buddhas of the three worlds; all the Buddhas
of the three worlds stand and listen to it.”

Zen Master Engo said, “Both of them are deceitful scoundrals (a black
monkey and a white monkey). They act evasively, according to circum-
stance. The raging fire consumes heaven while Buddha proclaims the Law.
Heaven consumes the raging fire while the Law proclaims Buddha. The
wind blows away the tangled vines, onc word shatters Vimalakirti’s
silence.”

“All the Buddhas of the three worlds” means cach and every Buddha.
“Practicing Buddha” is “all the Buddhas of the three worlds.” All the
Buddhas of the ten directions are none other than those of the three worlds.
That which is proclaimed as the three worlds in the Buddhist Way is
perfectly explained in such a manner. Regardless if we realize this o
not, surely all the Buddhas of the three worlds are practicing Buddha.

‘Therefore, the sayingsof these three ancient Buddhas (Seppd, Gensha, and
Engo) are the same as those of all the Buddhas of the three worlds, Let us
take up the principle behind Seppo’s “All the Buddhas of the three worlds
turn the great Wheel of the Law in the midst of a raging fire.” The dojo
where all the Buddhas of the three worlds turn is surely in the midst of a
raging fire. “In the midst of a raging fire” is without doubt the dojo of
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understanding of Buddhism before the Kantsu period [860-873] but did not real-
ize full enlightenment until after the period was over. When he was completely
enlightened he could walk through mudand be splashed with dirty water without
being upset—he simply accepted mud as mud, and dirty water as dirty water.
He was a free man, unattached to ideas of like or dislike. Such power comes
from non-attachment.

Physical chings—for example, a pillar, a fence, a wall or a stone lantern—are
objects of experience but each expresses itself independently and is self-generat-
ing. If our vision is true, activity will be seen to function naturally in physical
objects and our understanding of phenomenon will be complete and cover the
ten quarters of existence. The Buddha-mind covers the ten quarters and there
s no gate to enter [to find it].

Hotsubodaisbin is the mind of a true follower of Buddha’s Way. Hotsubodaisbin
is the continual perception of the Buddha-mind. Questions concerning lfe and
death, the desire for nirvana, and many other reasons cause one to seck the
Buddha-mind. We must not wait for a certain time or place to scck enlighten-
ment; enlightenment never depends on circumstances of time or place, or
intellectual ability. Buddha-mind appears naturally by itself since Buddha-mind
is the origin [of all real activity]. It cannot be defined by existence or non-
existence, good or bad. It is not influenced by place, circumstance, or karma.
Sometimes people think that because in Buddhist doctrine there is no beginning
or end Buddha-mind does not have real existence; but remember Buddha-mind
is self-generating and appears everywhere—it is the basis of reality.

When our practice has ripened we realize that the entire Dharma world is
covered by horsulodaishin—(this is true experience of mind]. People often try
to change their circumstances, although of course, this is not possible. Abandon
such fruitless activitics and develop proper understanding of the Way. Objectivity
and subjectivity should work together—object and subject should join hands.
Two substances—one identicy.

[Most people think borsubidaishin is only found in Buddhas.] Horsubodaishin is
found even in hell, demons, animals, and shuras.6 Hofsubodaishin i like the pure,
lucid, undivided mind ofan infant. Through this mind, everything becomes clear.
Each particle of the phenomenal world is interrelated; but seill each particle
exists of tself. These units cannot be numbered one, two, or three [that is, they
are not defined by time or space] because they are related to limitless experience.
Physical forms—c.g. a round lotus leaf or the sharp edge of a diamond—have

 The world of carnage.
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of what our original Buddha-nature is, nor is it based on any attachment to
realization of Buddha-nature through practice. We should avoid any methods
or attachments like this that arise in our practice. We innately possess the
original practice of enlightenment and should not expect anything.

When kaiinsammai emerges, all clements emerge. It is the elements experiencing
their own existence with nothing extra. One form is composed of all clements
and is body and mind. Body and mind are not independent, they are composed
of all elements. This body and mind with all its passions i itself the body of de-
tachment. All compounded existence—all dharmas—are the emptiness of non-
substance. “When body and mind emerge all clements come into existence”
means that everything appears completely with no residue left. ‘This appear-
ance cannot be perceived or distinguished separately, nor can we say “self
emerges.” IF you transcend those discriminations and find unity, you will have
 high level of detachment and possess your true form. When it emerges the
proper time has come: it is “existence,” nothing else. “Existence is time it-
self. Our real form,in its totality, clarifes the relationship of existence and time.
“The skin, flesh, bones and marrow which make up our body and mind are re-
lated with and emerge through time and causality. Here, self-existence and the
existence of others are not opposed. This is the state of detachment—it is the
time for phenomena to arise. The emergence of our own body and mind is the
appearance of all the elements in a unified whole. We must view things both
objectively and subjectively or we can never understand this. Tt is beyond
words, a wordless word, an ccho of the absolute independence of saying or not-
saying. When body and mind emerge the clements are unified and time and ex-
istence function together. This s the truc conception of time. Time is completed
and actualized by this underlying unity which exists everywhere. Concerning
this an ancient Buddha said, “Suddenly a fire starts” to express the idea that all
things appear without any opposition to cach other.

[Once the monk Razan asked Zen Master Gentd, |2 “What is time—its appear-
ance, disappearance, changelessness—like?” Gentd answered with a thunderous
soar, “Why does it appear or disappear?!” To us appearance and disappearance
is ceaseless. “Ceascless” means the acceptance of ceascless appearance and dis-
appearance as the life of Buddha. We must clarify and accep chis principle of the
Buddhist Way. Life and death are the essence of Buddha—appearance and d
appearance are the continual coming and going of the thread of lie in the Bud-
dhist Way. Each and every form of existence is carnestly secking the salvation

"% Razan (Loshan, dates unknown) was Gento's (Yentou 828-887), disciple.
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study the numerous aspects and virtues of mountains and occans, rather than
just circles. We should know that it is not only so all around us but also
us—even in a single drop of water.

Fish in the ocean find the water endless and birds think the sky is without
limits. However, neither fish nor birds have been separated from their element.
‘When their need is great, their utilization is great, when it is small, the utiliza-
tion is small. They fully utilize every aspect to its utmost—frecly, limitlessl
However, we should know that if birds arc separated from their own clement
they will die. We should know that water is life for fish and the sky is lie for
birds. In the sky, birds are life; and in the water, fish are life. Many more con-
clusions can be drawn like this. There s practice and enlightenment [like the
above relationships of sky and birds, and fish and water]. However, after the
clarification of water and sky, we can sce that if thre are birds or fish that try to
enter the sky or water, they cannot find cither a way ora place. If we understand
this point, there is actualization of enlightenment in our daily life. If we attain
this Way, all our actions are the actualization of enlightenment. This Way, this
place, is not great or small, sclf or others, ncither past or prescnt—it exists just

Like this, if we practice and realize the Buddhist Way we can master and
penetrate each dharmas and we can confront and master any one practice. There
s a place where we can penetrate the Way and find the extent of knowable per-
ceptions. This happens because otr knowledge co-exists simultancously with
the ultimate fulfilment of the Buddhist Dharma.

After this fulfilment becomes the basis of our perception do not think that our
perception s necessarily understood by the intellect. Although enlightenment is
actualized quickly, it is not always totally manifested because [it is too profound
and inexhaustible for our limited intellect].

One day, when Zen Master Hotetsu of Mt. Mayoku! was fanning himself, a
‘monk approached and asked, “The nacure of the wind never changes and blows
everywhere, so why are you using a fan?”

The master replied, “Although you know that the nature of the wind never
changes you do not know the meaning of blowing everywhere.” The monk
then said, “Well, what does it mean?” Hatetsu did not speak but only con-
tinued to fan himself. Finally the monk understood and bowed decply before
him.

The experience, the realization, and the living, right transmission of the

T Pao-che of Ma-ku Shan, a disciple of Baso (Ma-tsu). Dates of birth and death are unknown.
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“singleminded siteing in zazen”; and Shibigenzs, “the Eye and Treasury of the
True Law.” “My late master” is always Dogen’s Chinese master Tendd Nyojo
(T'ien t'ung Ju-ching, 1163-1228).

The text used for our translation is from the Kobonkitei Skibigenzs compiled
by Doshu Okubd (Chikuma Shob). The number of chapters in the Shifigenzs
is usually given as ninety-five but that includes varient texts for the chapters
Sbinfukatoku, Butsukojoji and Butsuds, which we have not translated. Consequently,
this English translation contains ninety-two chapters, to be published in three
volumes: Volume I, with chapters 1-353 Volume II, 36-70; and Volume III,
71-92.
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Seppo agreed with Gensha’s answer.

Later, Seppo started to live on Mt. Seppo and with Gensha, built a
fine monastery there. Many monks gathered there like clouds, and
Gensha always used 0 go to Seppd’s room with many questions. Monks
came from different placcs with many unsolved questions. They always
asked Gensha to teach them the answers, for Seppo always said:

“If you have a question, ask Gensha.”

Gensha always fulfilled his responsibility to his master. This cannot
be done without the ceascless practice of zazen. Ceaseless practice, with-
out stopping for even one day, is very rare. There are so many people
who are preoccupied with worldly concerns; it is rare to see someone
who docs zazen all day long. As followers of the Way, we should realize
that we do not have so many years and months, and so should con-
centrate on zazen all day long.

Priest Erin of Chokei became an outstanding master like Seppo afier
having been his disciple. He studied under Seppo and Gensha for twenty-
nine years. During this time he wore out twenty zazen pillows. If there are
peopie who love zazen, they will long for his deed as a good example.
Many people vied with him, but none went beyond him. But his long
practice was not in vain and finally, when he lified a straw curtain,
he had a great enlightenment.

He did not return to his native country for thirty years and during that
time he had no contact with relatives and did not talk 1o his fellow men
in the zends. He only continued sitting. He continued such ceascless
practice for thirty years and kept silent about his doubts and questions for
thirty years. We should recognize him as an extraordinary practitioner
with great capabilities. Through the sitras we can study his determined
mind. If we wish to live a life such as Erin's we should be ashamed of
our past deeds and study his thirty years of practice and enlightenment.
However, if we do not have a Buddha-seeking mind, lack pure practice,
and are occupied with fame and fortune, we will merely continue to
be confused.

After Zen Master Daien on Mount Daii received inka! from Hyakuj
he moved to Mount Isan which was very steep. He moved onto the
‘mountain and built a small hut there; he made friends with the animals
and birds, lived a simple life and concentrated on his practice. He did
not carc about the strong winds or snow, and he was never too lazy o
“FTakar certificationof elightenment pracated by a master o his discple.
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where he defecated.

Sensha returned to life, left his homeland and became a disciple of
Zen Master Kyogen Chikan. He shaved his head and became a novice
monk. Sensha, however, did not take the precepts to become a pricst and
moved from place to place with Kyogen as a mendicant.

They arrived at Mt. Ro and Zen Master Chikan wrote a short poem
about a waterfall:

Water falls over the cliff,

Wearing down the rock on the sides and at the bottom,

But it does not hesitate.

From a distance we can see that

The mouth of the waterfall is very high.
Chikan tested Sensht’s understanding by showing him this poem.
Senshu added the following:

Shall we stop the flow of water through the valley?

Finally it reaches the ocean where it becomes a large wave.

Reading these two lines, Chikan realized that Sensha was not an
ordinary person.

Later, Senshd attended the assembly led by the National Teacher,
Enkan Saian, where he was appointed Shoki [a position in a Zen temple
equivalent to chief secretary].

Zen Master Obaku was serving at this time as chief priest under
Enkan, so Obaka and Senshi worked together in the monastery.

Once, when Obaku went to the Buddha Hall and prostrated, Sensha
asked him:

It is said that the original Buddhist Dharma is unattainable ( fukatoku)
and that one should not seck Buddha, Dharma, and Sangha. Then why
do you prostrate yourself before the Buddha?

Obaku immediately slapped Senshi’s face, saying:

“I do not try to seek Buddha, Dharma, and Sangha, that is why I make
prostrations.”

Again he slapped Senshi. Sensha said, “Do not be o rough.”

Obaku [who knew that Sensha was attached to the idea of non-at-
tachment to the Three Treasures] said:

“Iam not attached to the Three Treasures, so why do you say I am
rough or kind?”

He slapped Sensha a third time. At this, Sensha became cnlightened,
thes nding their dialoguc.
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‘moment the mirror is broken. Do not be concerned with the mirror’s condition
before then. Kegon’s answer can be taken to mean that a man of Great Enlighten-
ment never falls inco illusion. However, this is not truc. If you think like that
you miss the point. Kegon’s answer s directed towards the actual moment an
enlightened person falls inco “illusion.” When the flower falls it is just that,
nothing else. No matter how high i is placed ic still falls. When the mirror is
broken it s the time of detachment. Regardless of what thoughts may exist it
never reflects. It is the state of detachment. To question the real meaning of the
broken mirror and the fallen flower is to have great understanding of an enlight-
ened person’s illusion.

Do not think, as most people o, that if one has Great Enlightenment and
becomes a Buddha he is different from ordinary people, or that Great Enlighten-
ment causes Bodhisattvas to recurn to the world and try to save others. In our
present study we are not concerned with the difference between enlightenment
or illusion, or Buddhas and ordinary people. Here, Great Enlightenment is even
different from the Great Awakening of a Bodhisattva. Great Enlightenment is
without beginning or end, and sois illusion. Great Enlightenment is not external
and there is no illusion to obstruct it. Great Enlightenment contains illusion
and is not concerned with large or small. Great Enlightenment is ts own Great
Enlightenment; it is snow—covered mountains, rocks, and trees. The Great
Enlightenment of Buddhas is for sentient beings and the Great Enlightenment of
sentient beings illuminates the Great Enlightenment of the Buddhas. There is
no distinction between them. Great Enlightenment is not just the function of
ourselves or others. It fills everywhere, it is the center of existence in both the
form of enlightenment and illusion. Iilusion can only seck Great Enlightenment
and we can never find Great Enlightenment outside of llusion.

Priest Meiu of Kydeho sent a monk to ask Gydzan,? “Do people living nowa-
days need enlightenment?” Gydzan replied, “Enlightenment exists bue it is
easy to misunderstand.” The monk recurncd to Meiu and reported Gydzan’s
answer. “What a wonderful answer! Only a very great Zen master could give
such an answer.” Meiu praised Gydzan highly. “People living nowadays” i
the eternal present. Thousands of years exist in the present and our life, in the
present, is the foeal point of our seudy. Understanding must be attained through
the body and mind and not based on others’ intcrpretation. We must reflect upon
the fact that all things are contained in our original self. We must scarch for this
principle with  clear mind.

3 Michu, dates unknown; Yang-shan Hui-chi. (807-583)
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After he had spoken to his disciples, while sitting in zazen, he passed
away. He was seventy-two years old. A stipa dedicated to him was built at
the top of Mount Hatto. However, on April 8th, the door of the stapa
opened by itself, the following year and the Fourth Patriarch was seen
therein, sitting in zazen, just as before. It was as if he were still alive.
His disciples did not attempt to close the door. Students should learn
that everything s in the form of nirvana, and that we should not attach
ourselves even to emptiness. The essence of everything itself is in the
form of nirvana.

The Fourth Patriarch practiced ceaseless practice both before and
after his death. To think that the living being perishes is a stupid con-
clusion, and to think that death has no consciousness s a foolish misun-
derstanding. Those two views—there is no death for the living, and the
dead have no consciousness—are rubbish. Buddhist trainees should not
waste time even considering them.

Great Master Gensha Soichi was called Shibi after he was ordained.
He was born in Min province in Fukushu and his lay name was Sha. When
he was young he was very fond of fishing, and as an adult he became an
ordinary fisherman on the Nandai river. At the beginning of the Kantsu
[860-873] period of the Tang Dynasty he was thirty years old. All of
a sudden, he wished to leave society; he abandoned his boat and
hegan to study Zen under Master Reikun on Mount Fuyo. He shaved
his head and received the precepts from the precept master Dogen of
Kaigenji Temple at Kosei. He wore a very simple kesa and plain
sandals and took only enough food to keep himself alive. He concen-
trated on doing zazen all day long. All the priests thought he was the
kind of practitioner that one very rarely sees. He got on very well with
Seppo Gison; their relationship was like that of master and disciple.
Seppo admired Shibi’s practice as an ascetic.

One day Seppo asked Gensha:

“Everybody calls your practice ascetic. What does that mean?”

He answered:

“I do not deceive anyone.”

Another day, Sepp called Gensha and asked:

“Mendicant priest, why do you not study under a master?”

Gensha answered :

“Bodhidharma did not come to China and the Second Patriarch did not
go'to India to study.”
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This is Sansho’s own interpretation of the Ancient Mirror. “Things
which are eternal’” means things which were present before the awakening
of our mind, and whose form has not emerged since the beginning of
time. ““Cannot name” means such as the sun, moon, Ancient Mirror, and
clear Mirror. “We cannot name” means that which we cannot name
because it is cternal. If; after all, eternal things are not eternal, then
Sansho’s words do not express the truth. However, “beginning of time”
actually means the present. Without this present, we cannot practice.
Indeed, “we cannot name things which are eternal” has great meaning.
Why is it necessary to call it the Ancient Mirror? Everything is none
other than the Ancient Mirror.

At this time, Scppo should have said to Sansho, “It is the Ancient Mir-
ror,” but, instead, he said, “A blemish appeared.” In other words, there
was a blemish in the Mirror. The meaning of this is that we cannot name
things which are eternal, so this is a blemish. A blemish in the Ancient
Mirror is the whole Mirror, and Sansho remained in the stage of the
blemished Mirror, his understanding that of the blemished Mirror.
However, we should learn that the blemish occurs in the Mirror, and
that which produces the blemish is the Mirror. This is the meaning of
learning about the Ancient Mirror.

Sansho said, “Why do you hurry so, when you do not even understand
what I said?” The meaning of these words is in the “Why do you hurry2”
Docs it mean today or tomorrow, ourselves or others, the whole world,
or the Chinese Kingdom? We should clarify this thoroughly. “When you
do not even understand what I said” has various meanings: some can be
understood through the words themselves, some are not understood
through the words, and others are understood without words. Here, the
principle of the Ancient Mirror is manifested in the words themselyes.
Is it not like Shakyamuni’s words “I am enlightened at one and the
same time as the entire universe.” Is there any other way to express this?

When we do not understand, we use the expression “I do not know.”
Ttis the same expression which Bodhidharma used when he met Emperor
Bu of Ryd. When the Emperor asked, “Who are you, who stands before
me?” Bodhidharma, standing directly before him, answered, “I do
not know.” In this way, the subject may lie before us yet still elude our
intellectual understanding. That it does not have any words does not
‘mean that there arc no words for it. It means simply that we do not
understand and are not conscious of our mind at every moment. Clear
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moon, stars” means the truc, natural existence of sun, moon, stars; there is no
fog or mist. The mind of ife and death is only life and death, coming and going;
there is no illusion or enlightenment. The mind of wall, tile, stones is nothing
bue wall,tile, stones; there is no mud or water. In the mind of the four clements
and five skandbas there are no horses or monkeys. In the mind of a chair and boss?
there is no wood or bamboo. To summerize, “Our mind is Buddha”; original
purity is our mind, Buddha is Buddha. Remember, though, that real Buddha-
mind is detached even from these statements.

“Our mind is Buddha” cannot be separated from the resolve o attain supreme
enlightenment, religious practice, enlightenment, or nirvana. If we have not
experienced these, we can never understand the significance of “Our mind is
Buddha.” Yet if we have true experience of those things, even for just an instant,
we will be able to comprehend “Our mind is Buddha.” If someone says that this
expression can only be understood after years of study, this means he does not
have clear understanding. He never had a correct view of the Law or met a true
master. “Buddha” means Shakyamuni Buddha. He symbolizes all the past,
present, and future Buddhas. Shakyamuni Buddha is “Our mind is Buddha.”

This was delivered to the monks at Kannonddri-in, Késhoharinji, on May

25, 1230, and transcribed by Ejo on July 12, 1246, at the chief disciple’s quarters
in Eiheiji. Recopicd in 1278 during the summer training period.

7 A fly whisk made from animal hair used by Zen priests.
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“Great Enlightenment”

experience and practice of enlightenment; it passes from Patriarch to

Patriarch without alteration and through them Great Enlightenment
‘manifests itself and never ceases. But do not become attached to the idea of
Great Enlightenment; if you do, your practice will stagnate. You must be
completely detached from the notion of Great Enlightenment and never scek
or crave it. Such expressions as “without enlightenment we will reach our final
destination,” “hink twice about enlightenment,” or “abandon enlightenment
and walk freely” reveal that to attain freedom we must transcend the concept of
Great Enlightenment. Great Enlightenment is the daily activity of the Buddhas
and Patriarchs but they never think about it. Their enlightenment controls time,
includes time, and is controlled by time. This is the purposc of Great Enlight-
enment. Ordinary people cannot grasp this point because they are attached to
‘many things, but Buddhas can open the gate to enlightenment with the key of
complete freedom.

All the Buddhas have learned through Great Enlightenment to actualize the
true meaning of enlightenment in everyday lfe. Nevertheless, Buddhas are
detached from the idea of Great Enlightenment and Great Enlightenment
itself is not conscious of who is, or is not, a Buddha.

However, human beings have many different ways of realizing cnlightenment.
Some realize the meaning of lie from birth and are detached in every stage of
their e—beginning, middle, and end. Others achieve detachment by mastering
the true meaning of study—chat is, “sclfstudy,” the study of onc’s own skin,
flesh, bones, and marrow. Some others learn as a Buddha; they do not possess
understanding from birth or from self:study but gain it by transcending the
world of opposites. Sill others gain self-knowledge without resorting to masters,

Rxcm‘ transmission of the Great Way is handed down through the
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ancient to present times and, moreover, all things celestial and terrestrial.
It was clearer to look in this halo to understand the past and present
than to read the satras. However, once he became a monk and took
the precepts, the halo did not appear, and people from both near and
far thought it was very strange. In this world there are, indeed, few
ke him, and we must consider and reflect on the fact that even among
such respected figures there are none his equal. Morcover, we- must
realize that the teaching of the sitras is written in the stones and trees
and that there is knowledge which is spread through the fields and
countryside. All must be the halo. Accordingly, this writing is the halo.

One day, when he was walking around the country, he met Honorable
Sogya Nandai [the Seventeenth Patriarch] and stood before him. Sogya
Nandai asked him “What do you have in your hands?” We should
examine this carefully because it is not just a simple question.

