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“To study the Way is to study the sclf. To
study the self is to forget the self. To forget
the self is to be enlightened by all things. To
be enlightened by all things is to remove the
barriers between one’s self and others.” These
words reveal the combination of simplicity
and profundity that makes the great Zen
master Dogen one of the most original think-
ers in the history of Buddhism, a man whose
spirit is as alive today as it was in thirteenth-
century Japan.

Founder of the S6t6 Zen sect in Japan,
which stresses the central importance of za-
zen (seated meditation) and the identity of
practice and enlightenment, Dégen recorded
many of his teachings in writings during the
fifty-three years of his life. The rest were com-
piled by leading disciples from notes shortly
after his death. The most famous of thesc
works is the monumental Shibi-genzo, or
“Eye Storehouse of the True Law,” which
discusses subjects ranging from basic points
of Buddhist doctrine to monastery regulations
and standards of conduct for monks.

The present book brings together, for the
first time in English, a selection of representa-
tive writings by Dogen. Faithful to the origi-
nal, yet rendered in a lucid English style, the
translations are completely annotated and
are supplemented by a comprehensive glos-
sary. In addition, the introductory section
provides a penetrating and detailed evalua-
tion of Ddgen’s life, thought, and writings.

The book includes the final twelve sections
of the Shobo-genzi. Thesc were chosen because
they were composed as a distinctive group
shortly before Dogen’s death and thus in
many ways represent the culmination of his
mature thought, and because they are among
the most readily understood as well as most
important parts of the entire work, especially
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Foreword

THIs BOOK IS WRITTEN by a Japanese practitioner of the So6to tradition of Zen
Buddhism, with the aid of an American practitioner of the same tradition.
It is intended for the nonspecialist reader whose interest lies in investigating
the thought and practice of that tradition directly. Translations of selected
works of Zen Master Dogen constitute the main body of the book, prefaced
by a brief history of early Japanese Buddhism and a short biography of Da-
gen. The translations of Dogen’s works, though not literal, are intended to
convey the essence of his thought and are faithfully accomplished.

The purpose of this book is to describe the S6t6 Zen tradition within the
historical context of Japanese Buddhism and to articulate the principle of
nonduality. In view of the relative scarcity of English-language materials on
S6t6 Zen, this book is most valuable, providing an insight into the thought
and practice of Dogen, who transmitted the S6t6 tradition from China to
Japan and shaped it to the practical needs of the Japanese.

The S6t6 school of Zen Buddhism was introduced to Japan in the early
part of the Kamakura period (1185-1336), a time characterized by the
emergence of a new breed of leaders who rebelled against the aristocratic
culture of the preceding Heian period (794-1185): the political corruption
of the powerful Fujiwara family, who had long held the reins of actual
power; the socioeconomic system of the shoen, or feudal manor, which was
designed for the exploitation of the peasantry by the aristocracy; and the
Buddhism of the late Heian period, which catered to the establishment.
Sotd6 Zen articulates the individuality of man, cultivated by meditative dis-
cipline, making no distinction whatsoever between classes; and it identifies
that individuality as one that is completely integrated with the Law of the
Buddha, though in the Zen tradition the integration of man and the Law is
specifically referred to as the awakening of man’s inherent quality of Buddha-
nature. This is the point of departure from which the author considers the
principle of nonduality.

The principle of nonduality is found in the school of Buddhist philosophy
known as Madhyamika, which claims that systems of thought based on
duality—such as the subject-object split, the whole and the part, being and

&



10 FOREWORD

nonbeing, enlightenment and nonenlightenment—cannot produce insight
into the true nature of existence, which Madhyamika terms the “middle.”
The middle-path (madhyama-pratipad) doctrine establishes two levels of truth,
the ‘“‘supreme® (paramartha-satya) and the ‘“‘conventional® (samovrtti-satya),
and claims that the raison d’étre of each is contingent on the other. “Su-
preme” means insight into the transcendental (specifically, this refers to
§iinyata, a realm in which all opposites are dissolved), while ‘‘conventional®
means insight into the phenomenal (specifically, this refers to pratitya-
samutpada, the realm of dependent causation). The middle-path principle
does not consider opposites as forms of dichotomy. They are complementary
entities constituting an organic world of existential progression. The author
has translated a number of sections of the Sk0bo-genzo in order to indicate the
central idea underlying Dogen’s thought: the practical implementation of
the principle of nonduality, based on Madhyamika philosophy, in the de-
velopment of a Zen personality.

Shobo-genzo literally means “Eye Storehouse of the True Law.” “True
Law” refers to the middle-path principle, and ‘“Eye Storehouse” to the
quality of mind capable of realizing that principle—specifically, Buddha-
nature. Because S6t6 Zen considers that Buddha-nature is inherent in all
beings and is a universal quality, not something that is to be acquired by
selected individuals, the practice of Zen is not a means to enlightenment.
Practice in itself is the goal. Hence S6t6 Zen claims the identity of man and
the Buddha, and the identity of enlightenment and practice. The theory of
the identity of man and the Buddha presupposes the inherent quality of
Buddha-nature; the theory of the identity of enlightenment and practice
presupposes that practice is the embodiment of the state of enlightenment,
while enlightenment is conceived as the implementation of insight into the
middle-path principle in empirical matters.

Because Zen presupposes the universal quality of Buddha-nature, it makes
no distinction among human beings. Because it presupposes that man is
inherently enlightened, its logic flows from the whole to the part, not the
other way around as in traditional Western philosophy. (““Whole” in the
Zen context refers to Buddha-nature, and “part” to the individual practi-
tioner.) And because it emphasizes the implementation of insight into em-
pirical matters, Zen values human labor.

As must now be apparent, Zen is not a system of analytic philosophy.
It is an experiential philosophy based on the premise of the inherent and
universal quality of Buddha-nature, and emphasizes work. Zen meditation
has meaning only to those who have understood the nature of self—that it is
endowed with Buddha-nature and that Buddha-nature is inherent and uni-
versal—and who value work.

A Zen monastery, referred to as zen-rin, meaning meditation grove, sym-
bolizes harmony with its environment, both natural and man-made, through
the discipline of meditation and work. It is a microcosm of human social
organization dedicated to the practice of the Bodhisattva path. A Bodhisattva
is one who willingly renounces the possibility of realizing enlightenment for







Preface

ZEN BUDDHISM IS A UNIVERSAL RELIGION that is to be practiced in one’s daily
life. The Zen of Dégen (1200-1253), the founder of the S6t6 Zen sect in
Japan, in particular is quite concrete and detailed in its expression, yet at the
same time profoundly philosophic. The two main points of his teachings are:
(1) there is no gap between practice and enlightenment, and (2) our
right daily behavior is Buddhism itself. In emphasizing these two points his
teachings are quite different from those of the Rinzai Zen sect, which stresses
the achievement of enlightenment through the use of the Zen riddles
known as kaan.

Having entered the S6t6 Zen monkhood at the age of twenty and trained
at Soji-ji, one of the sect’s two head monasteries, I realized that without an
understanding of Dogen’s Zen it is impossible to talk of Zen Buddhism in its
entirety. I therefore decided to embark on a lifelong effort to introduce to the
English-speaking world the life and unique thought of this Zen master as
recorded in his numerous works, particularly his masterwork, the Shobo-
genzp.

In 1960 I began a detailed study of the Shobs-genzs in preparation for its
translation. At the same time I also studied the grammatical structure of the
Japanese language of the Kamakura period (1185-1336) in order to grasp
more fully the linguistic meaning of the original and wrote a thesis concern-
ing my findings. It was not until 1965, however, that I actually began to
translate the Shabo-genzo into English as well as modern Japanese.

- Acting on the advice of senior colleagues, I decided first to publish in
English 2 minor work by Dogen, the Shobo-genzo Juimonki, which consists of a
collection of Dogen’s discourses compiled by his leading disciple, Koun Ej6
(1198-1280). Because of its easy, literary style, this collection may be said to
form the gateway to the S6td sect in Japan. The Sankibo Buddhist Book-
store, Tokyo, published my translation of this work in 1972, and in 1973
the same publisher issued my translation of Dogen’s Eihei Genzenji Shingi
(Regulations for Zen Monasteries). This work, composed of six sections, is a
detailed statement of the rules to be followed by Zen trainees during their
monastic life.

12
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With the publication of the present book I have at last brought to at least
partial fruition my long-cherished desire to introduce the Shobo-genzo to the
Western world. Rather than introduce the whole work, consisting of ninety-
two sections in all, many parts of which are difficult even for advanced stu-
dents of Buddhism to understand, I have decided to introduce first its twelve
most readily understood, and in many ways most important, sections. At the
same time I have included three of Dogen’s important independent works:
“A Universal Recommendation for Zazen” (Fukan Zazen-gi), ‘“Points to
Watch in Buddhist Training” (Gakuds Yojin-shi), and “The Meaning of
Practice-Enlightenment’ (Shusha-gi). These 1 believe will give the reader a
more comprehensive understanding of Dagen’s thought. It is my hope that
these translations, coupled with the short biography of Dogen in the first
part of this book, will serve as an introduction to 2 man who is considered by
many Japanese to be one of the most profound, fecund, and deeply spiritual
products of Japanese Buddhism in its more than fourteen-hundred-year
history.

In translating Dogen’s works I have been guided by three general princi-
ples. The first, which of course holds true for any translation, is to render as
faithful a translation of the original as possible. However, a translation can-
not avoid being interpretive in the sense that one language can never be
rendered exactly into another; consequently, the translator must constantly
choose what he believes to be the word or phrase in the new language cor-
responding most closely to the original. The problems involved in making
such choices are greatly increased when the subject matter deals with
religious and philosophical concepts, particularly those of Zen, which are
inevitably cryptic and pithy. Even at the risk of somewhat stilted English
and sentences bursting at the seams with dependent clauses, adverbial
phrases, and so on, I have tried to convey the spirit of the original as faith-
fully as possible. I have done this not only to provide a better insight into
Dégen’s teachings but also to help Western readers become more familiar
with Oriental thought and modes of expression.

At the same time, I have inserted material in brackets where I felt that a
literal rendering of the text alone failed to give full expression to Dogen’s
intended meaning or when something had been abbreviated in the original
text which, if left unexplained, would make the passage more difficult for the
reader to understand. I have also enclosed in brackets English translations
of the titles of Buddhist works as well as brief supplementary information on
Buddhist terminology and personages. Notes, based primarily on Dr. Hakuju
Ui’s Concise Bukkyd Fiten (Concise Buddhist Dictionary), have been provided
where lengthier explanations were required.

The second principle guiding this translation has been to use English
words to express Buddhist terminology as far as possible. Some readers fa-
miliar with Buddhist terminology may be surprised to see common Buddhist
Sanskrit terms, such as Dharma or Samgha, rendered into English instead
of being preserved in their transliterated Sanskrit forms. It is my belief, how-
ever, that if Buddhism is to take firm root in the West and lose, in the
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process, its foreign “‘smell,” it must attempt to express itself in a way that al-
lows for the greatest possible understanding on the part of the general popu-
lace rather than limit itself to an exclusive ““in-group.”

One of the characteristics of early Chinese Zen, which undoubtedly helped
it to gain wide support and influence, was that its leaders, the Chinese pa-
triarchs, expressed Buddhist Truth in the vernacular Chinese of the day.
Daégen, too, broke with tradition when he used Japanese, rather than classi-
cal Buddhist Chinese, to record the majority of his teachings. The general
reader should be forewarned, however, that the meanings of the English
words used to express Buddhist terms are often quite different from their
ordinary English usage, and he would be well advised to study either the
notes provided when these terms are first introduced or the glossary at the
back of this book.

In spite of this second principle, even a cursory glance at the text will
reveal many foreign words and phrases. A closer examination will disclose
that many are the titles of various Buddhist works or personal and place
names in Sanskrit, Chinese, or Japanese. There are also numerous Buddhist
technical terms that are presented, unless otherwise noted, in their original
Sanskrit forms, for in the case of terms like samadhi and karma there are, I feel,
no English equivalents that can adequately express their full meaning. The
reader is asked to realize that these transliterated terms are used reluctantly,
not to obfuscate but, with the aid of the notes, to clarify the original meaning.

Terms generally known in the West through their Japanese pronuncia-
tions, such as zazen, koan, and gassha, are used in that form in the text, their
original forms to be found in the accompanying notes or in the glossary. As
an aid to the correct pronunciation of all non-English words, I have consis-
tently used the diacritical marks appropriate to the various languages
throughout the book. In a book of this length, there may well be some mis-
takes or omissions in these marks,and I would be deeply appreciative if read-
ers would point these out to me so that they may be corrected in future edi-
tions. Any other comments, criticisms, and suggestions concerning this book
are also welcome, of course.

The third general principle used in this translation has been to present a
traditional interpretation of Ddgen’s teachings, taking into account the best
of present-day Sotd Zen scholarship. To Westerners, obsessed as they often
seem to be with “newer,” “better,” and ‘“‘unique’ ideas as well as things,
such a traditional interpretation may not be so appealing, particularly when
it becomes clear that it necessitates the revision of many of their ego-centered
and self-indulgent conceptions of Zen. .

I am also aware that there are some S6td Zen-related masters and trainees,
both in Japan and abroad, who are critical of some aspects of this traditional
interpretation as well as of the actual practice to which it leads. Although it is
beyond the scope of the present book to discuss these criticisms in detail, I
would be among the first to admit that the present state of the S6t6 sect in
Japan leaves much to be desired. It is my belief, however, that the root of the
problem lies in the question of practice, or in this instance lack of practice,
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not interpretation. It may seem strange for me, as a Buddhist scholar and
translator, to say this, but it is far easier to talk and write about Zen than to
live and practice it! How important such practice is to Dogen’s Zen, as well
as what the nature of that practice is, will become abundantly clear through
this book; and for this practice, I am confident, the traditional interpreta-
tion will prove more than sufficient.

Finally, I would like to express my deep appreciation to the Venerable
Daizen Victoria for the tircless assistance he rendered in the translations in
this book. Due to his many years of training in the S6t6 Zen monkhood, as
well as his high level of Japanese-language comprehension, he was able
not only to improve the general level of my English translation but, by being
able to check the translations with the original texts, to correct errors that
might otherwise have gone undetected. Without his cooperation this book
could not have been published. Needless to say, however, I take ultimate
responsibility for the accuracy of the translated material. Special thanks also
go to Ronald Bell, formerly of Weatherhill in Tokyo, for his helpful sugges-
tions in the initial stages of the preparation of this book. Suzanne Trumbull
has served as a most understanding and cooperative editor, and I wish to
express my appreciation to her, as well as to all those at Weatherhill who
have made the publication of this book possible. Last, but not least, I would
like to express my sincere appreciation to Professor Minoru Kiyota of the
University of Wisconsin for having kindly consented to write the foreword to
this book. His emphasis on the doctrinal origins of Zen thought offers a
valuable insight into an area that is all too often neglected in works on Zen.

Youo Yoxkor
Associate Professor of English
Aichi-gakuin University
Nagoya, B.E. 2519 (a.D. 1975)
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Introduction

ZEN BuppHisMm 1s sTILL, I think, relatively little understood in the West. It is
also true, however, that recently many Westerners have shown an increasing
interest in Zen, an interest that has been greatly stimulated by the late
Daisetz T. Suzuki, who published numerous works on Zen Buddhism during
his lifetime. Thanks largely to his prodigious efforts, Zen Buddhism is no
longer a monopoly of the East. At the same time, it cannot be denied that
Zen, which originated in India and came to Japan by way of China, has a
unique Oriental character composed of such qualities as simplicity, straight-
torwardness, and paradoxical expression.

Although Zen is a religion centering on the practice of zazen,! it is not
limited to this practice alone. Rather, it is to be expressed in all our daily
actions—coming, going, sitting, and lying down. Zen emphasizes that ‘“Mind
itself is the Buddha.’’2 In other words, our mind is originally one with the
Buddha’s. However, our Buddha-mind will not reveal itself until strenuous
efforts have been made in the practice of the Way. Without such devout
and wholehearted practice, we cannot realize our Buddha-mind. In this
sense it may be said that Zen is a religion that must be expressed in our daily
lives.

The essence of Zen is, of course, to realize this mind of the Buddha. This
realization is known as safori, or enlightenment, in Japanese Zen. But such
enlightenment is not the goal of our training. For in essence there is no
difference between practice and enlightenment. Practice is, as it is, enlighten-
ment, and vice versa. According to Dogen, a little training is already shallow
enlightenment, just as thorough training is deep enlightenment.

Though the practice of zazen was an important form of Buddhist disci-
pline in India, Zen first became established as an independent school in
China. Similarly, although this same practice had been introduced to Japan
as early as the Nara period (a.p. 646-794), it was not until the twelfth
century, when the Sung tradition of Zen was imported from China, that this
form of Buddhism established an independent existence in Japan. Initially
Zen was used to train samurai (feudal warriors), as it provided them with a
standard for their daily actions. Later, Zen also had a strong influence on
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many other aspects of Japanese culture, such as architecture, sculpture,
garden design, and the tea ceremony.

In Japan, Zen became divided into three major sects, these being further
divided into a total of twenty-four subsects. The three major sects are the
S6t6, Rinzai,3 and Obaku. Eisai-zenji* (1141-1215), the founder of the
Rinzai sect in Japan, went to China to study Zen at the age of twenty-eight
but was unsuccessful in his efforts to realize enlightenment. At the age of
forty-nine he went there once again; this time he was successful, with the
result that he was able to transmit the essence of the Lin-chi (Rinzai) sect to
Japan. He was persecuted tenaciously by the older, established Buddhist
sects, however, and in order to propagate this new form of Buddhism through-
out the country he was often forced to seek the protection of the feudal
government.

The Zen that Eisai introduced is somewhat mixed with the teachings of
other sects, for he taught that strict adherence to the rules of discipline
(vinaya) that the historical Buddha set forth for monks and nuns was of the
first importance, ascribing the practice of zazen to a secondary though still
important role. He further taught that the Buddhist teachings, or Law
(Dharma),> were identical with the Buddha-mind, not with the satras, the
latter being but the temporary expression of the Buddha’s own enlightened
mind. For him the Buddha-mind came first and the satras second. However
fine and profound the satras might be, they were of no value unless one had
directly realized the Buddha-mind. In short, Eisai taught that the Buddha-
mind is directly transmitted from Buddha to Buddha apart from the sa@tras.

Monks of Eisai’s sect are said to realize enlightenment step by step through
thinking, during zazen, of the essence of each progressively more difficult
koan$ that is assigned to them by their Zen masters. Their efforts are made
solely for the purpose of realizing enlightenment through the use of kaan.
They are quite unaware of the fact that, from the S6t6 Zen point of view, the
practice of zazen itself is the manifestation of the kgan and of enlightenment.

Finally, in regard to the relationship between Zen and the state, Eisai
wrote in his famous treatise on the subject, Kozen Gokoku-ron (Protecting the
Nation through the Establishment of Zen), that both have the common
objective of ensuring peace and happiness for the people. Eisai stressed,
however, that it was only by the state’s support of Zen that this common
objective could be realized. He actively sought the support of, and was will-
ing to align himself with, the secular powers of his day.

Contrary to Eisai, Dogen-zenji ascribed first importance to the practice of
zazen, which, he taught, was identical with adherence to the rules of disci-
pline. He also stressed the importance of those sitras that were at one with
the Truth, believing them to be identical with the Buddhist Law. Opposing
the use of kdan as objects of meditation, as well as the concept of step-by-step
enlightenment, Dogen taught that Buddhist training itself was the only
true koan, the manifestation of enlightenment.

Daogen, like Eisai, believed that the peace and prosperity of the people
could be ensured through the state’s support of Zen. Later, however, when







TWO

Japanese Buddhism before Dogen

ALTHOUGH BUDDHISM IS RECORDED as having been introduced to Japan from
China and Korea as early as A.D. 522, it was the prince-regent Shotoku, who
ruled Japan from 593 to 622, to whom credit goes for having made the
greatest contribution to the establishment of Buddhism in Japan. He is one
of the many political rulers in ancient Buddhist Asia who actively tried to
incorporate Buddhist teachings into the political and social life of his country.

One of Prince Shotoku’s first acts upon assuming power was to proclaim
Buddhism the state religion. He called for the foundation of a grand Buddhist
institution composed of a temple, an asylum, a hospital, and a dispensary.
In 604 he promulgated what is known as the first Japanese constitution (the
content of which consisted of moral instructions), in which he stated that the
rulership of a single monarch implied the equality of all people, just as faith
in the unique personality of the Buddha as savior of all mankind presupposed
the intrinsic value and destiny of every individual who was in communion
with him. The high aims of the prince can be seen in the opening statements
of his constitution’s first article: ‘“Harmony is to be valued, and discord is to
be deprecated. . . . All men are influenced by partisanship, and there are
few who have wide vision.”

In the second article, the prince enunciated his vision of spiritual harmony
based on Buddhism: ““Simply revere the Three Treasures. The Three
Treasures are the Buddha, the Law, and the Buddhist community [Samgha],!
the final resort of all beings and the supreme object of faith for all peoples.
Should any age or any people fail to revere this truth? There are few men
who are utterly vicious. Everyone will realize it [this truth] if duly instructed.
Can any wickedness be corrected without having resort to the Three Treas-
ures?”

Prince Shétoku employed Buddhism as an instrument to bring about
national unity. Buddhism was effective in this enterprise because it was a
universal religion, transcending the native Japanese religion of Shintd,
whose deities were identified with clans. But it should be noted here that the

ideal principles enumerated by Prince Shotoku were not realized during his
lifetime.
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The founding of a permanent capital in the new city of Nara in 710 not
only marked an important step in the establishment of national unity but
also represented the culmination of two centuries of growth in Buddhist
influence in nearly every branch of social life. Numerous temples and
monasteries had been built, and in addition to their religious functions, these
institutions served to develop the national resources of the nation and to
establish communications. These circumstances led to a steady accumulation
of wealth in such ecclesiastical establishments, and while in the beginning
this wealth was freely spent on social and educational work, by the latter half
of the eighth century it had become a cause of corruption of the monkhood.

Before discussing this problem in detail, however, we must take note of
what is often referred to as the most brilliant event in Japanese history, the
dedication in 752 of the Central Cathedral, later known as Todai-ji, in Nara.
The erection of this magnificent temple dedicated to the Buddha Vairocana
(Dainichi), a symbolic representation of the eternal Law, marked a still
closer relationship between Buddhism and the central government. Emperor
Shému (r. 724-49) had conceived the foundation of a central cathedral as a
symbolic display of the Buddhist ideal of universal spiritual communion
centered on the person of the Buddha, parallel to the political unity of na-
tional life centered on the monarch.

It was also during the Nara period that another significant event occurred
that was to have a lasting effect on Japanese Buddhism. This was the merg-
ing of the three dominant schools of spiritual teachings then existing in Japan,
Shints, Buddhism, and Confucianism. Although Shinté was the indigenous
religion of the Japanese people, it was primarily a tribal cult combining local
rituals with belief in clan-protecting deities.

Since Buddhism with its universal message, which justified a centralized
government, was the dominant force of the eighth century, Shinté decided to
raise its prestige by identifying itself closely with Buddhism and thereby with
the central government. To this end it proclaimed that the sun goddess of
Shintd, Amaterasu Omikami, was identical with the Buddha Vairocana en-
shrined in Tédai-ji, and that the Shinté god Hachiman, the “God of Eight
Banners,”” was the symbol of the Eightfold Noble Path of Buddhist morality.
Through an oracle the god Hachiman even made known his desire to act as
a guardian for the Central Cathedral.

The relationship between Confucianism and Buddhism was a more
natural one. Confucianism was able to supply Japanese Buddhism with its
practical ethical teachings, especially its emphasis on “virtue.”” Furthermore,
the Hindu-influenced Buddhist exercise of religious veneration of the dead
was easily combined with the practice of ancestor worship and filial piety as
taught by Confucianism. The populace came to regard Confucianism as the
teaching for the present life and Buddhism as the way to spiritual bliss in the
future life.

However, it was not long after the grand dedication ceremonies of the
Central Cathedral that signs of corruption began to appear. The accumula-
tion of wealth and power, both in the government and in the Buddhist
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hierarchy, led to degeneracy in every phase of aristocratic life. Land newly
opened to cultivation was granted to the cultivators as their private property,
with much of it falling into the hands of Buddhist temples and monasteries
through donation, or by virtue of their own enterprise, or even as mortgage
forfeits. The resultant accumulation of wealth in Buddhist institutions
tempted the clergy to strive for worldly power, one high monk reportedly
even aiming at the throne. Shintd priests became servile followers and
servants of the Buddhist clergy, who by this time had divided themselves
along Chinese lines into six competing scholastically oriented schools or
“sects.”’2 The need for both political and religious reform was great.

The impetus for this reformation occurred with the transfer of the capital
from Nara to Heian (present-day Kyoto) in 794. Through this change of
capital, political regeneration became possible as a result of the freedom
gained from the interference of the ecclesiastic dignitaries entrenched in the
former capital. Two little-known but brilliant monks, Saiché (767-822) and
Kikai (774-835), were also to develop two new centers of the Buddhist
hierarchy, which were to dominate the religious and social life of the coming
centuries. Although a strong rivalry developed between the two schools of
Buddhism that they founded, both men shared the aims of establishing a new
unified center of Japanese Buddhism with the support of the state, deriving
new materials from Chinese Buddhism, and emphasizing symbolic practices
to represent doctrinal content. While neither monk was successful in estab-
lishing such a center of Buddhism, due in no small degree to their rivalry,
this goal proved to be the strongest force in social and religious control dur-
ing the four centuries of the Heian period (794-1185).

It is to Saichd, better known by his posthumous title of Dengyo-daishi,
that Japanese Buddhism owes the foundation and development of its greatest
seat of learning, Mount Hiei, located not far from Kyoto. Here, in the
forerunner of the modern university, Saichd introduced the scriptures and
treatises of the Tendai (T’ien-t’ai) school of Chinese Buddhism. This empha-
sized the universality of salvation or attainment of Buddhahood, embracing
even the lowest of beings, such as beasts and infernal beings.

Saichd’s stress on universality won him wide support among the general
populace, and the performance of special Tendai-inspired grand and mysti-
cal ceremonies on Mount Hiei gained him governmental support as well,
with the whole institution officially declared to be the “Chief Seat of the Bud-
dhist Religion for Ensuring the Security of the Country” (Chingo-kokka no
Dgjs). Before its decay in the twelfth and thirteenth centuries, Mount Hiei
had become the most powerful center of the Buddhist hierarchy, and had
even come to control state affairs.

Kikai, also better known by his posthumous title, Kébo-daishi, like Saichd
had visited China and brought back a new Chinese form of Buddhism known
as Shingon (Chén-yen), a combination of mysticism and occultism. The
headquarters of the sect was on Mount Koya, about fifty miles from Kyoto,
and it was here that Kikai repeated deeply mystic formulas, which on a
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popular level were thought to evoke divine powers able to fulfill any desire,
religious or otherwise. Herein lay the secret of its ability to attract all kinds
of people, influencing ambitious nobles and simple folk alike. Eventually
Shingon succeeded in overshadowing all other forms of Buddhism; even
Saichd’s followers found it expedient to emphasize more and more the
esoteric aspects of their master’s teachings.

After Kiikai’s death the superstitious and ritualistic elements in Shingon
Buddhism came to play an ever more central role, setting the stage for de-
generation and corruption. The temples and their rich properties fell prey
to avaricious monks, and the relaxation of the official registration of the
clergy from the last part of the ninth century onward aggravated the evil.
The corruption of the Buddhist hierarchy vied with the irregularities of the
monkhood in the provinces. The great Buddhist centers increased their in-
fluence in proportion to their exercise of occult ceremonies, and the power
thus acquired became the weapon of ambitious prelates and degenerate
monks. The increase in their lands and other property gradually induced
such monks to organized armed defense. The monk-soldiers (soket) proceeded
from defensive to offensive acts in asserting their rights and claims, attacking
their rivals and even intimidating the national government.

The power and outrages of the monk-soldiers grew so alarming in the
course of the eleventh century that the powerful Fujiwara clan, which had
been the creator of this force, finding itself unable to control the monks, had
to resort to the help of military men from the provinces to suppress their
riots. This was of great significance because when the provincial warriors
were called to the capital to combat the monk-soldiers, they began to realize
their potential power. From this time on their self-assertion grew until they
controlled the seat of power, supplanting the Fujiwara oligarchy and finally
establishing a military government (bakufu) in Kamakura, near present-day
Tokyo, in 1185.

The establishment of an austere military government under the dictator-
ship of the Minamoto clan, far removed from the luxurious life and lax ad-
ministration of the court nobles in Kyoto, signaled an epochal change for
Japan in almost all areas of life, not least the religious. The Buddhist hierar-
chies lost much of their prestige, together with their political supporters at
court; ceremonies and mysteries were discredited, while various new com-
binations of ideas and practices began to appear in religious belief and moral
teaching. Confucianism, while still providing the basis for morality in daily
life, was altered in that the object of one’s fidelity now became the chief
of the clan, engendering an acute sense of honor coupled with adherence to
family tradition and obedience to the will of one’s superior.

Buddhism, on the other hand, furnished the fighters with training in self-
control and fortitude. The three new forms of Buddhism (Jodo and its later
branch Jodo Shin, Zen, and Nichiren) that were established in the thirteenth
century were characterized not by ceremony and mystery but by simple
piety and spiritual exercises. Dogma gave way to personal experience, ritual
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and sacerdotalism to piety and intuition. Moreover, these new sects exerted
their influence across class bounds, exhibiting a growing concern for the
common people.

Two of the new Buddhist schools—]J6do, founded by Hénen, and Nichiren,
founded by a monk of the same name—although different in many respects
were basically alike in their emphasis on simple faith and piety, particularly
faith in the continual recitation of short formulas as the basis for salvation.3
This development represented a drastic change from the scholastic type of
Buddhism that had originally entered Japan, as well as from its later rit-
valized, mystical forms. Especially as taught by Shinran, founder of the J&-
do Shin sect, who advocated a family life even for monks, this meant that
Buddhist salvation was no longer the prerogative of monks or those “men of
leisure” who had ample time to devote to religious pursuits. Its attainment
was now possible for anyone, layman or monk, man or woman, young or old,
who followed the greatly simplified tenets and practices of the various sects’
founders. Buddhism for the common man had been born.




THREE

Dogen’s Life and Thought

DOGEN was BORN into an aristocratic family in Kyoto in 1200, his father,
Kuga Michichika, being a high-ranking government minister. Even as a
child Dégen’s brilliant mind was apparent; it is said that by the age of four
he was able to read Chinese poetry and by the age of nine a Chinese transla-
tion of a treatise on the Abhidharma.l His childhood, however, was not a
happy one; for at the age of two he lost his father, and his mother died when
he was seven. The loss of both his parents deeply impressed Dogen’s sen-
sitive mind with the transient nature of life, so much so that he became
determined to enter the Buddhist monkhood to seek the answer to life’s
ultimate question—the meaning of life and death.

Concerning the transient nature of life and the merit of becoming a monk,
Dogen was later to write in the first part of the “Merit of Becoming a Monk”
(Shukke Kudoku) section of the Shobo-genzs, “‘Life is as transient as a dewdrop,
and so, having been fortunate enough to be born as a human being, we
should not waste our lives. If we lead the life of a monk in our successive exist-
ences, much merit will be accumulated.” In the latter part of the same
section he says, “When death suddenly comes, neither the king nor his
ministers, relatives, servants, wife or children, or rare jewels can save us. We
are obliged to enter the realm of the dead alone, accompanied only by our
good and bad karma.2 How desperately we cling to our body at death’s
door! Therefore while we still retain our human body we should quickly
enter the monkhood. This is indeed the true teaching of the various Buddhas
in the three stages of time [the past, present, and future].”

At the age of thirteen Dogen was formally initiated into the monkhood on
Mount Hiei, the center of Tendai Buddhist learning in Japan. For the next
several years he studied the Mahayana, or ““Great Vehicle,” and Hinayana,
or “Lesser Vehicle,’’3 versions of Buddhism under the guidance of his master,
Abbot Kden. By the time he was fourteen, however, he had become troubled
by a deep doubt concerning one aspect of the Buddhist teaching: if, as the
siitras say, all human beings are endowed with the Buddha-nature, why is it
that one must train oneself so strenuously to realize that Buddha-nature, that
is, to attain enlightenment? Dogen hoped that Abbot Kéen would be able to
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help rid him of his doubt, but when he put this problem before Kéen, the
abbot was unable to give him an answer. Deeply disappointed, Dogen de-
cided to leave Mount Hiei in search of someone who could set his mind at
rest. One of those he visited was Abbot Kéin, the chief monk of Mii-dera
monastery in present-day Shiga Prefecture; but he too was unable to give
Dogen a clear answer. He only suggested that Dogen seek the answer to his
question from Eisai-zenji, who was then residing at Kennin-ji temple in
Kyoto.

Following the abbot’s advice, Dogen journeyed to Kennin-ji; and when he
asked Eisai the same question, the Zen master replied, ‘“All the Buddhas in
the three stages of time are unaware that they are endowed with the Buddha-
nature, but cats and oxen are well aware of it indeed!”’ In other words, the
Buddhas, precisely because they are Buddhas themselves, no longer think of
having or not having the Buddha-nature; only the animallike (that is, the
grossly deluded) think in such terms. Upon hearing this reply, Dogen ex-
perienced an inner realization that partially dissolved his deep-seated doubt
and, believing deeply in Eisai’s understanding of Buddhism, decided to
study the teachings of the Rinzai Zen sect under Eisai’s guidance. Unfortu-
nately, however, Eisai died the following year.

How different Eisai was from the other masters of his day can be seen in
the collection of Dogen’s sayings entitled the Shobo-genzo Juimonki. Speaking
of the masters he had visited before meeting Eisai, he says, “The masters 1
had seen all advised me to study until I was as learned as those who had
preceded me. I was told to make myself known to the state and gain fame
in the world.”

Eisai transmitted the Law to seven of his disciples. It was under one of
this number, Myo6zen (1184-1225), that Dégen continued his study of Zen
for nine more years. The “‘Practice of the Way’’ (Bendo-wa) section of the
Shobo-genzo contains the following reference to Myézen: “Ever since I
awakened to the Bodhi-mind4 and sought the supreme Truth I made many
visits to Buddhist masters throughout the country. It was thus that I happened
to meet the Venerable My6zen at Kennin-ji. Nine years quickly passed as 1
studied the Way under him. During that period I had the opportunity to
learn from him, to some extent, the training methods of the Rinzai Zen sect.
To the Venerable Myézen, leading disciple of my late master Eisai, was
rightly transmitted the highest supreme Law and he was unparalleled among
his fellow disciples in learning and virtue.”

Another episode concerning Mydzen, which describes how earnest he was
in the pursuit of the Buddhist Truth, is contained in the Shobo-genzo Juimonki.
This passage concerns a criticism of My6zen that was raised by his fellow
monks because of his determination to leave the dying Myéyu, his original
master, to go to China to continue his training in spite of the latter’s request
that My6zen remain by his side. In answer to their criticism My®ozen is
quoted as saying, ““You have all advised me to stay, but I cannot agree. Even
if I stay here in Japan now, I cannot protect him [Mydyu] from death if he
is to die. Even if I stay here and nurse him, I cannot relieve him of his pain.
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Even though I treat his body with due ceremony at his death, I cannot
detach him from the transmigration of birth and death. To stay here is
merely to obey his orders. It may be of great solace to him, but it is all
useless in realizing enlightenment. If he should mistakenly hinder my
earnest desire for the supreme Truth, he will have committed a sin.”

In spite of his long years of training under Mydzen, Dogen still felt
spiritually unfulfilled. Thus, at the age of twenty-three, he decided to make
the hazardous journey to China with My6zen in order to study Zen Bud-
dhism further. Leaving Japan at the end of March in 1223, they arrived at
the Chinese port of Mingchou in the first part of April. To feel out the actual
circumstances of Zen Buddhist temples in China, Dégen stayed on board
ship for some time after its arrival in port. In his Tenzo Kyokun (Instructions
to the Kitchen Supervisor), Dogen records an interesting meeting he had
with an elderly tenzo-monk (the senior monk in charge of cooking) from
Ayuwan-shan monastery, who happened to visit his ship one day to buy
some Japanese mushrooms.

“I said to him fthe fenzo-monk], ‘When did you leave Ayuwan-shan
monastery?’

“ ‘After lunch.’

“ ‘How far is it from here?’

¢ ‘About thirty-five /7.’

“ “When are you going back?’

‘ ‘As soon as I’ve purchased some mushrooms.’

“ ‘I am very glad to have this unexpected chance to meet and chat with
you for a while here on board ship. Please allow me to serve you, Zen
Master tenzo.’

“*I’'m sorry, but without my supervision tomorrow’s meals will not go
well.’

 ‘In such a large monastery as Ayuwan-shan there must be enough other
cooking monks to prepare the meals. They can surely get along without a
single tenzo-monk.’

“‘Old as I am, I hold the office of tenzo. This is my training during my old
age. How can I leave this duty to others? Moreover, I didn’t get permission
to stay out overnight when I left.’

““Venerable sir! Why don’t you do zazen or study the koan of ancient
masters? What is the use of working so hard as a tenzo-monk?’

“On hearing my remarks, he broke into laughter and said, ‘Good for-
eigner! You seem to be ignorant of the true training and meaning of Bud-
dhism.” In a moment, ashamed and surprised at his remark, I said to him,
‘What are they?’

“ ‘If you understand the true meaning of your question, you will have
already realized the true meaning of Buddhism,’ he answered. At that time,
however, I was unable to understand what he meant.”

The preceding episode clearly shows that at that time Dégen was still
unable to understand the essence of Zen. He had not yet realized that Zen
is and must be expressed through our daily actions, be they cooking, cleaning,
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or whatever. His belief that the practice of zazen or the study of koan were
the most important aspects of Zen training showed that he was still deeply
attached to the doctrine of the Rinzai Zen sect.

After leaving the ship Dégen first went to T’ien-t’ung monastery, where he
trained under Abbot Wu-chi. It was here that he first encountered discrimi-
nation based on the fact that he was a foreign monk. The Kenzei-ki, a biog-
raphy of Dégen by Kenzei, relates that Dogen was assigned a low rank
because he was not Chinese. Dogen protested this discrimination, saying
that monks should be ranked by the length of time that had elapsed since
their entrance into the monkhood, regardless of their nationality. At first,
however, his protests went unheard. It is said that it was not until he made a
final appeal to the emperor that his rank was determined on the same basis
as that of the Chinese monks.

In spite of this experience, Dogen significantly deepened his understand-
ing of Zen during his training at T’ien-t’ung. The importance of the office of
tenzo finally struck home to him as a result of an incident there, which is also
recorded in the Tenzo Kyskun. It happened one day when Dogen was going
to the abbot’s living quarters, located along the eastern corridor of the mon-
astery. On the way he came across an old, bare-headed tenzo-monk with a
bamboo stick in his hand, earnestly drying some mushrooms in front of
the Buddha hall. The sun’s rays beat down upon him, causing him to perspire
profusely. Still he continued to move here and there, drying the mush-
rooms. Moved by this sight, Dégen drew near him and asked, “What is your
Buddhist age?”’

“Sixty-eight,” the fenzo-monk answered.

“Why don’t you make the other cooking monks under your supervision
do it?”

“They are not me.”

“You are really one with Buddhism, but I wonder why you work so hard
in the burning sun.”

“When else can I do it but now?”’

Dogen said nothing. As he continued to walk along the corridor, he
thought to himself how important the office of tenzo was.

A second significant event during Dégen’s training at T’ien-t'ung took
place one day at the conclusion of the zazen period. At that time the monk
seated beside him put a folded kasaya® on top of his head and reverently
recited a siitra passage concerning its wearing. Deeply moved by this practice,
Daogen states in the “Merit of a Kasaya™ (Kesa Kudoku) section of the Shobo-
genzo:

‘At that time I was filled with the deepest emotion and joy that I had ever
experienced. Unknowingly I shed so many tears of gratitude that my collar
became wet. Why? Although I had opened the Agama-siitras before and read
the verse concerning the placing of the kasaya on one’s head, I did not know
the details of the manner in which it was to be done. Seeing it at that time
before my very eyes filled me with great joy. I said to myself, ‘Alas! When I
was in Japan, no teacher told me about this, nor were there any fine friends
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to recommend this practice to me. How much time, sorry to say, 1 uselessly
idled away! How fortunate it is that, owing to my good deeds in the past, 1
have now been able to see this! If I had remained in Japan, how could I
have ever seen the monk next to me wearing the Buddha’s kasaya?’ Filled
with these mixed feelings of happiness and sorrow, I cried copiously. Then I
vowed to myself, ‘With compassion for my fellow countrymen 1 will, un-
worthy though I am, become an heir to Buddhism, a right receiver of the
true Way, and teach them the Law that was correctly transmitted by the
Buddhas and patriarchs together with the kafaya.’ >

In spite of the deeper understanding of Zen that Dogen realized during his
training at T’ien-t’ung, he still felt spiritually incomplete. Hence he decided
to leave that monastery in search of a master under whose guidance he might
realize total liberation. For the next several months he visited numerous
monasteries, but to no avail. Just as he was about to give up his search and
return to Japan, he happened to hear that the former abbot of T’ien-t’ung
had died and that his successor, Ju-ching (1163-1228), was said to be one of
China’s finest Zen masters. Upon returning to that monastery, Dogen found
that Ju-ching was indeed a Zen master in whom he could place his full con-
fidence. In the “Ceaseless Training™ (Gyaji) section of the Shobo-genzo Dogen
writes:

“My late master, Abbot Ju-ching, was from Yiich. At the age of nineteen
he quit scholastic Buddhism to train himself in the Way. Even in his sixties
he continued to practice strenuously. Though given a purple robe and the
title of Zen Master [Ch’an-shih] by Emperor Ning-tsung in the Chia-ting
era [1208-25], he would not accept them and sent a letter of refusal to the
emperor. This excellent deed of his was respected by monks everywhere and
admired by knowledgeable men far and near. The emperor, too, was deeply
impressed, and honored him with tea. Those who heard about his action
praised it as being unprecedented.”

With respect to Ju-ching’s severe training, Dégen continues in the same
section: “My late master used to say, ‘Ever since I was nineteen years old I
made numerous visits to monasteries in search of Buddhism, but without
finding a true teacher. During this period, not a day or a night passed without
my doing zazen seated on a meditation cushion. Even before I became head
monk of this temple [T’ien-t'ung] I did not talk with those in my home
village for fear that I would waste a single moment. I always lived in the
meditation hall of the temple in which I resided, never entering anyone
else’s hermitage or dormitory, not to mention going on pleasure trips to the
mountains, lakes, and so on. Not only did I practice zazen at the appointed
times in the meditation hall, but wherever and whenever it was possible to
practice it I did so—in the upper stories of temple buildings, beneath cliffs,
or in other solitary places, always carrying a cushion concealed in the sleeve
of my robe. It was my intention to sit so hard as to make this cushion fall into
tatters. This was my only wish. As a result, my buttocks sometimes became
inflamed, causing hemorrhoids; but I liked zazen so much the better.” ”’

Following the example of his master, Dégen devoted himself to the practice
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of zazen day and night. Early one morning, as he was making his usual round
of inspection at the beginning of the formal zazen period, Ju-ching dis-
covered one of the monks dozing. Scolding the monk, he said, ““The practice
of zazen is the dropping away of body and mind. What do you expect to ac-
complish by dozing?*” Upon hearing these words, Dégen suddenly realized
enlightenment, his Mind’s eye opening fully. Going to Ju-ching’s room to
have his enlightenment confirmed as genuine, Dégen burned some incense
and prostrated himself before his master.

“What do you mean by this?”’ Ju-ching asked.

“I have experienced the dropping away of body and mind,” Dogen re-

lied.
’ Ju-ching, realizing that Dogen’s enlightenment was genuine, then said,
“You have indeed dropped body and mind !’

Dogen, however, remonstrated, ““I have only just realized enlightenment.
Don’t sanction me so easily.”

“I’m not sanctioning you easily.”

Dagen, still unsatisfied, persisted: “What is the basis for your saying that
you haven’t sanctioned me easily?”’

Ju-ching replied, “Body and mind dropped away!”

Hearing this, Dégen prostrated himself before his master in deep respect
and gratitude, showing that he had indeed transcended his discriminating
mind.

Even after his enlightenment Ddgen continued his training at T’ien-t’ung
under Ju-ching’s guidance for approximately two years, for as has been
previously mentioned, there is in Zen Buddhism no gap between practice
and enlightenment. Thus, practice after having realized enlightenment is
just as important as that preceding it. Just how important a role Dégen felt a
true master like Ju-ching plays in the enlightenment process can be seen in
his ““Points to Watch in Buddhist Training” (Gakudo Yojin-shi). He writes:
“The Buddhist trainee can be compared to a fine piece of timber, and a true
master to a good carpenter. Even quality wood will not show its fine grain
unless it is worked on by a good carpenter. Even a warped piece of wood will,
if handled by a good carpenter, soon show the results of good craftsmanship.
The truth or falsity of enlightenment depends upon whether or not one has a
true master. This should be well understood.”

In 1227 Dégen decided to return to Japan to propagate his teaching
among the many people in his homeland who were ignorant of true Bud-
dhism. When he asked for Ju-ching’s permission to return, the latter readily
granted it, for he highly evaluated the necessity and importance of Dogen’s
coming work. As a symbol of the transference of the Law to Dogen, Ju-ching
presented him with a ka$aya that had originally belonged to Fu-jung Tao-
ch’iieh (1043-1118). He also presented Dégen with copies of the famous
Ts’ao-tung (S6td6) Zen texts Pao-ching San-mei (Hokyo Zammai) and Wu-wei
Hsien-chiieh (Goi Kenketsu) by Liang-chieh of Mount Tung (807-69), as well as
a portrait of himself. In parting he said, ““With all sincerity I gave these to
you, a foreign monk. I hope you will propagate true Buddhism throughout
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your country, thereby saving deluded people. You should not live in cities or
other places of human habitation. Rather, staying clear of kings and min-
isters, make your home in deep mountains and remote valleys, transmitting
the essence of Zen Buddhism forever, if even only to a single true Bodhi-
seeker.”

After his return to Japan, Dégen once more took up residence at Kennin-
ji- He stayed there for three years, but to his great disappointment he found
that the quality of the training at this temple had deteriorated considerably
from what it had been in the past. In the Shobs-genzo Juimonki Dogen is
recorded as saying, ‘It is an obvious fact that Buddhism is now on the de-
cline. I witnessed the gradual changes that had taken place between the first
time I resided at Kennin-ji and the time I returned there seven or eight
years later. At that time every room of the temple was furnished with a
lacquered case, and every monk had his own furniture, liked fine clothes, and
stored away treasures. Not only that, but they loved to utter licentious words,
neglecting the correct manner of salutation and worship.”

As a result of his disappointment in life at Kennin-ji, Dogen decided to
move to An’yo-in temple, though not before he had written his first treatise
on Zen Buddhism, ““A Universal Recommendation for Zazen’ (Fukan {azen-
gi). This work not only contained a detailed description of the correct
method of doing zazen but also expressed the essence of Zen Buddhism. At
An’y6-in, Dégen continued his writing; and it was here that he wrote *“The
Practice of the Way,”” which was to form the first section of his great master-
work, the Shobo-genzo, in the Eihei-ji edition.