Kayashata answered:

“The great halo of all Buddhas and Patriarchs which has no imper-
‘cctions nor impurities. You and T can see it: the eye of our mind is the
ame.”

If we consider that Sogya Nandai had the great halo of the Buddhas
and Patriarchs, it is because he possessed wisdom as clear as the great
halo. All Buddhas learn and are enlightencd with this halo, and all
Buddhas are reflections of the halo.

The great halo is not wisdom, nor truth, nor essence, nor form alonc.
Among the various scekers of the Way there is the name “great halo,”
but it is different from the halo of the Buddhas. All Buddhas do not
possess wisdom alone, and wisdom alone cannot be called Buddha, We
should study this: to clarify wisdom alone will not illuminate the Bud-
dhist Way. Although we know that the great halo of the Buddhas is
in our lives, we should in addition learn its principle. This is to say that
this halo is not one we should attain in this world or the next; nor is it
a Mirror made of jade, copper, flesh, or marrow.

Were Kayashata’s words those of the halo or merely the explanation
of a child? Such words were not learnt from a teacher or from the satras
but from raising the halo up before him. From his childhood, it was
his custom to simply face the Mirror with total wisdom. The child
facing the Mirror, and the Mirror itself were one, and, moreover, are
so in past and future worlds. The great halo is none other than the
virtue of all Buddhas.
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Gensha was a fisherman for many years and had seen none of the voluminous
sitras or commentarics, even in his dreams. But he put his earnest resolve above
all else, and by his strong determination excelled all the other monks..Seppd
considered him to be his best disciple. Gensha always wore a simple cloth robe,
full of patches; beneath that he wore paper o mugwort cloth underwear. His
only master was Scpp and he never deviated from his master’s Dharma. After
he attained the Way he used this saying to explin the Buddhist teaching:
“The entire universe is one bright pearl.”

Once a monk asked him, “I've heard you teach that the entire universe is onc
bright pearl. How should we interpret that?” Gensha told him, “The entire
universe is one bright pearl. What is there to interpret or understand?” The
following day the master himself questioned the monk. “The entire universe
is one bright pearl. What is your understanding of that?” The monk replied,
“The entire universe is one bright pearl. What is there to understand?” “You
now know,” said Gensha, “that cven in the Black Mountain Cave of Demons®
complete frcedom is working.”

The statement “The entire universe is one bright pearl” first originated with
Gensha. It means that the universe is not bound by ideas of vast or minute,
large or small; it is not square or round, not the center, not liveliness, not bright-
ness—when we transcend those forms the universe emerges. There is no inde-
pendent life and death, coming and going; those changes are the very life of the
Buddhas and the actualization of truth. That is why the past has gone and the
present actualizes itsclf. As for its ultimate significance, who can limit it to only
the continual movement of life and death on the one hand or immovabilicy on
the other?

When the monk asked about “The entire universe” there seemed to be anidea
of subjectivity and objectivity; but actually they are one endless continuum. A
monk once asked his master about the statement “When sensations arise one
is scparated from wisdom”; the master told him, “Leave that separation!”
iic., transcend discrimination. A turning of the head or a changing of expression
on a face can reveal things to us and help us realize enlightenment.* Objectivity
and subjectivity arc one and through them we can find the unlimited universe.
This interpretation goes beyond superfical understanding and its essence
cannot be grasped superficially.

3 The lowest stae of uncalightenment
* Tenji and Toki. See Shinjingakuds, note 4





OEBPS/Images/p00138.jpg
106 avoqt

man. We must concentrate on efforts of ceaseless practice. For forty years
he was never attached to worldly treasures, even when he lacked food.
At those times, he would gather chestnuts, acorns, and other wild food
or cat every other day. This is truly the proper manner of a real monk.
We should follow in his footsteps.

Once he said to the monks, “If you never leave the monastery all your
life and do not speak a word for five or ten years, no one calls you deaf
and dumb. What else can the Buddhas do for you?” These are the golden
words of ceascless practice. We should know that even if we do not speak
for five or ten years and we appear to be fools, continual practice without
leaving the monastery keeps us from being called deaf and dumb.

The Buddhist Way is like this. If we do not hear the voice of the Bud-
dhist Way, then there is no principle of “not speaking docs not mean deaf
and dumb.” However, the essence of ceacsless practice is not leaving the
monastery; not leaving the monastery is to be liberated from words. Very
foolish people do not know and cannot indicate not being deaf and dumb
Even if nothing hampers them, they cannot show deaf-and dumb-ness.

It is a pity that we are not taught that not speaking docs not mean
deaf and dumb. Quietly doceaseless practice without leaving the monastery,
Do not be blown about by the wind, east or west. If we pass five or ten
years in the monastery, we find the Way beyond voice and form. We can
completely know and understand such expressions. Study that ceaseless
practice is contained in the briefest instant. Do not think that “not
speaking is useless.” In the monastery, out of the monastery, in a trackless
monastery, and in the world monastery just practice like this.

Mount Daibai is in Keigenfu. On that mountain there is a monastery
called Goshoji which was founded by Zen Master Hojo. This Zen Master
was from Joyo district and practiced in Baso’s community. He once asked
Baso, “What is Buddha?” Baso answered, “Our mind is Buddha.” When
Hojo heard these words he was immediately cnlightened. He lived on
the peak of Mt. Daibai and never said a word to others. He stayed by
himselfin a grass hut, eating pine cones, and worc lotus lcaves taken from
a little pond on the mountain. He practiced the Way of zazen for more
than thirty years. He never heard of worldly affairs and compeletely forgot
about days and months—his only guide was the change of seasons in the
mountains. Many thought his life was extraordinarily miscrable. When
he did zazen he kept an eight-inch iron pillar over his head, much like
a crown; he could not let it fall down, and thus it- prevented him from
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Digen fell askeep. Nyoj said in a loud voice, “Zazenis to drop off body and mind.
Why are you sleeping?” When he heard that, Ddgen was profoundly enlightened.
He later went to Nyoji’s room, lit some incense, and prostrated himself before
Nyojo. “Why arc you doing that?” asked the master. “I have come here with
body and mind cast of,” Ddgen answered. “Now cast off body and mind!”
Nyojo said, thus confirming Dagen’s enlightenment. All doubts had vanished
and his realization was complete. He was twenty-five years old.

Ddgen continued to practice under Nyojs for two more years, occasionally
visiting other masters in order to depen and perfect his understanding. Mean-
while, Dogen's teacher and companion Mydzen took ill and died at the age of
forty-two. Consequently, Dégen decided that the time had come o return to
his native land. He had been in China for almost five years.

Before he lft, Nyoj told Dégen that in order to transmit the enlightenment
of Shakyamuni we must transcend all ideas of past, present, and future and
realize that enlightenment is always present, right now and never ends. He
gave Dogen the seal of transmissi id, “When you return to Japan work
to enlighten the minds of all people throughout the land. Do not live near the
capital or by rich and powerful persons. Avoid emperors, ministers, and
generals. Stay in the deep mountains remote from worldly affairs and devote
yourself to the education of young monks, even if you have only one disciple.
Do not terminate the transmission I have given yor

Ddgen probably left China during August of 1227. He came back, as he wrote
in Eibei Kiroku, cmpty-handed; he brought no satras, commentaries, images,
or religious articles. What he carricd with him was the Buddhist Dharma he had
received from Nyojo. After he returned to Kenninji and had Mydzen's ashes
interred he began work on his first treatisc, Fukanzazengi (General Promotion
of the Principles of Zazen). In it he outlined both the theoretical and practical
aspects of zazen: the Buddhist Dharma is absolute, universal, and all-pervading;
in it there is no creation or destruction, coming or going. Yet if we discriminate
between things we are immediately separated from the Way and lost in confu-
sion. Zazen s the union of enlightenment and practice. it up straight, abandon
all thoughts—good, bad, enlightenment, illusion—and manifest the Way.
Since body and mind form one cssence, practice and enlightenment are not
two different things. “Zazen is the Dharma gate of peace and joy” he wrote
and then urged everyone to follow this Way, used by all the Buddhas and
Patriarchs.

Unfortunately, the monks at Kenninji were not at all receptive to Dogen’s
ideas. During his absence the morals and discipline of the monks had greatly
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blooms in space. It is like the flowers of a hundred blooming grasses. “Originally
there were no flowers in the sky.” In the Way of the Tathigata there were no
fowers originally but now there are flowers such as peach, plum and willow.
‘We have the saying, “Yesterday no plum blossoms; they must wai for spring.”
When spring comes surcly the trees bloom. It is the time of the flower, its ful-
filment. We must realize that everything has its own time for fruition. This
time cannot be altered. Always plum will bloom, peach will bloom, willow will
bloom, without confusion. Similarly, the fower of emptiness can never be con-
fused or altered.

Affer you observe the different colors of kuge you realize that cmptiness bears
unlimited kinds of fruit. Study the spring and autumn of kuge after you scc the
flowers bloom and fade. Just as uge has myriad forms, so spring has countless
aspects, and both spring and autumn have a past and present. If you chink,
however, that kuge is not a real flower then your understanding of Buddhism is
limited. If you hear Shakyamuni’s words and chink there is a kuge now that did
not exist originally then you lack knowledge and must go further into its
meaning

A Patriarch once said, “A flower has never grown until now.” This means
there s no birth or destruction and consequently no flower, i.c., abiding essence.
Do not waste time in uscless argument or become attached o the relationship
of time to the flower. Flowers have different shades but colors alone cannot
adequately describe their forms. Not only flowers but cach and every moment
has colors such as blue, yellow, red, or white. Spring brings flowers, flowers
bring spring. There is no opposition between them.

Chdkutsu, famous for his brilliant mind, was a lay disciple of Sckis? He
composed the following verses about his enlightenment:

“The Divine and profound Light permeates everywhere.” This light is in the
monastery, the Buddha Hall, the administration building, and in the main gates.
Divine Light is limitless, continually actualizing itself everywhere.

“Both ordinary people and saints live in their own house.” This does not mean
that chere is no difference between ordinary people and saints; it means that you
should not condemn differen types of people. IF your inncrmost resolve is based
on the Buddha-mind you will able to reach calightenment. Every religious
intention must be part of the Buddha-mind; then it will lead to the realization of
Truth as it is. Our religious intentions must be based on our innermost con-

7 Chikutsu (Chang-cho, 824); Sekisd (Shishuang d. 885).
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Patriarchs is similar to that of the Patriarch Tozan. There are many so-called
Buddhas and Patriarchs but none of them can even dream of continuous develop-
ment beyond Buddha. If we were to explain it to Tokusan, Rinzai, etc. they
would argue with us. Although Ganto, Sepp, and others have exerted them-
selves to the utmost, they can get only part of it. Tozan's “After experiencing
the continuous development beyond Buddha we can speak of the Dharma some-
what” and “You must know that there is a man who possesses continuous de-
velopment beyond Buddha,” ete. can be totally comprehended only after count-
Less kalpas of practice and study. Only those who study and practice the profound.
and hidden Way can comprehend this.

We must know that one who possesses continuous development beyond
Buddha possesses spiritual activity. We can find it in ancient Buddhas and
manifest it in a fst. After observing and comprehending chis, we can distinguish
between those who have, and those who have not, continuous development
beyond Buddha. What we find here is not that we should become men who
possess continuous enlightenment beyond Buddha, or that we should meet these
men with continuous development beyond Buddha; rather, we must be aware
that such people exist. When we grasp this we can be liberated from ideas that
there is, or is not, a man of continuous development. The man who possesses
continual development beyond Buddha is “non-Buddha.> What is “non-Bud-
dha”? It is not a state prior to, or succeeding, Buddha, “Non-Buddha” is not
simply that which has gone beyond Buddha. Why do we say “non-Buddha”?
Because it is the original detached face of Buddha, and Buddha’s liberated body
and mind.

Zen Master Join Koboku of Tonkin (his secular name was Hj6), the Dharma-
heir of Fuyo Dakai, once said to an assembly of monks, “When we realize that
there is continuous development beyond Buddha and Patriarchs we will be able
to explain it to others. O good Zen students! What is continuous development
beyond Buddhat A single family has one child but he is lacking the six sense
organs and missing the scven forms of consciousness. Such persons are called
icchantika, beings who lack the sced of Buddha-nature. When they meet Buddha,
they kill Buddha; when they meet a Patriarch they kill that Patriarch. Heaven
refuses to accept them and even hell provides no gate for them to enter. Do
any of you here have any idea of such people?” He went on, “That kind of
person is dull-witced, always in a daze, and babbles foolishly in his sleep.”

“Lacking six sense organs” means exchanging the pupils with the fruit of the
Bodbhi tree, the nostrils with hollow bamboo, and the skull with an excrement
spatula. What is the principle of “exchanging”? It means a lack of the six sense
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missing one single day or night.

“Even before I became a full priest, T never talked with people from my
hometown because I did not want to waste time that I could have spent
practicing. 1 begrudged wasting any time that could have been used
for practicing and studying. Most of the time I stayed in the monastery;
I never even visited other residents of the dormitory. Moreover, I have
never spent time travelling around the mountains sight-secing or enjoying
the beautiful views. T just concentrated on practice and did not spend
my time usclessly. When T was in the monastery, I not only practiced
zazen at the regular times, but also devoted myself to zazen whenever
I could find a good place, such as a high place in summer or a sunny one
in winter. Sometimes, when T had time, I would carry my zafu and place
it on a rock, or at the bottom of a steep cliff. Sometimes, I liked to sit in
full lotus posture like Shakyamuni but because of doing so much zazen,
T developed hemorrhoids.

“Lam sixty-five years old this year. Because of my age, my mind is getting
weaker. Even in zazen, it is not as sharp as it used to be. However, when
T see students gathering from various places, I continue to stay on this
‘mountain in order to direct and instruct them. T especially feel that the
old priests do not know the meaning of Buddhist Dharma."*

Nyojo spoke thus to his students because he had a deep devotion to the
Dharma, not because he wanted to receive any gifts.

There is a story as follows:

There was a man called Choteiko who was a descendant of Neisha of
the Sung Dynasty. He was in charge of troops and of farming in the coun-
try. He invited my late master Nyojo to preach, and afierwards gave him
ten thousand silver coins for his speech. My late master said to Choteiko:

“Because you invited me, T came down from the mountain and gave
a talk about the Right Dharma which has been transmitted from the
Buddhas and Patriarchs. I mentioned the decp meaning of nirvana and
also prayed for the good welfare of your dead father. However, T cannot
accept these coins because they are not necessary for a priest. I greatly
thank you for thinking of me but I cannot accept the money.”

Chotciko, the dircctor, said:

“Priest, T am the most respected person among the relatives of the
emperor and am respected wherever I go. T have many opportunities to
gain treasures. Today you prayed for my dead father, and I would like
1o give you these coins as an offering from my father. So why do you not
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1F you are in a boat, and you only look at the riverbank, you will think that
the riverbank is moving; but if you look at the boat, you will discover that the
boat itself is actually moving. Similarly, if you try to understand the nature of
phenomena only through your own confused perception you will mistakenly
chink that your nature is eternal. Furthermore, if you have right practice and
return to your origin then you will clearly sec that all things have no permanent
self.

Once firewood is reduced to ashes, it cannot return to firewood; but we
should not think of ashes as the potential state of firewood or vice-versa. Ash is
completely ash and firewood is firewood. They have their own past, future, and
independent existence.

Similarly, when human beings die, they cannot return to life; but in Buddhist
teaching we never say life changes into death. This is an cstablished teaching of
the Buddhist Dharma. We call it “non-becoming.” Likewise, death cannot
change into life. This is another principle of Buddha’s Law. This is called “non-
destruction.” Life and death have absolute existence, like the relationship of
winter and spring. But do not think of winter changing into spring or spring to
summer.

‘When human beings attain enlightenment, it is like the moon reflected in the
water. The moon appears in the water but does not get wet nor is the water
disturbed by the moon. Furthermore, the light of the moon covers the carth and.
yet it can be contained in a small pool of water, a tiny dewdrop, or even one
‘miniscule drop of water.

Justas the moon does not trouble the water in any way, do not think enlighten-
‘ment causes people difficulty. Do not consider enlightenment an obstacle in your
life. The depths of the dewdrop can contain the heights of the moon and sky.

When the True Law is not totally attained, both physically and mencally,
there is a tendency to think that we possess the complete Law and our work s
finished. If the Dharma is completely present, there is a realization of one’s
insufficiencics.

For example, if you take a boat to the middle of the ocean, beyond the sight
of any mountains, and look in all four directions, the ocean appears round.
However, the ocean is not round, and its virtue is limitless. It is like a palace,
or an adornment of precious jewels. But to us, the ocean seems to be one large
circle of water.

So we see that this can be said of all things. Depending on the viewpoint we see

things in different ways. Correct perception depends upon the amount of one’s
study and practice. In order (0 understand various types of viewpoints we must
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Nonetheless, in recent years foolish people say “The practice of zazen
is to keep our minds free of thoughts; once that is accomplished we have
attained the highest state.” This opinion is inferior to even those held by
Hinayana scholars and the ordinary teaching of gods and men. How can
we call such people students of the Buddhist Dharma? In present day
Sung China many can be seen practicing like that; it is tragic that the
Way of the Patriarchs s collapsing. There is another group that maintains
that the physical paractice of zazen is the key for both novices and senior
monks, and that everyday practice of the Buddhas and Patriarchs is not
necessary; moving is zen, sitting is zen, speaking, silence, activity, calm,
body action, and body stillness are all zen; we should limit oursclves to
just sitting zen. Many in the Rinzai stream of Zen think like this. They
say such things because they have not taken the real life of the Buddha
Dharma seriously. What is beginner’s mind? Why is there a distinction
between those with beginner’s mind and those without? We should know
that for true study of the Way of Buddhism, we must concentrate exclusively
on seated meditation. The essential point is to practice Buddha without
trying to become Buddha. Practicing Buddha is not becoming Buddha;
thus it becomes the actualization of enlightenment. The body is Buddha,
it does not become Buddha. Breaking free of attachment to sitting, Buddha
means to become Buddha. At the proper time, acons are transcended and
both Buddhas and demons are left behind. Progressing or retreating, the
power to fulfill al things exist

Zen Master Daijaku Kosei (Baso), who was studying under Zen Master
Nangaku Dai'e, continued to regularly do zazen even afier recciving the
inner transmission of the Mind-seal. Once, Nangaku visited Daijaku and
asked, “What is the purpose of doing zazen?”

‘We must quietly ponder and clarify this question. Was Nangaku asking:
“Do you expect to make progress from doing zazen?” or “Is there some
other intention beside zazen?” or “Do you have any intention at all? or
is he asking, “When you do zazen what is the intention? What is being
actualized?” Such points must be considered in great detail. It is important
10 cherish real dragons more than imitation dragons; yet know that both a
real and an imitation dragon can cause clouds to form and rain to fall.
Do not think that the imitation is near and the real one is distant or vice
versa—both near and far must be properly evaluated. Our vision must
neither be too light nor too heavy; our hearing must not be too solid or
too light. Both our eyes and ears must be sharp and clear.
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reality, existence ctc.] is like having onc’s eye disease cured. Kuge disappears.”
The majority of priests do not know the real meaning of kuge and are unable to
recognize who or what has eye disease.

After we observe the true meaning of kuge the flower in the sky disappears.
Hinayanists think that once the flower disappears nothing exists in the sky.
‘What exists if kuge cannot be seen? They think kuge should be abandoned; they
fail to realize its decp meaning. Just as Buddhas sow the seed of the Buddhist
Way among the people and enlightenment togecher with practice brings it to
fruitioni.c., liberation, so docs kuge sow the sced of universal emptiness. However,
most students think that where there is space there is only sky. They think of
kuge as a floating cloud in the clear sky blown east and west, up and down, by
the wind. They never realize that the four clements, land, mountains and rivers,
indeed everything in the world is kuge. Unfortunately, most students cannot
ook behind the phenomenal world. In their view kuge exists because of eye dis-
casc and do not realize it s the other way around.

In truc Buddhism “one who has eye discase” is an awakened person, one with
perfect enlightenment, a Buddha, one who has gone beyond enlightenment.
Some people think that ther arc other forms of truth beside chis. This is noc
correct. Nevertheless, there arc occasions when someone sees a flower because of
eye discase. This is caused by actually secking enlightenment without realizing
that the discase itsclf is the root of enlightenment.

1 we understand the condition of “cye disease” we can comprehend kuge and
be detached from both. We can see them as functions of reality, as absolute
conditions. Morcover, every condition throughout the entire universe expresses
its own truth—ic has nothing uscless or superfluous and s harmonious and
complete. Eye discase and kuge are like this. They are not concerned with past,
present, and future or with beginning, middle, o end. They are independent of
generation and destruction, cven though birch and death appear everywhere in
the universe.

There are a number of methods to study kuge: From the standpoint of eye
case; observation through the Mind’s cye; through Buddha’s vision; through
the Patriarch’s vision; through the eyc of the Way; through the eye of enlighten-
ment; through 3,000 year vision; through 800 year vision; through eternal vi-
sion; and through unlimited vision. The “flower” is the manifold forms of
existence while emptiness is the essence pervading each form. Every individual
form of emptiness can be scen in a single stemmed flower. Universal emptiness
blooms as a flower.

‘We should know the sky is none other than a single blade of grass; its flower
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distinguished disciple of Hojo and Gutei was another outstanding descen-
dant. Kyachi of Korea transmitted Hojo’s Dharma and became the first
Patriarch of Korea.

All the masters and Patriarchs of Korea are descended from Kyachi.
Before he died, a tiger and an clephant served him in perfect harmony.
After he entered nirvana, the tiger and elephant gathered stones and
mud o build a stapa for him. That stupa still stands at Goshoj
temple. This master’s ceaseless practice has been highly praised in the
past and present by leaders of the Buddhist teaching. Those with inferior
knowledge do not know enough even to praise him. Anyone who believes
that the Buddhist Dharma can exist in the world of desire, fame, and
wealth is a small-minded fool.

Zen Master Hoen of Mount Goso said, “When my master (Hoe)
become the chief priest of Mount Yogi, the temple was extremely dilap
dated; rain leaked through the roof and wind blew through the cracks. In
winter the temple nearly collapsed; in the monks' quarters snow and
hailstones covered the floor. It was very difficult to live there—the white-
haired pricsts’ hair was made more white by snow; their long eyebrows
revealed their hardship. All the monks could barely sit in zazen. One
monk pleaded with the master to repair the monastery; however, Zen
Master Yogi refused saying, “Buddha taught us that all things are im-
permanent. The high banks and deep valleys constantly change. How
can we wish to gain something? I'm satisfied with what I have. All the
saints of the past practiced under trees and on the dewy earth, This
is an excellent custom of the past and the essence of emptiness.

““Although you have renounced the world and practice the Way, your
behavior is shallow. We have no more then forty or fifty years of practice;
who has the time to put up a magnificent building?” This is how the
master replied.

The next day he ascended the lecture platform and told the assembly of
monks, “When I first became the chief priest of Mount Yogi, the roof
and walls were in great disrepair; snow was all over the floor. The bitter
cold made everyone hunch their shoulders and pull in their chins and sigh.
They asked me to fix the building, but I recalled the severity of our pre-
decessors who lived outdoors. T refused.” In spite of this, monks through-
out the land asked to join his community. We should be glad that there

were so many who truly sought the Way. Always kecp in mind the words
of this master.
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s translation basically follows the method used in the modern Japanese
Tmnslnriom of Ddgen's original text i.c., a combination of translation,
Commentary and paraphrase. A" litcral translation is almost totally  incom.
prehensible and even a semi-iteral one produces a mutant brand of English
that alternately confounds and amuses the reader. The method used in the
present translation is that of a native speaker interpreting Dogen’s thought
t0 2 modern western audience in as clear and natural English as possible. Con-
sequently, while much of this translation follows the original text quite closely,
there is some paraphrasing or interpretation of certain passages in order to make

it intelligible to western readers. To be surc, ther is a certain loss in the pro-
fundity and vigor of Ddgen’s original style in this method but that is unavoid-
able.

Because of its extremely subtle and profound nature any translation of the
Shibigenzs will be subjeet to a barrage of criticism and no one is more aware
of the defects and shortcomings of this present work than the translators.
Yet we feel that this translation reproduces the spirit of Dégen’s original text
and will prove to be of value to all tnose secking the Way.

In the text all the proper names sre in the Japanese reading. ‘The Chinese
pronunciation and dates of individuals are given in the footnotes. ~Diacri
cal marks are given for all Sanskrit words except for those which have entered
the English language i.e., Dharma, samsara, nirvana, karma and Shakyamuni.
‘When “Dharma” appears it always refers to the “Buddhist Law.” Both
“Dharma” and “Law” are used interchangably in the text. Prajiia (insight
or wisdom) and samadbi (concentration or mediati
as they are familiar to most western students.

Satori is translated as “enlightenment” and ku (fanyard) as “cmptiness.”
Although there s some question about the accuracy of those words we have
adopted them since they have been extensively used in western Buddhist
literature, Other words o expressions that appear frequently are: gedarsu,
translated as “detachment” or “liberation”; genjs, “actualization” or “mani-
festation”; sbinindatsuraku, “body and mind drop (or arc cast) off; sbikantaza,

n) are left untranslated
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experience the real Buddha. The entire world is ourselves; we ourselves are the
entire world. We cannot escape from chis fact. Even if there is a place to escape,
it can only be enlightenment. Our body isin the form of the entire world. Indeed,
the Way of enlightenment and practice of Buddhism can only be grasped by
the realization that our skin, flesh, bones, and marrow contain the entire world.

Great Master Daijiun Kyoshin of Mt. Ummon was the 39th Patriarch from
Buddha; he received the Buddhist Way from Great Master Seppd Shingaku.2
Although he began to study Buddhism when already quite old, he studied earn-
estly and we can see that he was truly one of the great men of Buddhism. He was
the one who transmitted the Mt. Ummon school of teaching and was a shining
example of their doctrine. Such a Patriarch had never been seen before or since.

One day, at the Dharma Hall, he asked the monks, “Divine Light shines in
everyone but if we try to look for it we cannot find it. Where is the Divine
Light?” No one answered. Then Ummon said, “In the monastery, in the Buddha
Hall, in the administration building, and in the main gates.”

Ummon did not mean that Divine Light will come in the future, or was
the past, or can be produced by others; he meant that we ourselves possess Divine
Light. Ummon taught chat the entire world is Ummon. Ummon did not explain
Divine Light; rather cach one’s Divine Light explains itself. Divine Light shines
in everyone, the entire body of man is Divine Lighe. Divine Light means people;
Divine Light is both inside and outside of human beings. Divine Light is people,
people are people, Divine Light is Divine Light, Being is Being.

We can see now that Divine Light possesses everyone; everyone possesses
Divine Light within themselves. Everything about Divine Light is everyching
about ourselves. What did Ummon mean by “people” and “Divine Light”?
He asked, “Where is the Divine Light?” This question surpasses any questions
about Divine Light. He meant that “people” and “Divine Light” are inseparable,
they form one body. The monks did not answer; but sometimes no answer is
the corrcet answer. Noanswer is the Eye and Treasury of the True Law and the
Serene Mind of Nirvana transmitted from the correct teaching of Buddhas.

Ummon answered his own question, “In the monastery, in the Buddha Hall,
in the administration building, and in the main gates.” Why did he answer like
chis? What he meant by these was very different from what monks and laymen
think about them. Did he mean himself or the six Buddhas who preceded
‘Shakyamuni or the twenty-cight Indian Patriarchs or the six Chinese Patriarchs,
orall the Zen Masters of all ages and countries? Whatever he meant it is nothing

 Yunmen (4. 945) and Haiich (908).
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much suffering, or you may from duty have to kill yourself. This is pitiful
and sad because these kinds of people also have the capacity to seck the
right Dharma. Even if we have to give our life one thousand times, we
should continue to seek the right Dharma. Do not worry about losing
your life but concentrate on secking the right Buddhist Dharma. Do
not worry how you spend your e or about whether you are wise or
foolish.

Even if we wish to live according to right Dharma it will not be possible
if there is no Law present in our socicty. We should hope and pray that
the right Dharma appears now. If we sce the right Dharma yet lose
our life we will not fecl regret. We should be ashamed not to have such a
mind. If we spend our lifc giving great thanks to the Patriarchs, this will
be ceaseless practice in our daily life. We should not think only of our
small personal life. Do not try to hold on to the bonds of worldly affection
—this is mere folly— nor cling to notions of family, which are like dust;
remember you cannot stay forever with those you are attached to. Even
if you are attached, you cannot live forever. Al the Buddhas and Patri-
archs of the past were wise and abandoned jewels, jade, and even palaces.
They thought these to be no more valuable than spit or cxcrement. They
were able to know true and sacred affection because of the compassion
of the Buddhas and Patriarchs.

Consider the sacredness of Buddhism, and you will realize that the
bonds of worldly affection, to family, jewels, or palaces are nothing. Even
the turtle and the sparrow may have the right Buddhist mind, as is shown
by the sparrow who bestowed a fortune on the man who helped him.! It
is a pity that even though we have the form of a human being, we may
be more foolish than a sparrow or turtle. This is because we lack
gratitude and understanding of truc, sacred affection.

Our presence in Buddha and our hearing of the Buddhist Dharma
should be the result of our ceaseless practice and the compassion of the
Buddhas and Patriarchs. If the Buddhas and Patriarchs had no trans-
mission from one to another, we might never have scen the Buddhist
Dharma. So we should give thanks for cach Buddhist word and Dharma.
Even more, we should give thanks for the great Dharma and the Eye and
Treasury of the True Law.

Abandon your life for the Teachings, for this is a good deed that will

T There is a Japanese fairy tale about a sparrow which, when wounded, was helped by
an old man. It later repaid him by bestowing gifts and fortune.
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falling asleep. That pillar still exists on the mountain and has been kept
in the storehouse. Like this, he practiced ceaselessly right up to his death
Once a monk from the community of Enkan (Saian) came to the mour
tain searching for wood for a staff; he lost his way and accidentally di
covered the master’s hermitage.

He asked him, “How long have you been living on this mountain?”
Hojo answered, “I only know the changing colors of the mountains.”
Then the monk said, “Where s the road out from the mountain?” The
master said, “Follow the flow of the stream.” The monk, confused by all
this, returned and related the story to Enkan. Enkan said, When I
was in Kosei T once met a monk; I have not heard of him since then,
but he must be the monk you saw. Then Enkan sent the monk back
t0 the mountain to ask Hojo to come down, but he refused. In answer,
he made this gatha:

“In the cold forest, there are old uneut trees.

T have met many springs, but my heart remains unmoved.
Even the woodcutter is not interested in the wood.

So how could a carpenter ask for it?”

He sent this reply back to Enkan. Hojo then went deeper into the moun-
tains and made another gatha:

“The lotuses in the pond provide limitless clothes.
The pine cones to cat cannot be counted.

Yet, worldly people discovered my dwelling.

Hence, T must move my hut decper in the mountains.”

Another time, Baso sent a monk to Hojo to test Hojo's level of attain-
ment. “O priest, you studied under Baso before. Why do you live decp in
the mountains?” Hojo answered, “Baso once told me, ‘Our mind is Bud-
dha.’ That's why I'm living here.” The monk said, “Recently the Buddha
Law is different.” Hojo asked, “How is it different?” The monk said,
“Baso told us, ‘No mind, No Buddha.’” Hojo said, “This old man
confuses me! Even if he says, ‘No mind, No Buddha.’ I know ‘our
mind is Buddha.”” The monk took this answer to Baso, and Baso said,
“The plum is now mature (great plum).”

This story is well known among men and gods. Tenrya was the one
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hidden or revealed, or is it limitless form—it is just actualization of form.
Here the moon is full, but know that it can be cither full or quarter.

Since the actualized body does not relate o the self, it is not Nagarjuna—
it is the body of all the Buddhas. Furthermore, because of its nature
transcends all the Buddha bodies. That is to say it is beyond the body

of Buddha itself

Buddha-nature is a radiant full moon. This is true, but it is not limited
to this form; much less can it be put into words, or actualized as body or
mind. It cannot be found in the world of phenomena, yet it appears in
the phenomenal world as the body of all the Buddhas. It is characteristic
of proclaiming the Dharma with no form. When no form becomes
formless samadhi, the body is actualized.

The assembly looked at the full moon’s shape, but could not see the
real form of Nagarjuna: his proclamation of the Law had been trans-
formed into the boundless and formless [Buddha-nature]. Now seen, now
hidden—this is the function of the moon’s roundness. At the right time
of sitting and manifesting a body of absolute frecdom, the entire assembly
is merely hearing the sound of the Law and not seeing the master’s form.

Nagarjuna’s Dharma heir, Kanadeva, clearly saw the full moon’s shape,
its roundness, and its actualization and knew all Buddha-natures and
Buddha-bodies. There are many who studied under Nagarjuna, but none
can be compared to Kanadeva. He was permitted to sit on his master’s
right, become head of the assembly, and finally assume his master’s
position. Later, he transmitted the Dharma, the Eye and Treasury of
the True Law, just as Mahakasyapa had done on Vulture Peak. Before
Nagarjuna was converted to Buddhism he had many disciples. After he
began practice of the Way all left him. Later, it was to Kanadeva, his
only Dharma heir, that he transmitted the Eye and Treasury of the
Great Law. Such one to one transmission is the tradition of the supreme
Buddhist Way.

still, though, evil men proclaiming themselves Dharma-heirs of Na-
garjuna wrote many treatises and commentaries, which they ascribed to
Nagarjuna. These forged works have been responsible for confusing
and misleading many. Nagarjuna’s only truc disciple was Kanadeva;
he alone transmitted his master’s words. Realize this, for it is a correct
belief. Even though they knew these works were forged, still some received
and transmitted them. This is truly a great slander of the wisdom of
Nagarjuna’s transmission. We can only pity such people.
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forms of the mountains, rivers, and the earth in their original states differ from
their existence as natural phenomena. If you only study the siras you will
never hear such an interpretation. Consequently, you will never discover the real
nature of mountains, rivers, and the carch. Students should realize that the
cransmission from Shakyamuni to Kaéyapa, or from Bodhidharma to Eka, could
never have occurred if they had not been enlightened concerning the true color
of the mountains or the real sound of the valley stream. There were forerunners
like Shakyamuni who attained enlightenment when they saw the morning star;
other Buddhas discovered the truth by secing a mountain or hearing a valley
stream. These people had a very strong determination to find the truh. We
should follow the example of our predecessors and not be concerned with fame
or fortune. In this remote arca [Japan] true seckers are rare and good masters
even rarer. We have people who become monks but they use the Buddhist Way
a5 a means to acquire fame and fortunc.

It is indeed sad and a great pity to spend our valuable time in meaningless
pursuits. To attain enlightenment is to leave that world of vanity. When most
people meet a true master they never even ask, “What is truth?” Shakyamuni
aalled these people pitiful because they had produced bad karma in their past
lives and still could not scek the truth for its own sake. They doubted truth
even when confronted with it and could not follow the right teaching. Since
they failed to realize that body and mind spring from the truth they could not
receive or manifest truch.

The Buddhist Way has been transmitted for ages from Patriarch to Patriarch.
However, nowadays when I speak to the monks about the Patriarch’s enlighten-
ment-secking mind it is like relating a dream of long ago. It is pitiful that we
are living in 2 treasure mountain but cannot see it. If we develop-an enlighten-
ment-secking mind everything becomes the practice of enlightenment even if
we are in the midst of the various worlds of simsara. Even if you have already
wasted much time it does not matter; it s still possible to develop an enlighten-
‘ment-secking mind in this lifetime. Together wich all sentient beings you should
desire to hear the true teaching in both this world and the next. When you hear
it, believe it without any doubt; as soon as you are confronted with the true
teaching you can accept the Buddhist Way without any error and then fulfll
your practice together with all sentient beings. If we develop this attitude it
‘will be the source of our Buddha-sccking mind. Never be indolen.

This country is remote from India and China and people lack a proper mind
for secking the Way. It is very difficult to find people who wish to study the
g Throughout our history saints and sages are quite rare.
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Buddha.” Scholars of the stras and abhidharma never hear such things,
and non believers and Hinayanists know nothing about it. Know that the
raging fire of all the Buddhas is not an ordinary type of firc. You must
determine whether or not there are various kinds of fire. We must learn
the real meaning of “all the Buddha dwell in the midst of a raging fire.”
When they are in the midst of a raging fire, are all the Buddhas and the
fire close together or far apart? In union or independent? The same or
different? The turning of the great Wheel of the Law turns the self while
functioning as turning. Active development is turning the Law—the
Law turning. Even though we may say “turn the Wheel of the Law”
and the entire great carth is covered with this raging fire, there is still a
Wheel of the Law turned by a Wheel of fire and a wheel of the Law turned
by all the Buddhas. Therefore that is why the raging firc is the great dojo
where all the Buddhas turn the great Wheel of the Law. It is not possible
to evaluate this with the customary standards, of area, time, human beings,
ordinary people, and saints, etc. Because we cannot use such limited
‘measurements, we have “All the Buddhas of the three worlds turn the
great Wheel of the Law within the midst of a raging firc.” To say “all
the Buddhas of the three worlds,” already transcends any kind of measure-
ment. Because there is a dojo where all the Buddhas of the three worlds
turn the Wheel of the Law there is a raging firc. Because there is a raging
fire, there is a dojo of all the Buddhas.

Gensha said. “The raging fire proclaims the Law for all the Buddhas
of the three worlds; all the Buddhas of the three worlds stand and listen
10 it After hearing this expression, some may think it superior to that of
Seppd, but this is not so. Know that Seppo’s words are of different import
than Gensha. That is, Seppo described the place where all the Buddhas
of the three worlds turn the Wheel of the Law, while Gensha described
how all the Buddhas of the three worlds listen to the Law. Scppd was
concerned with the turning of the Law, not the place where it is turncd
or whether it is heard or not. Therefore, his “turning the Law” does not
always coincide with “hearing the Law.” Nor did he, did not say, “All the
Buddhas of the three worlds proclaim the Law for the raging firc” or “all
the Buddhas of the three worlds turn the great wheel of the Law for all the
Buddhas of the three worlds,” or that “the raging fire turns the great
Wheel of the Law for the sake of the raging fire,” Are “turning the Wheel
of the Law” and “turning the great Wheel of the Law” differcnt? “Turn-
ing the Wheel of the Law” is not the same as “procluiming the Law”;
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of all senient beings and proclaiming the truch through their ceaseless coming
and going. The mind of the past cannot grasp this. Some people possess the bones,
some passess the marrow of this teaching. Yet even here there is no discrimin-
ation.

“When the clements disappear we cannot say we disappear.” This means that
the form is destroycd but actually the elements remain. They are independent
of creation and destruction. All things arise through the unity of the elements.
They are not tainted by anything so it is called “pure mind” or kaiimsammai.
This is where Buddha is manifest. All sentiene beings have the potential to be
Buddha if they dwell in “purc mind.” On this level there s true equanimity—
10 difference between the mind of the past and the mind of the future.

“Destruction” (or “disappearance”) has several profound meanings. First,
it represents supreme, unsurpassed nirvana—the annihilation of self, the joy of
entering total rest, detachment, and a life of peace and harmony. Second, it
‘means death, the passing away of lfe. Third, the belief that death is the final
and complete end of our body and nothing remains or survives in any form.
Fourth, the state of total rest and harmony as taught by the two vehicles [Hina-
yana and Mahayana

“Destruction” is interpreted in such diverse ways, yet each explanation is
concerned with the merit of nirvana, “Destruction” is nirvana; past and fature
existence is destroyed, only nirvana remains. All things have their own appear-
ance and dissppearance, back and front; they transcend relativity and are
absolute in themsclves. Here, no opposition means the emergence of existence;
“no opposition” covers 80 or 90 percent of the accomplishment of the Way.
The destruction of the four elements and five skandbas is the function of detach-
ment—it is complete frecdom. If we perccive this we can make real progress,
and no longer sce ourselves as existing separately from “destruction.” “De-
struction” al destruction of the body, nor juse hands and eyes bu
all our egocentricitics. Thisis the virtue of the Buddhas and Patriarchs. Students
must know about the concepts of “no opposition” and “no difference.” Beginning,
middle, and end emerge but “destruction” transcends those oppositions—
things emerge, but they are not “destruction” only existence. They co-exist
in the beginning, middle or end. They are continual processes with no opposition
—it is called kaiinsammai. There is only practice and enlightenment ; it is called
original purity. This samddbi is actualization and attainment of the Way. When
we are slecping at night and grope for the pillow there is no thought of dis-
crimination. [Kaimsammai is like this.] The actualization of detachment is
crried out in the crernal world, in the great ocean of liberation, and in the

means
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The Buddhist Way is absolute. I cannot be controlled by anyone, nor totally
comprehended by cven an cnlightened Buddhist mind. The working of the
universal mind cannot be fathomed. Since you are already “chat man” why worry
about enlightenment? It is nonsense to do so. The very essence of ll phenomena
is enlightenment; the real nature of body and mind is immo—Buddha is inmo.
Just as we cannot separate ourselves from che earth when we fall, [we cannot be
separated from the Buddhist Way]. Do not be troubled about this. There is no
room for doubt.

Therc is an ancient saying that came from India and China, “If something falls
to the carth i will surcly arise.”® Afier you have studied yourself and attained
great cnlightenment the meaning of chis saying will be seen to illustrate the
principle of the liberation of body and mind. Therefore, if you are asked, “How
can we accomplish the Buddhist Way?” you can answer, “It is like arising from
the earth after you have fallen.” In order to understand this clearly you must
be detached from the illusion of past, present, and future. Enlightenment is
to transcend enlightenment; o go thoroughly into illusion is to transcend
illusion and to arrive at great enlightenment. You are covered with either en-
lightenment or illusion; your condition depends on the principle of falling and
arising from the carch. This principle is applicable in everything, everywhere,
anytime—India, China, wherever—it is in all the Buddhas. Intellectual under-
standing is not enough, you must experience it. No matter what words of
Buddha we receive, or what teachings we hear from the Patriarchs, if we receive
it in the same spirit as they did, we share their enlightenment. We can then
speak words that arc not spoken in India or China. However, if you do not under-
stand chis when you fall to che earth you can never arise. When you fall you can
only arise by emptiness; when you fall in cmptiness you arise by the earth. This
must be said for all the Buddhas and Patriarchs. If someone asks, “How far be-
cween empiness and the carth?” you should answer something like this:
108,000 1i*.” You cannot scparate yourself from either the earth or emptiness.
I you do not answer like this it means you do not know the Buddhist Way and
do not have enlightenment.

Sogya Nandai was the 17¢h Patriarch. One day he heard a wind bell hanging
in che main hall and asked his chief disciple Kayashata®: “Which is ringing—the

3 Ketoku Dentirobu chaptes one.

4 One i s about 3.75 Kilometers, 2.3 miles.

S “This story is in the Keitoku Dentirobs. Samghanandi and Gayiéata (Samghayasas) were the
17¢h and 18¢h Indian patriarchs.
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itself Buddha-nature; permanence s the discriminative mind.”

The Sixth Patriarch’s understanding of impermanence is very different
from that of non-Buddhists or Hinayanists. Even though the latter teach
impermanence, they do not fully realize its implication.

Therefore, teaching, clarifying impermanence, and practice are by
their very nature impermanent. Kanzeon proclaims the Dharma by
manifesting himselfin a form best suited to save sentients. This is Buddha-
nature. Sometimes the bodhisattvas use a long form to proclaim a long
Dharma, sometimes a short form to proclaim a short Dharma.

“Impermanence is itself Buddha-nature”; thus both saints and ordinary
men are impermanent. Only in the eyes of small minded, ignorant people
is this not so. If this latter view were correct, the body of the Buddha
would be very small indeed. Hence the Sixth Patriarch’s statement:
“Impermanence itself is Buddha-nature.” Permanence is “not turning.”
Tn other words is something that is uneffected by attachment—detach-
ment, coming—going, and so forth. In this sense it [Buddha-naturc]
has permanency.

Therefore, since grasses, trees, and bushes are impermanent, they are
Buddha-nature. The very impermanence of man’s body and mind is
Buddha-nature. Supreme enlightenment and parinirvana, because they
are impermanent, are Buddha-nature. Hinayanists and scholars of the
abidharma and sutras must be surprised and puzzled by this; truly
they are no better than devils.

The Fourteenth Patriarch, Nagarjuna, is sometimes called Ryusho or
Ryumo. Although a native of western India, he proclaimed the Dharma.
in the south—a region where men believed good action resulted in
[material] gain. They listened to his words and spoke among themselves.
“Wealth is the most valuable thing to man; yet he speaks only of
Buddha-nature, a thing unseen. Nagarjuna said, “If you want to sce
Buddha-nature, you must break frec of the self” They asked, “Is
Buddha-nature large or small?” He replied “Neither, nor is it wide or
narrow, painful or pleasurable, nor is it related to death or birth.”
Upon these words all were converted.