It was not until Dégen moved to Koshé-ji temple, where he had a sodo
(meditation hall) built, that he began in earnest to give practical guidance
in zazen to monks as well as devout laymen. Although he approved of the
construction of a simple and suitable meditation hall in order that Buddhist
trainees might pursue their practice single-mindedly, D6gen stringently
warned against the building of magnificent temples or the making of Buddha
images for their own sake. In the Shobo-genzo Juimonki he says:

“Nowadays most people think that making Buddha images or constructing
temples is an index of the spread of Buddhism. This is quite wrong. No
magnificent temple, though commanding a fine view and decorated with
jewels or gold leaf, can be a medium of our enlightenment. It is true that
laymen receive a sense of happiness when they have committed beneficial
deeds by introducing their riches into the Buddha world, but such actions
are not those of monks. Such actions by monks have nothing to do with the
spread of Buddhism. We should think of the Buddha’s words and practice
zazen for even a short time in a humble cottage or under a tree; then Bud-
dhism will really flourish. In order to build a meditation hall I am now
exerting my utmost efforts to find benefactors willing to make contributions.
However, I do not necessarily think this will contribute to the spread of
Buddhism. Not having many trainees and having much to do, I am now
forced to waste much time. Therefore, I sincerely hope to have the hall built
in order that it may help deluded people to come into contact with Bud-
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dhism, and present Buddhist trainees to practice zazen. Even if my plan is
not realized, I shall not be disappointed. If only I can set up even a single
pillar, it will remind my descendants of my unattained hope. But what
happens later on is no concern of mine.”

At the opening ceremony of the meditation hall, Dogen talked about
what he had ‘‘gained” as a result of his training in China. He said, “I re-
alized clearly that my eyes are set horizontally and my nose vertically. I
returned to Japan without carrying a single sifra. So I have no Buddhism
[I am completely at one with Buddhism].”

As Dagen became known for his virtuous character and severe training,
an ever increasing number of people gathered around him until finally the
hall he had built was unable to hold them all. Obliged to build a new hall,
Daogen decided to codify the regulations to be followed therein in a work
entitled the Fi Undo-shiki (Rules of the Newly Built Meditation Hall). Con-
crete and minutely detailed, yet profoundly spiritual, these regulations give
concrete expression to Dogen’s belief that Zen is a religion to be practiced
in one’s daily life. They are included here in their entirety in order that this
unique aspect of Dogen’s teaching may be better understood.

“l. No monk shall be admitted to this meditation hall unless he has an
earnest desire for the Way and a strong determination not to seek fame and
profit. Neither should anyone enter here merely expecting to gain enlighten-
ment. If you come to realize that your entrance was a mistake, you should
leave. Once aspiration for the Way arises, your deep-rooted desire for fame
and profit will disappear in a moment. In the whole world there are, I dare
say, very few true transmitters of the Buddhist Law. With the building of this
meditation hall at Kosha-ji, I intend to lay the foundation for a Zen training
institute in our country because I feel compassion for people in this age of
degenerate Buddhism and attach more importance to what happens in the
present than to what occurred in the past.

2. All monks in this hall should try to live in harmony with one another,
Jjust as milk blends well with water, and should try to open their eyes to the
supreme Wisdom together with others. Then your present position of ‘guest’
will afterward become that of ‘master,’ that is, of the Buddhas and patriarchs.
For this reason we may say that here you are able to meet a friend ordinarily
hard to meet and do things ordinarily hard to do. Always try to be of single
purpose; then you will be identical with the Buddhas and patriarchs—nay,
with their body and mind. Already separated from your homes and other
human habitations, resting as with the floating clouds or running water, take
good care of yourselves and pursue the Way to enlightenment—in all this you
owe a great deal to the benefaction of other monks, above even that which
you owe to your parents. Parents are those in the transient world, while
other monks will long be your fellow trainees in the Way.

3. You should not walk about in the outside world ; but if unavoidable, it
is permissible to do so once a month. In times past, some, I hear, lived in
distant mountains or woods, aloof from worldly relations as well as from




DOGEN’S LIFE AND THOUGHT 35

troublesome human affairs. You should realize they followed the Way without
being attached to it. Now is the best time to save your head from a burning
fire. How deplorable it is that even in this time of urgency you should be
concerned with worldly troubles! Everything is too transient to be relied
upon, and it is impossible to foretell when this transient life will come to an
end. You should not read books here—not even books on Zen—but pursue
the truth of Buddhism through strict training. Facing the wall, reflect on
yourselves using the teachings of the ancient Buddhas and patriarchs as if
looking into an old mirror, studying the Way wholeheartedly without wast-
ing a single moment.

“4. Keep the supervisor of this hall informed of your whereabouts at all
times. Do not idle away your time uselessly. Follow the rules for all monks
here. Who can assert that your present body is not the last you will ever
have? How sorry you would feel in the future if you should have lived to no
purpose!

“5. Never speak ill of others, nor find fault with them. As the old saying
goes, ‘If you neither find fault with others nor take pride in your own merits,
you will naturally be respectful to your seniors and harmonious with your
juniors.” Never imitate others’ faults but try to cultivate your own moral
character. Sakyamuni did not teach [us] to hate others for their faults, but
rather warned us to guard against our own faults.

“6. Never fail to do what is required of you, whether it be large or small,
always taking care to keep the hall supervisor informed of your actions. If
you fail to do so, you will be made to leave the hall. If the signs of courtesy
between those of ‘high’ and ‘low’ position are not observed, it is impossible
to tell right from wrong.

7. In or about the hall, never speak loudly or in a group. If this occurs,
it is the hall supervisor’s responsibility to warn you.

8. Never loiter in the hall.

9. Never carry a rosary here, nor go in or out with your hands hanging
down.

¢10. Never invoke or read any sitra here unless you have been earnestly
requested to do so by a lay supporter.

““11. Never blow your nose, nor spit loudly in the hall. Realizing that time
is too short for your lifelong training—just as a fish cannot live long in a
pool where the water is insufficient—Dbe regretful that you have not yet re-
alized final enlightenment.

12. Wear only robes made of plain material. Those who have hitherto
sought Buddhism have always done so.

13. Never enter the hall drunk with wine, but if by mistake you do so,
bow to the Mafjuéri image? and make repentance. Never bring wine into
the hall, nor enter here emitting its smell.

““14. Never quarrel with one another here. If you do, both of you will be
ordered to leave, because it will prevent others, as well as the parties con-
cerned, from practicing the Way. Also to be censured is he who sees them
quarreling without warning them.
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“15. He who does not abide by the rules of this hall must be expelled by
all the monks here; so must he who remains indifferent to such a monk.

“16. Never disturb the training of other monks by inviting outsiders, lay
or clerical, into the hall. Never be desirous of offerings from lay supporters,
thinking yourselves worthy of such gifts because of your long training. It
should be noted, however, that this hall is open to any earnest and long-
time seeker of the Way, though the hall supervisor’s permission is necessary.

““17. Do zazen here as befits a meditation hall, and listen attentively to
the head monk’s lectures on Buddhism.

18. Should you drop one of your bowls on the floor during breakfast or
lunch, you must keep the oil lamp in front of the Mafijuéri image burning
for twenty-four hours running as a penalty.

“19. Observe these regulations of the Buddhas and patriarchs, keeping
them in your mind and heart.

¢20. During your lifelong pursuit of the Way, seek calmness and freedom.

“The articles mentioned above are all the body and mind of the ancient
Zen masters. This is why you should observe them.”

During his residence at Koshg-ji, Dogen acquired numerous dedicated
disciples, among whom Ejo, Sokai, Sen’e, Ekan, Gikai, Giin, Gien, Gijun,
Gizen, and Giun were the most notable. Ejo (1198-1280) in particular was
very close to Dogen, even though he was two years older than his master. It
was he who was responsible for compiling the collection of Dogen’s sayings
known as the Shobs-genzo Quimonki. Later he was also to assist his master in
founding the monastery of Eihei-ji on the Japan Sea coast, and still later
would become its second head monk.

Do6gen, for his part, was busily engaged at Kosho-ji in continuing his
written introduction to Zen, completing not only forty more sections of the
Shobo-genzo but also several other works. Yet the now middle-aged Dogen
was encountering more and more problems. Not only did his growing fame
attract an increasing number of visitors, who tended to disturb his training
and study, but also he became the target of persecution by the older, more
established Buddhist sects. The clerical leaders of Mount Hiei, affiliated with
the then almighty and increasingly degenerate Tendai sect, were especially
vociferous in their condemnation of Dégen, jealous of his widening influence.
There is even a tradition to the effect that they ordered K&sho-ji to be de-
stroyed, forcing Ddgen to move once again.

Da6gen, accompanied by a small number of his closest disciples, did at any
rate leave Kosho-ji, first finding temporary haven at a small temple, Yoshi-
mine-dera, located on the Japan Sea coast in what was then known as
Echizen province (present-day Fukui Prefecture). Here, with the support
and protection of Hatano Yoshishige, a powerful district clan leader and
devout Buddhist, Dagen wrote twenty-four more sections of the Shabs-genzo
before moving on to Yamashibu-dera temple for three months, where he
completed five more sections. At least Dogen found a permanent home at
Daibutsu-ji, a temple that had been built for him by Yoshishige, who re-
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quested that he become its founder. Two years later the name of this temple
was changed to Eihei-ji (Temple of Eternal Peace), the name that it has kept
to the present, when it is one of the two head temples of the S6t6 Zen sect®
and the largest Zen monastery in Japan.

According to the traditional history of the Japanese Soto Zen sect, the
primary motivation for Dogen’s having gone to such an extremely remote
area as Echizen was his desire to act in accordance with the instructions of
his Chinese master Ju-ching to stay “clear of kings and ministers” and ‘‘make
your home in deep mountains and remote valleys, transmitting the essence of
Zen Buddhism forever, if even only to a single true Bodhi-seeker.”” Although
these instructions did no doubt play an important part in Dogen’s decision
to move, not to mention persecution by the other sects, the traditional
historical view does not adequately explain why Dogen chose to live for
nearly sixteen years in the vicinity of Kyoto, the home of the emperor, upon
his return from China. Nor does it explain why, during his residence near
Kyoto, he presented the cloistered emperor Gosaga with a treatise entitled
Gokoku Shobo-gi (The Method of Pacifying the State by the True Law).

The actual content of the treatise is now unknown, but from Dagen’s other
writings it may be fairly assumed that he proposed that the state should be
governed by the spirit of Zen Buddhism, that is, the spirit of the equality and
identity of all things and all people: a view that was not likely to please the
leadership of the older established sects, denying as it must have their privi-
leged position. In the first section of the Shobo-genzo, “The Practice of the
Way,” Dégen describes the relationship of Buddhism to the state as follows:
“When the true Way is widely practiced in the nation, the various Buddhas
and heavenly deities will continuously protect it and the virtue of the em-
peror will exert a good influence on the people, thereby bringing peace.
When the nation is thus pacified by such a wise and virtuous emperor, then
the Way, being strengthened by these circumstances, can be truly practiced.”

It was this view, no doubt, that led Dogen in 1247 to accept the invitation
of Hajo Tokiyori, head of the feudal military government in the new capital
of Kamakura near present-day Tokyo, to give him instruction in the Bud-
dhist precepts. After making the long trip from Eihei-ji, Dogen eventually
conferred the Bodhisattva precepts? on Tokiyori; but, perhaps being dis-
appointed in the ruler, he refused the latter’s request to remain in the capital
for a longer period of time.

From these various attempts by Dégen to influence national policy, it is
clear that while he exerted his greatest efforts in giving practical instruction
and guidance to individual seekers of the Way, he was also interested in
establishing an entire society based on Zen Buddhist thought and practice.
Underlying all his efforts was his fundamental belief that in essence there is
no difference between so-called worldly affairs and the Way. In another
passage from “The Practice of the Way” he states, ‘“He who regards worldly
affairs as an obstacle to his training only knows there is no Way in worldly
affairs, not knowing that there is nothing such as worldly affairs to be dis-
tinguished from the Way.”
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In line with his statement that there is no Way in worldly affairs, Dégen
severely warned Buddhist initiates against the pursuit of fame and profit,
regarding them as great obstacles to the realization of the Way. His thought
in this regard is clearly shown in the first article of the 7@ Undo-shiki, in which
one of the conditions placed on those entering the meditation hall was that
they have ‘“‘a strong determination not to seek fame and profit.”” Dégen him-
self refused to accept an honorary purple kasdya sent to him at Eihei-ji by the
cloistered emperor Gosaga. The cloistered emperor, however, continued to
beseech Dogen to accept his gift; and after having twice refused it, he finally
accepted it the third time. Vowing never to wear it during his lifetime, how-
ever, Dogen composed the following poem:

Shallow i1s the valley of Eihei-ji temple,

But grave is the edict of the emperor.

If an old monk here wore a purple kasaya

He would be laughed at by monkeys and cranes.

At the comparatively early age of fifty-two, Dégen became seriously ill.
Realizing that his illness was beyond medical treatment, he presented his
disciples with his last treatise on Buddhism, ‘““The Eight Aspects of Enlighten-
ment”’ (Hachi Dainin-gaku). This treatise was later incorporated as the last
section of the Shobo-genzo. At the urging of his disciples, Dégen returned to
Kyoto to receive medical treatment; but this was of no avail and he died
soon after his arrival, on August 28, 1253, at Seido-in temple in Takatsuji,
Kyoto.

Da6gen delivered a great many discourses on Buddhism during his lifetime of
fifty-three years. Those that have been preserved were copied down either
directly by him or by his disciples, and form a total of eight separate works
with more than 120 sections in all. Broadly speaking, they can be divided into
the following five categories: (1) the essence of Zen, (2) instructions, (3)
regulations for a Zen monastery, (4) precepts, and (5) poetry. His principal
works are ‘A Universal Recommendation for Zazen,” ‘‘Points to Watch in
Buddhist Training,” Ethe: Genzenji Shingi, a collection of Ju-ching’s sayings
known as the Hokys-ki, a collection of Dagen’s teachings and verse called the
Eiher Karoku, the Shobo-genzo, and the Shobo-genzo Juimonks.

Daégen’s numerous writings make it clear that the teachings of S6t6 Zen
Buddhism are quite different from those of the Rinzai sect. As has been
mentioned, Japanese Zen is divided into three main sects. Of these the
Obaku is the smallest. The Rinzai sect is much larger, though still lacking in
wide support among the general populace. Due to the numerous English
works on Zen Buddhism by Daisetz Suzuki, however, it is undoubtedly the
best known of the Zen sects outside Japan. By comparison, although still
relatively unknown abroad, the S5t sect is spread throughout the Japanese
countryside, having approximately one hundred thousand affiliated monks
and nuns and five million lay devotees. This means that the Sotd sect is
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equal in size to Japan’s other most popular Buddhist sect, the Jodo Shin or
True Pure Land sect.

There are many different ways of extracting the essence of Doégen’s
thought. Perhaps the most useful and readily understood method is that in
which the essential characteristics of his thought are expressed as identities
of what are ordinarily considered to be mutually opposing or exclusive con-
cepts. In Dogen’s case there are eleven such identities, which form the basis
of his thought.

1. Identity of self and others. The original spirit of Dégen’s Zen is, of course,
to do zazen. Zazen is the complete realization of self—self identified with
others. Self identified with others is the universal or true Self. To realize this
it is necessary to realize non-ego through the practice of zazen—thinking
beyond conceptual thought. By way of explanation, Dégen says in the “Man-
ifestation of the Koan” (Genjo Koan) section of the Shobo-genzo : ““To study the
Way is to study the self. To study the self is to forget the self. To forget the self
is to be enlightened by all things. To be enlightened by all things is to remove
the barriers between one’s self and others.”

2. Identity of practice and enlightenment. As mentioned earlier, Dogen em-
phasized that there is no gap between practice and enlightenment. Ordi-
narily, man works in order to obtain something he desires. Therefore, once
he has obtained that object he often becomes satisfied and makes no further
effort. On the other hand, if he fails to obtain his object he tends to become
too discouraged to continue his task. As long as one is attached in this manner
to the results achieved, it is impossible to make constant effort. It is neces-
sary to understand that, originally, there is no difference between first and
last, cause and effect.

3. Identity of the precepts and Jen Buddhism. Novice monks must not enter the
monkhood without having received the sixteen Bodhisattva precepts. In this
sense, these precepts are the first gate through which monks must pass in
their search for Zen. In the eyes of Dogen, however, there is no difference
between the precepts and Zen itself. The precepts are simply the function of
the inner Buddha-mind. In other words, when one has realized his Buddha-
mind, he is already endowed with the precepts.

4. Identity of life and death. The most important problem for Buddhist
trainees is to realize the meaning of life and death. Ordinary people love life
and hate death. But however hard they may try to avoid this hateful death,
they find it impossible to do so. However, once one faces death courageously,
one finds that there is no gap between life and death. In other words, life is
life itself and death is death itself. Life is no other than life; death is no other
than death. There is no death opposed to life, no life opposed to death. Thus,
Dégen says in the “Birth and Death™ (Shgji) section of the Shobo-genzo,
“There is no life or death to love or hate.”” Both, in fact, are the life of the
Buddha.

5. Identity of koan and enlightenment. The 1,700 kéan are an important aid to
the realization of enlightenment. Monks of the Rinzai sect are said to be
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unable to realize enlightenment unless they are able to find a “solution” to
their koan during zazen. Dégen, however, stresses that the kéan themselves
are enlightenment, and vice versa. As already mentioned, enlightenment is
practice. Therefore single-hearted practice of zazen is already the undis-
guised manifestation of the kdan themselves. The “‘solution” to the kdan, as
well as enlightenment itself, should not be sought intentionally but should be
realized naturally through strenuous practice of the Way.

6. Identity of time and being. Dégen writes in the “Being-Time™ (Uji) section
of the Shobo-genzo, ““Time is being and vice versa,” and “Each thing is one
time.” Time is not the object of our cognition, for it can be understood only
when it is experienced directly. When time is time itself, being can be being
itself. In this sense Dégen’s viewpoint is similar to that expressed by the
German philosopher Martin Heidegger in Sein und Zeit (Being and Time).
Spring becomes summer. But spring is spring, and summer is summer, each
including the other. “Now’’ is “now,” including the past, present, and
future. Without ‘““now”’ there is none of the others. “Now’’ is absolute and
eternal. “Now’’ once lost never returns. So there is every need to apply one-
self to the present practice of the Way.

7. Identity of being and nonbeing. In Dogen’s Zen, nonbeing is far from
“nothing,” for nonbeing is being, and vice versa. Both are absolutes beyond
the dualistic viewpoint. From the absolute viewpoint, Dogen taught, it is
equally correct to say “We have the Buddha-nature” and ‘““We do not have
the Buddha-nature.”” This may sound like a paradoxical statement, opposed
to common sense, but it can be verified through Buddhist practice. In this
sense, nonbeing in Zen is never the ‘“nothing’ of nihilism but is a lively and
creative function of the Way.

8. Identity of Zen Buddhism and the state. Dogen believed that ideally, the
state should be based on the spirit of Zen Buddhism. The fact that he pre-
sented the cloistered emperor Gosaga with the treatise Gokoku Shobo-gi shows
how eagerly he tried to teach the national authorities the universality of Zen.
As previously stated, his viewpoint of the state was that the citizens thereof
should be governed by the spirit of Zen, that is, the equality and identity of
all things and all people. q

9. Identity of men and women. Sakyamuni, the historical Buddha, said, “All
creatures have the Buddha-nature.” Therefore they are all originally equal.
With regard to the ability to realize Buddhahood, there is no difference
between clever and foolish, high and low social status, or men and women.
Daégen states in the “Realization of the Way through Venerating the Bud-
dhas’ (Rathai Tokuzui) section of the Shobo-genzo, ““There is no gap between
right and wrong, or between men and women.”” One is not respected as a
true Buddhist by others because of one’s sex but according to whether or not
one has realized the Way. Although women may appear weaker than men,
this has nothing to do with their realization of the Way. The Way is open to
men and women equally.

10. Identity of monks and lay people. Monks can apply themselves to Buddhist
practice, freed from worldly affairs. However, lay people are often too oc-
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cupied with securing their livelihood to pursue the Way. Is there no gap in
the realization of the Way between the two? About this Dogen says in the
“Practice of the Way” section of the Shobo-genzo, “It depends upon the
intensity of their Bodhi-seeking mind whether they [laymen] can realize the
Way.” It should be noted, however, that although Dogen admits that it is
theoretically possible for laymen to realize the Way, he states in the “Merit of
Becoming a Monk” section of the Shobs-genzo, ‘“‘Laymen should definitely
enter the monkhood and follow the precepts for monks.” Contradictory?
Yes, but it is necessary to remember that, in Dogen’s Zen, practice takes
precedence over theory.

L1. Identity of the stutras and en Buddhism. In Zen, the Way of the Buddha-
mind is often said to be beyond letters and sitras. This is because attachment
to letters can easily become a hindrance to realizing the Buddha-mind. But
this does not mean that letters and sitras are less valuable than the Buddha-
mind. From the viewpoint of enlightenment there is no gap between the two.
Letters are the Way itself, and vice versa; sitras are the Buddha-mind, and
vice versa. About this Dégen states in the ‘“Buddhist Teachings” (Bukkyo)
section of the Shobo-genzo: “If you say that the Buddha-mind is transmitted
beyond the sitras, it follows that the siiras are transmitted beyond the Bud-
dha-mind. If this were true, not a syllable of the satras could have been
transmitted.”” It is the attachment to letters, not letters themselves, that
must be cast away.

The preceding “‘identities” show that Dogen regarded the essence of the
Way as equality. But equality is closely connected with the state of absolute
freedom that exists beyond such dualistic ideas as right and wrong, life and
death, time and being, men and women, and so on. The equality of self and
others, in particular, promotes altruistic love for all things and people.
Dagen’s words in the “Four Practices of Bodhisattvas™ (Bodaisatta Shi-shobo)
section of the Shobs-genzo—'‘Save others before you realize your own en-
lightenment”’—express the essence of his Zen, sustained as it was by his
single-hearted practice of zazen. This feature of Dégen’s Zen is based on the
identity (equality) of all things, which includes absolute freedom and al-
truistic love for all beings.

As already mentioned, Dogen negated the use of kdan as objects of medi-
tation to be used in the course of realizing enlightenment and stressed, in-
stead, practice identified with enlightenment and the precepts, based on the
firm belief that one is already united with the Buddha. Because the basic
premise of Buddhism regarding sentient beings is that they are inherently in
possession of the Buddha-nature, having the innate quality of enlightenment,
Dagen’s Zen may be said to have a common standpoint with the other new
sects of the Kamakura period, such as Jédo, Jodo Shin, Rinzai, and Nichi-
ren. However, in his teaching that the practice of zazen embodies both
practice and enlightenment he may be said to have made a unique con-
tribution to Japanese Buddhism. Through the emphasis he placed on the
Bodhisattva precepts and the ceaseless practice of zazen, he developed Zen
Buddhism to new heights, making it a truly universal religion.
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A Universal Recommendation for Zazen

( Fukan Jazen-gi)

The original version of the Fukan Zazen-gi was written by Dogen at Kennin-ji
temple in Kyoto between October 5 and December 10 in 1277. He was twenty-eight
years old and had just returned from China. At that time the Rinzai sect’s method of
zazen, emphasizing the use of koan, was prevalent in Japan, having been previously
introduced by Eisai. Contrary to this method, however, Dogen taught: *“ There is no
gap between practice and enlightenment,” and *“We do zazen for its own sake.”

In the final twenty or so years of his life Dogen revised his original version of A
Universal Recommendation for Lazen™ into what has come to be known as the ““popular
edition.” Although this is a relatively short work, the fact that Dagen devoted so much
time to its writing is indicative of the importance that he placed on the practice of zazen
with a “nonseeking mind.”” It also expresses his earnest desire that this method of zazen
be disseminated to as large an audience as possible. This translation is based on the
popular edition.

Now, WHEN YOU TRACE THE sOURCE of the Way, you find that it is universal
and absolute. It is unnecessary to distinguish between “practice” and “‘en-
lightenment.” The supreme teaching is free, so why study the means to
attain it? The Way is, needless to say, very far from delusion. Why, then, be
concerned about the means of eliminating the latter?

The Way is completely present where you are, so of what use is practice
or enlightenment? However, if there is the slightest difference in the begin-
ning between you and the Way, the result will be a greater separation than
between heaven and earth. If the slightest dualistic thinking arises, you will
lose your Buddha-mind. For example, some people are proud of their un-
derstanding, and think that they are richly endowed with the Buddha’s
Wisdom.! They think that they have attained the Way, illuminated their
minds, and gained the power to touch the heavens. They imagine that they
are wandering about in the realm of enlightenment. But in fact they have
almost lost the absolute Way, which is beyond enlightenment itself.

You should pay attention to the fact that even the Buddha Sakyamuni
had to practice zazen for six years.2 It is also said that Bodhidharma had to
do zazen at Shao-lin temple for nine years in order to transmit the Buddha-
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mind.3 Since these ancient sages were so diligent, how can present-day
trainees do without the practice of zazen? You should stop pursuing words
and letters and learn to withdraw and reflect on yourself. When you do so,
your body and mind will naturally fall away, and your original Buddha-
nature will appear. If you wish to realize the Buddha’s Wisdom, you should
begin training immediately.

Now, in doing zazen it is desirable to have a quiet room. You should be
temperate in eating and drinking, forsaking all delusive relationships. Setting
everything aside, think of neither good nor evil, right nor wrong. Thus,
having stopped the various functions of your mind, give up even the idea of
becoming a Buddha. This holds true not only for zazen but for all your daily
actions.

Usually a thick square mat is put on the floor where you sit and a round
cushion on top of that. You may sit in either the full or half lotus position.
In the former, first put your right foot on your left thigh and then your left
foot on your right thigh. In the latter, only put your left foot on the right
thigh. Your clothing should be worn loosely but neatly. Next, put your
right hand on your left foot and your left palm on the right palm, the tips of
the thumbs lightly touching. Sit upright, leaning to neither left nor right,
front nor back. Your ears should be on the same plane as your shoulders and
your nose in line with your navel. Your tongue should be placed against the
roof of your mouth and your lips and teeth closed firmly. With your eyes kept
continuously open, breathe quietly through your nostrils. Finally, having
regulated your body and mind in this way, take a deep breath, sway your
body to left and right, then sit firmly as a rock. Think of nonthinking. How
is this done? By thinking beyond thinking and nonthinking. This is the very
basis of zazen.4

Zazen is not “‘step-by-step meditation.”” Rather it is simply the easy and
pleasant practice of a Buddha, the realization of the Buddha’s Wisdom. The
Truth appears, there being no delusion. If you understand this, you are
completely free, like a dragon that has obtained water or a tiger that reclines
on a mountain. The supreme Law will then appear of itself, and you will be
free of weariness and confusion.

At the completion of zazen move your body slowly and stand up calmly.
Do not move violently.

By virtue of zazen it is possible to transcend the difference between ‘“‘com-
mon’’ and ‘“‘sacred’ and attain the ability to die while doing zazen or while
standing up. Moreover, it is impossible for our discriminating mind to
understand either how the Buddhas and patriarchs expressed the essence of
Zen to their disciples with finger, pole, needle, or mallet,> or how they
passed on enlightenment with a hossu, fist, staff, or shout.® Neither can this be
understood through supernatural power or a dualistic view of practice and
enlightenment. Zazen is a practice beyond the subjective and objective
worlds, beyond discriminating thinking. Therefore, no distinction should
be made between the clever and the stupid. To practice the Way single-
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heartedly is, in itself, enlightenment. There is no gap between practice and
enlightenment or zazen and daily life.

The Buddhas and patriarchs, both in this world and that, in India and in
China, have all preserved the Buddha-mind and enhanced Zen training. You
should therefore devote yourself exclusively to and be completely absorbed
in the practice of zazen. Although it is said that there are innumerable ways
of understanding Buddhism, you should do zazen alone. There is no reason
to forsake your own sitting place and make futile trips to other countries.
If your first step is mistaken, you will stumble immediately.

You have already had the good fortune to be born with a precious [human]
body, so do not waste your time meaninglessly. Now that you know what is
the most important thing in Buddhism, how can you be satisfied with the
transient world? Our bodies are like dew on the grass, and our lives like a
flash of lightning, vanishing in a moment.

Earnest Zen trainees, do not be surprised by a real dragon? or spend a
long time rubbing only one part of an elephant.® Exert yourself in the Way
that points directly to your original [Buddha] nature. Respect those who
have realized full knowledge and have nothing more to do. Become one
with the Wisdom of the Buddhas and succeed to the enlightenment of the
patriarchs. If you do zazen for some time, you will realize all this. The
treasure house will then open of itself, and you will be able to enjoy it to your
heart’s content.



TWO
Points to Watch in Buddhist Training
(Gakudo Yojin-shit)

Daogen completed this treatise for his disciples at Kosho-ji in 1234, seven years after
he had returned from China. Whereas in the Fukan Zazen-gi the primary emphasis
is on a practical explanation of how to do zazen, in this later work Dagen gives a more
thorough explanation of the spirit in which not only zazen but all of one’s actions are to
be done.

Beginning with an exhortation to awaken to the Bodhi-mind, Dagen goes on to
discuss the importance of training under a true master, as well as such fopics as the
relationship of training to enlightenment and the significance of the practice of zazen.
Although the content of the Shobo-genzd is philosophically more profound, the Gaku-
do Y6jin-shii is highly esteemed as a training guide in the Soto Len sect by those who
are actually engaged in daily practice of the Way. Among Dégen’s numerous works this
one in particular deserves repeated reading, ideally in conjunction with the deepening of
one’s own practice; for although relatively short, it presents nothing less than the
blueprint of enlightenment.

1. THE NEED TO AWAKEN TO THE BopHI-MIND The Bodhi-mind is known by
many names; but they all refer to the One Mind of the Buddha. The Vener-
able Nagarjunal said, ‘““The mind that sees into the flux of arising and de-
caying and recognizes the transient nature of the world is also known as the
Bodhi-mind.” Why, then, is temporary dependence on this mind called the
Bodhi-mind? When the transient nature of the world is recognized, the or-
dinary selfish mind does not arise; neither does the mind that seeks for fame
and profit.

Aware that time waits for no man, train as though you were attempting to
save your head from being enveloped in flames. Reflecting on the transient
nature of body and life, exert yourself just as the Buddha Sakyamuni did
when he raised his foot.2

Although you hear the flattering call of the god Kimnara and the kala-
vinka bird,3 pay no heed, regarding them as merely the evening breeze
blowing in your ears. Even though you see a face as beautiful as that of Mao-
ch’ang or Hsi-shih,4 think of them as merely the morning dew blocking your
vision.
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When freed from the bondage of sound, color, and shape, you will natural-
ly become one with the true Bodhi-mind. Since ancient times there have
been those who have heard little of true Buddhism and others who have seen
littte of the satras. Most of them have fallen into the pitfall of fame and
profit, losing the essence of the Way forever. What a pity! How regrettable!
This should be well understood.

Even though you have read the expedient or true teachings’ of excel-
lent sitras or transmitted the esoteric and exoteric teachings,® unless you
forsake fame and profit you cannot be said to have awakened to the Bodhi-
mind.

There are some who say that the Bodhi-mind is the highest supreme
enlightenment of the Buddha, free from fame and profit. Others say that it
is that which embraces the one billion worlds? in a single moment of thought,
or that it is the teaching that not a single delusion arises. Still others [say]
that it is the mind that directly enters into the realm of the Buddha. These
people, not yet understanding what the Bodhi-mind is, wantonly slander it.
They are indeed far from the Way.

Reflect on your ordinary mind, selfishly attached as it is to fame and
profit. Is it endowed with the essence and appearance of the three thousand
worlds in a single moment of thought? Has it experienced the teaching that
not a single delusion arises? No, there is nothing there but the delusion of
fame and profit, nothing worthy of being called the Bodhi-mind.

Although there have been patriarchs since ancient times who have used
secular means to realize enlightenment, none of them has been attached to:
fame and profit, or even Buddhism, let alone the ordinary world.

The Bodhi-mind is, as previously mentioned, that which recognizes the:
transient nature of the world—one of the four insights.8 It is utterly different.
from that referred to by madmen.

The nonarising mind and the appearance of the one billion worlds are:
fine practices after having awakened to the Bodhi-mind. ‘‘Before” and.
“after,” however, should not be confused. Simply forget the self and quietly-
practice the Way. This is truly the Bodhi-mind.

The sixty-two viewpoints are based on self; so when egoistic views arise,
just do zazen quietly, observing them. What is the basis of your body, its.
inner and outer possessions? You received your body, hair, and skin from
your parents. The two droplets, red and white,? of your parents, however, are:
empty from beginning to end; hence there is no self here. Mind, discrim-
inating consciousness, knowledge, and dualistic thought bind life. What,
ultimately, are exhaling and inhaling? They are not self. There is no self to
be attached to. The deluded, however, are attached to self, while the en-
lightened are unattached. But still you seek to measure the self that is no self,
and attach yourselves to arisings that are nonarising, neglecting to practice
the Way. By failing to sever your ties with the world, you shun the true
teaching and run after the false. Dare you say you are not acting mistakenly?

2. THE NEED FOR TRAINING UPON ENCOUNTERING THE TRUE Law A king’s
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mind can often be changed as the result of advice given by a loyal retainer.
If the Buddhas and patriarchs offer even a single word, there will be none
who will remain unconverted. Only wise kings, however, heed the advice of
their retainers, and only exceptional trainees listen to the Buddha’s words.

It is impossible to sever the source of transmigration without casting away
the delusive mind. In the same way, if a king fails to heed the advice of his
retainers, virtuous policy will not prevail, and he will be unable to govern
the country well.

3. THE NEED TO REALIZE THE WAY THROUGH CONSTANT TRAINING Lay
people believe that government office can be acquired as a result of study.
The Buddha Sakyamum teaches, however, that training encompasses en-
lightenment. I have never heard of anyone who became a government
official without study or realized enlightenment without training.

Although it is true that different training methods exist—those based on
faith or the Law, the sudden or gradual realization of enlightenment0—
still one realizes enlightenment as a result of training. In the same way,
although the depth of people’s learning differs, as does their speed of com-
prehension, government office is acquired through accumulated study. None
of these things depends on whether the rulers are superior or not, or whether
one’s luck is good or bad.

If government office could be acquired without study, who could transmit
the method by which the former king successfully ruled the nation? If en-
lightenment could be realized without training, who could understand the
teaching of the Tathagata,!! distinguishing, as it does, the difference between
delusion and enlightenment? Understand that although you train in the
world of delusion, enlightenment is already there. Then, for the first time,
you will realize that boats and rafts [the sitras] are but yesterday’s dream
and will be able to sever forever the old views that bound you to them.

The Buddha does not force this understanding on you. Rather it comes
naturally from your training in the Way, for training invites enlightenment.
Your own treasure does not come from the outside. Since enlightenment is
one with training, enlightened action leaves no traces. Therefore, when
looking back on training with enlightened eyes, you will find there is no
illusion to be seen, just as white clouds extending for ten thousand ri cover
the whole sky.

When enlightenment is harmonized with training, you cannot step on
even a single particle of dust. Should you be able to do so, you will be as far
removed from enlightenment as heaven is from earth. If you return to your
true Self, you can transcend even the status of the Buddha. (Written on
March 9, the second year of Tempuku [1234])

4. THE NEED FOR SELFLESS PRACTICE OF THE WAY In the practice of the
Way it is necessary to accept the true teachings of our predecessors, setting
aside our own preconceived notions. The Way cannot be realized with mind
or without it. Unless the mind of constant practice is one with the Way,
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neither body nor mind will know peace. When the body and mind are not
at peace, they become obstacles to enlightenment.

How are constant practice and the Way to be harmonized? To do so the
mind must neither be attached to nor reject anything; it must be completely
free from [attachment to] fame and profit. One does not undergo Buddhist
training for the sake of others. The minds of Buddhist trainees, like those of
most people these days, however, are far from understanding the Way. They
do that which others praise even though they know it to be false. On the other
hand, they do not practice that which others scorn even though they know
it to be the true Way. How regrettable!

Reflect quietly on whether your mind and actions are one with Buddhism
or not. If you do so, you will realize how shameful they are. The penetrating
eyes of the Buddhas and patriarchs are constantly illuminating the entire
universe.

Since Buddhist trainees do not do anything for the sake of themselves,
how could they do anything for the sake of fame and profit? You should
train for the sake of Buddhism alone. The various Buddhas do not show
deep compassion for all sentient beings for either their own or others’ sakes.
This is the Buddhist tradition.

Observe how even animals and insects nurture their young, enduring
various hardships in the process. The parents stand to gain nothing by their
actions, even after their offspring have reached maturity. Yet, though they
are only small creatures, they have deep compassion for their young. This is
also the case with regard to the various Buddhas’ compassion for all sentient
beings. The excellent teachings of these various Buddhas, however, are not
limited to compassion alone; rather, they appear in countless ways through-
out the universe. This is the essence of Buddhism.

We are already the children of the Buddha; therefore we should follow in
his footsteps. Trainees, do not practice Buddhism for your own benefit, for
fame and profit, or for rewards and miraculous powers. Simply practice
Buddhism for the sake of Buddhismj this is the true Way.

5. THE NEED TO SEEK A TRUE MASTER A former patriarch once said, “If the
Bodhi-mind is untrue, all one’s training will come to nothing.” This saying
is indeed true. Furthermore, the quality of the disciple’s training depends
upon the truth or falsity of his master.

The Buddhist trainee can be compared to a fine piece of timber, and a true
master to a good carpenter. Even quality wood will not show its fine grain
unless it is worked on by a good carpenter. Even a warped piece of wood
will, if handled by a good carpenter, soon show the results of good crafts-
manship. The truth or falsity of enlightenment depends upon whether or
not one has a true master. This should be well understood.

In our country, however, there have not been any true masters since an-
cient times. We can tell this by looking at their words, just as we can tell
[the nature of] the source of a river by scooping up some of its water down-
stream.
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For centuries, masters in this country have compiled books, taught
disciples, and led both human and celestial beings. Their words, however,
were still green, still unripe, for they had not yet reached the ultimate in
training. They had not yet reached the sphere of enlightenment. Instead,
they merely transmitted words and made others recite names and letters.
Day and night they counted the treasure of others, without gaining any-
thing for themselves.

These ancient masters must be held responsible for this state of affairs.
Some of them taught that enlightenment should be sought outside the mind,
others that rebirth in the Pure Land was the goal. Herein lies the source of
both confusion and delusion.

Even if good medicine is given to someone, unless that person has also
been given the proper directions for taking it the illness may be made worse;
in fact, [taking medicine] may do more harm than taking poison. Since
ancient times there have not been any good doctors in our country who were
capable of making out the correct prescription or distinguishing between
medicine and poison. For this reason it has been extremely difficult to
eliminate life’s suffering and disease. How, then, can we expect to escape
from the sufferings of old age and death?

This situation is completely the fault of the masters, not of the disciples.
Why? Because they guide their disciples along the branches of the tree,
dispensing with its roots. Before they fully understand the Way themselves,
they devote themselves solely to their own egoistic minds, luring others into
the world of delusion. How regrettable it is that even these masters are un-
aware of their own delusion. How can their disciples be expected to know the
difference between right and wrong?

Unfortunately, true Buddhism has not yet spread to this peripheral little
country, and true masters have yet to be born. If you want to study the
supreme Way, you have to visit masters in faraway Sung China, and reflect
there on the true road that is far beyond the delusive mind. If you are unable
to find a true master, it is best not to study Buddhism at all. True masters
are those who have realized the true Law and received the seal of a genuine
master. It has nothing to do with their age. For them neither learning nor
knowledge is of primary importance. Possessing extraordinary power and
influence, they do not rely on selfish views or cling to any obsession, for they
have perfectly harmonized knowledge and practice. These are the charac-
teristics of a true master.

6. ADVICE FOR THE PRACTICE OF ZEN The study of the Way through the
practice of zazen is of vital importance. You should not neglect it or treat it
lightly. In China there are the excellent examples of former Zen masters who
cut off their arms or fingers.12 Long ago the Buddha Sakyamum renounced
both his home and his kingdom—another fine trace of the practice of the
Way. Men of the present day, however, say that one need only practice
that which is easily practiced. Their words are very mistaken and far re-
moved from the Way. If you devote yourself to one thing exclusively and con-
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sider it to be training, even lying down will become tedious. If one thing
becomes tedious, all things become tedious. You should know that those
who like easy things are, as a matter of course, unworthy of the practice of the
Way. .

Our great teacher, Sakyamuni, was unable to gain the teaching that pre-
vails in the present world until after he had undergone severe training for
countless ages in the past. Considering how dedicated the founder of Bud-
dhism was, can his descendants be any less so? Those who seek the Way
should not look for easy training. Should you do so, you will never be able to
reach the true world of enlightenment or find the treasure house. Even the
most gifted of the former patriarchs have said that the Way is difficult to
practice. You should realize how deep and immense Buddhism is. If the Way
were, originally, so easy to practice and understand, these former gifted
patriarchs would not have stressed its difficulty. By comparison with the
former patriarchs, people of today do not amount to even as much as a single
hair in a herd of nine cows! That is to say, even if these moderns, lacking as
they do both ability and knowledge, exert themselves to the utmost, their
imagined difficult practice would still be incomparable to that of the former
patriarchs.

What is the easily practiced and easily understood teaching of which
present-day man is so fond? It is neither a secular teaching nor a Buddhist
one. It is even inferior to the practice of demons and evil spirits, as well as
to that of non-Buddhist religions and the two vehicles.!3 It may be said to be
the great delusion of ordinary men and women. Although they imagine that
they have escaped from the delusive world, they have, on the contrary,
merely subjected themselves to endless transmigration.

Breaking one’s bones and crushing the marrow to gain Buddhism are
thought to be difficult practices. It is still more difficult, however, to control
the mind, let alone undergo prolonged austerities and pure training, while
controlling one’s physical actions is most difficult of all.

If the crushing of one’s bones were of value, the many who endured this
training in the past should have realized enlightenment; but in fact, only a
few did. If the practice of austerities were of value, the many who have done
so since ancient times also should have become enlightened; but here, too,
only a few did. This all stems from the great difficulty of controlling the mind.
In Buddhism neither a brilliant mind nor scholastic understanding is of pri-
mary importance. The same holds true for mind, discriminating conscious-
ness, thought, and insight. None of these are of any use, for the Way may be
entered only through the harmonization of body and mind.

The Buddha Sakyamuni said, “Turning the sound-perceiving stream of
the mind inward, forsake knowing and being known.”’ Herein lies the mean-
ing of the above. The two qualities of movement and nonmovement have not
appeared at all; this is true harmony.

If it were possible to enter the Way on the basis of having a brilliant mind
and wide knowledge, high-ranking Shén-hsiul4 should certainly have been
able to do so. If common birth were an obstacle to entering the Way, how did
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Hui-néng!5 become one of the Chinese patriarchs? These examples clearly
show that the process of transmitting the Way does not depend on either a
brilliant mind or wide knowledge. In seeking the Law, reflect on yourselves
and train diligently.

Neither youth nor age is an obstacle to entering the Way. Chao-choul®
was more than sixty years old when he first began to practice, yet he became
an outstanding patriarch. Cheng’s daughter,17 on the other hand, was only
thirteen years old, but she had already attained a deep understanding of the
Way, so much so that she became one of the finest trainees in her monastery.

The majesty of Buddhism appears according to whether or not the effort
is made, and differs according to whether or not training is involved.

Those who have long devoted themselves to the study of the sitras, as well
as those who are well versed in secular learning, should visit a Zen monastery.
There are many examples of those who have done so. Hui-ssul8 of Mount
Nan-yiieh was a man of many talents, yet he trained under Bodhidharma.
Hstian-chiieh of Mount Yung-chial® was the finest of men; still he trained
under Ta-chien [Hui-néng)]. The clarification of the Law and the realiza-
tion of the Way are dependent upon the power gained from training under
Zen masters.

When visiting a Zen master to seek instruction, listen to his teaching with-
out trying to make it conform to your own self-centered viewpoint; other-
wise you will be unable to understand what he is saying. Purifying your own
body and mind, eyes and ears, simply listen to his teaching, expelling any
other thought. Unify your body and mind and receive the master’s teaching
as if water were being poured from one vessel into another. If you do so, then’
for the first time you will be able to understand his teaching.

At present, there are some foolish people who either devote themselves
to memorizing the words and phrases of the sitras or attach themselves to
that which they have heard before. Having done so, they try to equate these
with the teachings of a master. In this case, however, there exist here only
their own views and the words of ancient men. Consequently, the words of
the master go unheeded. Still others, attaching primary importance to their
own self-centered thinking, open the siitras and memorize a word or two,
imagining this to be Buddhism. Later when they are taught the Law by an
enlightened Zen master, they regard his teaching as true if it corresponds
with their own views; otherwise they regard it as false. Not knowing how to
give up this mistaken way of thinking, they are unable to return to the true
Way. They are to be pitied, for they will be subject to delusion for eternity.
How regrettable!

Buddhist trainees should realize that Buddhism is beyond either thought,
discrimination, and imagination, or insight, perception, and intellectual
understanding. Were it not so, why is it that, having been endowed with
these various faculties since birth, you have still not realized the Way?

Thought, discrimination, and so forth should be avoided in the practice
of the Way. This will become clear if; using thought and so on, you examine
yourself carefully.20 The gateway to the Truth is known only to enlightened
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Zen masters, not to their learned counterparts. (Written on April 5, the second

year of Tempuku [1254])

7. THE NEED FOR ZEN TRAINING IN BUDDHIST PRACTICE AND ENLIGHTEN-
MENT Buddhism is superior to any other teaching. It is for this reason that
many people pursue it. During the Tathagata’s lifetime there was only one
teaching and one teacher. The Great Master alone led all beings with his
supreme Wisdom. Since the Venerable Mahakasyapa transmitted the
Eye Storehouse of the true Law, twenty-eight generations in India, six
generations in China, and the various patriarchs of the five Zen schools?!
have transmitted it without interruption. Since the P’u-t’ung era [520-26] in
the Chinese state of Liang all truly superior individuals—from monks to royal
retainers—have taken refuge in Zen Buddhism.

Truly, excellence should be loved because of its excellence. One should
not love dragons as Yeh-kung did.22 In the various countries east of China
the casting net of scholastic Buddhism has been spread over the seas and
mountains. Even though spread over the mountains, however, it does not
contain the heart of the clouds; even though spread over the seas, it lacks the
heart of the waves. The foolish are fond of this kind of Buddhism. They are
delighted by it like those who take the eye of a fish to be a pearl, or those who
treasure a stone from Mount Yen in the belief that it is a precious jewel.
Many such people fall into the pitfall of demons, thereby losing their true
Self.

The situation in remote countries like this one is truly regrettable; for here,
where the winds of false teachings blow freely, it is difficult to spread the true
Law. China, however, has already taken refuge in the true Law of the Bud-
dha. Why is it, then, that it has not yet spread to either our country or
Korea? Although in Korea at least the name of the true Law can be heard,
in our country even this is impossible. This is because the many teachers who
went to study Buddhism in China in the past clung to the net of scholastic
Buddhism. Although they transmitted various Buddhist texts, they seem to
have forgotten the spirit of Buddhism. Of what value was this? In the end it
came to nothing. This is all because they did not know the essence of study-
ing the Way. How regrettable it is that they worked so hard their whole life
to no purpose.

When you first enter the gateway of Buddhism and begin to study the
Way, simply listen to the teaching of a Zen master and train accordingly.
At that time you should know the following: the Law turns self, and self
turns the Law. When self turns the Law, self is strong and the Law is weak.
In the reverse case, the Law is strong and self is weak. Although Buddhism
has had these two aspects since long ago, they have only been known by
those who have received the true transmission. Without a true master, it is
impossible to hear even the names of these two aspects.