Once, when Nagarjuna was sitting in zazen, he manifested the form of
complete freedom—a radiant full moon. Those present listened to his
words; they could not see his form. Among those in attendance was a
rich man’s son called Kanadeva! He said to the assembly: “Do you se
his wonderful form?” They answered, “Our eyes sce nothing; our cars
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Mirror, it will certainly break into pieces. Breaking into picces is in
itself the clear Mirror. We must not speculate that there is a time when
it does not in the past or future break into pieces: it simply breaks.
These picces are nothing but pieces. When we say “picces,” are we
talking about the Ancient Mirror, or are we talking about the clear
Mirror? We must question this again and sce we are not just talking
about the Ancient Mirror or the clear Mirror. Even if we understand
the question about the Ancient Mirror and the clear Mirror, we should
consider Gensha’s view that the Ancient Mirror or the clear Mirror
hides everything, and then all breaks into picces. We must ask, what
is the nature of those picces? This is a deep stage, like the moon in the
vast and endless expanse of the sky.

When Great Master Seppo Shingaku and Zen Master San Shoin
Enen were walking together, they saw a group of monkeys. Seppo said:

“Each of those monkeys carries the Ancient Mirror on its back.”

We should closely study what Seppo said. What were the monkeys
Seppo saw really like? If we ask this question we may be able to under-
stand, but even if it takes a long time we should not worry.

“Each of them carries the Ancient Mirror on its back means that
the Ancient Mirror, even if it is that of the Buddhas and Patriarchs,
and even when there is progress, is still the Ancient Mirror.

When we say that each monkey has the Ancient Mirror on its back,
we mean that the Mirror has no defined size: it is simply the Ancient
Mirror. The words “carries on its back” are, for example, like that which
is on the back of a Buddha image. That which is on the back of the
monkeys is the Ancient Mirror. What kind of glue has been used for
this? Try answering this: if what is on the back of the monkey is the
Ancient Mirror, what is on the back of the Ancient Mirror? A monkey?
What is on the back of the Ancient Mirror is the Ancient Mirror, and
what is on the back of the monkey is the monkey. The words “each carrics
the Ancient Mirror on its back” are not fiction, but the manifestation of
wuth. But, what is it we are talking of —is it a monkey or an Ancient
Mirror? Are we monkeys? Or are we not monkeys? Is there any point
ng? Whether we are or not, ncither we nor others know. The point
is that we are simply ourselves and it is not necessary to search any further.

Sansho said:

“We cannot name things which are eternal. Why is it called the Ancient
Mirror?”

in as]
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Even in Shakyamun{’s time sages admonished foolish people who slandered the
Way like chis. We must not follow the example of those who lost their practice
by associating with non-believers, Hinayanists, or kings. Loss of practice is not
caused by the superiority of the non-believers’ doctrines or by any deficiency
in Buddbhist wisdom but by the monks themselves.

When Bodhidharma came from India to China and stayed at Shorinji on M.
Suzan, he found that the Emperor Bu of Ryo did not know the basic spirit of
Buddhism, and neither did the King of Gi. Also at about the same time there
were two types of people, similar to Bodairushi and Kotorishi,'9 who were little
betcer than dogs. Because of their fulse reputations and malicious ntentions
they tried to prevent the truc teaching from prevailing in all parcs of the world.
They did not want their own teaching hindered so they shindered the true
teaching. Their efforts had a deleterious effect on the world. It was a worse
disturbance than that caused by Devadatta in Shakyamuni’s time. It is very sad
that these people loved fame and forcune which Bodhidharma despised worse than
excrement. Even though there are peopl like this it is not because the power of
the Buddhist Way is weak. We know that there are dogs that bark at good people.
Do not worry about those barking dogs, but do not resent them either. It is
better to say to them, “You beasts! Awaken your Buddha-sceking mind!” One
of our predecessors said that those who calumniate the True Law are beasts
with a human face. However, among those “beasts” there will be some who
will ultimately profess the true Buddhist teaching. As Shakyamuni said, “Avoid
kings, princes, ministers, high officials, brahmins and lay devotces.” This is
very important. The longer monks practice the decper their understanding of
this precept.

It is said that in ancient times Indra came down from heaven to investigate
the devotees” resolve and Mara, the prince of darkness, tried to disturb their
practice. ‘This only happens when followers cannot cast off the desire for fame
and fortune. If you possess deep compassion for and a strong desire to save all
sentient beings then the desire for fame and fortune cannot arise. The cfforc
made in practice helps the Buddhist Way expand throughout the country.
Although those efforts produce good karma it is more important to comprehend
and experience the basic spirit of the Buddhist Way in your innermost being.
Some are blind to this approach and are full of resentment. These fools who mock
the true teaching are like dogs that bite dry bones—their actions are meaningless.
Saints and sages regard their criticism as human beings regard excrement.

70 Scholars in the time of Shakyamuni.
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a unique shape but such shapes occur throughout the phenomenal world and can-
not be numbered.

Concerning Buddha-mind, there is the following story: Long ago a monk
approached Daishd Kokushi? and asked, “What is the original Buddha-mind?”
He replied “Wall, fence, tiles, stones.” Usually people do not consider those
things as the Buddha-mind, yet actually they are rooted in original Buddha-
mind and express the Buddha-nature. “Wall, fence, tiles, stones” symbolize
“everyday mind.” This mind s not concerned with the past or future worlds—
itis continually working now, in the present, and coneerns itself only with each
new moment. “Everyday mind” is its own accomplishment, sclf-contained and
self-fulfilling. Ancient times are cut off and past, present, and future exist
together in each moment. Keep your mind in the prescnt. If we always think
about the past, our entire vision will rever to the past and it will be distorted.

“Everyday mind” opens its gates for each moment of existence—life and
death, coming and going enter freely. Do not think of heaven and carth as this
world or the next; know that they co-exist cternally in cach passing moment.
Generally, people never think about the naturc of heaven or carth unless
something unexpected oceurs. For me, a sudden and unexpected sneeze is like
an echo that symbolizes the instantaneous co-existence of life and death, heaven
and earth in each moment. The entire content and meaning of heaven and carch
and its relationship to the mind reduces itself to one eternal moment. If we fail
to understand this we will never grasp the significance of a snceze or any
scemingly minor occurrence.

All our activity is rooted in the cternal nature of “cveryday mind.” Most of
the time we forget this but Buddhas are always awarc of this fact. If we have
bosshin—the resolve o attain supreme enlightenment—surely we will enter the
‘Way of Buddha. This desire for enlightenment must be self-generatings it cannot
come from others. Enlightenment is the natural activity of “cveryday mind.”
This is the way of learning through the mind.

Now let us consider learning through the body. Buddhist practice through the
body is more difficult than practice through the mind. Intellectual comprehen-
sion in learning through the mind must be united to practice through our body.
This unity is called sbinjisunintai—"the real body of man.” Shijitsunintai s the
perception of “everyday mind” throughout the phenomenal world. If we har-
‘monize the practice of enlightenment with our body the entire world will be
seen in its true form. If we realize shinjiesunintai, we will be separated from ev,

7 Nanyd Beht (Nan-yang Hui-chang, 683-769).
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then all sentient beings and Maireya exist in their own true form. When you
receive juki the true form of all things emerges.

This was written at Kannonddri, Koshoharinji on April 25, 1243. Recopicd
at the chief disciple’s quarters of Kippji, Echizen, on January 20, 1245.
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lineage of the great master Sekito, clarified the Buddhist Way.

The Thirty-first Patriarch [the fourth in China] Zen Master Daii Doshin
worked under the Third Patriarch when he was fourteen years old. After
he received the right Dharma from the Third Patriarch, he concentrated
on zazen for sixty years, neither sleeping nor lying down. The influcnce
of his teaching spread to everyone and its virtue was transmitted to all
terrestrial and celestial beings. Such a person was the Fourth Patriarch
in China, and in Teikan 17 [643 A.0.] Emperor Taisha of the Tang
Dynasty heard about him, was impressed by what he heard, and wished to
meet him. He invited him to the castle, but Daii Doshin excused himself
three times by saying he was ill.

The fourth time, Taishu sent a messenger with the following message:

“If he does not come, cut off his head and bring it to me.””

The messenger went to the Fourth Patriarch’s mountain and told
him what the Emperor had said. Without changing his facial expression,
the Patriarch maintained his composure and offered his head. The
messenger became very excited and frightened. He left and returncd
to the Emperor and told him what had happencd. The Emperor was
most impressed and respected Daii Doshin even more and sent him
beautiful and costly silks to show his respect.

Due to his ceascless practice, the Fourth Patriarch did not worry about
his own life, nor did he nced o visit the emperor. Such a ceaseless practice
is rare, and we will not sce its like in a thousand years. Learn by this
example of ceaseless practice and avoid kings and emperors. Even though
we may find it of interest to see well-known and popular people such as
kings and emperors we should not do so.
en Emperor Taishu, the highest person in the profane world, respe-
ted and yearned to mect this Zen Master who was prepared to give his
head up to the sword.

The Fourth Patriarch rejected Emperor Taishu’s invitations for a par-
ticular reason: he begrudged the time he would have to give away from
his ceaseless practice. For aman to refuse the emperor three times is very
rare. Nowadays, so many people want to see the emperor, thinking it to
be a great honor.

On September 4th, 651, the Fourth Patriarch gave the following teaching
to his disciples:

“Everything is in the form of nirvana. Al of you should know your
own reality, your own essence and should teach society.”
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understanding can only emerge when we cease being egocentric.

Scppo then said, I, the old priest, was wrong.” This expression can
indicate one’s own errors, but here it does not mean just this. “Old priest”
here s akin to the venerable head of a household, someone who does not
spend time only on trifling things, earnestly studying only the “old priest”
[oneself]. There may be many different forms, there may even be some
which are like devils, but we should study only one, and that is the “old
pricst.” Buddhas and Patriarchs may emerge and be manifested at all
times, but we should study simply this “old priest.” The words “was
wrong” indicate that he was busy doing just this.

One must remember that Seppo was a disciple of Tokusan and Sansho
was a disciple of Rinzai. These two distinguished priests, both from
excellent lincages, one from Seigen and one from Nangaku, continued
to transmit the Ancient Mirror. They are true paragons, we should
study them at length.

Seppd once said to his disciples: “If the breadth of the world were one
jit, the breadth of the Ancient Mirror is one ja; if it is one shaku?,
the breadth of the Mirror is one shaku.”

At this time, his disciple Gensha pointed to the hibacki’ and said:

“Then, how big is the hibachi?”

Seppo said:

“Itis the same size as the Ancient Mirror.”

Gensha said:

“Old priest, your feet do not touch the ground.”

When Seppo calls the world one shaku, then the world is one shaku,
and when he calls it one i, it is one ja. Here we are using ji and shaku as
ordinary, simple measures. If we study further, we know that normally
we say that worlds are limitless, boundless, and innumerable, but even
if we say this, it shows only a small part of our own world, as if indicating
merely the next village. Thus Seppd said, when the world is one j3, the
Mirror is one jo. When we study this “one ja,” we should sec it as onc
part of the world.

When we hear the teaching of the Ancient Mirror, it is like secing a
thin layer of ice, and no more. However, this size [c.g. one ja] is the same
as that of the infinite world: this is their nature, and we should compare

T 70: Japanese measure of approximately ten fect.
# Shaku: Japanese measure of appoximately one foot. There are ten shaku to one jo.
5 Hibachiz Charcoal fire braier.
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there was no teacher to impart the meaning of the satras.

We had no teacher because we did not realize how many volumes
of satras or how many verses there were and because we concentrated
merely on the superficial understanding of letters.

1f we look again at the old sitras and old books, we will be able to fecl
adoration for the teaching of our predecessors. If our desire to grasp the
old teachingsis strong, we will be able to get their true meaning by reading
the old satras.

Koso of the Han Dynasty and Taiso of Gi were emperors who could
clarify verses of astrology and physcial geography. If we clarify the sutras,
we clarify the meaning of nifei-sansai. If people do not have the exper-
ience and influence of a wisc emperor, they will not know how to behave
before their emperor or their parents. It would be sad for the emperor,
‘ministers, parents, and children, if no such able emperor were to be found.
Even if we had precious jewels, we would spend them frivolously and time
would fly by uselessly. Anyone born into a family such as this would
not get any important position, nor even indeed an insignificant one.
Only when the country is confused do people born into poor families
have high positions; when the country is tranquil we would never hear
of such things.

Why do people hesitate to learn the right Buddhist teaching, even
though they may be from a rural background or from a poor family?
Why are they not open-minded enough to see that they can learn the
teachings regardless of their background? If they are not open-minded,
how can they lead useful lives?

Even if we arc wise and have a high position we must keep an open
mind to learn the right Buddhist teachings. This is even truer for poor
people. If we are poor and abandon our life for the Way of the Buddha,
life will be more fruitful than that of any celestial being, more exalted
than that of any king in the world, and more valuable than that of the
gods in heaven and the sentient beings of the three worlds.!

Bodhidharma was the third son of the King of Koshi which is in south-
em India. His family origins can be traced back to the emperor of India.

Japan is a country in the Far East, far from India. Its people did not

T Sentient beings of the three worlds:
Desire—with appetite and sexual desire
Form—with form but no appetite or sexual desire.
Formiess world—without form.
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gratitude and love, the bonds of gratitude and love should cut us off.
If we begrudge gratitude and love we must do this. To begrudge them is
to cast them off.

Zen Master Nangaku Ejo, who practiced under Sokei for more than
fifteen years, received the transmission; it was like water passing from
one bowl to another. The practice of our predecessors should be followed
by everyone. In that practice of fificen years Nangaku had many difficul-
ties, but he kept his practice pure.

This is a mirror for his descendants. There was no charcoal in the
hearth, and he slept alone in an empty hall. There was no candle light
during the cool nights, so he sat in zazen near the moonlit window.
Although he did not have any intellectual understanding, his practice
surpasses all other study. This is real ceascless practice. Generally, if one
abandons craving for fame, fortune, and profit, then one can concentrate
on increasing, daily, the virtue of ceaseless practice. This should never
be forgotten. If you try to explain essential matters through words, it is
very difficult; this was Nangaku's experience after eight years of ceasc-
less practice. Such practice is rare in the past and present; both sages and
fools should seck out ceaseless practice.

Senshu was emperor during the Tang Dynasty. He was the second
son of Emperor Kenshai, Even as a child he was very brilliant and he
loved to sit in the full lotus position and do meditation. He did zazen
in the palace all the time.

Bokusha was Sensha’s elder brother, and on one occasion while Bokusha
was emperor, Senshd pretended that he was emperor and gave the
morning greeting to the ministers, just for fun. But when they saw this,
the ministers thought he was insane and told Bokusha so. Bokushi,
however, praised Sensha saying, “My brother is the most intelligent
person in our family.” At that time, Sensha was only thirteen ycars old.

In 824 Bokusha dicd leaving three children, Keisha, Bunsha, and
Bushai. Keishii succeeded his father, but died three years later. Bunsha
followed him, but was overthrown after one year, so Bush, the youngest,
acceded to the throne.

Busha reigned from 841 to 846, and always discriminated against
Buddhism. During this time, Sensha was living in the country. Busha
thought his uncle was mad and one day decided to punish him for once
having pretended to be emperor when Busha’s father had been in power.
He struck Sensha, killing him, and then took the body to the Koka garden,
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Recently in the Sung Dynasty there were monks who did not shave their
heads and did not understand Buddhism even though they studicd it for many
years. They were constantly striving to become a Buddha and continually
waiting for enlightenment, which for them, was the basic purpose of Buddhism.
What vulgar people they were! They had never touched real Buddhist tcaching
50 they thought enlightenment came as a result of their zazen. Trying to gain
enlightenment stagnated their practice. Because they were attached to the idea
of enlightenment chey lost the chance to meet a real Zen master—they were
lazy and slochful, wasted time, and misunderstood Buddhism.

Priests of the present day are evasive about the question, “Do people living
now need enlightenment?” If we say there is enlightenment, they will deny ic.
If we say enlightenment emerges they ask, “Where is enlightenment in everyday
life? Is it really enlightenment? Do we actually need enlightenment?”

Prists of the present day think that there are two distinct states: unenlighten-
ment and enlightenment. They think that unenlightenment becomes enlighten-
ment and it s atcained from somewhere or someone clsc. But cven that idea is
nothing but Great Enlightenment. Unenlightenment is, and always has been,
a form of enlightenment. For example, yesterday I was unenlightenment; but
today I am enlightenment. We possess in the present cnlightenment the cn-
lightenment of yesterday—enlightenment docs not begin with the moment of
perception. Conscquently, everything, right now, in the eternal present is
Great Enlightenment. ‘That is Great Enlightenment, this is Great Enlighten-
ment.

This was delivered to the monks at Kannondéri, Kashohrini, on January
20, 1243, and then transcribed for all monks, carthly and heavenly, on January
27, 1244, at Kippdji in Echizen. Recopied by Ejd, sitting decp inside Kippd
on March 20, 1244.






OEBPS/Images/p00110.jpg
78 ZAZENSHIN

is clear still we have “you will not master this principle.” This practice is
called “dropping off body and mind.” Anyone who has not sat like this
cannot possess this principle. This principle forcefully occurs in the time of
sitting, in the person who sits, in sitting Buddha, and in the study of sitting
Buddha, The sitting of ordinary sitting and lying s not the forceful action
of sitting Buddha. Even though the sitting of ordinary individuals resem-
bles that of itting Buddha and Buddha sitting, itis like one person becom-
ing Buddha or a person made into Buddha. A few become Buddha, though
not all. Buddha is not all people. Because all Buddhas are not all people,
human beings are not always Buddhas, and Buddhas arc not always
human-beings. Sitting Buddha is also like this.

Both Nangaku the master and Kosei the disciple were excellent. Kosci
was enlightened that sitting Buddha is becoming Buddha; Nangaku
pointed out that sitting Buddha seems to be for becoming Buddha. There
was such kind of practice in Nangaku’s community and similar cxpres-
sions in Yakusan’s group. We should know that the essential function of the
transmission from Buddha to Buddha and Patriarch to Patriarch is this
“sitting Buddha.” In every transmission of the Buddhas and Patriarchs,
this essential function has been utilized. If they had not utilized it, they
would not be able to ever dream of knowing about it. In the transmission
of the Buddhist Dharma in India and China, sitting Buddha was always
passed from [one Buddha to another]. This essential fanction is the
basis of the transmission. If the Buddhist Dharma had not been transmit-
ted, zazen would not have been transmitted cither. That which is carried
from master to disciple is this essential point of zazen. If this essential
point had not been directly transmitted, there would be no Buddhas and
Pagriarchs. If this single Dharma is not clarified it will be impossible to
clarify all the other ten thousand clements and activities. If cach element
cannot be clarified, how can we say that we have enlightened vision, that
there is attainment of the Way, or that there have been Buddhas and
Patriarchs in the past and present? Hence, we must determine that
the Buddhas and Patriarchs surely directly transmit zazen. Because this
illuminates the divine light of the Buddhas and Patriarchs, it must be
carnestly studied and practiced. Foolish people mistakenly believe that
the divine light of the Buddha is like the light radiated by the sun and
moon, or the beams reflected by bright gems. Sun and moon light are
nothing more than pale beams of the six worlds of samsara and cannot
be compared to the brilliant divine light of the Buddha. “The divine light





OEBPS/Images/p00080.jpg
48 GYOBUTSU 1161

and must be greatly pitied.” Although it s difficult to tell where this
deep core of transgressions begins or ends, we are heavily burdened.
Putting that heavy burden aside temporarily, we develop real insight. We
may be attached to self and blocked by doubt, but stil there is no origin
[of sin). The dignified activities of practicing Buddha are never obstructed;
when something tries to obstruct Buddha, Buddha frecly adjusts to any
circumstance, acts dircctly and thus is not obstructed. In heaven, Buddha
teaches as a god; on carth, he teaches as a man. The virtue of the bloom-
ing flower is the virtue of the world of spring arising—there is not the
slighest gap between them. Therefore, self and other s cast off and staying
o going is unbound. This is dwelling in Tsuita, coming to Tuita, being
as it is in Tsuita, dwelling in the Land of Bliss, coming to the Land of
Bliss, and being as it is in the Land of Bliss. It is also casting off Tsuita,
casting off the Land of Bliss. No matter hard we try to analyse Tsuita
and the Land of Blis, they can neither be held on to nor let go—swa-
llow them in one gulp.

The “Land of Bliss” and “Tsuita” are the “Pure Land” and “Hall of
Heaven”, but even there we find samsara. If there is everyday practice of
the Buddhas and Patriarchs, there is the same cveryday practice in the
Pure Land and the Hall of Heaven. If there is Great Enlightenment here,
there is Great Enlightenment there. If there is Great Tlusion here, there is
Great Tllusion there. This i the essence of practicing Buddha. Sometimes
it is the sound of breaking wind, the smell of cxcrement— if you have
nostrils you can smell, if you have ears, a body, and everyday practice,
you can hear. When we attain our master’s skin, flesh, bones, and mar-
row, we must get it ourselves, not from others.

In order to help us accomplish the Great Way of mastering life and con-
quering death, the ancients have left us this saying: “Great saints entrust
life and death to the mind, entrust life and death to the body, entrust life
and death to the Way, and entrust life and death to life and death.”
This saying is not related to past or present, but suddenly appears as the
total practice of the dignified activities of practicing Buddha. By covering
our body and mind with this principle of lifc and death, immediately
there is strong effort. Total practice is total illumination, but this cannot
be forced. Tt resembles the story of the man who thought he lost his head
until he saw his reflection in a mirror i.c., upon reflection, our truc form is
illumined. This continual process of illumination s the fullness of practic-
ing Buddha. It is entrusted to real practice. The principle of “cntrusting”
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The Mirror is unclouded inside and out, and there is no difference
between inside and out or front and back. We can see both equally:
we can see our eye and mind inside and out. They are the same for
everyone. If there is inner form, the eye of the mind is there and can be
scen. Everything that appears around us is one, and is the same inside
and out. It is not ourself, nor other than self, but is mutually onc and the
same. Our self is the same as other than self; other than self is the same
as our self. This is also so of mind and eye: the mind is mind and eye
is eye. Both are mind and eye, and mutually cach other. “Mind is
mind” means the mind of all the Patriarchs, and “eye is eye” means
that the eye of enlightened people is the same as that of all other en-
lightened people.