Unless one knows the essence of studying the Way, it is impossible to
practice it; for how, otherwise, could one determine what is right and what
is wrong? Those who now study the Way through the practice of zazen
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naturally transmit this essence. This is why there have been no mistakes made
in the transmission, something that cannot be said of the other Buddhist
sects. Those who seek Buddhism cannot realize the true Way without the

practice of zazen.

8. THE coNDUCT OF ZEN MONKS ~ Since the time of the Buddha the twenty-
eight patriarchs in India and the six in China have directly transmitted the
true Law, adding not even so much as a thread or hair, nor allowing even a
particle of dust to penetrate it. With the transmission of the Buddha’s kasaya
to Hui-néng, Buddhism spread throughout the world. At present the
Tathagata’s treasury of the true Law is flourishing in China. It is impossible
to realize what the Law is by groping or searching for it. Those who have
seen the Way forget their knowledge of it, transcending relative consciousness.

Hui-néng lost his face [his deluded self] while training on Mount Huang-
mei. Hui-k’o showed his earnestness by cutting off his arm in front of Bo-
dhidharma’s cave, realizing, through this action, the essence of Buddhism
and turning his delusive mind into enlightenment. Thereafter he prostrated
himself before Bodhidharma in deep respect before returning to his origi-
nal position. Thus did he realize absolute freedom, dwelling in neither body
nor mind, nonattached, unlimited.

A monk asked Chao-chou, “Does a dog have the Buddha-nature?*’23
Chao-chou replied, “Wu.”’24 This word wu can be neither measured nor
grasped, for there is nothing to grab hold of. I would suggest that you try
letting go! Then ask yourself these questions: What are body and mind?
What is Zen conduct? What are birth and death? Whatis Buddhism? What
are worldly affairs? And what, ultimately, are mountains, rivers, and earth,
or men, animals, and houses?

If you continue to ask these questions, the two aspects—movement and
nonmovement—will clearly not appear. This nonappearance, however, does
not mean inflexibility. Unfortunately, however, very few people realize this,
while many are deluded thereby. Zen trainees can realize this after they have
trained for some time. It is my sincere hope, however, that you will not
stop training even after you have become fully enlightened.

9. THE NEED TO PRACTICE IN ACCORDANCE WITH THE WAY Buddhist
trainees should first determine whether or not their practice is headed toward
the Way. Sakyamuni, who was able to harmonize and control his body,
speech, and mind, sat beneath a bo tree doing zazen. Suddenly, upon seeing
the morning star, he became enlightened, realizing the highest supreme Way,
which is far beyond that of the Sravakas and Pratyekabuddhas. The enlight-
enment that the Buddha realized through his own efforts has been trans-
mitted from Buddha to Buddha without interruption to the present day.
How, then, can those who have realized this enlightenment not have become
Buddhas? To be headed toward the Way is to know its appearance and how
far it extends. The Way lies under the foot of every man. When you become
one with the Way you find that it is right where you are, thus realizing per-
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fect enlightenment. If, however, you take pride in your enlightenment, even
though it be very deep, it will be no more than partial enlightenment. These
are the essential elements of being headed toward the Way.

Present-day trainees strongly desire to see miracles, even though they do
not understand how the Way functions. Who of these is not mistaken? They
are like a child who, forsaking both his father and his father’s wealth, runs
away from home. Even though his father is rich, and he, as an only son,
would someday inherit it all, he becomes a beggar, searching for his fortune
in faraway places. This is truly the case.

To study the Way is to try to become one with it—to forget even a trace of
enlightenment. Those who would practice the Way should first of all believe
in it. Those who believe in the Way should believe that they have been in the
‘Way from the very beginning, subject to neither delusion, illusive thoughts,
and confused ideas nor increase, decrease, and mistaken understanding.
Engendering belief like this, clarify the Way and practice it accordingly—
this is the essence of studying the Way.

The second method of Buddhist training is to cut off the function of
discriminating consciousness and turn away from the road of intellectual
understanding. This is the manner in which novices should be guided.
Thereafter they will be able to let body and mind fall away, freeing them-
selves from the dualistic ideas of delusion and enlightenment.

In general there are only a very few who believe they are in the Way. If
only you believe that you are truly in the Way, you will naturally be able to
understand how it functions, as well as the true meaning of delusion and
enlightenment. Make an attempt at cutting off the function of discriminating
consciousness; then, suddenly, you will have almost realized the Way.

10. THE DIRECT REALIZATION OF THE WAY There are two ways to realize
enlightenment. One is to train under a true Zen master, listening to his
teaching; the other is to do zazen single-mindedly. In the former case you
give full play to the discriminating mind, while through the latter, practice
and enlightenment are unified. To enter the Way neither of these two
methods can be dispensed with.

Everyone is endowed with body and mind, though their actions inevitably
vary, being either strong or weak, brave or cowardly. It is through the daily
actions of our body and mind, however, that we directly become enlightened.
This is known as the realization of the Way.

There is no need to change our existing body and mind, for the direct
realization of the Way simply means to become enlightened through training
under a true Zen master. To do this is neither to be bound by old viewpoints
nor to create new ones; it is simply to realize the Way.



THREE
The Meaning of Practice-Enlightenment
(Shusho-gi)

As has been often stated, the essence of Dogen’s Zen is that there is no gap between
practice and enlightenment, and therefore, that neither precedes or follows the other. That
is to say, enlightenment is not something that is attained as the result of practice; it is
embodied in practice from the very beginning. It is only through the single-minded prac-
tice of the Way, however, that this truth can be fully understood.

The Shushd-gi, consisting of five sections, deals primarily with this identity of
practice and enlightenment. Although this work did not come into existence until 1890,
when Takashi Takiya-zenji of Eihei-ji and Baisen Azegami-zenji of Saji-ji issued
an edict that prescribed it as the standard of faith for both laymen and monks, the con-
tents are based on key passages from all ninety-two sections of the Shobo-genzo. For
this reason it may be said to be an even more refined storehouse of the true Law than Da-
gen’s original work. It should be noted, however, that since it was compiled primarily
with laymen in mind, many of Dagen’s most important teachings, such as the need to
practice zazen and to train under a true master, have been omitted. Nevertheless, with
its emphasis on the importance of a thorough understanding of life and death, the
need for repentance, and acceptance of the sixteen Bodhisattva precepts, it serves as pos-
sibly the best introduction to the Shobo-genzd presently available. Furthermore, its
presentation of the meaning and expression of compassion, as well as of gratitude, is
undoubltedly one of the finest in all Buddhist literature.

1. GENERAL INTRODUCTION The thorough clarification of the meaning of
birth and death—this is the most important problem of all for Buddhists.
-Since the Buddha [enlightenment] dwells within birth and death [delusion],
the latter do not exist. Simply understand that birth and death are in them-
selves Nirvana, there being no birth-death to be hated nor Nirvana to be
desired. Then, for the first time, you will be freed from birth and death.
Realize that this problem is of supreme importance.

It is difficult to be born as a human being, let alone come into contact with
Buddhism. By virtue of our good deeds in the past, however, we have been
able not only to be born as human beings but to encounter Buddhism
as well. Within the realm of birth-death, then, our present life should be
considered to be the best and most excellent of all. Do not waste your

58

—



MEANING OF PRACTICE-ENLIGHTENMENT 59

precious human body meaninglessly, abandoning it to the winds of imper-
manence.

Impermanence cannot be depended upon. We know neither when nor
where our transient life will end. This body is already beyond our control;
and life, at the mercy of time, moves on without stopping for even an instant.
Once the ruddy face of youth has disappeared, it is impossible to find even
its traces. When we think about time carefully, we find that time, once lost,
never returns. Faced suddenly with the prospect of death, kings, state min-
isters, relatives, servants, wife and children, and rare jewels are of no use.
We must enter the realm of death alone, accompanied only by our good and
bad karma.

You should avoid associating with those deluded people in this present
world who are ignorant of the law of causality and karmic retribution. They
are unaware of the existence of the three stages of time and unable to dis-
tinguish good from evil.

The law of causality, however, is both clear and impersonal: those who do
evil inevitably fall [into hell]; those who do good inevitably ascend [into
heaven]. If this were not so, the various Buddhas would not have appeared
in this world, nor would Bodhidharma have come to China.

The karmic retribution of good and evil occurs at three different periods
in time: (1) retribution experienced in one’s present life, (2) retribution ex-
perienced in the life following this one, and (3) retribution experienced in
subsequent lives. This is the first thing that should be studied and understood
when practicing the Way. Otherwise many of you will make mistakes and
come to hold wrong views. Not only that, you will fall into evil worlds,!
undergoing a long period of suffering.

Understand that in this life you have only one life, not two or three. How
regrettable it is if, fruitlessly holding false views, you vainly do wrong, think-
ing that you are not doing bad when, in fact, you are. You cannot avoid the
karmic retribution of your evil acts even though you mistakenly assume that
because you do not recognize its existence you are not subject to it.

2. RELEASE THROUGH REPENTANCE The Buddhas and patriarchs, because
of their great mercy, have left open the vast gates of compassion in order that
all beings—both human and celestial—may thereby realize enlightenment.
Although karmic retribution for evil acts must come in one of the three stages
of time, repentance lessens the effects, bringing release and purity. There-
fore, let us repent before the Buddha in all sincerity.

The merit-power of repentance before the Buddha not only saves and
purifies us; it also encourages the growth within us of pure, doubt-free faith
and earnest effort. When pure faith appears it changes others just as it
changes us, its benefits extending to all things, both animate and inanimate.

The essence of the act of repentance is as follows: “Even though the ac-
cumulation of our past bad karma is so great that it forms an obstacle to
practicing the Way, we beseech the various enlightened and compassionate
Buddhas and patriarchs to free us from karmic retribution, eliminate all
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obstacles to the practice of the Way, and share with us their compassion, for
it is through this compassion that their merit and teachings fill the entire
universe.

“In the past the Buddhas and patriarchs were originally just like us; in the
future we shall become like them. ‘All our past evil deeds were the result of
beginningless greed, anger, and ignorance: products of our body, speech,
and mind. Of all these do we now repent.” ”

If we repent in this way, we shall certainly receive the invisible help of the
Buddhas and patriarchs. Keeping this in mind and acting in the proper
manner, make your repentance. The power derived thereby will wipe out
your wrongdoings at their roots.

3. ORDINATION AND ENLIGHTENMENT Next, you should deeply venerate the
Three Treasures. They deserve our veneration and respect no matter how
much our life and body may change. The Buddhas and patriarchs, in both
India and China, correctly transmitted this reverent veneration of the Bud-
dha, the Law, and the Buddhist community.

Unfortunate and virtueless people are unable to hear even the name of the
Three Treasures, let alone take refuge in them. Do not act like those who,
awe-struck, vainly take refuge in mountain deities and ghosts or worship at
non-Buddhist shrines, for it is impossible to gain release from suffering in this
way. Instead, quickly take refuge in the Buddha, the Law, and the Buddhist
community, seeking not only release from suffering but complete enlighten
ment as well.

Taking refuge in the Three Treasures means, first of all, to come with a
pure faith. Whether during the Tathagata’s lifetime or after it, people should
place their hands together in gasshg? and, with lowered heads, chant the
following: ‘““We take refuge in the Buddha. We take refuge in the Law. We
take refuge in the Buddhist community. We take refuge in the Buddha be-
cause he is our great teacher. We take refuge in the Law because it is good
medicine. We take refuge in the Buddhist community because it is composed
of excellent friends.” It is only by taking refuge in the Three Treasures that
one can become a disciple of the Buddha and become qualified to receive all
the other precepts.

The merit of having taken refuge in the Three Treasures inevitably
appears when there is spiritual communion between the trainee and the
‘Buddha. Those who experience this communion inevitably take this refuge
whether they find themselves existing as celestial or human beings, dwellers
in hell, hungry ghosts, or animals. As a result, the merit that is accumulated
thereby inevitably increases through the various stages of existence, leading
ultimately to the highest supreme enlightenment. Know that the Bhagavat?
himself has already borne witness to the fact that this merit is of unsurpassed
value and unfathomable profundity. Therefore all living creatures should
take this refuge.

Next we should receive the three pure precepts. The first of them is to do
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no evil, the second to do good, and the third to confer abundant benefits on
all living creatures.

We should then accept the ten grave prohibitions: (1) do not kill, (2) do
not steal, (3) do not engage in improper sexual conduct,* (4) do not lie, (5)
do not deal in intoxicating beverages, (6) do not speak of the faults of others,
(7) do not be too proud to praise others, (8) do not covet either the Law or
property, (9) do not give way to anger, and (10) do not disparage the Three
Treasures.

The various Buddhas have all received and observed the three refuges, the
three pure precepts, and the ten grave prohibitions. By receiving these pre-
cepts one realizes the supreme Bodhi-wisdom,® the adamantine, indestruct-
ible enlightenment of the various Buddhas in the three stages of time. Is
there any wise person who would not gladly seek this goal? The Bhagavat
has clearly shown to all sentient beings that when they receive the Buddha’s
precepts, they enter into the realm of the various Buddhas—truly becoming
their children and realizing the same great enlightenment.

All the Buddhas dwell in this realm, perceiving everything clearly without
leaving any traces. When ordinary beings make this their dwelling place, they
no longer distinguish between subject and object. At that time everything
in the universe—whether earth, grass, tree, fence, tile, or pebble—functions
as a manifestation of enlightenment; and those who receive the effects of this
manifestation realize enlightenment without being aware of it. This is the
merit of nondoing and nonstriving—awakening to the Bodhi-mind.

4. MAKING THE ALTRUISTIC VOw To awaken to the Bodhi-mind means to
vow not to cross over to the other shore [of enlightenment] before all sentient
beings have done so. Whether layman or monk, living in the world of celestial
beings or of humans, subject to pain or to pleasure, all should quickly make
this vow.

Though of humble appearance, a person who has awakened to the Bodhi-
mind is already the teacher of all mankind. Even a little girl of seven can
become the teacher of the four classes of Buddhists® and the compassionate
mother of all beings; for [in Buddhism] men and women are completely
equal. This is one of the highest principles of the Way.

After having awakened to the Bodhi-mind, even wandering in the six
realms of existence and the four forms of life? becomes an opportunity to
practice the altruistic vow. Therefore even though up to now you may have
vainly idled your time away, you should quickly make this vow while there is
still time. Though you have acquired sufficient merit to realize Buddhahood,
you should place it at the disposal of all beings in order that they may realize
the Way. From time immemorial there have been those who have sacrificed
their own enlightenment in order that they might be of benefit to all beings,
helping them to cross over first to the other shore.

There are four kinds of Wisdom that benefit others: offerings, loving
words, benevolence, and identification, all of which are the practices of a
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Bodhisattva. Giving offerings means not to covet. Although it is true that, in
essence, nothing belongs to self, this does not prevent us from giving offer-
ings. The size of the offering is of no concern; it is the sincerity with which it
is given [that is important]. Therefore one should be willing to share even a
phrase or a verse of the Law, for this becomes the seed of good in both this
life and the next. This is also the case when giving of one’s material treasure,
whether it be a single coin or a blade of grass, for the Law is the treasure and
the treasure is the Law. There have been those who, seeking no reward,
willingly gave their help to others. Supplying a ferry and building a bridge
are both acts of giving offerings, as are earning a living and producing goods.

The meaning of loving words is that when beholding all beings one is
filled with compassion for them, addressing them affectionately. That is to
say, one regards them as if they were his own children. The virtuous should
be praised and the virtueless pitied. Loving words are the source of over-
coming your bitter enemy’s hatred and establishing friendship with others.
Directly hearing loving words spoken brightens the countenance and warms
the heart. An even deeper impression is made, however, by hearing about
loving words spoken about oneself in one’s absence. You should know that
loving words have a revolutionary impact on others.

Benevolence means to devise ways of benefiting others, no matter what
their social position. Those who aided the helpless tortoise® or the injured
sparrow? did not expect any reward for their assistance; they simply acted
out of their feelings of benevolence. The foolish believe that their own
interests will suffer if they put the benefit of others first. They are wrong,
however. Benevolence is all-encompassing, equally benefiting oneself and
others.

Identification means nondifferentiation—to make no distinction between
self and others. For example, it is like the human Tathagata who led the same
life as that of us human beings. Others can be identified with self, and there-
after, self with others. With the passage of time both self and others become
one. Identification is like the sea, which does not decline any water no matter
what its source, all waters gathering, therefore, to form the sea.

Quietly reflect on the fact that the preceding teachings are the practices
of a Bodhisattva. Do not treat them lightly. Venerate and respect their merit,
which is able to save all beings, enabling them to cross over to the other shore.

-5. CONSTANT PRACTICE AND GRATITUDE The opportunity to awaken to the
Bodhi-mind is, in general, reserved to human beings living in this world.
Now that we have had the good fortune not only to be borr in this world
but also to come into contact with the Buddha Sakyamuni, how can we be
anything but overjoyed!

Quietly consider the fact that if this were a time when the true Law had
not yet spread throughout the world, it would be impossible for us to come
into contact with it, even if we were willing to sacrifice our lives to do so.
How fortunate to have been born in the present day, when we are able to
make this encounter! Listen to what the Buddha said: “When you meet
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a master who expounds the supreme Bodhi-wisdom, do not consider his
birth, look at his appearance, dislike his faults, or worry about his behavior.
Rather, out of respect for his great Wisdom, reverently prostrate yourself
before him three times a day—morning, noon, and evening—giving him no
cause for worry.”

We are now able to come into contact with the Buddha Sakyamum and
hear his teachings due to the compassionate kindness that has resulted from
the constant practice of each of the Buddhas and patriarchs. If the Buddhas
and patriarchs had not directly transmitted the Law, how could it have come
down to us today? We should be grateful for even a single phrase or portion
of the Law, still more for the great benefit accruing from the highest supreme
teaching—the Eye Storehouse of the True Law. The injured sparrow did
not forget the kindness shown to it, rewarding its benefactor with four silver
rings. Neither did the helpless tortoise, who rewarded its benefactor with the
seal of Yiin-pu-ting. If even animals show their gratitude for kindness
rendered to them, how can human beings fail to do the same?

The true way of expressing this gratitude is not to be found in anything
other than our daily Buddhist practice itself. That is to say, we should prac-
tice selflessly, esteeming each day of life.

Time flies faster than an arrow; life is more transient than the dew. No
matter how skillful you may be, it is impossible to bring back even a single
day of the past. To have lived to be a hundred years old to no purpose is to
eat of the bitter fruit of time, to become a pitiable bag of bones. Even
though you have allowed yourself to be a slave to your senses for a hundred
years, if you give yourself over to Buddhist training for even one day, you will
gain a hundred years of life in this world as well as in the next. Each day’s
life should be esteemed; the body should be respected. It is through our body
and mind that we are able to practice the Way; this is why they should be
loved and respected. It is through our own practice that the practice of the
various Buddhas appears and their great Way reaches us. Therefore each
day of our practice is the same as theirs, the seed of realizing Buddhahood.

All the various Buddhas are none other than the Buddha Sakyamum
himself. The Buddha Sakyamum is nothing other than the fact that the Mind
itself is the Buddha. When the Buddhas of the past, present, and future
realize enhghtenment they never fail to become the Buddha Sakyamum
This is the meaning of the Mind itself being the Buddha. Study this question

carefully, for it is in this way that you can express your gratitude to the Bud-
dhas.












Introduction to the Shobo-genzo

DOGEN INTENDED HIS MASTERWORK, the Shobo-genzo, to be composed of one
hundred sections in all. Death prevented him from completing his original
plan, though not before he had written ninety-two sections.! These ninety-
two sections, discussing the regulations for a Zen monastery, standards of
daily conduct, explanations of various kgan, historical anecdotes concerning
past Zen masters, and many other topics, provide one of the finest descrip-
tions of Zen Buddhism available today. They make it abundantly clear that
Daogen is not only one of Zen’s leading exponents but also one of the major
figures in the religious and philosophical history of Japan, if not the world.

The twelve sections of the Shobs-genzo included here are known collectively
as Dagen’s “later writings™ (shinso-bon).2 They were given this name because
Dagen wrote them as a distinctive group shortly before his death, for the most
part while in residence at Eihei-ji. Actually, most of these sections did not
take on their final form until after his death, when they were edited by Ejo
and other leading disciples.

In many ways Dagen’s thought can be said to have reached its fullest frui-
tion in these twelve sections. Nearly half the doctrinally important “Mean-
ing of Practice-Enlightenment’” was selected from their contents, particularly
from those sections dealing with the Bodhi-mind and the nature of causation
and karma. The great importance Dogen attached to the latter two closely
related concepts can be seen in his allocation of three full sections (“Deep
Belief in Causality,” “Karmic Retribution in the Three Stages of Time,”
and “A Monk at the Fourth Stage of Meditation™) to their explanation.

The reader may be surprised to find quite fanciful or even seemingly su-
perstitious language in some parts of these twelve sections. It should be kept
in mind, however, that Ddgen is not trying to present a scientific analysis of
man or society. Instead he, like the Buddha himself, hopes to provide the
catalyst for the spiritual awakening of each individual, which is the begin-
ning and end of all Buddhist teachings. Although fanciful language is some-
times used, it always contains an important spiritual message. In order truly
to understand these twelve sections, it is necessary for the reader to ask him-
self continually what that message is.
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The repetitive nature of much of the content of these sections may also
surprise the reader. As previously stated, one of the distinguishing charac-
teristics of the Shobo-genzo is that it was written in Japanese rather than
Chinese, the clerical language of Japanese Buddhism in Dogen’s time. This
does not mean, however, that Dégen did not employ Chinese at all; although
many sections of this work are either entirely or almost entirely in Japanese,
the twelve sections translated here contain many passages in Chinese. The
material Dégen quotes, consisting primarily of passages from various satras,
is in fact almost all in Chinese. Only Dégen’s own comments and explana-
tions are in Japanese.

It may seem to the modern reader that Dogen is unnecessarily tedious in
his explanations of the Chinese texts. It should be remembered, however,
that although the Japanese language uses some of the same ideographs as
Chinese, there is a vast difference between the two languages. Chinese was
almost completely unintelligible to all but the most highly educated Japanese
of that day. The first part of Dogen’s comments, therefore, might be better
viewed as a translation rather than an explanation of the preceding quota-
tion. Nevertheless, a close comparison of the first part of his comments with
the quoted material preceding them discloses significant differences between
the two, revealing on the one hand the inherent structural differences of the
two languages, and on the other hand the often unique interpretation that
Dogen gives to the material he presents. This English translation has at-
tempted to preserve these differences, particularly of the latter type, as faith-
fully as possible.

Finally, a word about the suggested order for reading these twelve sec-
tions. For those who have an extensive knowledge of Buddhism or have ac-
tually undergone Zen training for some time, there is no reason not to read
these sections in the traditional order, which is retained here. Because of the
strong monastic orientation of the first three sections, however, newcomers to
Buddhism may find it more helpful to leave these sections until last, begin-
ning instead with ‘“Awakening to the Bodhi-mind.” This section and the
following four deal with the basic elements of Buddhist belief, and in them-
selves constitute an excellent introduction to Buddhism. Though beguilingly
simple in content, their mastery, which according to Dogen necessarily in-
volves monastic training, is far from easy.

The final section, “The Eight Aspects of Enlightenment,” is also of funda-
mental importance to an understanding of Buddhism, for it deals with no
less a topic than the nature of enlightenment. It is certainly not coincidental
that when Dogen fell ill and realized death was near, he chose this theme for
his last writing. Like all his work, it expresses his vow as a Bodhisattva “to
help all sentient beings cross over to the other shore [of enlightenment]
before doing so oneself.”
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The Merit of Becoming a Monk
( Shukke Kudoku)

THE Bopuisatrva NAGARJUNA asked himself, “If we follow even the [Bud-
dhist] precepts for laymen! we can be born in the celestial world, attain the
way of Bodhisattvas, and realize enlightenment. Why, then, is there any
need to follow the precepts for monks?’’2 In answer to his own question he
replied, ““Although it is true that both laymen and monks can realize en-
lightenment, there is a difference in the relative difficulty each encounters.
Because laymen have to make a living, it is difficult for them to devote
themselves completely to Buddhist training. If they attempt to do so, their
livelihood will be endangered, while if they do the opposite, they must
necessarily neglect their practice of the Way. To attempt to do both at the
same time is not an easy matter. On the other hand, it is much easier for
monks, being free of worldly responsibilities, anger, and various distractions,
to devote themselves to the practice of Buddhism. The same thing is true
in regard to the realization of enlightenment.