“This is the meaning of Kayashata’s words and is the rcason for his
meeting Sogya Nandai. We should learn the meaning of this tcaching
and of the teachings of the halos of the Buddhas and Patriarchs. They
are all descendants of the Ancient Mirror.

‘The Thirty-third Patriarch, Zen Master Daikan, while he was practic-
ing at the meditation hall on Mount Obai, gave the following gatha 1o
his master:

Bodai is essentially not like a tree,
Nor is it like a bright mirror.
Originally not one thing exists

So where can dust alight?

We should clarify the real meaning of this verse. People called Zen
Master Daikan “Ancient Buddha,” and Zen Master Engo said, “I
respect the Ancient Buddha on Mount Sokei.”” We should see that
the stage of clear Mirror indicated by Daikan is shown by: “Originally
or deception. We should see that there is no break in the waters of

In the phrase “not like a bright mirror” we find the true essence, and
we should clarify the main point of this expression. It is that when
the Mirror is clear, everything is clear. The clear Mirror reflects the
true form, and when everything is reflected, nothing remains. Further-
more, when there is no single defilement in the Mirror, there is none
anywhere in the world. We must learn this: the world is not a world
of defilement; it is nothing other than the Ancient Mirror.

A monk asked Zen Master Nangaku Ej

“If we make an image of the Buddha in the Mirror, where will the
light reflect?”
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sciousness, at the deepest level. If the consciousness is activated, clouds [of delu-
sion] will appear.

“If there is a misperception in the six sense organs, reality is not elearly scen.”
The six sense organs are the eyes, ears, nose, tongue, body, and mind. They are
not separate functions but work together harmoniously. They are like drifting
rain clouds surrounding M. Sumeru [i.c., the harmonious relationship of the
immovable and changeless with the temporal and fluid].

“Even if the passions are cut off we still suffer from discasc.” This discase dif-
fers from the usual kind of discase; it is the discase of the Buddhas and Patriarchs.
When all passions are cut off this discase inereases. Like chis, detachment and
delusions exist together; and delusions possess the means of ultimately cutting
off their own activity.

“It 15 wrong to deny or affirm the Truth.” Turning onc’s back or opposing
Truth is malicious. However, Truth can even be found in those actions. Who
can fathom the relationship between maliciousness and Truch?

“Among all relations there is detachment.” Interrelationships produce other
harmonious relationships continually. This is detachment. Attachment and
detachment must function together frecly throughout your life.

“Nirvana and samsara are the flowers of emptiness.” Nirvana must be at-
tained by all the Buddhas, Patriarchs, and disciples. Life and death are the truc
body of man. The roots, stem, branches, leaves, flowers, fruit, and form of each
flower are all kuge. Kuge produces its fruit from emptiness and plants its secd in
the sky [of universal emptiness]. Since the three worlds are a petal of the bloom-
ing kuge they are not different. Kuge is the true form of all phenomena; the real
form of a plum, willow, or peach flower.

The first time Zen master Reikun of M. Fuyo in Fukusha (he lived during
the Sung Dynasty) visited Zen master Shishin of Kishuji he asked him,? “What
is Buddha like?” “ll give you an answer but will you believe it?” said Shishi
“Why wouldn’t I believe your answer?” asked Reikun. “It’s you,” the master
replicd. “What shall I do?” Reikun questioned. “If your vision is bad you losc
the truc form of kuge,” Shishin told him.

Shishin is telling us to make Buddha's level of attainment our own. This
the actualization of Buddha’s vision. It is understood by all the Buddhas—it is
the Eye and Treasury of the True Law. Kuge actualizes itself in our eyes and
Vice-versa. If our vision is through kuge we can see things the way they really are.

3 Ling-hsin and Chili-chén, dates unknown.
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JUKI

“Prediction of Buddhahood”

sion from master to disciple is juki.! If we do not have proper study and

the practice of the Buddhas and Patriarchs we cannot even dream about
juki. However, juki is not only given to those who have awakened their Buddha-
‘natures it is given cven to those who have not aroused their Buddha-secking
mind, or discovered their Buddha-nature. Juki s given regardless if there is a
body or not. Jukiis given toall the Buddhas and Patriarchs, and they all maintain
and prescrve their juki,

The usual interpretation s that onc receives juki after becoming a Buddha,
Do not accept that, nor expect to be given juki after you become a Buddha,
When you are given juki you become a Buddha; when there s true practice there
s juki. All the Buddhas have juki, their spiritual advancement has juki. And this
is where we find juk in our body and mind. When we study and find the great
juk, our Buddhist Way is also great. There is juki in our past and future self.
There is a juki that can be known by ourselves and others; and there s a juki
that canno.

Juk is the actualization of sel; indeed, it is actualized self. Therefore, what the
Buddhas and Patriarchs have transmitted from generation to generation is noth-
ing; but juki—all things are nothing but jukiz mountains, rivers, carch, and the
great occans. This is the only possible interpretation of juki. Juki understood
in this way, is the “onc word” [of cnlightenment]: spoken, heard, and com-
prehended. It is the practice and teaching of enlightenment. Juki knows exactly

T HE great Way of the Buddhas and Patriarchs and its continual transmis-

T eing told by the Buddha that one will attin enlightenment; prediction of future realzation
of Buddhzhood. In the Lotus Sitrs Shakyamuni assures many of his disciples that they will attain
future Buddhahood.
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This catches the essence of what has been transmitted from Patriarch
to Patriarch.

There are many anecdotes about Fuyo Dokai, and the above concern
ceascless practice.

Weshould yearn for a practice like his and should follow the example he
sct on Mount Fuyo. It s a continuation of Shakyamuni’s right teaching.

Zen Master Daijaku of Kaigenji Temple in Kosei Kosha had a monk
named Baso Doitsu who was from Jippoken in Kosha. He had practiced
under Zen Master Nangaku Ejo for more than ten years. One day, when
he was going back to his home town, he changed his mind and returned
to Nangaku, where he burned incense and prostrated himself before
the Zen master.

Nangaku said to Baso,

“I advise you not to return to your home town. If you do, you will be
unable to practice the Way because the people in your neighborhood
will call you by your former name.”

When Baso heard this, he respected Nangaku and promised him thus:

“I will not go back to my home town for three lifetimes."”

He stayed with Nangaku. Many monks came from every direction,
like clouds. Among these monks, there were many outstanding students and
some, such as Hyakujo, became Zen masters themselves. At least twenty-
seven of them became great masters. Baso proclaimed that our life is
Buddha and nothing else. Baso’s life was nothing but Buddha: he was the
right transmitter of Nangaku and was a great master.

We should clarify the meaning between “You should not go back to
your home town,” and “I will not go back to my home town.” In the
coming and going of the enlightencd onc, to the cast, west, north, and
south, there is no place to go or return to. There is no difference in going
or returning. Going and returning are transcended so that going is the
real living of oneself, the actualization of ceascless practice. It is the en-
lightenment of onesclf: that is why it was not necessary for Baso to return
t0 his home town in Kanshu, There is ceaseless practice which is the real
practice to find our true self, and there is ceaseless practice o not attach
ourselves to trying to find our true sclf. Is it possible to discover ourselves
by our decds?

Old people may say the name of their home town, but if they live
according to the truth, the name of the town itself is no different from the
truth. How do Ejo and Baso teach? When we face north, cast, or west, the
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accept them? Out of great compassion please accept them as a small
token of my gratitude and then I will feel happy.”

My late master said:

“I understand your feelings and respect your good intentions. However,
T have my reasons so now please listen carcfully.”

The director said, “I am happy to listen.”

My late master said:

“Iam very happy because you have grasped what T explained about
the roots of Buddhist teaching.”

The director said:

“Truthfully, it was very meaningful and I was happy o hear it.”

Then my late master said

“You are so clever that I hesitate to speak in front of you. But I would
like to ask one more thing. T think you have had a good understanding,
50 would you please repeat to me the teaching I gave to you? If you can
tell me what I told you, I will then receive the ten thousand coins. If you
cannot, you must keep the coins.”

The director, without pause, then said:

“It seems to me that you look well and I am very happy for you.”

My master said:

“Thatis part of what I told you a while ago. Is that all you heard from
me?”

The director then seemed to hesitate and my master continue

“We will pray for your dead father. We will hold the coins until your
father’s judgment is made.”

At this he made 0 leave and said good-bye. The director said as he
saw him off: “I do not feel sorry that I could not understand your preach-
ing; rather I feel very happy so see you.”

Pricsts and laymen from all quarters praised the master. This story
can be found in the diary of Hei who was assistant priest to Nyojo. Hei
said, about this story:

“We have not seen before an old master who would not accept ten
thousand coins.”

And my master said:

“To look at and take gold and silver and jade is to be the same as mud.
Even if you are given gold and silver coins, even though they seem to be
gold and silver, you should not accept them. That is the real way of a
true priest.”
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Shakyamuni. Even so they are still far from complete enlightenment. Clouds
and moon appear to move simultancously, i.c., there is no distinction between
beginning and end, front or back. Boat and bank flow together without begin-
ning or end. If we consider the actions of human beings without regard to begin-
ning or end, there is detachment; but if we cling to ideas of beginning or end we
are not real people. Do not adhere to that opposition. Accept the drifting clouds
and moving boat as they are; advance beyond limited ideas. Remember that
the clouds have nothing to do with dircction and the moon is not related to
night and day, old and new. The boat and bank also transcend past, present, and
future—they move in their own time. They appear continuously, without end.

Since foolish people think that the moon and boat are actually moving, what
will happen to Shakyamuni’s Way? We maust realize that his teaching is complete-
ly different from that of the world of men and gods. It is beyond comparison. The
Dharma cannot by any menans be compared with the clouds, moon, water or boat.
Do not waste time and effort trying to learn about the clouds and moon, or the
boat and bank. One movement of the “moon” s the Tathigata’s enlightenment—
it has no motion, inertia, progress or regession. The changing of the moon is
not a metaphor but the real, complete form of a circle. It is beyond any move-
ment of the clouds or moon and has no discrimination of past, present, or future.
Like this there is a first moon and a second moon, but they are both “moon.”
The time ¢hat is good for practice, memorial scrvices and benefical acts is
“moon.” Sometimes “moon” is full, sometimes half-full. “Moon” is not con-
trolled by change but changes itself. It gives and receives. It reveals its strength
by appearing in different forms depending on its function.

Written down on January 6, 1240 at Kannondari-Kashohorinji. Revised by
Samana Dégen on the day before Kaisei [the day a training period ends], 1243,
and recopied by Ejb.
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Within hearing there is 2 “you” (the monk) and a “you” within specch.

Meeting people is sometimes not to meet them, i.c., appearance differs from
reality. In other words, speaking about it but not hearing it. The cssence of not-
hearing lies in not being able to hear because of the obstacles in our vocal cords
[i.e, our individual, limited speech] and in our ears [i.., our abilicy to hear the
truth). We cannot hear since our vision is narrow and our body and mind are
in bondage. Due to these reasons we cannot hear. Nevertheless, do not take
these things for speech; not-hearing is not true speech. There is only “When
spoken, it is not heard.” Tozan said, “When I speak about it you won’t be able
to hear it.” The beginning and end of specch is like a winding, tangled wisteria;
speech is intertwined with speech, and speech obstructs itself

The monk said, “O Pricst, can you hear it yourself?” This question is not
concerned with whether or not Tézan can hear it, since speech cannot be ex-
pected to come from outside.

The point the monk was trying to make is whether we should study the
principle of hearing when there is speech and when there is nor. That is, the
‘monk was askingif specch is specch and hearing is hearing. Speaking like that is
not simply using the tongue.

‘The Patriarch Tozan’s “When T am not speaking I can hear it” must be
clarified. That is, when it is spoken nothing can be heard. When hearing is
actualized, there is no speech. Yet it is futile to disregard the everyday notion of
“not speaking”; do not anticipate any special form of “not speaking.” When
we hear, there is no observation of speech, since real observation comes from
outside. When we hear, it does not mean that speech is in some other place, nor
docs it mean that hearing is concealed in the essence of specch. Thercfore, that
is why even if the monk cannot hear it when he is speaking—or we can hear it
when there is no speech—it is “speaking of the Buddhist Dharma somewhat”
and “expericncing continuous development beyond Buddha” We can even
experience this when no specch is heard. Therefore, we have “when Iam not
speaking I can hear it.” Continuous development beyond Buddha did not exist
prior to the scven past Buddhass it is the seven Buddhas’ continuous develop-
ment beyond Buddha.

The Patriarch said to an assembly, “You must know that there is a man who
possesses continuous development beyond Buddha” A monk asked, “What
kind of man possesses continuous development beyond Buddha?” The master
said, “Non-Buddha” Ummon said about this, “We cannot name or describe
it; it s just ‘non’.” Hogen said, ““The word ‘Buddha’ s used as skillful means.”

In general, the continuous development that occurs among Buddhas and
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limited view is also one part of being-time. People who think they are unen-
lightened must know this.

For cxample, we can calculate time as Una 0 kokw [11:00 a.m.-1: 00 p.m.
Hituji no koku [1:00 p.m3:00 p.m.], Ne [I1:00 p.m.~T:00 am.] of Tora
[3:00 am-s:00 a.m.]; but all these are only independent, instantaneous
‘moments of being-time.

Both enlightencd and unenlightened people are being-time. Demons and
Buddhas are being-time. Indeed, being-time covers everything, It is pure Beings
in it resolve, practice, enlightenment and detachment are acting, i.c., not
different from being-time. The eternal present includes limitless space; there
is nothing beside this.

Evenif you make a false step, or lose your way temporarily you are still rooted.
in being-time because before and after you have lost your way, you are in, of
course, being-time. Every living thing is rooted in pure, original Being. Do not
think, however, that being is a stable concept; being encompasses all temporary
lapses. Most people think time s passing and do not realize that there s an aspect
that is not passing. To realize this is to comprehend being; not to realize this is
also being [Bath realization and ignorance are contained in being-time.]

However, if you do not understand being-time, you can never be truly decach-
ed. Even though you think you know exactly what you are, it is very difficult
to have real understanding of oneself. Your self-conception continually changes
as you discover more and more about your Real Self. I you have complete un-
derstanding then even the ideas of the wisdom of enlightenment or the status
of detachment will be scen for what they are—tentative and delusive.

Remember, however, that being-time is not dependent on ideas; it is the
actualization of being. Heavenly beings like gods and celestials are in bing-time.
All the things in the watcr o on the land are being-time. The world of lfe and
death and everything in them is being-time; it continually exists, actualizing
itsclfin your present experience. Everything exists in the present within your-
sl

Continuous existence is not like the rain blown by the wind east and west.
Continuous existence is the entire world acting through itself. Consider this
illustration: When it is spring in one area, i is spring everywhere in the sur-
rounding area. Spring covers the entire arca. Spring is only spring it does not
presuppose winter or summer. It is the actualization of the wind and sunshine of
spring. Continuous existence is like this. But continuous existence is not spring;
rather, the continuous existence of spring is spring.

If we fil to study Buddhism earnestly we wil chink that continuous existence
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“The original, unchanging Buddha-mind”

were six Buddhas prior to Shakyamuni and forty Patriarchs who

preceded Sokei [the sixth Chinese Patriarch, Daikan Eng].
There was a direct transmission of virtue from Patriarch to Patriarch, but this
transmission does not only mean a transmission in time—the essential virtue is
unchanging even though there is a difference in cach Patriarch. During the
time of Shakyamuni there were many Buddhas everywhere. In the time of Seigen
[the seventh Patriarch] there was another priest called Nangaku who was his
equal; Sekitd Kisen [the eighth Patriarch] also had a “Dharma rival” Kosei
[Baso] when he was teaching.! In every era there are various Patriarchs but
they do not avoid each other. [What they all have in common is the original
Buddha-mind.]

To study this mind we must define the functions and vircues of the original
Buddha-mind. All the Buddhas and Patriarchs who have followed Shakyamuni
are the same as the ancient Buddhas. Every Buddha contains the original
Buddha-mind, the original Buddha-form, the original Divine Light, and the ori-
ginal Buddha-nature of the eternal past—all these are the virtues of the ancient
Buddhas. The study of the Buddhist Way is the study of the cnlightenment of
the ancient Buddhas. The term “ancient Buddha” transcends old or new, and
past or present; yet it is related in time to the past and present. All the ancient
Buddhas are permeated by chis original and unchanging Buddha-mind—in the
eternal present the original Buddha-mind is clearly manifest.

My late master said, “I met an ancient Buddha called Wanshi on this moun-

Tns transmission of the Buddhist Way is reckoned like this: There

the period from about 700 to 800, Seigen (Ch'ing -yian d. 740); Nangaku (Nan yiien,
677-744); Sekitd (shih Cou, 700-790); and Baso (Ma-tsu 707-786).
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and “abandon the Dharma to find the self.” Neither begrudge nor ignore
the life of the body.

It is not just abandoning the Dharma for the sake of the Dharma;
there is the dignified manner of abandoning the Dharma for the sake of
the mind. Do not forget that abandonment cannot be measured. Even
with the ability of Buddha, it is not possible to estimate the full measure
of the Great Way. Even the power of Buddha is just a part of the whole,
like a blooming flower as one cven of spring. Our mind may be powerful
but stll we cannot fathom the complete dignity of Buddha. The power
of mind is just one aspect like the physical world. The measure of a single
blade of grass is the measure of the mind of the Buddhas and Patriarchs.

This is one part of the certification of the whereabouts of practicing
Buddha. Although the unlimited ability of the Buddhas is thought to be
penctrated with just one mind, the unrestricted activities of practicing
Buddha can not be readily discerned or easily seen. Because everyday
practice of the Buddhas is unlimited, it is inexhaustible, unattainable,
and unmeasurable.

Regarding the dignity of practicing Buddha, there is one point to clarify.
Although “Buddha is the self”” and “I do” and “you do” has the dignity
of Buddha and is related to the expression “Only I know this form” i.c.,
“the Buddhas of the ten directions have total detachment,” there is more
toit than this.

Therefore an ancient Buddha said, “When such things are experienced,
itis continually practiced in everyday life.”

Once this is realized, all Dharmas, all bodies, all practices, all Buddhas
become our closest acquaintences. Practice Dharmas, bodies, and Buddhas
each experience absolute obstruction. “Experience absolute obstruction”
means each one is totally dropped off. Do not he bewildered when view-
ing the myriad forms of existence or overlook single Dharmas and single
objects. Each and every element is complete within itself. Coming and
going, and exit and entering continually oceur. Nothing is concealed in
this world, so the sccret words, secret enlightenment, secret practice,
and secret transmission of the World-Honored one become clear.

“Leaving the gate, there is grass; entering the gate, there is grass. Grass
covers every inch of the ground.” “Leaving” or “entering” is irrelevant
here, and it is neiher possible to grasp nor abandon this statement
because there is “dreams and phantasy, flowers of emptiness.” Is there
anyone who mistakenly grasps “dreams and phantasy, flowers of emp=
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“Admonitions for zazen”

2 monk asked, “What do you think about as you sit so intensely?”
The Master said, “I think not-thinking.” The monk asked, “How
can you think not-thinking?” The master replied, “Non-thinking.”

By experiencing these kind of words by the Great Master we must
study and correctly transmit intense sitting. This is the proper method of
clarifying the Buddhist way of intense sitting, While this thought of intense
sitting is not limited to one practitioner, Yakusan’s cxpression, “I think
not-thinking”, is paramount. It becomes the skin, flesh, bones, and marrow
of thinking and the skin, flesh, bones and marrow of not-thinking.

The monk asked, “How can you think not-thinking?” This is certainly
not an original question, but still all practitioners must be concerned with
the problem of “how to think.” Is there in fact “thought” in intense
sitting? If you make progress in intense sitting, you cannot fail to under-
stand it. Any one who is not ridiculously short-sighted can question,
evaluate, and think about intense sitting.

The Great Master said, “Non-thinking.” Although the use of the ex-
pression “non-thinking” is clear, to think not-thinking one must always
use “non-thinking.” There is a “who” in non-thinking; a “who” that
‘maintains the self. Even though “I” sit intensely, there is not just thinking,
but total involvement in intense sitting. Intensc sitting may be just intense
sitting; so, how can intense sitting think of intense sitting?

Therefore, that is why intense sitting cannot be measured by Buddhas,
by dharmas, by enlightenment, or by understanding. What Yakusan has
transmitted individually has been handed down directlly for thirty-six
generations from Shakyamuni Buddha; it is thirty-six gencrations back
from Yakusan to Shakyamuni Buddha, Like this, the correct transmission
has occurred within “think not-thinking.”

3 fter Great Master Yakusan Kodo had finished a period of zazen






OEBPS/Images/p00033.jpg
€13
GENJOKOAN

“The actualization of enlightenment”

nex all things arc the Buddha-dharma, there is enlightenment,
W.llusﬁan, practice, lfe, death, Buddhas, and sentient beings. When

all chings are seen not to have any substance, there is no illusion or
enlightenment, no Buddhas or senticnt beings, no birth or destruction. Originally
the Buddhist Way transcends itsclf and any idea of abundance or lack—still
there is birth and destruction, illusion and enlightenment, sentient beings
and Buddhas. Yet people hate to sce flowers fall and do no like weeds to grow.

It is an illusion to try to carry out our practice and enlightenment through
ourselves, but to have practice and enlightenment through phenomena, that
is enlightenment. To have great enlightenment about illusion is to be a Buddha.
To have great illusion about enlightenment is to be a sentient being. Furcher,
some are continually enlightened beyond enlightenment but some add more
and more illusion.

When Buddhas become Buddhas, it is not necessary for them to be aware they
are Buddhas. However, they are still enlightened Buddhas and continually
realize Buddha. Through body and mind we can comprehend the form and sound
of things. They work together as one. However, it is not like the reflection of
a shadow in a mirror, or the moon reflccted in the water. If you look at only
one side, the other is dark.

To learn the Buddhist Way is to learn about onesclf. To learn about oneself
is to forget oneself, To forget oncself s to perceive oneself as all things. To
realize this is to cast off the body and mind of self and others. When you have
reached this stage you wil be detached even from enlightenment but will prac-
tice it continually without thinking about it.

When people begin to scek the Dharma [outside themselves] they are imme-
diately far removed from its true location. When the Dharma has been reccived
through the right transmission, one’s real self immediately appears.
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liberately sinning. Know that “deliberately sinning” is hidden within the
daily activities of the liberated body. This is the meaning of “put in.”
When the liberated body of practice is correctly hidden, self and others
are truly concealed. Do not, then, say you are still confined with a
bunch of louts. There’s more: The High Patriarch Ummon said, “By
learning everything about the Buddha-Dharma, you become confissed.”
Even halfiway through such study, there has been a long period of con-
fusion and mistakes. Days and months on end nothing more than repeated
failures to push something into the dog’s bag of skin. “Knowingly and
deliberately it sinned” is “has Buddha-nature.