“Laymen find it difficult to realize enlightenment because of the great
amount of work they must do, the disorder and clamor in their lives, and the
fact that they must live among worldly desires. Monks, on the other hand,
are able to go out and meditate in deserted fields, thereby controlling their
minds and realizing the essential emptiness of all things. When they pass
beyond the realm of discriminative thinking they leave the world of outer
causation behind them as well.

“The following verse describes the monk’s life:

Monks sit peacefully among the trees,

Ridding themselves of illusion with a calm mind.
Quietly realizing enlightenment,

They experience a joy that is beyond that of heaven.
Laymen seek fame and profit,

Or fine robes, seats, and bedding.

Though the joy in getting them is only fleeting,
They are untiring in their quest.

Monks, however, beg for food in humble robes,
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Their daily actions being one with the Way.
With their Wisdom-eye opened

They realize the essence of the Law.
Gathering all together to listen

To the countless Buddhist teachings,

They leave behind the world of illusion,
Quietly enveloped in enlightenment’s Wisdom.

““As this verse shows, it is much easier to observe the Buddhist precepts and
practice the Way if one enters the monkhood. Furthermore, by entering the
monkhood and observing the precepts it is possible to fully make these noble
precepts a part of oneself. For this reason laymen should definitely enter the
monkhood and follow the precepts.

““At the same time, it must be said that following the precepts for monks
is not an easy task. The following conversation between a Brahman? named
]ambuksadaka and Sariputrat concerns this problem. Jambuksadaka
asked, ‘What is the most difficult thing in Buddhism?’ Sarlputra answered,
‘It is to follow the way of monks.” ‘Why is it difficult to do so?’ Jambuk-
sadaka then asked. ‘Because it is not easy to attain true happiness,’ Sarlputra
answered. ‘If one has attained it,” Jambuksadaka continued, ‘what is the
next most difficult thing?’ “T'o do good. Therefore, one should by all means
enter the monkhood,” Sariputra answered in conclusion.

“Whenever someone enters the monkhood, Papiyas® says in surprise and
sorrow, ‘“This person will gradually free himself from illusion, realize enlight-
enment, and become a true monk.’

“Even if a monk fails to observe the precepts and commits a crime, he
may still realize enlightenment after he redeems himself. In regard to this
the Utpalavarna-jataka-sitra relates the story of a nun by the name of Utpala®
who lived during the Buddha’s lifetime. It was the custom of this nun,
who had herself realized Arhathood? and was endowed with the six powers
for saving sentient beings,8 to visit the homes of noblewomen. At such times
she would praise the act of entering the nunhood, saying, ‘You should all
become nuns.” They would answer, ‘We are still young and healthy and
have attractive features. We are afraid it would be difficult for us to observe
the precepts for nuns. Perhaps we would break the precepts.” ‘Perhaps you
would,” Utpala answered, ‘but even so it would be better for you to enter
‘the nunhood.” ‘But if we break the precepts,’ they replied, ‘we will inevitably
fall into hell. How could we dare to break the precepts?’ ‘If that’s what it
takes, it’s better to fall into hell,” she continued. Laughing at her, the noble-
women said, ‘How can you say that it’s all right for us to fall into hell when,
if we were to do so, we would be punished there?’

“Speaking from her own experience, the nun replied, ‘In a previous
existence I was a prostitute and often uttered licentious words while dressed
improperly. One day, however, I put on a nun’s robes as a joke. Owing to
this good deed, I was reborn a nun in the time of the Buddha Kasyapa.?
My problems did not end then, however. Because of my noble birth and good
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looks, I became proud and conceited, and consequently 1 broke the precepts,
falling into hell, where I was severely punished. After having redeemed my-
self and been born in the human world once more, 1 was finally able to meet
the Buddha Sakyamuni and reenter the nunhood. As a result I was able to
realize Arhathood and become endowed with the six powers for saving sen-
tient beings. Therefore, based on my own experience, 1 can tell you that
even if you break the precepts after having entered the nunhood, you will still
be able to realize Arhathood. On the other hand, if you do wrong with-
out having entered the nunhood, you will be unable to realize the Way. In
the past I fell into hell for two consecutive generations because of my wrong-
doings. Each time I left hell, I became a bad woman and, upon dying, re-
turned to hell without ever having realized enlightenment. This is why I
know that even if you break the precepts after you have entered the nun-
hood, you will still be able to realize enlightenment.’

‘*Another story in this regard concerns a drunken Brahman who, visiting
the Buddha in Jetavana Garden,!0 asked for and received permission to enter
the monkhood. After the Buddha had the Venerable Anandall shave his
head and dress him in monk’s clothing, however, he became sober and,
startled to find himself a monk, ran away. The other monks asked the Bud-
dha, ‘Why did you allow him to become a monk?’ The Buddha answered,
‘For countless ages in the past this Brahman had no desire to become a monk.
However, when he became drunk there arose in him, to some extent at least,
a desire to enter the monkhood. Though his present action is only a begin-
ning, at some time in the future it will certainly result in his entering the
monkhood again and awakening to the Way.” So immeasurable, then, is
the merit of becoming a monk. Although Buddhist laymen observe the five
precepts, their merit cannot be compared with that of monks.”’

The Bhagavat gave permission to a drunken Brahman to enter the monk-
hood, thereby planting within him the first seed for his future awakening to
the Way. This clearly shows that it is impossible for anyone to realize the
Buddha’s Wisdom without first having entered the monkhood. In the case
of the Brahman, he first decided to enter the monkhood, have his head
shaved, and receive the precepts when he was somewhat intoxicated.
Although it was not long before he became sober, the merit of his having
entered the monkhood was preserved, thereby increasing his chances of
awakening to the Way. The Bhagavat’s truly excellent teaching concern-
ing this incident expresses the original wish with which he entered this world.
Therefore all sentient beings should believe in it and carry it out in the
past, present, and future.

In actuality it takes only an instant to awaken to the Bodhi-mind and
realize enlightenment. The Brahman acquired merit even though he only
entered the monkhood temporarily. Certainly the merit acquired by those
who presently enter the monkhood and devote their whole life to the Way
will not be less than that of this drunken Brahman.

King Cakravartil2 appears in this world when he has reached the human
age of eighty thousand, ruling the four continents!3 and possessing all the
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seven treasures.}4 At that time the four continents are like the Pure Land,
and his joy is so great as to be beyond description. It is said that sometimes he
rules over the one billion worlds. The wheels that he possesses are of four
kinds: gold, silver, copper, and iron. As the Gold-Wheel-Rolling King, he
rules the four continents; as the Silver-Wheel-Rolling King, three; as the
Copper-Wheel-Rolling King, two; and as the Iron-Wheel-Rolling King, one.
He is also known never to have committed any of the ten wrong acts.15
Although this king is filled with joy, as soon as he finds even a single white
hair on his head he turns over the throne to the crown prince in order that he
may enter the monkhood. Putting on a kasaya, he goes into the forest to un-
dergo training in the Way. When he dies he will undoubtedly be reborn in
Brahma Heaven.1® Furthermore, in order to ensure that the new king will
follow in his footsteps, he puts his white hair in a silver case and places it in
the palace for his successor. The new king repeats the same process when he
in turn discovers his first white hair.

King Cakravarti’s life after entering the monkhood is so long that it can-
not be compared with that of present-day human beings, for as already
stated, he does not appear in the human world until having reached an age
equivalent to eighty thousand years. When he does appear he is endowed
with the thirty-two distinguishing marks.1? In this regard as well he is su-
perior to the people of the present day. Nevertheless, when he discovers a
white hair he awakens to the impermanence of life and, determining to do
good and acquire merit, enters the monkhood to begin his training in the
Way. Present-day kings cannot be considered his equals, for instead of
entering the monkhood, they idle their time away in avarice. They will
undoubtedly regret their actions in their coming existence. This is even
truer in the case of this small country [ Japan], which is far removed from
China and India. Here there are kings in name, but they are without virtue.
If they would only forsake their greed, enter the monkhood, and train in
the Way, the various heavenly deities would rejoice, and the Dragon King!8
would respect and protect them. Those people who had already realized
enlightenment and become Buddhas would also see what had happened and
be filled with great joy.

In the past an irreligious prostitute!® laughingly put on nun’s clothing as a
joke. Although she broke the precepts by this action that belittled the Law,
because of the merit she gained from having worn nun’s clothing, she was
able to encounter the true Law in only two generations. The nun’s clothing
she wore was none other than a kasaya. Through the merit of having worn a
kasaya, even though it was done laughingly as a joke, she was able to meet
the Buddha Ka$yapa and enter the nunhood in her next existence. Later,
because she violated the precepts, she once more fell into hell, where she
was punished. In the end, however, due to the undying merit of having worn
the sacred kaiaya, she was finally able to meet the Buddha Sakyamuni and
listen to his teachings. As a result she awoke to the Bodhi-mind and trained
herselfin the Way, leaving the three worlds?? behind her forever. In becom-
ing an Arhat, she was endowed with the six powers to save sentient beings
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and the three types of superior wisdom.2! She realized the excellent Way
beyond all others.

This example shows that if one possesses deep faith in the unexcelled
Wisdom of the Buddha and the sacred kasaya from the very beginning, the
merit he receives will be even greater than that gained by the former prosti-
tute. Moreover, if while possessing this faith one enters the monkhood and
receives the precepts, the merit to come will be immeasurable. Unless one
has been born in human form, it is unusual to receive such merit.

Even though there are many lay and monk Bodhisattvas and patriarchs
in India and China, none of them is equal to the Patriarch Nagarjuna.
Through the use of such stories as that of the drunken Brahman and the
prostitute, he strongly urged all people to enter the monkhood and follow
the precepts. The words of this patriarch are none other than those of the
Bhagavat himself. The Bhagavat said, “In this human world there are four
unexcelled experiences: seeing the Buddha, hearing his teachings, becoming
a monk, and realizing enlightenment.”” It should be clearly understood that
these four things are superior to anything in either the continent of Uttara-
kuru?2 or the various heavenly worlds. Through the power of the good deeds
and virtues accumulated in our previous lives, we have been fortunate
enough to be born with a human form. Therefore, in deep rejoicing at our
good fortune, we should enter the monkhood. Life is as transient as a dew-
drop, and so, having been fortunate enough to be born as human beings, we
should not waste our lives. If we lead the life of a monk in successive ex-
istences, much merit will be accumulated.

The Bhagavat said, “In Buddhism the merit of becoming a monk is im-
measurable. Even if someone were to build a stipa2? decorated with the seven
precious things2¢ and equal in height to Mount Sumeru, the merit accumu-
lated thereby would be less than that of becoming a monk. A stipa decorated
with the seven treasures can be destroyed by wrongdoers or foolish people,
but the merit of entering the monkhood is indestructible. Therefore, if
someone propagates this teaching, or allows his servants to enter the monk-
hood, or himself enters the monkhood, the resulting merit is beyond calcu-
lation.”

The Bhagavat, because he realized clearly how much merit there was in
becoming a monk, taught thus. Upon hearing this teaching, a rich man
named Punyavadharna, though 120 years old, dared to enter the monk-
hood, practicing the Way in the lowest seat for boys.25 He later became a
great Arhat.

Our present body, we should realize, consists of a temporary union of the
four elements26 and the five aggregates.2? Therefore we are always afflicted
with the eight kinds of suffering.28 Moreover, during each ksana2? we are in
the endless process of birth and decay. It is said that sixty-five ksanas pass in
the space of time it takes a man in the prime of life to snap his fingers, but we
are too ignorant to realize it. There are 6,400,099,980 ksanas in twenty-four
hours, and we are unaware that during this time our body and mind are in a
constant state of birth and decay. How deplorable it is that we are ignorant
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of this fact! Although there are many enlightened people, only the Buddha
and Sanputra among them know how much of our body and mind is subject
to birth and decay each ksana. It is within this process of birth and decay that
people perform good and bad deeds, and it is also within this same process
that people seek the Buddha’s Wisdom and realize the Way.

Since our human body is subject to birth and decay, no matter how ar-
dently we may love it we cannot keep it from change. There has never been
anyone, no matter how hard he tried, who has been successful in this regard.
Thus it may be said that even our own body does not belong to us. Yet,
though the body be transient, those who receive the precepts for monks and
enter the monkhood are able to attain indestructible Buddhahood—the
same supreme Bodhi-wisdom that all the Buddhas in the three stages of time
have realized. Is there any wise man who would not seek this?

This is why the eight royal children of the Buddha Candrastryapradipa3?
forsook their future thrones and the opportunity to rule over the four con-
tinents in order to become monks. The sixteen royal children of the Buddha
Mahabhijiiajianabhibhad! did the same. While their father was meditating,
they expounded the Saddharma-pundarika-sitras? for the sake of ordinary
people, and are now the Tathagatas of the whole world. When they saw the
Buddha Mahabhijiizjianabhibh’s sixteen princely children enter the
monkhood, the myriad celestial subjects of King Cakravarti asked for and
quickly received the king’s permission to follow their example. Subhavya-
haraja,33 his wife, and their two royal children also entered the monk- and
nunhood.

We should be aware that whenever a truly enlightened person appears in
this world, he unfailingly teaches that entering the monkhood is in accord-
ance with the true Law. It would be a mistake to assume that those who
entered the monkhood did so out of ignorance; rather, we should realize
that they were wise to become monks, and should try to be their equals. In
the Buddha’s lifetime, Rahula,3* Ananda, and a few other disciples were
among the first to become monks. They were followed by other disciples,
numbering one thousand at first and eventually twenty thousand. What
excellent exemplars! Without exception, all those who had faith in the Bud-
dha, beginning with the first five monks3® and ending with Subhadra,36
entered the monkhood. The merit of their acts is immeasurable.

Thus, if one feels compassion for one’s children and grandchildren or one’s
parents, one should urge them to enter the monkhood as soon as possible.
The following verse states it in this way:

Without past time

No past Buddhas would have been;
Without the Buddhas of the past
No one could become a monk.

This verse was uttered by the various Buddhas in order to refute the non-
Buddhist view that there is no past existence.
We may be certain, then, that entering the monkhood is in accordance
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with the teachings of the Buddhas of the past. Fortunately, we now have the
opportunity to enter the monkhood in accordance with the excellent teach-
ings of the various Buddhas. It is difficult to understand what could prevent
us from doing so. Although we possess only the humblest of bodies, we may
attain the most distinguished merit by entering the monkhood, so distin-
guished, in fact, as to be unexcelled either in this human world or in any of
the three worlds. Before our body decays in this human world, we should
definitely enter the monkhood and receive the precepts.

An ancient enlightened person has said, ““Even though a monk breaks the
ten grave prohibitions he is superior to a layman who observes the five
lay precepts. For this reason the siiras continuously advise us to enter the
monkhood. It is difficult to repay the debt of gratitude that we owe to these
sitras. Furthermore, encouraging others to become monks is a most praise-
worthy act. The merit thus acqulred is superior to that of Kings Yama,37
Cakravarti, or Sakrendra.38 This is the reason the sitras earnestly advise us
to enter the monkhood, and also why it is difficult to repay the debt of
gratitude we owe these si@tras. On the other hand, there is no such merit to
be attained from encouraging others to receive the five precepts for laymen.
Therefore no mention of it is made in the sifras.”

As has been stated, even though a monk breaks the ten grave prohibi-
tions, he is still superior to a layman who observes the five lay precepts.
Entering the monkhood is the most excellent way to express one’s faith in
the Buddha. The merit of encouraging others to enter the monkhood is su-
perior to that of Kings Yama, Cakravarti, or Sakrendra. Even if a man is a
commoner or a slave, once he enters the monkhood he is superior to the royal
family and Kings Yama, Cakravarti, or Sakrendra. There is no such merit in
observing the precepts\for laymen; hence we should enter the monkhood.

It is important to realize that the words of the Bhagavat are beyond our
conceptional grasp. That notwithstanding, the five hundred Arhats gathered
the Bhagavat’s teachings together, and it is due to their efforts that we can
realize how great the merit of entering the monkhood is. The three types of
knowledge and the six powers for saving sentient beings with which one
Arhat is endowed, let alone the wisdom of five hundred Arhats, are beyond
the reach of modern Law-masters. Even though these masters have realized,
seen, or mastered something that others have not, there is still no compari-
son. Therefore one should not compare their dull words with those of an
Arhat endowed with the three types of knowledge.

Section 120 of the Mahavibhasa-5astra states, “Even a person who awakens
to the Bodhi-mind and enters the monkhood is known as a sacred person,
let alone one who is endowed with ksanti.”’3% Thus, we should be aware that if
we awaken to the Bodhi-mind and enter the monkhood we too will be known
as sacred people.

Vow 137 of the Buddha Sakyamuni’s 500 great vows states, “‘I vow that at
the time of my future enlightenment I will not become enlightened if anyone
wishing to enter the monkhood and follow my teaching is disturbed by such
difficulties as mental weakness, forgetfulness, insanity, pride, lack of awe,



76 THE SHOBO-GENZO

ignorance, delusion, or distraction.” Vow 138 states, “I vow that at the time
of my future enlightenment I will not become enlightened if any woman who
wishes to become a nun and follow my teaching attempts to receive the pre-
cepts for nuns? and is unable to do so.”” Vow 314 runs, “I vow that at the
time of my future enlightenment if there is anyone who has good intentions,
even though he has done few good deeds, I will assist him in his future ex-
istence to enter the monkhood, train in the Way, and observe the ten pure
precepts. If I am unable to do so I will not become enlightened.”

It should be clearly understood that it is with the help of these ancient
great vows of the Bhagavat that faithful men and women of the present are
able successfully to enter the monkhood. The Bhagavat, by having made
these vows, is the one who has caused them to enter the monkhood. As has
been made quite ciear, entering the monkhood is a sacred act encompassing
the highest merit.

The Buddha said, ‘“‘Suppose there is a person who has not received the
precepts for a monk, but yet shaves his head and wears even a piece of a
sacred kasaya. If someone makes an offering to him, that person will be able
to realize enlightenment. Because this is so I have taught it to you.” It is
clear, then, that anyone who makes an offering to a person who has shaved
his head and wears a sacred kasaya will be able to realize enlightenment even
though the person to whom the offering has been made has not received the
precepts for monks.

The Buddha further said, “Suppose there is a person who has not received
the precepts for a monk, yet becomes my disciple, shaves his head, and wears
even a piece of a sacred kasaya. If any should trouble him by their misconduct
or do him harm, those people would be destroying the Law-body4 and
reward-body4? of the Buddhas in the three stages of time. As a result, they
would fall into the three evil worlds, to make these places still more populous.
Entering the monkhood is so precious.”

The Buddha said: “If people enter the monkhood as my disciples, shave
their heads, and wear sacred kasayas, they have already realized enlighten-
ment, even if they have not yet received the precepts for monks. Suppose
someone enters the monkhood without having received the precepts. If any
cause him anguish as a result of their misconduct, curse him, beat him with
staves, stab him, cut off his hands or legs with a sword, or deprive him of his
sacred kasaya, eating bowls, or other daily living utensils, those people will be
destroying the true reward-body of the Buddhas in the three stages of time
and will be gouging out the eyeballs of all human and celestial beings. Such
people are attempting to hide the Buddha’s true Law and the essence of the
Three Treasures with which enlightened people are endowed, in this way
causing all human and celestial beings to lose their way and fall into hell.
However, it is such people who will themselves fall into the three evil worlds
and make them more populous.”

We should understand that if a person shaves his head and wears a sacred
kasaya, he has realized the greatest enlightenment even though he has not
received the precepts for a monk. Any who try to disturb him will be destroy-
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ing the reward-body of the Buddhas in the three stages of time, thereby
committing one of the five deadly wrongs.43 It is clear that the merit of en-
tering the monkhood is very near that of the Buddhas in the three stages of
time.

The Buddha said, ‘A monk should do no wrong. If he does, he is not wor-
thy of being a monk. A monk lives up to his word. If he does not, he is not a
true monk. I left my parents, brothers and sisters, wife and son, relatives and
acquaintances to become a monk and train myself in the Way. Now is the
time to study what is truly enlightenment, not what is delusion. A truly
enlightened person is one who has compassion for all sentient beings as if
they were his own children. An unenlightened person is the opposite of this.”
The original nature of a monk is to have compassion for all sentient beings
as if they were his own children. That is to say, he should do no wrong and,
by his actions, should live up to his word. If he does this, the resulting merit
will be great indeed.

The Buddha said, *““Next, Sarlputra, if a Bodhisattva wishes to realize
perfect enlightenment on the day he enters the monkhood, to turn the wheel
of the Law44 and thereby rid innumerable sentient beings of their delusive
mind, enable them to realize the Truth of all things and grasp the Mind and
Wisdom of the Buddha, dispel their illusion, and ensure that they pursue the
supreme Bodhi-wisdom ceaselessly, then he should study the Buddha’s
Wisdom.” That is to say, the Bodhisattvas studying the Buddha’s Wisdom
are the successive patriarchs. They were all able to realize perfect enlighten-
ment at the same time that they became monks. Buddhist followers should
realize that when they undergo training and realize enlightenment in the
long and endless kalpas®5 of time, they are beyond ‘‘being’” and “‘nonbeing.”

The Buddha said, ““A Bodhisattva should study the Buddha’s Wisdom if
he wishes to realize the highest supreme enlightenment at the same time that
he gives up his future throne and enters the monkhood. He should do the
same if he wishes to turn the wheel of the Law, rid innumerable sentient
beings of their delusive mind, enable them to realize the Truth of all things
and grasp the Mind and Wisdom of the Buddha, dispel their illusion eter-
nally, and ensure that they pursue the supreme Bodhi-wisdom ceaselessly.”
The Buddha Sakyamuni is speaking here of the merit he achieved when, as a
Bodhisattva in the last stage prior to becoming a Buddha, he was born in a
palace, gave up his future throne, realized enlightenment, and turned the
wheel of the Law in order to save all creatures.

Prince Siddhartha46 took Chandaka’s4? sharp-edged sword, whose hilt
was decorated with mani jewels4® and the seven precious things, unsheathed
it with his right hand, grasped the topknot of his own deep-blue hair with his
left hand, and, cuttlng [the topknot] off with the sharp-edged sword in his
right hand, cast it up in the air with his left hand. King Sakrendra was over-
joyed at seeing this unusual occurrence. He caught the prince’s topknot in a
fine celestial robe in order to prevent it from falling on the ground. After this
the celestial beings made offerings to it with their finest venerative vessels.

Formerly, when the Buddha Sakyamum was still a prince, he left his palace
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in the middle of the night cut off his hair, and went into the mountains
during the day. At that time a venerable personage of the Heaven of Pure
Abode4? came to help him shave his head, also presenting him with a sacred
kasaya. This was a good omen for the Tathagata’s appearance in this world.
It is also the eternal teaching of the Buddha Sakyamum and other Buddhas.
Of all the Buddhas in the three stages of time and all directions there has
never been even one who has achieved enlightenment as a layman. The only
way for sentient beings to realize enlightenment is to enter the monkhood.
It is due to the existence of past Buddhas that there is the present merit
of entering the monkhood. Because entering the monkhood is the eternal
teaching of all Buddhas, its merit is immeasurable. In some sitras it is said
that laymen can become Buddhas and that women can do the same. Such
statements, however, are not the true transmission of the teachings of the
Buddha and patriarchs. The true transmission is that Buddhahood can be
realized only after having entered the monkhood.50

Dhitaka,5! the son of a rich man, bowed before the fourth patriarch, the
Venerable Upagupta,? requesting his permission to enter the monkhood.
The Venerable One asked him, “Do you wish to enter the monkhood for the
sake of your body or for the sake of your mind?”” ““For the sake of neither my
body nor my mind,” he answered. “Who is it, then,”” the Venerable One
asked, ‘““who now seeks to become a monk?’’ Dhitaka answered, “A monk is
beyond self and what is possessed by self. Thus, his mind is beyond birth and
decay. This is true of all Buddhas, whose bodies and minds are beyond form,
and is nothing but the eternal Way itself.”” Hearing his answer, the Vener-
able Upagupta granted him permission to enter the monkhood, saying, “You
should realize perfect enlightenment, free your mind, and cultivate the seed
of your sacred Buddha-nature through reliance on the Three Treasures.”