At a discourse given by Priest Chosa Keishin, lay man Chiku Shosho
said, “An carthworm that is cut in two continues to move in both parts.
Which part contains the Buddha-nature?” Chosa said, “Don’t be de-
Iuded.” “But how do you explain the movement?” asked Shosho. Chosa
replicd, “The elements have not yet scattered.”

“An carthworm that is cut in two” implies that originally there was
one worm; is this Shosho’s understanding. Everyday life of Buddhas and
Patriarchs is not like this. Originally the worm was not one; it was not
cuttable into two. Think decply about one and two.

“Continues to move in both parts.” This too implies that prior to being
cutit was one. Docs this mean that one part has transcended Buddhahood?
Shosho spoke of “two parts,” but don’t accept this cxpression blindly.
Ttis true to say that both parts were originally one, but is there only the
one total existence, “Continues to move in both parts.” Here “move” is
the simultancous action of samadhi and wisdom.

“Which part contains Buddha-nature.” That is better rephrased as:
“The Buddha-nature is cut in two; which part contains the worm?”
Consider this very carcfully.

“[1t] continues to move in both parts” can mean one of two things: (1)
Because there is movement there is no Buddha-nature; or (2) because there
is movement there is Buddha-nature, but in which movement is it?

Chosa replied “Don’t be deluded.” Think about this: Is he saying
“Don’t be deluded about [it] continues to move in both parts,’ ” or
“there is no delusion in Buddha-nature,” or is he simply saying “there is
1o delusion anywhere—irrespective of Buddha-nature or the two parts.”

“How do you explain the movement.” Are we to understand that be-
cause there is movement there arc two Buddha-natures or because there
is movement there is no Buddha-nature?






OEBPS/Images/p00148.jpg
16 ovop

truth and attain the Buddha Way, others will not.

Time flies faster than an arrow, and our bodies fade faster than a dew-
drop. Tt is regretful that even when there is a Zen master, some will not
study. And sometimes a student may want to learn the truth but may
not be able to find a true master. Such sad situations exist. I [Dogen]
have seen many in my lifetim

Usually, a very great religious man will possess the ability to observe
and know his students, but it has happened that it has been the fate of
some students engaged in serious practice to have difficulty in meeting such
great religious men. Long ago, Scppo visited Tozan nine times and Tosu
three times. We can see by this example how difficult it can be to meet
the right master. We should be thankful for the opportunity to be screnc
in the Dharma of ceaseless practice and we should fecl sorry if we do not
practice honestly when we have the opportunity.

Written January 18, 1240. Revised and recopied March 8, 1240 by Ejo.
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The profundity of the Buddhist Way cannot be measurcd by the reasonings
or conjectures of a novice. Only somcone who has artained the ultimate goal
of enlightenment can fathom the meaning of the Way. Our practice should be
based on that of our predecessors. Then we can ascend the steep Way of Buddha
and cross the turbulent sea of lfe. If you sincerely try to find the right master you
will ultimately succeed. Then he will guide you, in both body and mind, through
the conditions of living and notliving, being and not-being. It is natural to
listen with the ear but it s also possible to “hear” through your eye [of wisdom].
When you meet with Buddha you will see Buddha in your self and in others.
Do not be amazed or frightened at the appearance of a Great Buddha or doubt
the existence of a small one. These diverse forms of the Buddha are in the sound
of a valley stream and in the color of the mountains. When you realize chis there
will bea great proclaimation of 84,000 hyms, complete frecdom will be attained,
and great enlightenment achieved. “When you look up, your vision extends
limitlessly, like an immovable rock.” [Zen Master Nyojo said abou this:]
“Endless sky is filled endlessly.”

Another illustration: the green foliage of a pine trce in spring or the beauty
of a chrysanthemun in autumn are the real form of truth. When a true master
attains this level of enlightenment he is a teacher of men and gods; but if you try
to direct people without attaining enlightenment first, there will be nothing
but opposition. If you do not know the real form of the spring pine and autumn
chrysanthemum how can you find the real meaning of their existence? How can
you penctrate your own original being?

If you are physically or mentally lazy and lack faith you must repent before the
Buddha and show your earnest resolve. The virtue of repentance purifies the
mind; it also increases our faich and improves our attitude for practice. Once
pure fith is manifested discrimination of selfand others ceases—there is equality
and harmony. Buddha’s great compassion also emerges and our virtue benefits
and influences all beings, living and non-living. A general rule for repentance:

O Buddhas and Patriarchs, enlightencd by the Way, have compassion
on me and grant me release from all bad karma and cvil decds com-
mitted in my past. Remove all obstacles from my seudy of the Buddhist
‘Way. The virtue of the Buddhist Way fill the entirc world; please have
compassion on me and remember that all the Buddhas and Patriarchs
have shared my condition. 1 vow to follow the true Way so I also can be

a Buddha,

When we respect the Buddhas we become like them—there is no difference
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“Thereis this Buddhist saying: “Doubt based on ignorance is a loss for alletcr-
nity.” Buddhist Wisdom itself cannot be said to be existent or non-cxistent
ifit exists everything exists and vice-versa. Existence and non-existence are like
the spring buds of a pine tree or the withering of an autumn chrysanthemun.
In a state of ignorance there is a tendency to doube this and almost everything
else. This is a great loss. Yet the Buddhist Way and Buddhist Wisdom appear
all through the universe—we cannot say that only we possess it. The entire
universe itselfis Truth, and this Truth cannot belong o any one person or thing:
it contains nothing extra and is the incessant source oflfe. “No matter how much
wedoubtor go astray, stil there is only the Buddhist Way in every world of the
Buddha.” All things appear as their own eternal life. Wisdom and ignorance ap-
pear to be in opposition like the sun to the moon, [but they ultimately trans-
cend this opposition].

The sixth Patriarch realized this. He went to Me. Obai and became the disciple
of Zen Master Daiman. Daimant® told him to work in the rice polishing hut.
End worked there for eight months polishing rice day and night. One night
Daiman came into the hut and asked, “Isn’c the rice polished yet?” End replied,
“Yes, but P'm not done sifting it.” Daiman then hit the mortar three times
with his staff. End shook the rice bag three times. At this moment master and
disciple became one. We do not know the exact circumstances of this transmis-
sion but we do know that End actualized his master’s teaching and reccived his
masters kesa.

For some reason, Yakusan asked Great Master Sckitd Musai of M. Nangaku,
I have almost mastered the teaching of the three vehicles and twelve schools.
However, [ heard that there is a school in the south that teaches ‘Dircct pointing
to the heart of man, seeing into one’s nature and becoming a Buddha’. T cannot
grasp its meaning, O Master; please have compassion on me and explain ic.”H
Yakusan was a commentator on the siitras and well versed in their teachings.
He should know everything there is to know about Buddhist teaching. Long ago,
study of the Buddhist Way meant clarification of the sitras. However, prescnt-
day people are so foolish that they insist on interpreting the Buddhist teaching
from their own point of view and try to grasp its essence through the inellect
and study. This is not the proper method. Sckitd replied to Yakusan’s question
like chis: “Dmmo cannot be gained bumo cannot not be gained. Neither can be

% ibid., Hobenbon.
10 “The fifch Patriarch Konin.
11 Rentoriy, chapter nincteen. Yueshan (4. 834) and Shih tou (700-790).
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and be able to keep the cight precepts along with the vow to protect the Three
Treasures. Shinjitsunintai is the real goal of Buddhist practice. Everyone who
secks the Way should keep the notion of sbinjitsunintai fiemly in their minds and
not be led astray by their own false views.

Zen Master Hyakujo® once said, “Men originally possess the pure detachment
body of Buddha and our body itselfis Buddha.” If we accept his saying at face
value we might think that we do not need practice or enlightenment to realize
the Buddhist Way. Hyakujo's statement is not mercly a hermit’s enigmatic
saying. Such a bold affirmation can only be uttered after years of merit, practice
and enlightenment. If we attain Hyakuje's level we also can experience the
wonderful activity of enlightenment. This level is characterized by complete
detachment, perfect screnity and the unity of subjectivity and objectivity. At
chis level, we can help others achieve salvation by proclaiming the Dharma to
every sccker of the true Way.

The Dharma is proclaimed in three ways: 1) using your own experience and
explanations; 2) using the lives and sayings of others; and 3) teaching by
‘example. Expounding the Dharma is usually thought of as only benefiting others.
However, explaining the Dharma is actually an extention of your practice and
transcends sclf and others.

To proclaim the Dharma, we must forget our self. If we do this the power of
our teaching will be like a loud noise that drowns out all smaller ones [i.c., the
power of the Dharma drowns out all‘other false or limited teachings]. Learning
through practice has existed from the earliest times and is the best way o ap-
proach the Buddhist truth, We should have the same determination as [the
sccond Patriarch Eka) who cut off his arm to show his carnest desire [to Bodhi-
‘dharma). He finally received the marrow [of Bodhidharma’s teaching] and trans-
mitted his legacy to future generations. [Eka proclaimed the Dharma both for
himself and others.]

Our world is defined in relation to the ten quarters of direction. Each dircc-
tion totally contains the basic existence of all other directions. That is, every
poine in space or time, front or back, vertical or horizontal —contains wihin
itself all the clements of existence. This fact is essential for understanding
shinjtsunintai. Shinjitsunintai is ofien thought to be attached to subjectivity and
objectivity. This is not the case. Shijirsunintai is nothing less than our real self
rooted in Buddha and not opposed to any of the ten quarters of the world [that

uichang, (719-814).
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Consequently, he asked Myszen’s permission to visit China. Mydzen not only
agreed but also decided to accompany Dogen. There is a famous story in Shibo-
‘genzi Zuimonki? concerning his decision. Mydzen's master, Mydyu (n.d.), became
seriously ill just before Mydzen and Dégen were scheduled to depart. The
master pleaded with him to postpone the erip. Mydzen called all the disciples
together and asked their opinions. All of them, including Dogen, counseled
him to put off the trip. However, Mydzen told them,

“Even if [ were to stay, it would not prolong the lie of this dying man.
Even i took care of him, I could not put an end to his sufering. Even if
[ were to comfort him on his deathbed, I could do nothing to help him
escape from the cycle of life and death. . .. All this would be of no use
whatsocver in my renunciation of the world and attainment of the Way,
and might even lead to evil acts by interfering with my determination
t0 seck the Dharma. However, if [ proceed with my plan o visit China
and attain even a small measure of enlightenment it will benefit many
people. ... To waste valuable time for the sake of just one person s
not the Way of Buddha. Therefore I will leave for China as planned.”

Digen admired Mydzen's resolve and Buddha-secking mind and they both were
determined to continue their practice in China.

On February 22, 1223, Dogen, Mydzen, and two other monks left Kenninj
for the port of Hakata in Kyushu. The voyage from Hakata to China was a
difficult one, troubled with numerous storms and heavy seas. Dégen was stricken
with severe diarrhoea and suffered greatly. They finally arrived at a port in
Minshu, located in the central part of China, in the beginning of April.

Mydzen immediately lefi the boat after their arrival and visited several
monasteries before settling on Mt. Tendd (Téien t‘ung). Dégen, on the other
hand, remained on che ship for almost three months in order to gradually adjust
to his new surroundings and prepare for his future travels. He only visited
nearby temples and recurned o the ship ac night. He was in somewhat of a
quandry at first since his initial impression of Chinese Zen was not a good one.
He was disappointed at the local abbots’ lack of understanding of the sitras and
precepts and at their general appearance and outlook, which scemed to him to
be quite secular.

One day, however, he happened to meet an old cook who had come to the
port to buy some Japanese mushrooms. He had walked from his monastery

"2 A record of Dogens informal talks recorded by his chief disciple E§6.
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Honorable Kanadeva, pointing at Nagarjuna’s manifested body,
announced to the assembly: “This is actualization of Buddha-nature in
the form of juna. How do I know this? Because formless samadhi
is like a full moon. The principle of Buddha-nature is perfect emptiness,
clear and bright

Among those in the thousands of worlds of men and gods who have
heard the Buddhist Law, Kanadeva alone understood that Buddha-
nature was being actualized in Nagarjuna’s manifesting body. Others
think only that Buddha-nature cannot be scen, heard, or recognized.
They do not realize that actualization of a body is Buddha-nature, thus
they cannot understand this [previous] expression. Patriarchs do not
conceal this knowledge, only most people, with their eyes and ears
closed, cannot find it. They lack bodily awareness of it, so they are unable
to understand it. Even when they see and venerate before formless samadhi,
which is like a full moon, they lack total understanding. “The principle
of Buddha-nature is perfect emptiness, clear and bright.”

The actual body of Nagarjuna clarifies Buddha-nature—it is clear
and bright, perfect emptiness. Therefore, the body that is clarifying
Buddha-nature expresses the body of all Buddhas. There is not onc
Buddha not actualizing Buddha-nature in the form of Buddha. Buddha-
form is the actualized body. The actualized body is Buddha-nature.

Therefore, the Buddha-form and Patriarch form are actualized in
the four elements and five skiandas, All virtue of the Buddha is contained
in this virtue, The virtue of Buddha is completely formed and actualized
in our body. The unlimited, boundless activity of virtue is one part of
the body’s actualization. The words of Nagarjuna and Kanadeva arc
the ultimate in Buddhist wisdom, the like of which has not since been
heard anywhere. How many scholars of the satras and abidharmas have
mistaken the Way of the Buddhas and Patriarchs?

Since the ancient Sung Dynasty, many have attempted to portray this
relationship in our body, mind, in emptiness, or on a wall. By brush
they accomplished nothing more than a circular mirror_positioned
on the Dharma seat—their idea of the full moon shape of Nagarjuna’s
‘manifesting body. Hundreds of years have since passed and no one has
realized this mistake, only they marvel at the work. If we sce the round
moon shape manifested in the body as nothing more than a circle, then
it may as well be a painted rice cake. To derive pleasure from such
understanding is more than laughable.
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nature” is itself the direct path to Buddhahood. At the right time of
“no-Buddha-nature” there is Buddhahood. If we have neither experienced
nor clarified no-Buddha-nature, then we have not yet attained Buddha-
hood.

The Sixth Patriarch said, “Although men differ from north to south,
Buddha-nature does not.” Think about this very carcfully; it has great
significance. What does he mean “north and south”? Seck to clarify
these words, for they too are a profound teaching. This statement implies
that while man can attain Buddhahood, Buddha-nature cannot. I wonder
whether the Sixth Patriarch intended to imply this.

The words “no-Buddha-nature” used by the Fifth and Sixth Patriarchs
express the entire truth, they are absolute detachment. In the same
spirit, when past Buddhas such as Shakyamuni and Katyapa turned the
wheel of the Law they said with full conviction, “All sentient beings possess
Buddha-nature.” If there is a “possess” in “possess Buddha-nature” how.
could there be no transmission of “‘no-Buddha-nature.”

The words “no Buddha-nature” were heard long ago in the rooms of
the Fourth and Fifth Patriarchs. “No Buddha-nature”—what docs this
really mean? or “Buddha-nature”—how do we interpret this? These are
fundamental questions. Had the Sixth Patriarch been nearer the truth,
these are the questions he would have asked, leaving until later the
question “not” in “possessing or not.” Present day people, too, never ask
what is Buddha-nature. Only they question whether it is possessed o
not. While this latter question is not wrong, it is not of fundamental
consideration. Therefore the “no” which is the basis of all things must
be learnt as the “no” of no-Buddha-nature.

“Men have north and south, Buddha-nature docs not.” Consider
these words of the Sixth Patriarch; study them from different angles,
over and over, and contemplate them in silence, for these words have
a profound meaning that must be grasped. Foolish people, misunder-
standing the Sixth Patriarchs words, believe that the reason men have
norths and souths and Buddha-nature docs not is because the former
has form, while the latter, being all-pervading, does not. What a ridiculous
idea. Train diligently, and you will realize the stupidity of the statement
for yourself.

The Sixth Patriarch said to his disciple Gyoshi,! “Impermancnce is

i
his death,

s (—740] The founder of the Seigen school. He was given the title Kosai-zenjiafter
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Causation is ceaseless practice; ceaseless practice is not causation—we
must study this in detail. Ceaseless practice which manifests ceaseless
practice is nothing other than ceaseless practice of the present.

Ceascless practice of the present is not the ceaseless practice of the

original self, nor does it come and go, exit and enter. “In the present”
does not mean “existing prior to ceaseless practice.” It refers to the time
ceaseless practice emerges. Therefore, that is why the ceaseless practice
of one day is the sced of all the Buddhas. Through ceaseless practice, all
Buddhas are manifest and their ceaseless practice occurs. No ceaseless
practice emerges when we despise the Buddhas, do not respect them,
detest ceaseless practice, do not identify life and death with Buddha, and
do not study and practice. The present world of “blooming flowers and
falling leaves” is actualization of ceaseless practice. Polishing and then
smashing a mirror is not different from ceaseless practice. Therefore,
anyone who tries to escape from ceaseless practice because of a malicious
heart cannot do so; even that action is within ceaseless practice. Trying
0 ignore ceascless practice is like the son of the rich man who lost his
patrimony and wandered through other lands as a beggar. He managed
10 survive the harsh elements and eventually regained his patrimony. We
should not forget ceaseless practice for even a minute,
Our compassionate father, the great teacher Shakyamuni Buddha, began
s Buddha life when he was nineteen; he did ceaseless practice deep
in the mountains, and at the age of thirty had ccaseless practice and
simultancously attained the Way with all sentient beings of heaven and
carth. Until the age of cighty, the Buddha did ceaseless practice in the
mountains, forests, and monasteries and did not return to his father’s
palace nor pay attention to the affairs of state. He always wore the same
monk’s robe and used the same bowl throughout his life. He never
spent even one hour alone. He did not reject proper veneration of heaven
and carth and was patient with the eriticisms of non-believers. His entire
life was ceascless practice. The dignity of Buddha, with his pure robe and
begging bowl, is nothing but ceaseless practice.

Throughout his life, the Patriarch Mahakatyapa, Shakyamuni's
Dharma-heir, performed twelve kinds of ccaseless practice. They were:

1) Never accepting invitations for meals; he begged for his food
every day and did not accept money for extra food.

2) Always staying in the mountains, never in cities, villages, or pri-
vate homes.
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IMMO

“Suchness”

Master Tozan; Kokakuddyd was the 39ch Patriarch from Shakyamuni.

He said to the monks one day: “If you want to get immo? you must
become a man of immo. And since we are already followers of the Buddhist Way
why is there any hesication?”

The real meaning of this statement is that people have already manifested
the Way, as chey are, in their original nature. Inmo is “Ie’—the incomparable
form of the Buddhist Way that contains the entire world; indeed, it transcends
all worlds and is limitless.

We are part of the entire world so why is it necessary to find immo? Inmo is
the real form of truth as it appears throughout the world—it is fluid and differs
from any stable substance. Our body is no really ours. Our ife is easily changed
by time and circumstances and never remains static. Countlcss things pass and
we will never see them again. Our mind is also continually changing. Some
people wonder, “If this is true on what can we rely?” But others, who have the
resolve o scck enlightenment, use this constant flux to decpen their enlighten-
ment. However, we cannot get this understanding by any personal effort. This
is very important. We are all originally “‘chat man” (the man of immo) [because
we already possess enlightenment]. Our actions can be understood as “chat
man's” resolve o gain enlightenment. From the first we have the innace abilicy
is useless to worry about attaining enlight-

Gun Master Kokakudoyd of Me. Ungo! was the chief disciple of

0 become “that man.” Thercfore,
enment. Nevercheless, worry itself is already a stcp towards cnlightenment.
Do not be surprised to hear this. It is the only way to enlightenment.

T Yun-ch Tao-Yin d. 902,
2 “Suchness”, sarbars. In this chapter it s  symbol of the completed Buddbist Way. This saying
is from Keitoks Densirobu, chaprer seventeen.
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Onc day Sotoba met Zen Master Buchin Rydgen? and asked to become his
disciple. Buchin then gave him a kesa and the precepts. Sotdba put on the kesa
and began his Buddhist practice. Later on Sotsba gave Buchin a very wonderful
obi%, the kind worn only by high officials. It cannot be bought for money or in-
fluence. People of that time praised Sotdba’s verse and his gift to his master.
His reputation is still very great and most people think they can never attain
Soraba’s level.

Sotaba’s insight enabled him to receive enlightenment when he heard the
valley seream, and his example is very edifying. It is a pity that from ancient
times up to the present there are people who do not realize that the universe is
prochiming the actual body of Buddha. These people are miserable. What do
they see when they look at a mountain? What do they hear when they listen to
a valley stream? Do chey hear only one sound instead of the 84,000 hymns? It
is regrettable that many only appreciate the superficial aspects of sound or color.
They can ncither perceive nor experience Buddha’s shape, form and voice in a
landscape. They never have the opportunity to scc the wonderful Buddhist Way:
‘mountains and rivers ceaselessly procliming the Law, the color of the mountains
‘manifesting His pure body—this is limitless lfe. I people il to experience chis,
they chink that when mountains appear they are nearby and if they are con-
cealed they are far away. However, their appearance or concealment and their
proximity is relative—they transcend our discrimination.

From the beginning, spring and fall, mountains and rivers have never been
scparateds it is not possible to perceive them independently. Time cannot be
separated from mountains and rivers. Seekers of the Buddhist Way should study
the verse, “The mountain flows, the river sits.”

Sotaba studied the teaching “Inanimate objects proclaim the Law” under
Master J650.4 When Sotaba first received this koan he lacked suffcient insight
and could not understand it. But the following night when he listened to the
sound of the valley stream it seemed to echo through the mountains with such
force as to reach the heavens.

When Sotaba heard the sound of the vallcy strcam he was enlightened. Was
it caused by the sound or by his master’s tcaching? Perhaps J6s&'s teaching and
the sound of the valley stream are mixed togecher; the water is proclaiming the

4 A monk once asked Jos5, “Do inanimate objects preach the Law?” “Continuously,” was Joso's
answer, This was given to Sotoba 15 a koan.
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the existence of Buddha-nature, the emptiness of Buddha-nature, and
the “is” and “is not” of Buddha-nature.

Once when the Sixth Patriarch of China, Zen Master End, was studying
under the Fifth Patriarch Konin, he was asked “Where do you come from?”
The Sixth Patriarch replied, “Renan.” Konin said, “Why have you come
here?” End replied, “To become a Buddha.” Konin said, “People of
Renan have no Buddha-nature. How do you expect to attain Buddha-
hood?”