Coming into contact with the teachings of the Buddhas and entering the
monkhood is an extremely fortunate occurrence. One should not enter the
monkhood for self and what is possessed by self, nor for the sake of one’s body
or mind. It is neither our body nor our mind that becomes a monk. This is
the teaching of all the Buddhas, the eternal Way of all the Buddhas. Because
it is the eternal Way of all the Buddhas it is beyond self and what is possessed
by self, beyond body and mind, and beyond the three delusive worlds.

It is for these reasons that entrance into the monkhood is the highest
teaching of Buddhism. It is beyond ‘“‘sudden” or ‘“‘gradual,” “‘eternal” or
“temporary,” “coming” or “going,” ‘‘stationary’ or ‘“moving,” “wide” or
“narrow,” “large” or “‘small,”” and “doing” or ““nondoing.”” There has never
been a patriarch who has directly transmitted the true Law who has not
entered the monkhood and received the precepts. It was for this reason that
Dhitaka asked the Venerable Upagupta’s permission to enter the monkhood
the first time he met him. After he became a monk he trained under the
Venerable One and finally became the fifth patriarch.

- The seventeenth patriarch, Samghanandi, was born in Sravasti Castle to
King Ratnalamkara. He was able to speak from birth and habitually praised
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the teachings of the Buddha. At the age of seven he lost interest in worldly
pleasures and wrote the following verse to his parents:

I bow respectfully to my compassionate Father
And esteem the mother of my own flesh and blood.
I now desire to become a monk.

Pray be compassionate with your child.

His parents, however, firmly refused to grant his request. Their refusal
caused the young prince to begin fasting, until finally his parents gave their
consent, on the condition that he remain in the castle after becoming a monk.
They gave him the Buddhist name of Samghanandi, and ordered the
Buddhist monk Zenrita to become his teacher. During the following nine-
teen years he untiringly trained himself in the Way, though he continually
thought to himself, “How can I be a monk when I remain in this castle?”’
One evening he saw a level road reflected in the sunlight. In spite of himself
he began to walk slowly down the road, going about ten 77, until he passed in
front of a huge rock. At the foot of this rock he discovered a cave and, en-
tering it, began to practice zazen. When the king discovered his son was
missing, he reproached Zenrita and ordered him to leave the country.
Thereafter he searched for his son but was unable to find him. In the course
of the following ten years the Venerable One realized enlightenment and,
after having it verified as being genuine, went to the land of Madhi, where
he gave instruction in the Way to its inhabitants.

This is the first time that the expressions ‘‘staying at home’ and “leaving
home’’53 were heard. With the help of his good deeds in his previous existences
he was able to find a level road reflected in the sunlight. When at last he
left the castle, he entered a cave. What a wonderful example! It is an en-
lightened person who loses interest in worldly pleasures and disdains worldly
affairs, while it is a deluded person who aspires to the five desires,* forgetful
of detachment from the delusive world.

The emperors Tai-tsung® and Su-tsung56 often associated with monks,
but they were too attached to their thrones to forsake them. Lay disciple
Lu [Hui-néng],57 however, forsook his mother and eventually became a
patriarch. Such is the merit of entering the monkhood. Lay disciple P’ang58
was able to give up his treasures, but not his attachment to the delusive world.
What a foolish man he was! There is no comparison between his attachment
to the past and Lu’s absorption in the Way. Those familiar with Buddhism
inevitably enter the monkhood, while those unfamiliar with it, as a result
of their bad deeds in the past, remain laymen their entire lives.

One day Abbot Huai-jang of Mount Nan-yiieh39 said to himself admir-
ingly, “There is nothing in the human and celestial worlds that is superior to
entering the monkhood, for this act is beyond birth and decay.” That which
is beyond birth and decay is the true Law of the Tathagata, and for this
reason it is superior to anything in the human and celestial worlds. The
celestial world is divided into the following parts: first, the world of desire,
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which includes the six lowest heavens;60 second, the world of form, which
includes eighteen heavens;®! and third, the formless world, which has four
heavens.$2 None of them, however, is superior in merit to becoming a monk.

Abbot Pao-chi of Mount Pan said, “Zen monks! The practice of the Way
is like the earth holding up mountains, not knowing how high they soar, or
a rock containing jewels, not knowing how flawless they are. A person such
as this is called a monk. The true Law of the Buddhas and patriarchs does
not necessarily depend on our knowledge of it. Since entering the monkhood
is the true Law of the Buddhas and patriarchs, its merit is clear.”

I-hsiian, the abbot of Lin-chi temple in Chinchou, said, “A monk should
always be able to discern the correct view. He should be able to discriminate
between the Buddhas and devils, between truth and falsehood, and between
the common and the enlightened. If he is able to discriminate between these,
he is called a true monk. If he is unable to tell the difference between them,
then he has only left one house to enter another,5 [in which case] he is to
be called a producer of karma and can never be said to be a true monk.”

The ever correct view means to have a deep belief in causation and the
Three Treasures. Recognizing the Buddhas means to bear clearly in mind
the merit of the Buddha’s teaching of the unity of cause and effect and dis-
cern what is true and false, common and enlightened. If one is unable to
tell the difference between Buddhas and devils, one’s practice of the Way
will suffer serious damage and will retrogress. If, however, one recognizes
the acts of devils for what they are and has no part of them, then he will not
retrogress in his practice of the Way. This is the true way of a monk. In re-
cent times there have been many who mistook the acts of devils for those of
the Way of the Buddha. This is very wrong. Trainees in Buddhism should
quickly learn to distinguish the difference between Buddhas and devils and
realize the Way through their practice.

When the Tathagata was about to die, the Bodhisattva Kasyapa®4 said to
him, “Bhagavat! You are endowed with the powers to lead man to good
conduct.% You undoubtedly knew that Sunaksatra’sé® conduct would not be
good, yet you allowed him to become a monk. Why did you do that?”’ The
Buddha answered, ““Virtuous men! In the past when I first became a monk,
my half-brother Nanda,57 cousins Ananda and Devadatta,58 and son Rahula
all followed me into the monkhood and practiced the Way. If I had not
~allowed Sunaksatra to become a monk, he would have eventually ascended

the throne. If this happened, he would have been able to use his power to
destroy Buddhism. It was for this reason that I allowed him to enter the
monkhood.

“Virtuous men! If the Bhiksub? Sunaksatra had not done any good and
also had not become a monk, he would have been without merit for count-
less existences. Now, however, he has entered the monkhood, and although his
conduct is not good, he has received the precepts and does respectfully pay
reverence to senior monks as well as those monks who possess both learning
and virtue. In addition he has practiced the first to fourth stages of medita-
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tion.70 These actions are known as good causes and will surely produce good
results. Such good results will, in turn, enable him to practice the Way, the
end result of which will be the realization of perfect enlightenment. Vir-
tuous men! It was for this reason that I allowed him to become a monk. If
I had not allowed the Bhiksu Sunaksatra to enter the monkhood I would not
be worthy of the name of Tathagata with perfect comprehension in the ten
fields of knowledge.” Virtuous men! I see that people are capable of doing
both good and bad acts. Although they are capable of both, I am afraid that
it will not be long before they stop doing good acts and only do bad ones.
Why? Because they do not associate with good friends, nor listen to the true
Law, nor think good thoughts, nor practice in accordance with the Way.”

From this story we should understand that the Tathagata, clearly knowing
that people do bad acts, still allowed them to enter the monkhood in order
that they be endowed with a good cause. What great compassion! It is be-
cause one does not associate with good friends, nor listen to the true Law,
nor think good thoughts, nor practice in accordance with the Way that
one is unable to do good. Present-day trainees of the Way should never fail
to associate with good friends. A good friend is someone who states that
enlightened human beings do exist, who teaches that there are such things
as misconduct and happiness, and who does not ignore causality. Such a
person is not only a good friend but an excellent leader as well, his words
being the true Law. Thinking of these truths is what is meant by good
thoughts, and using them as a basis for one’s actions is what is known as
practicing in accordance with the Way. Therefore, we should advise others,
whether acquaintances or not, to enter the monkhood. There is no need to
take into consideration or worry about whether or not they may backslide
in their training or even stop training at some time in the future. This is the
true teaching of the Buddha Sakyamuni.

The Buddha said to the assembled monks, “King Yama once spoke in
the following way: ‘Someday I will escape from this world of suffering and
be reborn in the human world with a human body. Then I shall enter the
monkhood, shave my head, wear the three kinds of sacred kasaya, and prac-
tice the Way.’ Since even King Yama cherished this idea, still more should
you who have now been born with a human body and been able to enter the
monkhood unfailingly lead the Buddhist life in body, speech, and mind.
You should cast away the five delusions?2 and cultivate the five powers lead-
ing to good conduct. It is in this way that you monks should train your-
selves.”” Having listened to the Buddha’s words, the assembled monks gladly
put them into practice.

As the preceding story makes clear, even King Yama wishes to be reborn
in the human world. Those already born as human beings should quickly
shave their heads, wear the three kinds of sacred ka$aya, and train in the
Way. The merit of doing so in this human world is superior to that of any
other world. Yet in spite of this, there are those who, although they have
been born as human beings, vainly seek positions in government or worldly
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advancement. They spend their whole lives in an illusive dream world and
think fruitlessly of service to their king or his ministers. Upon death they fall
into hell with nothing to rely upon. How foolish they are!

Not only have we been fortunate enough to be born with a human body,
which is hard to come by, but we have had the opportunity to come into
contact with the true Law, which is difficult to encounter. Therefore, we
should quickly cut off our relations with the outer world, enter the monk-
hood, and train ourselves in the Way. There is no question that one can meet
the king or his ministers, one’s wife or children at various times and places.
Encountering the true Law, however, is as difficult to do as seeing an udum-
bara flower.” When death suddenly comes, neither the king nor his minis-
ters, relatives, servants, wife or children, or rare jewels can save us. We are
obliged to enter the realm of the dead alone, accompanied only by our good
and bad karma. How desperately we cling to our body at death’s door!
Therefore while we still retain our human body we should quickly enter the
monkhood. This is indeed the true teaching of the various Buddhas in the
three stages of time.

There are four regulations that monks must observe in their practice: (1)
to do zazen under a tree throughout life, (2) to wear robes made of discarded
cloth throughout life, (3) to collect alms throughout life, and (4) to use
discarded medicine in case of illness throughout life. Those who observe
these four regulations may truly be said to have entered the monkhood and
are worthy of being called monks. If they do not observe them, they cannot
be called monks. It is for this reason that they are called the regulations
that monks must observe in their practice.

Now, in India and China these regulations have been correctly trans-
mitted by the Buddha and patriarchs. They are possessed by monks who
have spent their entire lives in training. This is known as practicing the
four regulations. There are those who have tried to establish five regula-
tions?# in opposition to them, but we should realize that this is false teaching.
Who would believe such people or listen patiently to what they have to say?
The true Law is that which has been correctly transmitted by the Buddha
and patriarchs. Those who enter the monkhood in accordance with it enjoy
the highest, most noble human happiness.

Hence, in India King Simhahanu’s? grandsons, Nanda, Ananda, Deva-
datta, Aniruddha,’® Mahanama,’” and Bhadrika’8 all entered the monk-

“hood even though they were still young and the most noble members of
the royal family. They set an excellent example for later generations. Those
who are not members of the royal family should not be so attached to their
bodies. Those who are not princes—what do they have that they must take
such great care of? It was entrance into the monkhood that resulted in the
above-mentioned royalty becoming the most noble in the three worlds rather
than in the human world alone. The kings of various small countries and
other remote places have no desire to become monks; instead they love that
which is unworthy of their love, take pride in that which is unworthy of their
pride, and are attached to that which is unworthy of their attachment. Who
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would not say that they are unsuitable? Who would not say that they are
extremely foolish?

The Venerable Rahula was Sakvamum s son and King Suddhodana’s
grandson. King Suddhodana tried to abdicate the throne in favor of his
grandson, but the Bhagavat made Rahula become a monk. We should realize
that entrance into the monkhood is exalted above all things. Rahula, who
was renowned for his severe training, is present in the world even now,
having sacrificed entrance into Nirvana in order to lead sentient beings to
salvation.

Many of the patriarchs in India who transmitted the true Law were
of royal blood. The first patriarch in China, Bodhidharma, was the third
son of the king of Kaficipura.”® He transmitted the true Law to China, dis-
regarding his future throne. You should now be able to realize just how ex-
alted entrance into the monkhood really is. Why is it that people who are
unequal to these royal personages, and should be quick to enter the monk-
hood, do not do so? What tomorrow are they waiting for? Our exhalation
does not wait for our inhalation.80 Thus, it is wise to enter the monkhood
as quickly as possible. Furthermore, we should realize that the benevolence
of the master who initiated us into the monkhood equals that of our own
parents.

The first section of the C/’an-yiian Ch’ing-kue: [Book of Regulations for Zen
Monasteries]8! states: “All the Buddhas in the three stages of time have
taught that one realizes enlightenment after having entered the monkhood.
The twenty-eight Indian patriarchs and the six Chinese partiarchs who trans-
mitted the Buddha-mind seal82 were all monks. It may be said that it is be-
cause monks strictly observe the precepts that they are the paragons of the
three worlds. Therefore if you wish to do zazen and pursue Buddhism, you
should first observe the precepts. How can you expect to become a Buddha
or patriarch if you do not guard against faults and prevent yourself from
doing wrong?”’

Even if a Zen monastery is under the influence of degenerate Buddhism,
it is like a fragrant flower garden. Monasteries of other sects can never be its
equal. The situation is like having milk that has been diluted with water:
if one wishes to drink milk, there is nothing to do but drink the mixture.84
The correct transmission that all the Buddhas in the three stages of time have
realized enlightenment after having entered the monkhood is the most
exalted teaching of all. There has never been a Buddha in the three stages of
time who failed to enter the monkhood. This is because entering the monk-
hood is the true Law, the excellent mind of enlightenment, and the supreme
Bodhi-wisdom, which the Buddhas and patriarchs have correctly trans-
mitted. (Compiled by Dogen’s disciple in the summer of the seventh year of Kencho
[1255])
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Receiving the Precepts
(Fukaz)

It 15 sTATED in the Ch’an-yiian Ch’ing-kuei: “All the Buddhas in the three
stages of time have taught that one realizes enlightenment after having
entered the monkhood. The twenty-eight Indian patriarchs and the six
Chinese patriarchs who transmitted the Buddha-mind seal were all monks.
It may be said that it is because monks strictly observe the precepts that they
are the paragons of the three worlds. Therefore if you wish to do zazen and
pursue Buddhism, you should first observe the precepts. How can you expect
to become a Buddha or patriarch if you do not guard against faults and
prevent yourself from doing wrong?

“The manner in which the precepts are to be received is as follows:
first, by way of preparation, the three types of kasaya, eating bowls, and a
ceremonial seating cloth, all new, should be obtained. If new kasayas are
unavailable, old ones should be made pure by washing them thoroughly.
When mounting the ordination platform to receive the precepts you should
not borrow the sacred kasayas and eating bowls of others. Great care should
be taken not to violate these regulations, for it is in this way that the dignity
of the Buddha is maintained and his precepts are preserved. It is no small
matter to come into possession of the same things that the Buddha used; it
should not be treated lightly. If you mount the ordination platform and
receive the precepts having borrowed the kasayas and eating bowls of others,
you cannot truly be said to have received the precepts. Without having even
“once received the precepts, you will become a ‘man of no precepts’ for your
entire life, willfully following scholastic Buddhism and vainly wasting the
votive donations of others. Those who have only recently entered the
monkhood have not yet had time to memorize the precepts and, without a
master to guide them, are apt to become men of no precepts. It is for this
reason that I dare to give you the following candid advice, which I hope will
be taken to heart. If you have already received the precepts for a Sravaka,!
you should further receive those for a Bodhisattva. This is the first step to
becoming a Buddhist.”

The Buddhas and patriarchs of India and China have all stated that
receiving the precepts is the first step to entering the Way. Without having
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received them one cannot be considered to be a disciple of the various
Buddhas or a follower of the patriarchs, for in practicing zazen and pursuing
Buddhism it is necessary to guard against faults and prevent oneself from
doing wrong. The words ‘“‘receive the precepts first of all”’ already truly
express the highest supreme Law. People who have become Buddhas and
patriarchs have done so through having never failed to receive and observe
this highest supreme Law. The Buddhas and patriarchs who correctly
transmitted the highest supreme Law have unfailingly received and observed
the precepts, for otherwise, it would have been impossible for them to be-
come Buddhas or patriarchs. They received the precepts either directly
from the Buddha himself or from one of his disciples. In either case they
have all inherited the essence of the Way.

The precepts that the Buddhas and patriarchs correctly transmitted were
passed down in China by Bodhidharma alone through the four patriarchs to
Hui-néng. His successors, Hsing-ssti of Mount Ch’ing-yiian? and Huai-jang
of Mount Nan-yiieh,3 further correctly transmitted them to the present day.
What a pity it is that some careless senior monks are quite ignorant of this
fact!

The admonition “‘receiving the precepts of a Bodhisattva is the first step
to becoming a Buddhist” is something of which all trainees of the Way
should be aware. The manner in which the precepts are to be received has
been correctly transmitted to those who, by virtue of their long training, have
realized the essence of the Buddhas and patriarchs, and not to those who
have been negligent in their practice. The manner of receiving the precepts
is as follows. The initiate should first burn incense and prostrate himself
before the precept-bestowing master, asking his permission to receive the
precepts for a Bodhisattva. Next, if permission is granted, he should purify
his body by bathing, and then put on a new clean kaéaya if available, or a
newly washed one if not, after having scattered flowers, burned incense, and
respectfully prostrated himself to the kasaya. By prostrating himself to
various Buddhist images, the Three Treasures, and senior monks, it is
possible to remove various hindrances and purify one’s body and mind.
These customs have long been correctly transmitted as the essence of the
Buddhas and patriarchs.

Thereafter, in the ceremonial hall of the monastery the precept-bestowing
master and his assistant instruct the initiate first to prostrate himself three
times and then, kneeling before them with hands joined in gasshd, to repeat
the following words: “I take refuge in the Buddha; I take refuge in the
Law; I take refuge in the Buddhist community. I take refuge in the Bud-
dha, the most venerable of human beings; I take refuge in the Law, vener-
able because it is free of desire; I take refuge in the Buddhist community,
the most venerable community of all. I have taken refuge in the Buddha; I
have taken refuge in the Law; I have taken refuge in the Buddhist com-
munity.” [Repeated three times]

Next, the initiate is instructed to say, “The Tathagata realized true
supreme enlightenment and is my great teacher. I have now taken refuge in
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him. From now on I will not take refuge in evil spirits or non-Buddhist teach-
ings. Please look with compassion on my humble vows. Please look with
compassion on my humble vows.” [Repeated three times]

Next, the master says, ‘“Virtuous man! Since you have discarded wrong
and taken refuge in good, the Buddhist precepts are already fulfilled. At this
time you should receive the three pure precepts.

“The first precept is to do no evil. Can you observe the precept from now
till you realize Buddhahood?” The initiate answers, “Yes, certainly.”
[Questions and answers are repeated three times.]

““The second is to do good. Can you observe this precept from now until
you realize Buddhahood?”’ The initiate answers, “Yes, certainly.”

“The third is to confer abundant benefits on all sentient beings. Can you
observe this preccpt from now until you realize Buddhahood?”’ The initiate
answers, ‘“‘Yes, certainly.”

“You must not break any of these three precepts. Can you observe this
from now until you realize Buddhahood?” The initiate answers, “Yes,
certainly.”

The master then says, “Observe the precepts as you have promised.
[The initiate prostrates himself three times and, kneeling, joins his hands
in gasshs.]

“Virtuous man! You have already received the three pure precepts. Next,
you must receive the ten grave prohibitions. They are the great precepts of
the Buddhas and Bodhisattvas.

“Do not kill. Can you observe this from now until you realize Buddha-
hood?”” The initiate answers, ‘“Yes, certainly.”’ [Questions and answers
are repeated three times.]

“Do not steal. Can you observe this from now until you realize Buddha-
hood?”’ The initiate answers, “Yes, certainly.”

“Do not engage in sexual relations. Can you observe this from now until
you realize Buddhahood?’’ The initiate answers, “Yes, certainly.”

*“Do not lie. Can you observe this from now until you realize Buddha-
hood?”” The initiate answers, ‘‘Yes, certainly.”

“Do not deal in intoxicating beverages. Can you observe this from now
until you realize Buddhahood?”” The initiate answers, “Yes, certainly.”

“Do not speak of the faults of Bodhisattvas, whether they be laymen or
monks. Can you observe this from now until you realize Buddhahood ?”

- The initiate answers, “Yes, certainly.”

“Do not be too proud to praise others. Can you observe this from now
until you become a Buddha?”’ The initiate answers, *“Yes, certainly.”

“Do not covet either the Law or property. Can you observe this from now
until you become a Buddha?’’ The initiate answers, *“Yes, certainly.”

“Do not give way to anger. Can you observe this from now until you
realize Buddhahood?” The initiate answers, ““Yes, certainly.”

“Do not disparage the Three Treasures. Can you observe this from now
until you realize Buddhahood?” The initiate answers, ‘“Yes, certainly.”

“You must not break any of these ten precepts. Can you observe them
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from now until you realize Buddhahood?”” The initiate answers, “Yes,
certainly.”

“QObserve these precepts as you have promised. [The initiate prostrates
himself three times.]

“The foregoing three refuges, the three pure precepts, and the ten grave
prohibitions have all been received and observed by the various Buddhas.
Can you observe these sixteen precepts from now until you realize Bud-
dhahood?” The initiate answers, “‘Yes, certainly.” [Repeated three times]

“Observe these precepts as you have promised.” [The initiate prostrates
himself three times.]

In conclusion the master chants the verse that begins: ‘““The world around
us is as vast as the sky,”4 and says, ‘“We take refuge in the Buddha; we take
refuge in the Law; we take refuge in the Buddhist community.” [The ini-
tiate then leaves the ceremonial hall.]

The Buddha and patriarchs have correctly transmitted the manner in
which the precepts are to be received. Both T’ien-jan of Mount Tan-hsia®
and initiate-monk Kao of Mount Yao® received and observed these sixteen
precepts. Indeed, although some patriarchs never received the precepts for
a Sravaka, all patriarchs have received and observed these sixteen precepts
for a Bodhisattva, which the Buddhas and patriarchs have correctly trans-
mitted. [Date of writing omitted ]



THREE

The Merit of a Kasaya
(Kesa Kudoku)

THE KASAYA, WHICH HAS BEEN HANDED DOWN from Buddha to Buddha, patri-
arch to patriarch, as the material evidence of having realized enlightenment,
was correctly transmitted to China only by the great master Bodhidharma
of Mount Sung, the twenty-eighth patriarch in the line of the Buddha
Sakyamuni.