Whether people of Renan have or do not have Buddha-nature is not
the point here—it is simply “People from Renan have no Buddha-nature.”

“How do you expect to attain Buddhahood?” means “What kind of
Buddha do you expect to become?” Generally speaking, few in the past
have undersiood Buddha-nature. Certainly Hinayanists or scholars knew
nothing about it. Only descendants of the Buddhas and Patriarchs reccive
and transmit it. Buddha-nature is actualized only after becoming a
Buddha, not before. Actualization of Buddha-nature and attainment of
Buddhahood occur simultancously.

We must seck to clarify this principle—though to do so is not an casy
matter. The ten saints and three sages failed altogether. While others
have taken twenty or even thirty years to do so. We should know this.
“Sentient beings possess Buddha-nature; Sentient beings do not possess
Buddha-nature.” Realize, actualization of Buddha-nature and attainment
of Buddhahood occur simultancously. This is the Buddhist Dharma.
Had this principle not been studied, the Dharma would not exist today.
1f we fail to clarify this principle we will neither clarify attainment of
Buddhahood nor realize it. Thus the Fifth Patriarch said to the Sixth
Patriarch “People of Renan have no Buddha-nature.”

“Sentient beings do not possess Buddha-nature.” To a man who has
just encountered a Buddha and heard the Dharma for the first time, this
s the most incomprehensible, most taxing statement of all. Later, whether
through having followed a good master or through having studicd the
sutras, this statement is the most joy giving of all. If we do not totally
feel the truth of “sentient beings do not possess Buddha-nature,” then
we have not yet experienced Buddha-nature.

When the Sixth Patriarch, a sincere seeker of Buddhahood, met the
Fifth Patriarch, the latter said, “People of Renan have no Buddha-
nature.” He said nothing more than this and used no other method.

Thus we realize, the very questioning and studying of “no-Buddha-
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“Continuous development beyond Buddha™

of Great Master Ungan of Tanshl. He was the thirty-cighth Patriarch
from the Tathigata, and from himself to the Tathigata he holds the
thirty-eighth position.

One day, Tozan gave a lecture to an assemby of monks. He said, “After
experiencing continuous development beyond Buddha we arc able to speak of
the Buddhist Dharma somewhat.” A monk asked, “What kind of speech can we
make?” Tozan said, “When I speak about it you won’t be able to hear it.” Then
the monk said, “O Priest, can you hear it yourself?” Tozan said, “When Pm
not speaking about it I hear it.”

“Continuous development beyond Buddha” was first used by chis greac
master, a true Patriarch. Other Buddhas and Pacriarchs have learned this saying
from Tézan, and then experienced continuous development beyond Buddha,
You must clearly know that continuous development beyond Buddha is ot
contained within practice nor attained aftcr enlightenment. Rather, it is ex-
perienced in “When I speak about it you cannot hear it.” If we do not arrive
at the state of continuous development beyond Buddha we can neither gain nor
experience it. Also, if we do not speak about i, it cannot be gained. Thereis no
opposition or concealment here and no reciprocal or symbiotic relationship.
Therefore, when such speech is actualized it becomes continuous development
beyond Buddha. When continuous development beyond Buddha is actualized
it becomes “When I speak about it you won’t be able to hear it.” “You won't
be able to hear it” means that continuous development beyond Buddha is in-
volved with “not hearing.” You must know that “When [ speak about it you
won't be able to hear it” is not polluted by hearing or not-hearing; therefore,
there is no relationship between hearing and not-hearing.

Tuz Patriarch Great Master Tozan Gohon of Kinshil was the Dharma-heir
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and our body and life are also impermanent and may belong to a lord.

We should not spend our life usclessly, but should base it on ceaseless
practice, not wasting time on personal matters. Our lfe is a result of our
predecessors and duc to the great compassion of ceaseless practice. Once we
have begun to awaken our Buddha mind and to achieve the ceaseless prac-
tice of the Buddhas and Patriarchs we should fecl ashamed and sad to
revert o an undetermined mind in matters such as serving our wife and
children. If we become malicious and fall into fame and fortune, this
 and fortunc will be our great enemy unless we have great compas-

sion.

The meaning of having compassion for fame and fortune is to under-
stand that we have the capability in our body and life to be Buddhas
and Patriarchs—and not o destroy our life with fame and fortune. We
should realize that fame and fortune are like dreams and illusion: they
arc like a flower of emptiness. We should learn that fame and fortune are
illusionary and so should not commit crimes for them. People who study
the Buddhist Way should have right observation in everything. Even lay
people who have compassion, give thanks for any gold, silver, jewels, or
favors they reccive. If we have compassion, we must aways try to give
thanks for favors.

How can we forget to give true thanks for secing and learning the
right Dharma of the Tathagata? How can we forget to give thanks?
To not forget is the same as a great jewel: to actualize ceascless practice
without relapsc is a great virtue to follow. If we know how to give true
thanks, we will see virtue pile up like a mountain and not fall down like
a dew drop from a leaf. This is ceaseless practice. Through its merit we
will find oursclves and will continuc the lincage of the Buddhas and
Patriarchs,

“The First and Second Patriarchs never built temples, nor did they even
cultivate the earth. The same was true of the Third and Fourth Patriarchs.
The Fifth and Sixth Patriarchs did not build temples, nor did Scigen or
Nangaku.

One of Seigen’s disciples was Sekito. This great master built a hut on
top of a large stone where he concentrated day and night on zazen.
Without sleeping, he constantly did zazen. He carried water, hewed
wood, and concentrated on zazen. Due to Sckitd's ceaseless practice,
Seigen’s line of disciples became strong and brought well-being to the
people of the land. The Unmon and Hogen sects, which come from the
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We can sce kuge throughout the entire world—in the sky, in flowers, in our eyes
and body.

The expression “flower in the sky” must be clarified. Great Master Kasho
of Mt. Réya# said: “It is deep and mysterious yet all the Buddhas of the world
observe the flower in the sky. In order to sec this fower you must have the
same understanding as the Buddhas. If you do this you will perceive the Bud-
dhas of che past. If not, Hinayanists and pratyekabuddbar will be overjoyed.”
Be carcful not to chink that the Buddhas are real—actually chey are “flowers in
the sky.” All the Buddhas live here; there is no other placc o live. Kugeis neither
being or non-being, emptiness or form; it is the manifestation of all che Buddhas.
However, you must not be attached to cither kuge or the manifestations of Bud-
dha. You must know that whether you understand this or not, kuge exists.
Scholars of the sitras or the abhidharma may hear the expression “kuge” but only
Buddhas and Patriarchs have the proper relationship with ic: the essence of
Buddhism is revealed in both kuge and a flower growing in the earth.

Zen Master Etetsu of M. Sekimons lived during the Sung Dynasty and be-
longed to the transmission of Rydzan. He was an excellent master. Once a monk
asked him, “What is like a treasure hidden in a mountain? (That is, “What is
Buddha like?” or “What is the Way like?”) Sckimon replied, “Kuge arose from
the carth. Everyone in the country wants to get it but there is no gate to entr.”
His answer s beyond compare. ‘The usual interpretation is that kuge grows
only in emptiness. And if no one knows how it grows in empriness is there any-
onc who knows how it grows in the earth Perhaps only Sckimon knows.
“From the earth” includes all stages-of growth—beginning, middle, and end.
Kuge grows and blooms throughout the world. But if you try to get it there is
nowhere to go. There is a kuge that arises from the carth and an earth in which
kuge blooms. The most important point is: kuge bears fruic within both the earth
and the sky.

Delivered to the monks at Kannondari, Kashdji on May 10, 1243. Recopied
by Ejd on January 27, 1244, at the chief disciple’s quarcers in Kippdjis again
recopied on August 28, 1318, at the Enjudd of Eiheiji.

4 Kuang-chao, dates unknown.
5 Shihmén, dates also unknown.
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must be carefully clarified through the heart of practice. Once that study
is perfected, we will realize that the constant flux of the world is illumined
by that mind—the three worlds are aspects of mind only. Such profound
realization covers all clements; through individual cveryday practice
and attainment, all functions can be completed and fulfiled.

Therefore, grasp the meaning within words, search for the things out-
side words, over and over; hold on to that which must be held on to; let
g0 of that which must be let go of. The matters we must ponder arc: What
is life? What is death? What is body and mind? What is attachment?
What is letting go? What is approval? What is rejection? Do these op-
posites function freely on the same plane without obstruction? Are things
hidden or revealed? Is understanding attained through intensive thought?
Oris it attained by the wisdom of old age? Is it one bright pearl? Is it the
teaching of the entire Tripitaka? Is it a single staff? Is it one face? Will
it be known thirty years from now? Is it “one thought covers ten thousand
years”? Be careful about these matters, very careful. When we are carcful,
the eyes are full allowing us to hear the sound, and the cars are full allowing
us to see the form [of the Law]; both eyes of a monk are fully opened every-
where, all the time—not just here and now. Mahakasyapa’s smile follows
Shakyamunis wink. That was a brief example of the dignified activity of
practicing Buddha. It neither influences nor is influenced. It does not a
or is created from casuality. It is neither original nature nor Dharma
nature, It does not settle on one level. It is not original nature. Itis not the
such of suchness. It is nothing other than the dignified activity of practi-
cing Buddha.

Therefore, that is why all matters regarding elements and the body
should be entrusted to mind. The dignified activities of dropping off life
and dropping off death should be entrusted to Buddha. Thus it is said,
“all things are only mind” and “the three worlds are only mind.” To
express it further, we say “fence, wall, tile, stone.” If there is no “only
mind” there is no fence, wall, tile, or stone. This s the dignified activity of
practicing Buddha. It is the principle of entrusting the mind, entrusting
the Dharma and entrusting the clements—then the body will be taken carc
of. Since the notions of acquired enlightenment, innate enlightenment, and
so forth cannot be casily handled by Buddhas, how can non-belicvers,
Hinayanists, the three sages, or the ten saints handle it? Such dignified
activity cannot be understood face to face, or back to back. Forcefully
projecting the vigor of life, cach thing is unique. Is this state of affairs






OEBPS/Images/p00219.jpg
C24)
GABYO

“A painting of a rice cake”

there are individual entities and individual minds. Although there

seem 10 be no independent entities or individual minds when there
is enlightenment, they are still completely actualized. When this happens all
obstacles are removed. This is the teaching of the Patriarchs. However, when
we study the Buddhist Way we should not be concerned with the idea that all
the Buddhas and all things are cthe same. “If you master one thing, you can
master everything” To master one thing it is necessary not to create oppo-
sition or remove the real form of each entity. But do not try to force your non-
opposition; that also is attachment. When your experience is completely de-
tached you can properly utilize every form of existence. Like this, if you master
one thing, you have truly succeeded and can master cverything.

Zen Master Kydgen Shikan! said, “A painting of a rice cake cannot satisfy
hunger.” There are many kinds of people who study this saying—Bodhi-
satevas, demons, gods, and so on. They all possess different degrees of intelli-
gence. This saying has been studied in the past and present, under trees and in
huts.

Some people say that studying the sitras and the commentaries is not the way
to attain wisdom; it s like trying to appease hunger with a painting of a rice
cake. Others maintain that the teaching of the Hinayana or Mahayana is not the
way for enlightenment, i.c., it cannot satisfy the hunger for enlightenment. It is
a serious mistake, however, to consider the teaching in the sitras incomplete
or unable to lead us to enlightenment. Anyone who holds that opinion cannot
transmit the truc Buddhist Way.

“A painting of a rice cake cannot satisfy hunger” is similar to other cxpres-

@ L1, the Buddhas are enlightenment; all things are cnlightenment. However,

T Hsiang-yen, dates unknown. This quotation is from the Keitokw Dentiraba, chapter eleven,
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Buddhist Way from a distance often state, “When we view Dharma-
nature as arising Dharma-nature it is called ignorance.” They want to
emphasize that to view Dharma-nature as Dharma-nature is ignornnce;
they do not call it attachment. They are ignorant that there is attachment
in Dharma-nature. Although it is a great pity, they discover that knowl-
edge of ignorance and attachment s the seeds of the Buddha-secking
mind. Practicing Buddha is not attached to these kind of attachments.
Therefore we find this verse [in the Lotus Sitra]: “The duration of my life
since 1 began practicing the Way of a Bodhisattva is even now not ex-
hausted, and is of incalculable length.” Know that the duration of a
Boddhisatva’s ife is not bound to the present and not exhausted in the
past. “Incalculable length” means “totally present.” “Even now” means
“complete duration of life.”” “Since I began practicing” covers cvery
point in time and space.

Therefore, that is why practice and enlightenment is neither “nothing
nor “something,” and is not “impure.” There are billions of places where
there are no Buddhas and no human beings, but nowhere is practicing
Buddha defiled. Thus, the practice and enlightenment of practicing
Buddha is no impurity. Yet practice and enlightenment is not simply
“no impurity.” This “no impurity” s “not nothing.”

Sokei said,” No impurity” has been guarded and maintained by all the
Buddhas. You do the same, T do the same, and all the Indian Patriarchs
do the same.”

Therefore, that is why “you do the same” and “T do the same” becomes
“all the Buddhas.” Truly there is no “I” or “you.” Within this “no
impurity.” there is oneself as onesclf, guarded and maintained by all the
Buddhas—this is the dignity of practicing Buddha. The you as yourself,
guarded and maintained by all the Buddhas, is also the dignity of practic-
ing Buddha. “I” means that the teacher is excellent; “‘you” means that the
disciple is determined. When the master is excellent and the disciple
determined, it is the enlightenment, practice, and fulfillment of practicing
Buddha. Know that what all the Buddhas guard and maintain is “I do
the same” and “you do the same.” If there is no “I” in this expression of
Sokei, the ancient Buddha, how can there be a “you”? The guarding and
‘maintenance of practicing Buddha is like this. Hence, practice and en-
lightenment has no fixed nature and form, no beginning, no end. The
actions of practicing Buddha are the effect of Buddha’s practice—Buddha
itself s practice. Here we have “abandon the self to find the Dharma”
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entire world faces north, east, or west. What we experience mountains,
oceans, sun, moon, and stars also experience. Thus we understand that we
should not merely follow our own ideas.

Zen Master Daiman Konin, the Thirty-second Patriarch [the ffth Pau
arch in China] was a right transmitter of the Buddha Dharma. He was
from Obai. He was born without a father and took his mother's name,
Shu. It was the same as with Lao-tsu who took his mother’s name. From
the time he was seven until he was seventy-four he taught the right Bud-
dhist teachings, and finally he transmitted them to the Sixth Patriarch,
Eno.

Eno spent nine months just grinding rice with a stone mill. At the end
of that time, because Eno’s practice was so outstanding. Daiman Konin
gave the inka to him instead of to his disciple Jinsha. And that is how
this right lifeblood! has been transmitted to the present day, and how
the truc Dhama has been ceasclessly brought to modern times.

Zen Master Tendo Nyojo, my late master, was from Etsu. He con-
centrated his studics of Buddhist teachings at Kegonji Temple of the
Tendai scct. He found, however, that studying the teachings was
st enough to learn the true Buddhist Way. When he was nineteen he
abandoned his studies of the teachings and concentrated on practicing
the Buddhist Way, not stopping even after he was seventy years old.

Emperor Nei of the Southern Sung Dynasty, respected his devotion
and gave him the title of Zen Master, and presented him with a purple
robe. Tendo Nyojo could not accept these gifts, and he sent the Emperor
a letter of apology saying so. Monks and lay people came from all over
the country to him: they respected him and praised him with one voice.
The Emperor, in honor of his decp and screne practice, held a special
tea ceremony for him. This was an unheard of honor for the Emperor to
bestow.

Tendd Nyojo considered that the worst thing was to love fame and
fortune. He thought this was worse than breaking any precept or com-
mandment. He believed the latter to be only a temporary mistake which
could be rectified through repentance. The former, however, was a curse
which would stay with one for onc’s whole life. If you want to study
how to practice, cspecially Zen practice, do not abandon the basic spirit

T Tn Japancse, Aechinpau. This means blood vessel: the transmission of the tcachings s ofien
compared 10 8 blood vessel, and is the unbroken succession of teaching from master to discipic
especially in the Zen and csoteri schools of Buddhism.
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example: When I go out to meet someone I meet him as another person, as a
fellow human being and finally as someone possessing the same essence as mysclf.
“This is natural activity. If any of these are scparated from being-time they could
not exist. From the standpoint of practice, when we say “mind” is being-time, it
is the occasion for the Buddhist Way to appear; “word” is the time to open the
door of enlightenment. Coming-time is detachment; not coming-time s neicher
attachment nor detachment. If we recognize this we can find being-time.

The previous sayings are the words of Buddhas; the following is also very
important: “Mind and words are between coming and going, not-coming and
not-going; and they are also being-time.” Clear understanding of chis is es-
sential. Raising the eyebrows or blinking the eyes is only half being-time or
even an illusion of being-time. The beginning of study, the completion of study,
the actualization of study and even not studying are being-time.

This was written during November, 1240 at Koshohbrinji and recopied by
Ejo during the summer training period of 1243.
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nt Buddha said, “When I heard that juki is solemaly being given and
received I was filled with joy.” This means that I too am surely following the
Buddha and hearing about others who are also following his Way and con-
tinously receiving jukis this fills me with joy. Jukiis transmitted continuously;
this means “0 reccive juki right now.” Juki is independent of any kind of dis-
crimination of past, present; or future, or of self and others. “Hearing” about
juki depends entirely on the Buddha; it docs not depend on others, not on the
opposition becween illusion and enlightenment, not on sentient beings, not on
grasses, trees, or land. Only by following Buddha can juki be solemnly received
and given. Then it increascs continuously without ceasing and is accompanied
by overwhelming joy in body and mind.

Therefore, since the body undoubtedly influcnces the mind and vice-versa,
the joy we get from receiving juki permeates the world and the four dircctions
of the universe—it is the supreme joy. Be assured that this joy—slceping or
waking, enlightened or unenlightened—is the true joy. It can be found by
everyone but because it is o pure it transcends normal categories of thought.
It is pure and screne and therefore passes from generation o generation.

Shakyamuni once told Yakus Bodhisattva:® “O Yakud Bodhisactva! There
are all kinds of beings here: Countless gods of music, war, birds, snakes, and
demons; human and non-human beings; monks, nuns, laymen and women;
shamons, Buddhas, and other seckers who want to hear the teaching and gain
enlightenment. Among all these beings gathered here, a few will listen to just
one gatha or verse of the Lotus Sitra and attain instant joy. I will bestow juki
to those people and they will attain supreme enlightenment in the future.”

Innumerable types of beings—gods and humans, kings and disciples —were
present and cach has a different resolve or understanding of Shakyamuni’s teach-
ing. Nevertheless, all can approach supreme enlightenment and through that
enlightenment experience true joy. Further,i s the study or hearing of the Lotus
Sitra that gives them tru joy. Thercfore, all beings arc forms of the Lorus Sira.
“Gathered before Buddha’> means to be within Buddha. Although humans and
non-humans have different interpretations of any particular phenomena, they
share the same essential nature; chat is why Shakyamuni can give them his juki
and they will ultimately attain supreme enlightenment.

‘Shakyamuni also told Yakud Bodhisattva; “Even after I enter the final scage of
supreme nirvana, [ will still bestow juki to those who have experienced truc joy

The Bodhisatcva of healing. Bhaisajya-rija-bodhisateva.
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of the Buddha” is an expression we must receive and listen to, a Dharma
we must maintain and protect—it is the direct transmission of zazen.
If that divine light does not shine on us, we can not preserve the tradition
or keep the faith.

Therefore, that is why from ancient times to the present, few have un-
derstood true zazen. Among the abbots of the great temples in Sung
China, hardly any understand zazen or even study it properly. Only a
handful have clarified and comprehended it. Although cvery temple has
set periods for zazen, obligatory for all monastery officials, monks, and
other interested seckers, very few abbots really know what they are
doing.

Consequently, from the past right up to the present, noted pricsts
have authored such manuals as Notes on Zazen, Fundamentals of Zazen,
Admonitions for Zazen, and so on. Nonctheless, many points contained
such works are dubious and the authors’ lack of adequate training is
evident. Obviously they have not grasped zazen or directly received the
true principles of zazen.

(Admonitions for Zazen is found in the Keitoku-Dento-roku; Notes on Zazen
is in the Katai-Futoroku)

Itis tragic that many pass their entire lives in various monasteries with-
out once practicing true zazen. Their zazen is not really their own nor
docs their practice enable them 1o see their true natures. This type of
zazen does not mean that they dislike their own bodies and minds, and it
docs not mean they have no intention of practicing zazen—they are
simply in a stupor. The writings of such practitioners merely repeat
the mechanics of zazen; that is quiet the breath and calm the mind.
Their method remains at the lowest level of observation, repetition,
absorption, and practice; their understanding is quite rudimentary.
How, then, is it possible for them to directly transmit the zazen of all
the Buddhas and Patriarchs. The scribes of great Sung China recorded
‘many false statements; do not pay their collections any attention.

Admanitions for Zazen by Zen Master Wanshi Shokaku Osho of Kei-
tokuji on Mount Tendd in Keigenfu, great Sung China contains the words
and teaching of a real Buddha and Patriarch on zazen. His work is the
only one that illuminates all sides of the universe, and he is a Buddha and
Patriarch among all the Buddhas and Patriarchs of the past and present.
Both Buddhas of the past and Buddhas of the future have given similar
admonitions. Patriarchs of the past and present are actualized from these
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and clarify the two. Can they be equal?

The Ancient Mirror is not like a jewel, and we should not conceive of it
as light or dark, square or round. Even if the world were one bright jewel,
it would ot equal the Ancient Mirror. The Ancient Mirror has no con-
nection with foreigners and Chinese; it just reflects the horizontal and
the vertical. There is no relationship to many or large: no relationship
tosize. When we talk of size, we usually mean, for example, two or three
inches, or, in numbers, seven or eight and so on. However, in the Buddhist
Way, when numbers appear in the realm where we no longer arc
attached even to enlightenment, they transcend their numbers whether
it is two or three or whatever and in the view of Buddhas and Patriarchs,
express totality. Thus one jo is the Ancient Mirror, and the Ancient
Mirror’s width is complete.

Gensha’s question, “How big is the kibacki?” is an obvious onc, and

one we should study. It expresses the principle of the Ancient Mirror,
and has deep meaning. When we think about the hibachi, what standpoint
should we take? The libachi he sces is not just one that is seven or cight
feet high; Gensha is sceing it from the standpoint of a Buddha and
thus takes a different view from normal. It is similar to the questions [put
by Nangaku] “Who are you? Where do you come from?”
The question involves an answer, and the size of the ibachi alrcady
volves an answer. When we think of the expression “size,” it will not be
related to normal concepts of size. It expresses a transcendent principle
which we must not doubt. We should learn the essence of Gensha's teach-
ing, which is that the size and form of the Aibacki are unimportant. We
should not become attached to the expression “hibacki.” We should break
down our attachment, and this should be our practice.

Seppd then said: “It is like the width of the Ancient Mirror.” We
should quietly think about this. If we say the hibachi is one j wide, we
attach a number to it. To say that the answer “one j is right and the
answer “Itis like the width of the Ancient Mirror” is wrong is an crror.
We should think about the implications of “It is like the width of the
Ancient Mirror.”” Many people may think that if we do not answer that
the width is one ji, the answer will be insufficient. We should think
about the meaning and character of the width, and about the Ancient
Mirror as part of this world and our everyday life. Morecover, we should
not forget to act in unison with the Ancient Mirror and experience it in
our daily lives, earnestly maintaining our practice.
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know how to treat honorable people such as Bodhidharma. There is no
excellent perfume here, nor flower, nor zaniku [padded cushion] nor
wonderful palace. Japan is on the edge of the Far East. How could we
know how to welcome a great prince from a great country? Even if we
learned correct behavior, we might still be confused about how to care for
such a prince. The way to care for an emperor is different from that of a
lord. For different people, there are different ways of caring, and we do
not know these differences due to our lack of nobility and to our poor
virtue which gave us no standards of behavior. If we are unable to
maintain standards of behavior, we must first clarify our lack of nobility
and our poor virtue.

Bodhidharma, the first Patriarch in China, was the twenty-cighth Patria-
rch since Shakyamuni Buddha. His refined behavior, the result of his back-
ground as a noble prince, became even more refined through his practice.
Such a great and honorable sage came to China without worry about his
own life because he desired to transmit the Dharma and save all people.

In China, before the First Patriarch came, there had been no one to
transmit the right Dharma and no Patriarch to bestow it. After the First
Patsiarch, Bodhidharma, no one else, apart from his followers, came to
China. This s like the udumbara flower. From the blossoming of this flower
we should count three thousand years. However, there will never be
another Patriarch like the First Patriarch who came from India.

Among the so-called followers and students of the First Patriarch, there
were some, such as scholars of the siitras and the abhidharma, who were
the same level as Bodhidharma, but they had not grasped the Dharma.
They are like those in the Sung Dynasty who had picked up. stones,
mistaking them for jewels. This happened because of their insufficient
understanding and failure tolisten to the teachings.

If we do not have the original seed for enlightenment, we cannot
say we are students of Bodhidharma’s lincage. We remain under the
illusion of teaching which is based on form and name only. This is so
pitiful!

After Bodhidharma came to China in 520 and transmitted the right
Buddhist Dharma, there was a true master [in China; therefore it was no
longer necessary 1o go to India. Some people, however, continued to go to
India to seek the Dharma. Why did they do so? It was foolish of them.
It was their bad karma that led them to Tndia, where they merely walked
around, slandering the Dharma, acting maliciously, and gradually forgot
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the ceaseless practice of the Buddhas and Patriarchs and pass it from one
to another.

People who have discarded fame and fortune should continue the
ceaseless practice of the Buddhas and Patriarchs as their own ceascless
practice, without any attachment.

Delivered on April 5, 1242, at Kannondori-Koshohorinji. Compiled
and recopied on March, 8, 1243,by Ejo.
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“Ceaseless practice”

PART ONE

Tn the Great Way of the Buddhas and Patriarchs surely there is supreme
ceaseless practice that continues endlessly. There is not the slightest gap
between awakening the mind, practice, enlightenment, and nirvana;
ceaseless practice continuously revolves. Therefore, it does not depend
on individual powerful acts nor on the spirit of others. It is undefiled
ceaseless practice. The virtue of ceaseless practice maintains self and
others. Essentially, our ceaseless practice fills heaven and earth and
influences everything with s virtue. Although we may be unaware of it,
it still occurs.

Hence, from the ceaseless practice of all the Buddhas and Patriarchs
our own ceaseless practice emerges, and we can attain the Great Way.
From our own ceaseless practice, the ceaseless practice of all the Buddhas
emerges, and all Buddhas attain the Great Way. From our own ceaseless
practice, there s endless virtue. Accordingly, all the Buddhas and Patri-
archs endlessly live as Buddha, transcend Buddha, have the mind of
Buddha, and become Buddha. Through ceascless practice, the sun, moon,
and stars move, and the great earth and vast space, the right body
and mind, and the four great elements and five skandhas exist. Ceascless
practice is not in the places worldly people seck, yet all must return to
it. Through the ceaseless practice of all the Buddhas of the past, present,
and future, all the Buddhas of the past, present, and future emerge. The
virtue of ceaseless practice is never hidden; therefore the mind is arouscd
and practice begins. Its virtue, however, is not immediately revealed, and
thus it cannot be seen, heard, or comprehended. Although it is not
revealed, do not study it as something hidden,

Since ceaseless practice cannot be described as being hidden or revealed,
‘manifest or submerged, we should not be overly concerned with knowing
the cause of ceaseless practice; indeed such knowledge is nothing special.
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after reading o hearing just one gatha or verse of the Lorus Sitra and they will
attain supreme enlightenment in the future.” What did Shakyamuni mean by
“after T enter the final stage of supreme enlightenment?” Docs he mean the
forty-nine year period of proclaiming the Dharma? Or his entire life of cighty
years? Here he meant his entire life of cighty years. Also, isit possible for someone:
who lacks learning or scholarship to experience tru joy after reading or hearing
just one verse or is it only for those who are wise or learned? If it is explained
properly any human being can understand it so we should not be concerned
whether or not someone has learning.

We must realize that when we study the teaching of the Lorus Sitra through
the profound and limitless Buddhist wisdom we can grasp its cssence in just one
Verse or gatha and experience true joy in an instant. Then we reccive jubi which
is the cerification of the atainment of supreme enlightenment. We are then
able to bestow juki to others and they in turn can pass it on to still others.
But do not entrust careless or lazy people with juki. Strive to be one who experi-
ences truc joy from hearing just one verse or gatha of the Lotis Sutra. Do not
disregard the skin, flesh, bones and marrow of the true Buddhist Way. If you
receive juki it will lead you to enlightenment and your resolve to gain liberation
will be fulfilled. It must be done in this manner.

There are many ways juki is bestowed. [Shakyamuni] used an udumbara
flowerand [Ssishd Désha] used a pine tree; others blinked or smiled, and [Master
Taiy Kydgen] used a pair of straw sandals to bescow his juki? These illustrations
are beyond any intellectual understanding. Similarly, 2 master sometimes says
T amlike jub” or “you are like uki.” [We share the same condition of cnlighten-
ment.] This principle has caused juké to be bestowed in the past, present, and
future—in those three conditions of time both our jubi and others’ juki are
actualized.

Vimalakirti said to Maitreya Bodhisattva, 10 “O Maitreya, you received juki
from Shakyamuni and will attain supreme enlightenment in chis life. What is
the proper time to receive juki? In the past, present, or future? Ifitis in the past,
the past life has already gone. Ifit s in the future, that life has not yet come.
Ifit is in the present it is in a state of flux.

“hakyamuni taught the monks that life in the present is birth, old age, and

5 Suhs Disha means the ARk Pariarch Konin (Hang en 643-716) Kydgen is Hitang yen,
date unkorn,
10 Sec Sokusbinzebutsu, note four.
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about twelve miles away and Dégen invited him to spend the night aboard
ship. Dogen was interested in this old monk and wanted to talk further. ‘The
‘monk told him that he must return that evening; he had to fulfil his obligations
as kitchen master and furthermore he did not have permission to be gone over-
night from the monastery. Dégen then asked him why he had accepted such a
burdensome task as kitchen master instead of concentrating on zazen, siitra
reading, or study which would be far more profitable and much less difficult.
The old man laughed and said, “My young friend from abroad, it is clear you
have much to learn about the true meaning of practice and letters.” He then
invited Dagen to visit his monastery sometime to observe real Zen practice and
bid him goodby. To Dégen this old, unknown monk seemed to personify the
living tradition of the Buddhas and Patriarchs. His entire lfe, all of his everyday
acts were zazen—Sonc’s bearing is the Buddbist Law” was to become a central
part of Ddgen’s teaching. All our actions must be an expression of our enlighten-
ment and practice cannot be separated from realization.

Dogen then decided to go to Mt. Tendd and began his formal training. The
‘monastery on Mt. Tendd was one of the largest and most famous Zen temples
in Chinas it was also one of the strictest, closely adhering to all the traditional
monastic rules and precepts. Ddgen practiced diligently but was still unable to
resolve his doubts. Moreover, he elt like something of an outsider being a for-
eigner and was disappointed in the general spiritual level of the monks which
was not as high as he expected. He complained to the abbot Musai (Wu-chi)
about all this but of course nothing could be changed. The abbot himself was
quite fond of moncy and his own reputation.

Even though Ddgen was not able to learn anything from the so-called chief
monks and scholars he continued to find true Zen practice in lesser known,
more humble monks. He happened to meet the old kitchen master again (“What
are letters?” Dogen asked this time. “One, two, three, four, five,” answered
the old man. “What is practice?” “Nothing is hidden, all things are revealed”,
the monk replied) and met another old monk who insisted on doing his ap-
pointed tasks regardless of how troublesome or difficult they were. Once more
Dgen realized that physical work is the key to practice. Self-realization—
or rather, realization of onc’s non-self—must be based on, and grounded in,
everyday, practical life. Dagen witnessed many examples of simple, unknown
monks transmitting the mind of the sixth Patriarch. Furcher, he saw that the
life of the Buddhas and Patriarchs must be reccived from a true master and
cransmitted in both body and mind in the present moment. This is the real
meaning of shitbo, the scal of transmission. Single-minded practice, abandon-
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is, physical existence]. The ten quarters are contained in sbinitsunintai. Per-
haps this is the first time you have heard such an explanation. Keep in mind that
each direction [time] and each quarter [space] can be grasped together in one
experience. They have the same identity and exist together in sbinjitsunintai.
This true body is composed of the four physical elements—earth, water, fire,
wind—and the five skandhas. For ordinary people, this world of experience is
very difficult to analyze and clear vision hard to attain; but a sain is always
conscious of the world’s true nature. In fact, he sees the entire world in one tiny
speck of dust.

People say, “It is impossible for a speck of dust to contain the entire world.”
Their understanding is based on a superficial view. If we have true perception,
a speck of dust—or any object no matter how small or large—can be seen to be
an independent world and in itself contain all other worlds of experience. If we
have right understanding even a Buddha Hall or monastery can be constructed
in a speck of dust; every comner of existence contains the same limiless possi-
bilities. Furthermore, our everday buildings—house, Buddha Hall, Zends, etc.
—contain all possible worlds.

What we are concerned with is the physical and spiricual action of shinjitsunin-
tai. When we use the expression “che entire world is contained in each particle”
we do not mean the physical world itself; [we are not talking about space but
experience]. Experience is not concerned with large or small and contains cvery-
thing; it is enlightenment now, covering everywhere. Shinjitsunintai is our real
body and we must learn the Buddhist Way through unlimited, eternal action of
our real Self. If we master this Way we gradually become aware of the profound
‘meaning of everyday acts like bowing, painting, or polishing. Time passes but
life s transformed. After renouncing the world your station resembles outwardly
the poorest woodgatherer or farmer but when you sit in zazen you are inwardly
2 Buddha and far more wealthy than the wealthiest king. ‘This Way is beyond
ideas of good or bad, enlightenment or illusion, and all opposite identitics.

To ordinary people, lfe and death are transformations. To those saints who
have transcended the profane and stepped into the sacred, notions of life and
death are cast off. Claify life and death and accept them for what they are.
‘Then you will no longer be afraid.

Life is contained in death and death is contained in life, yet life is life and
death is death. That is, these two clements are independent in themsclves and
stand alone without requiring any outside existence or reference. Ordinarily
people think of life as something like an oak tree [a thing that begins with a
seed, grows, then dies] and death as something that no longer moves. However,
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Loosen your robe and straighten up. Right hand on left foot, left hand on
right foot. The thumbs should be straight and touching lightly. Boch hands
should be against your abdomen. The top of your thumbs should be kept even
‘with your navel. Remember to keep your back straight at all times. Do not lean
t0 the right or left, or front o back. Keep your cars cven with your shoulders.
Likewise the nose and the navel should be in the same plane. Place the tongue
against the roof of your mouth. Breathe through your nosc and keep your tecth
and lips together. The eyes should be kept open in their natural way. When you
begin, adjust your body and mind by taking a decp breath.

‘The form of your zazen should be stable like a mountain. Think “not-chink-
ing.” How? By using “non-thinking.”

This is the splendid way of zazen. Zazen is not the means to enlightenment,
zazen itself is the compleced action of the Buddha. Zazen itsclf is pure, natural
enlightenment.

This was delivered to the monks of Kippdji in November of 1243.
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Senshal eventually returned to his homeland and became emperor after
Busha died. Busha had attacked Buddhism but Senshi was supportive
and helped promote it. While emperor, he continued to practice zazen
and to maintain the concentrated and pure practice he had begun in
Rozan Valley.

Though Sensh later died, his intention to practice Buddhism shone
through. His intent was as solid as a diamond and unparalleled in
history: it was truly ceaseless practice.

The priest Seppo Gison was given the title Great Teacher Shingaku
by the emperor. Afier he awoke the Buddha-seeking mind, he stayed and
practiced at many monasteries, always working as the kitchen master.
He always held a water ladle and looked after the monks. Even though
he was always busy, he never failed to do zazen day and night. He
continued this until he opened his own déja' on Mount Seppo. His life
and death were in zazen

While he was a wandering monk, he visited Tozan Ryokai nine times
and Tosu Gisei three times. He was a rare seeker after truth. When talking
of strict and serene ceascless practice many people mention Seppd’s high
level of training. Seppd’s starting point when secking the Way was the
same as that of other people, but his sharp and keen will and wisdom,
plus his ceaseless practice, helped him to go further than others.

Students, at that time, were taught to study Seppd’s practice: if we look
back at it and remind oursclves of Seppo’s study in many places, and of
his effort and courage, we can understand that his keen practice, as pure
as snow, comes from his former lives.

When students study with enlightened masters, they try to ask real
questions, but it is difficult to give true answers. When we say “students”
we may mean twenty, thirty, or hundreds of thousands of seckers. A
student who sccks the truth with the guidance of a master must practice
day and night. If the master explains the truth but the students do not
possess enough understanding and a large gap remains between them, the
master should stop his teaching.

If there are any among the students who are old and consider them.
selves to be of high virtue and so begin to become frivolous and cease their
practice, their behavior will prevent new students from joining the disci-
ples. Among the students, some will be able to deeply follow the master’s

TD4j6: a place for worship of the Buddha, and for learning and practice.
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Law by its sound—objectivity and subjectivity arc unified. I this unity Sotaba’s
enlightenment? Do mountains and rivers manifest the Buddhisc Way? When
your mind is clear you can experience the sound and color that proclaim the
teaching of mountains and rivers.

Long ago, Zen Master Kydgen Shikan practiced in the training hall of Zen
Master Dai’e Daiens On several occasions DaPe asked Kydgen: “You are an
authority on the siitras. Please explain the self that existed before your parents
were born without using interpretations or memorization of passages in the
commentaries.” Kybgen was unable to give a quick answer. Afterwards he
was very ashamed and consulted his books and commentarics, but could not
locate the proper answer. He so regretted his lack of study that he burned all
his books and said, “A painted rice cake cannot satisfy hunger. I do not desirc
enlightenment in this life any longer. From now on, I wil be nothing buc a
monk who works in the kitchen and scrves rice.”

Afier this he spent years working as a kitchen attendant carrying and serving
meals to the other monks. He worked like this for  long time, acquiring merit.
One day he said to Daie: “I am nothing but a simpleton. I have spent years
secking the Way and still cannot find it. O Master, please give a word that will
lead me to the Way.” Dai’e told him, “I can give youa word but if [ do you will
resent it later on.”

Several more years passed and Kybgen moved to Mt. But where National
Teacher Daisho (Nanyo Echt) lived. He built a small hermitage and planted
some bamboo which became his only companions. One day when he was sweep-
ing the path he accidently struck a picce of ile and it flew against a bamboo
tree. The sound of the tile hitting the bamboo gave him great cnlightenment.
He then purified his body by bathing, burned some incense and made a pros-
tration in the direction of Mt DaPe. He was reminded of his past lfe and said,
“O Honorable Master! If you had given an answer to my foolish question
I never would have attained this enlightenment. Your deep compassion is
limitless and surpasses the gratitude people have for their parents. Sincerely
T now show my great respect and appreciation.” He then composcd this verse:
“At the moment the piece of tile struck the bamboo I threw away all my know-
ledge of the sitras. My wisdom increases more and more because there is nothing
in my mind for anything to attach to. I just move in my own original Way.
My daily fare consists of manifesting the Original Buddhist Way. This Way is

 Hang-yen
© Nan-yang Hui-chang (683-769).
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gained. What can you do?” Sckit&’s immo cannot be expressed by any number
of words; all the expressions in Sckitd’s answer go beyond our limited under-
standings his enlightenment surpasses enlightenment.

The sixth Patriarch once asked Zen master Nangaku Ejo, “What and how does
Inmo come?™12 Here, “What and how” is not just a simple question. It transcends
comprehensions it is asking how all things exist. We should know that chis is
“t,” immo—it actualizes the truth wichout any doubt.

This was delivered on March 26, 1242, at Kannonddrin, Koshohdrinji. Re-
copied by Ej6 on April 14, 1243, in the chicf disciple’s quarters.

2 Tombd Kiroks, chapter five,
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@in.” 1 realized through intuition that there was an ancient Buddha on Mt.
Tends and Me. Tends is in original Buddha-mind.

Zen master Engo? said, “Lonce made a prostration before the ancient Buddha
of Mt. Sokei.” End was the thirty-third Patriarch from Shakyamuni. We should
all make a prostration before the ancient Buddha En. Zen master Engo had
alook at the radiant original Buddha-mind of En and they had a truc mecting
of minds. Engo prostrated himsclf before End and it can be said that they both
came to possess the same total atrainment of original Buddha-mind. Engo
realized the true image of the original and unchanging Buddha-mind.

Priest Sozan® said, “There is an ancient Buddha at the peak of Mt. Daisdrei
and the light of his noble image shines everywhere in this arca.” S6zan perccived
original Buddha-mind everywhere even though his teacher stayed on Mt. Dai-
sorei. If we do not have a true meeting of minds with original Buddha-mind we
can never attain the highest understanding. Only an ancient Buddha knows
where the ancient Buddhas are.

Seppd said, “Jashi is an ancient Buddha.” If Seppd lacked real insight he
would not have realized that Joshi is an ancient Buddha. If we consider our
daily life we willsee that we gradually begin to become aware of original Buddha-
mind without realizing it that is, original Buddha-mind is always trying to
manifest itself and help us. Only such great masters as Sepps know the method
of inner realization without depending on words. The characteristics and pre-
eminence of original Buddha-mind are accomplished by the acts of the ancient
Buddhas. We should have as our standard Jashi’s attainment which is true
and perfect resolve, practice, and enlightenment; it is also the perfect accom-
plishment of the beginning, middle, and end of practice and enlightenment
which leads to the eternal state of original Buddha-mind.

National ‘Teacher Daish of Kotakujis reccived the transmission from the
sixch Patriarch End. Daishd was highly respected by everyone and was truly
a unique Zen pricst. He was not only the teacher of the Fourth Emperor but the
Emperor Sukushu himself pulled Daishé's wagon to the court. Furchermore,
he was asked by Brahma to come and preach to the celestials. One day a monk
asked him, “What is the original Buddha-mind?” He replicd, “Wall, tile, scones.”
‘The monk’s question implies that he alrcady mastered the significance of ori-
ginal Buddha-mind and realized that original Buddha-mind exists everywhere.,
“Wall, tle, stones” are the wall, tile and stones of original Buddha-mind. The

7 Yuanwu (1063-1135). 3 Tao-shang (839-901).
4 Chao-chou (778-897). 5 Nan-yang (683-769).
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No one, neither monk nor lay, in great Sung China really understood
the words of Nagarjuna or Kanadeva; much less could they touch their
own real form. They, indifferent to practice and lacking drive in pursuing
the Truth, could neither understand round or full moon. Buddhas, past
and present, meet the manifesting body. Do not waste your time gawking
at painted rice cakes.

A drawing of the actualization of the body in the form of a full moon
must show the form of the manifesting body on the Dharma seat. There
must be raised eyebrows and blinking eyes. The very skin, flesh, bonc,
and marrow of the Eye and Treasury of the True Law must sit—a strong,
balanced zazen sit. This is like the transmission of Shakyamuni and
Kasyapa because it becomes Buddha, it becomes a Patriarch. If the paint-
ing of the form of the moon is not round, there is no form, no proclaiming
of the Dharma, no sound, no color, and no function. Since the manifesting
body is a round moon shape, those who seek it must draw a round moon.
When you draw a round moon, draw a full moon, the actualization of
the moon’s fullness. People fail to draw the actualization of the body, the
round moon the full moon, the body of the Buddhas, or the proclaiming
of the Dharma. Only they produce pictures of rice cakes—uscless! Think
about it and question, “Can anyone really accept such a situation?”

The moon has a round shape; the round shape is the body’s complete
actualization. When you consider a round shape, do not think of a small
coin or rice cake. The body’s form is that of a full moon, the shape is that
of a full moon. With proper understanding of roundness, even a coin or
rice cake can be studied.

In Autumn 1223, my pilgrimage through great Sung China took me
to Kori Monastery on Mount Aikudt. This was my first visit here. [
recalled that on the walls of that monasterics western corridor were
painted images of the thirty-three Patriarchs of India and China. At
that time T knew nothing about such paintings.

Later, during the summer training period of 1225, T visited there again.
As I was walking along the [western] corridor with the guest master,
Sokei of Seishoku, T asked him: “What kind of portraits are these?”
He answered [standing before the image of Nagarjunal, “This is the
actualization of Nagarjuna’s body in the form of a round moon.” But

Kuang-li c'an temple on A-yu-wang shan. Mount Aikud is located in present Chekiang.
One of the “Five Mountains” of Chincse Zen.