In India a total of twenty-eight patriarchs correctly handed down the
kasaya, one to another. The twenty-eighth patriarch, Bodhidharma, per-
sonally went to China, where he became the first [Chinese] patriarch. In
China five successive patriarchs transmitted it to Hui-néng, the thirty-third
patriarch after the Venerable Mahakasyapa and the sixth after the great
master Bodhidharma. Hui-néng treasured throughout his life the kasaya he
had received in the middle of the night from his master Ta-man of Mount
Huang-mei.! This £asaya is still enshrined at Pao-lin temple on Mount Ts’ao-
ch’i.2 Successive emperors respectfully asked that it be brought to court,
where, while bowing, they made venerative offerings to it. They protected
it as the most consecrated treasure of the nation.

Three emperors of the T’ang dynasty, Chung-tsung,3 Su-tsung, and Tai-
tsung, each respectfully asked that this kasaya be brought to his court in order
that he might make venerative offerings to it. When requesting that it be sent
and upon returning it, the emperors dispatched imperial messengers with
their edicts. One such edict, issued by Emperor Tai-tsung at the time he
returned the kafaya to Mount Ts’ao-ch’i, stated, “We are now respectfully
returning this ka§aya under the guard of General Liu Ch’ung-ching, whoisin
charge of pacifying the nation. We consider this to be a national treasure.
Chief monk! You should see to it that it is enshrined in the temple in ac-
cordance with the Buddha’s instructions, thereby enabling the monks to
realize the essence of Buddhism. You should take stringent measures for its
protection, ensuring against its loss.”

The emperors of this small country4 who see, hear of, and make venerative
offerings to a kasaya lead, I dare say, a much more excellent life than those
who, in this transient life, rule over lands as innumerable as the sands of the
Ganges river. Kaiayas are present wherever the Buddha’s teachings are found.
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However, it was only Bodhidharma, the first patriarch in China, who per-
sonally received the kafaya that had been handed down by the orthodox
patriarchs and correctly transmitted it to his successors. No other patriarchs
had kasayas conferred upon them in this way. For example, the teachings of
the Venerable Buddhabhadra,® a collateral Zen master of the twenty-seventh
patriarch, Paffatara,® were transmitted to a Chinese monk named Séng-
chao.” There was, however, no correct transmission of a kafaya between them.
In China even though the fourth patriarch® transmitted the Law to Fa-jung
of Mount Niu-t’ou,? he did not present him with a kafaya.10

The merit of the Buddha’s Law is eternally boundless even to those who
have not had a kasaya bestowed upon them by the orthodox patriarchs. Still
greater is the merit accruing to those to whom both the Buddha’s Law and
his kasaya have been correctly transmitted. Therefore if any human or celes-
tial being wishes to wear a kasaya he should wear one that has been correctly
transmitted by the Buddhas and patriarchs. In India and China, in the ages
of true and formal Buddhism, even laymen wore a kasaya. Now in Japan,
which is far from the above countries and presently in the age of degenerate
Buddhism, even those who, having shaved their head and beard, call them-
selves disciples of the Buddha wear no kasaya. It is truly regrettable that they
do not believe, know, or realize that they should wear one, still more that
they do not know the materials, colors, or size of a kasaya or even the way it
should be worn.

A kasaya has been called a “‘deliverance robe”1! since ancient times. When
one puts it on he is able to free himself from all the hindrances that are
encountered during training—the effects of his wrong deeds in his present
and past existences as well as of his delusive mind. If a dragon gets hold of
even a piece of thread from a ka§aya, he can rid himself of the three suffer-
ings.12 If an ox touches it with even one of his horns, his wrongdoings will
naturally disappear. The various Buddhas never failed to put on a kasaya at
the time of their enlightenment. It should be realized that the merit of a
kasaya is incomparable.

How regrettable it is that we were born in a corner of the world located
far from India and China, and moreover, in the age of degenerate Bud-
dhism! On the other hand, however, how joyful it is that we have been able
to come into contact with this piece of the Buddha’s clothing that the Bud-
dhas and patriarchs have correctly handed down as the symbol of the Law!
What other sect has ever correctly transmitted a kasaya and the Law as ours
has? Who, upon coming into contact with it, would not respectfully
make venerative offerings? We should respectfully make venerative offerings
to it even if each day we must sacrifice our lives, which are as numerous as
the sands of the Ganges. We should pledge to make venerative offerings re-
spectfully in whatever generation and world in which we come into contact
with it.

We now live in Japan, which is more than one hundred thousand 7: from
India, where the Buddha was born. However, in spite of this vast distance we
are able to come into contact with the true Way as a result of our good deeds
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in the past, obstructed neither by the mountains and oceans between Japan
and India nor by the fact that we are a primitive people located in a remote
area of the world. We are able to practice the Way night and day with single-
hearted devotion, wearing a kasaya that we have reverently accepted and will
protect eternally. This is possible not merely because of the merit we have
accrued as a result of our training under the guidance of one or two Bud-
dhas, but rather is due to the merit accumulated through our various prac-
tices under the guidance of Buddhas as numerous as the sands of the Ganges
River. We should be exceedingly glad that we have been able to come into
contact with a kafaya and respect it reverently, even though we came into
contact with it as a result of our own efforts. Furthermore, we should show
our respect to the patriarchs who transmitted the Law to us, realizing how
deeply indebted to them we are. Since even animals show their appreciation
for kindnesses done to them, how can human beings be unaware of the
benefactions of others? If we are unaware, then we should be considered to
be inferior to animals.

The only people who have realized the merit of the Way and of a kasaya
are those patriarchs who have transmitted the true teachings of the Buddha.
If one wishes to follow in their footsteps, he should devote himself com-
pletely to the search for the transmission of the Law. The transmission of the
Way in this manner should be considered as the transmission of the Truth,
even tens of thousands of years from now. This is the Buddha’s teaching. The
evidence of its being the correct transmission is quite clear. This correct
transmission should not be thought of as being like milk that has been diluted
with water. Rather it is like a crown prince ascending the throne. If, desiring
to drink milk, there is no milk available except that which has been diluted
with water, it is permissible to drink it. However, no substance other than
water, for example, oil, lacquer, or wine, should be mixed with the milk.
The correct transmission of the Way is like this. Even though one may be
training under an ordinary master, if that master has been the recipient of a
correct transmission it is similar to having found an opportunity to drink
milk, even though that milk may have been diluted with water. This is even
truer when it is a question of the correct transmission of the Way by the
Buddhas and patriarchs; truly it may be said to be just like the accession of
the crown prince to the throne. Even in the lay world the successor to the
throne says, “I will only wear that clothing which is in accordance with the
regulations of the former king.”” How then could those engaged in the study
of Buddhism wear anything other than the Buddha’s kasaya?

Since the tenth year of Yung-p’ing [A.p. 67] during the reign of Emperor
Hsiao-ming of the Later Han dynasty, many monks and laymen have
traveled one after another from China to India and back. None of them
have said, however, that while in India they had encountered patriarchs
to whom the Way had been correctly transmitted. Neither did they claim
to have the genealogy of the direct transmission of the Way that had been
initiated by the Tathagata. Instead, they merely brought back with them
various Sanskrit sitras that they had studied under scriptural scholars while
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in India. It is for this reason that they neither mentioned having met with
patriarchs to whom the Way had been correctly transmitted nor talked about
the existence of patriarchs who transmitted the Buddha’s kasaya. It is clear
that they had not plumbed the utmost depths of Buddhism. Consequently,
they were unable to realize the true meaning of the Way that had been
transmitted by the Buddha and patriarchs.

When the Buddha Sakyamuni bestowed the Venerable Mahakasyapa with
the supreme Bodhi-wisdom, he also presented him with a kafaya that had
been correctly transmitted from the Buddha KaSyapa. This kafaya was
further directly transmitted down through the successive patriarchs to Hui-
néng of Mount Ts’ao-ch’i, the thirty-third patriarch. In addition, instruc-
tions concerning the kind of material, color, and size of the kasaya were also
handed down. Thereafter, the followers of Ch’ing-yiian and Nan-yiieh per-
sonally transmitted these instructions, making and wearing their kasaya
exactly as the Buddha had prescribed. Unless one has realized the essence of
Buddhism that the successive patriarchs have directly transmitted, it is
impossible to know how to wash and wear a kasaya.

There are three kinds of kasaya, made of five, seven, or nine strips of cloth.
Mahiyana trainees wear only these three kinds of ka§aya and do not attempt
to obtain any other; for they are sufficient by themselves.

The first of these is worn when cleaning or doing other kinds of physical
labor as well as when going to the lavatory, the second when participating in
various ceremonies, and the third when engaged in giving instruction in the
Way to human and celestial beings. Furthermore, the first is to be worn when
one is alone, the second when in the company of other monks, and the third
when entering a palace or other human habitation. During warm weather
the first is sufficient; however, in cold weather the second may be added,
and in bitterly cold weather the third may be worn as well.

In the past, on midwinter nights when the cold was so severe that it
caused the bamboo to crack, the Tathagata would wear a kasaya of five strips
during the evening, add a ka§aya of seven strips around midnight, and further
put on a kaaya of nine strips during the coldest part of the morning. At that
time the Tathagata thought to himself, ““In the future, trainees of the Way
can put on these three kinds of £asaya to keep their bodies warm when they
are unable to bear the bitter cold.”

THE wAY OF WEARING A KASAYA The normal method of wearing a kasaya
is to put it on so that one’s left shoulder is covered, leaving the right exposed.
There is also a method, followed by the Tathagata and elderly senior monks,
in which both shoulders are covered. In the latter case, however, even though
the shoulders are covered, the upper part of the chest may or may not be
exposed. A kasaya made of sixty or more strips of cloth is used when covering
both shoulders. When putting on a kasaya its two ends should be placed one
over the other on the left arm and shoulder. The overlapping part of the
right end of the kaiaya should be placed on the left shoulder and hung over
the outside of the left arm. In the case of a large kasaya the overlapping part
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of the right end should be placed over the left shoulder and hung in back.
Apart from these methods there are many other ways of wearing a kasaya. In
order to learn these methods it is necessary to undergo training for longer
periods of time.

Over a period lasting hundreds of years in the Liang, Ch’én, Sui, T’ang,
and Sung dynasties many scholars of both the Mahayana and the Hinayana
schools forsook lecturing on the siitras because they realized that this practice
was not the essence of Buddhism. Furthermore, as they trained in the Way
that had been correctly transmitted by the Buddhas and patriarchs, they
inevitably took off and threw away their former unorthodox robes and
replaced them with a kasaya that had been correctly transmitted by the
Buddhas and patriarchs. They truly left the false and returned to the true.

The true Law of the Tathagata originated in India. Most ancient and
modern masters, however, gave instruction in the Way based on the narrow
and delusive views of ordinary people. Originally, however, since the worlds
of Buddhas and of ordinary people are beyond ‘“bounded” and ‘bound-
less,” it is impossible for the narrow minds of the latter in the present day to
understand the teachings, practice, practitioners, or truth of the Mahayana
and Hinayana schools. Furthermore, there are people in China who, failing
to base their teaching on the true Law as found in India, substitute their own
new and narrow views and take them for the Way. They are far from Bud-
dhism.

Therefore, if someone with a Bodhi-mind puts on a kasaya, it should be one
that has been correctly transmitted, not a newly devised one. The former is a
kasaya that has been correctly transmitted from the Tathagata down through
the successive patriarchs to Bodhidharma, Hui-néng, and their followers.
During this period there was not even one patriarch who failed to wear such
a kasaya. The kaiaya that was newly devised in the T’ang dynasty in China,
however, is far different from the correctly transmitted one. All the monks
who have hitherto come from India have worn their kasaya according to the
correct transmission of the Buddhas and patriarchs. None of them has worn
a kasaya like that newly devised by monks belonging to the Vinaya school of
Buddhism!3 in China. Only those unfamiliar with the correctly transmitted
kasaya believe in this new one, while those familiar with the former cast away
the latter.

The merit of a kasaya that has been correctly transmitted from Buddha to
Buddha, patriarch to patriarch, is clear and easily believable. This orthodox
kasaya has been handed down as an inheritance by the patriarchs, its true
appearance thus having been preserved to this day. All these patriarchs have
been masters and disciples who realized enlightenment and to whom were
transmitted the Law. We must therefore make a kasaya according to the way
that the Buddha and patriarchs have correctly transmitted. All beings, com-
mon or sacred, human or celestial, dragons or deities, have long realized
that this is the only correct transmission.

As we have been born in an age when the correct method of making a
kafaya is known, if we wear it even once for only a short period of time, it will
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surely serve to protect us in our search for enlightenment. If we believe and
immerse ourselves in even one word of the Buddha’s teaching or one verse of
the kasaya gatha,l* this will become the seed of eternal light, which will
finally lead us to the supreme Bodhi-wisdom. This is also the case when we
devote ourselves to one teaching or one good action. Even though our body,
mind, and thoughts are constantly in a state of rise and decay, the merit
that results from the practice of Buddhism in this way will inevitably come to
fruition. A ka§aya is not something that is “made’ or ‘“‘nonmade,” “‘fixed’ or
“unfixed.” Rather, it is the very essence of those who have realized enlighten-
ment. The merit that trainees attain through wearing a kasaya will inevitably
be completely realized and comprehended. A person who has failed to do
good in his previous lives will be unable to see, wear, believe, or comprehend
the meaning of a kafaya even in the course of one, two, or innumerable lives.
In present-day China and Japan there are some who have been able to wear
a kasaya at least once and others who have been unable to. This has nothing
to do with the questions of whether they are of noble or humble birth, foolish
or wise. Rather it is a question of whether or not they have done good in
their previous lives.

For this reason, those who are now able to wear a kasaya should rejoice
over the fact that they did good in their previous lives. One should not doubt
the merit that has been accumulated in this way. A person who has not yet
been able to obtain a kafaya should, wishing to do so, quickly endeavor to
sow the seeds in his present life that will enable him to obtain one in the
future. If he encounters difficulties in doing so, he should make the following
petition of repentance before the Buddhas and the Three Treasures: “How
earnestly people in other countries wish to wear a kafaya/ How I wish that
the Law and the kasaya may be correctly transmitted to my country as they
have been to China so that I may come into personal contact with them!”
How ashamed and sorry we would be if the Law and the kasaya had not been
correctly transmitted to our country! Why is it that we have been so fortunate
as to come into contact with the correctly transmitted Law and kasaya of the
Bhagavat? It is entirely due to the great merit we have accrued from having
planted the seeds of Wisdom in our past lives.

Today in this age of degenerate Buddhism people are unashamed of
having failed to receive the correct transmission and are jealous of others for
having done so. Such as they are companions of the devil! What they own
and the circumstances they find themselves in are the result not of Truth but
of their past bad actions. They should simply take respectful refuge in the
correctly transmitted Law. Realize that this is what those who truly study
the Way should do.

We should understand that a kafaya is something that all Buddhas have
reverently respected and taken refuge in. It is known, therefore, as a Buddha-
body and Buddha-mind. It is also called a robe of deliverance, good fortune,
no form,15 supremacy, endurance, the Tathagata, great benevolence, victory,
and the supreme Bodhi-wisdom. Truly, since it is all these things we should
receive it respectfully without altering it in any way.
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The materials for making a kaiaya may be either silk or cotton. Cotton is
not necessarily pure, nor is silk necessarily impure. It is laughable to prefer
silk over cotton! According to the traditional teachings of the Buddhas a
kasaya made of discarded cloth, that is, a pamsiila,16 is the best. There are
either four or ten types of such cloth. The four types of cloth are those that
have been burned by fire, munched by oxen, gnawed by mice, or worn by
the dead. Indians throw this cloth away in the streets and in the fields just
as they do their excreta. The name pamsitla comes from this. Monks pick up
such cloth and wear it after having washed and sewn the-various pieces
together. Although some of this cloth is cotton and some silk, no discrimina-
tion should be made between the two. We should deeply reflect on the
meanmg of a pamsila. In the past when the Sramaneral? Jana washed his
pamsila in Anavatapta Pond,!® the Dragon King rained precious flowers on
it in admiration and respect.

Masters of the Hinayana say that silk cloth is superior because it is mys-
teriously made from the thread of a silkworm. But students of the Mahayéna
laugh at this idea, knowing it to be sheer nonsense. The former do not
realize that silk cloth is made of the thread of a cocoon produced by a silk-
worm. Adhering to their prejudiced views, they refuse to believe what is
before their very eyes! We should realize that among the cloth we pick up
there is some that is like silk and some like cotton. The types of cloth are as
various as the customs of the districts in which they are made, so much so
that it is impossible for an ordinary person to distinguish among them.
Therefore, in picking up such cloth there should be no discussion of what it
is made of. Simply call it a pamsala.

Even though human and celestial beings grow together with a pamsila,
they are a pamsila, not sentient beings.19 Even if pine trees or chrysanthe-
mums grow together with a pamsila, they are a pamsila, not nonsentient
beings. When we believe that a pamsila is made not of silk, cotton, gold,
silver, pearls, or jewels, we can realize what a true pamsila is. Unless we
stop discriminating silk from cotton, we do not stand even the slightest
chance of understanding the true meaning of a pamsiila.

A monk once asked a famous Zen master, ‘“Was the ka§aya that was trans-
mitted to Patriarch Hui-néng at midnight on Mount Huang-mei made of
cotton or silk?’> The master answered, ‘“Neither cotton nor silk.”” We should
realize that this statement that a ka$aya is made of neither silk nor cotton is
‘an excellent teaching of the Way.

The Venerable Sanavasa2 was the third [Indian] patriarch. He is said to
have been born wrapped in a robe. As a layman this robe was that of an
ordinary man, but after he entered the monkhood it became a kafaya.
Similarly, it is said, the Bhiksuni Sukla 21 fulfilling a vow she had made,
presented Sakyamuni with a carpet. Because of this good deed she was born
with a ka$aya in every subsequent existence. Today, when we come into con-
tact with the Buddha Sakyamuni and become monks, the ordlnary dress that
we received at our birth quickly changes into a kasaya, just as in the case of
the Venerable Sanavasa.
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It should now be clear that a kasaya is not made of silk, cotton, or other
materials. In similar fashion, the merit of the Law extends not only to self
but to others as well. This is clearly the case with entering the monkhood and
receiving the precepts too, though because of our ignorance we are unaware
of this fact. Because of the universal nature of the teachings of the Buddhas,
there is no reason to believe that this merit extends only to Sapavasa and
Sukla and not to ourselves in accordance with our capacities.

The true meaning of the preceding should be made clear through your
practice of the Way. It is said that a ka§aya made of neither cotton nor silk
fell on the shoulders of the Venerable Mahakasyapa when he appeared
before the Buddha Sakyamuni and received the precepts from him. The way
in which the Buddha teaches is beyond the understanding of ordinary people.
The priceless jewel that the Buddha placed in the kasaya is likewise beyond
the understanding of those attached to scholastic Buddhism.

You should carefully study whether the kinds, colors, and sizes of the
various Buddhas® kasayas are finite or infinite, with form or formless. This
is something that all the patriarchs, both ancient and modern, in India and
in China, have studied and correctly transmitted. There are those who,
though they clearly know that the correct transmission of the kas$aya by the
patriarchs is an incontrovertible fact, still do not wish to have it correctly
transmitted to them. This attitude of theirs is unpardonable, due entirely to
their extreme foolishness and unbelief. They have forsaken the Truth for
falsehood, mistaken the branches for the roots. This shows their contempt
for the Buddha.

Those who have awakened to the Bodhi-mind should definitely receive the
kasaya that has been correctly transmitted by the patriarchs. Not only have
we been able to come into contact with the Law, but as grandchildren of the
patriarchs, who have correctly transmitted the Buddha’s ka$aya, we have
been able to see, study, and receive one ourselves. This is equivalent to say-
ing that we have seen the Tathagata, listened to his sermons, bathed in
his light, experienced his enlightenment, directly received his mind, and
realized his essence. We stand covered with a kasaya that has been d1rectly
given us by the Buddha Sakyamum In other words, submitting ourselves to
the Buddha, we reverently receive his kasaya.

THE METHOD OF WASHING A KASAYA The unfolded kasaya should be put in a
clean wooden tub. Then, adding fragrant boiling hot water, let it soak for
approximately two hours. Another method is to place the kasaya in boiling
hot water containing pure ash and wait for the hot water to cool. In our
country this second method is commonly used and is known as aku-no-yu.
After the hot water containing the ash has cooled and become clear, wash the
kasaya in it. When doing so, hold it with both hands, being careful not to
crumple it up or trample on it. Continue washing the kasaya until all the dirt
and grease have been removed. When this has been done, rinse the kasaya
in cold water containing incense of aloes or beadwood, and so on. After
having dried it thoroughly on a clean rod, fold it and put it in an elevated
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place. Then, burning incense and scattering flower petals, walk clockwise
around it several times, prostrating yourself before it three, six, or nine times.
Finally, kneeling before it in gasshg, pick it up and, after having recited the
kasaya gatha, stand up and put it on in the prescribed manner.

The Bhagavat told his disciples: “In the past when I trained under the
Buddha Dharmakara,2?2 I was known as the Bodhisattva Avalokite$vara.23
At that time I made a vow to the Buddha Dharmakara: ‘Buddha Dhar-
makara! Suppose that after I have realized Buddhahood someone becomes
my disciple, enters the monkhood, and wears a kasaya. Suppose further that
although as a monk, nun, layman, or laywoman that person is guilty of hav-
ing committed various grave crimes, such as breaking the ten grave pro-
hibitions, becoming attached to false views, or ridiculing the Three Treasures
because of his unbelief, yet he subsequently comes to reverently respect the
kasaya, as well as the Buddha, the Law, and the Buddhist community. At
that time if his practice retrogresses because he is unable to receive a guar-
antee that he will realize Buddhahood in the future while in the three
vehicles,24 this is equivalent to deceiving the innumerable Buddhas of the
whole world. Buddha Dharmakara! If there is even one person like this, I
have no wish to realize the supreme Bodhi-wisdom !

 ‘Suppose that after I have realized Buddhahood there is someone among
celestial beings, dragons, demons, deities, and human and nonhuman beings
who respectfully venerates, praises, and admires the wearer of a kasaya. If
he sees even one piece of a ka§aya, he will not retrogress in his practice while
in the three vehicles.

‘ ‘Buddha Dharmakara! Suppose that there are sufferers from hunger and
thirst, poverty-stricken demons and deities, people of humble birth, and
hungry ghosts. If any of them gets hold of even as much as a four-#s’un?5 piece
of kasaya, his hunger and thirst will be satisfied and his every wish quickly
fulfilled.

*“ ‘Suppose that there are those who, becoming antagonistic toward each
other and feeling mutual resentment, continuously fight among themselves.
Whether they be celestial beings, dragons, demons, deities, gandharvas,2®
asuras, garudas,2? kimnaras, mahoragas,2® kumbhandas?® pisacas30 or human or
nonhuman beings, if any of them bears a ka§aya in mind, its virtue will cause
him to have, successively, a compassionate, tender, nonresentful, enlight-
ened, and controlled mind. Thus will he be purified.

* ‘Suppose someone finds himself among those who intend to decide mat-
ters through various forms of armed and unarmed struggle. If he wears even
the smallest part of a ka§aya that he has respectfully and reverently venerated,
he will be protected so that they will be unable to injure, touch, or trifle with
him. Thus he will always be able to overcome others, whatever difficulties
may befall him.

* ‘Buddha Dharmakara! If my kasaya fails to have these five sacred merits,
it means that I have deceived the innumerable Buddhas of the whole world.
In this case, in the future I shall be able neither to realize the supreme
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Bodhi-wisdom nor to save others. Thus the true Law will be lost and it will
be impossible to destroy evil teachings.’

“Virtuous men! At that time the Buddha Dharmakara, stretching out
his golden-hued right arm and patting me on the head, praised me, saying,
‘Well said! Well said! Your words are like a great rare treasure, full of
wisdom and virtue. You have already realized the highest supreme en-
lightenment. Your ka$aya is now endowed with the five sacred merits and
able to bestow abundant benefits on all beings.’

“Virtuous men! When I heard the Buddha Dharmakara’s words of praise
I was filled with boundless joy. The hand of his golden-hued outstretched
arm was as soft as a heavenly robe, his fingers slender and webbed. After
I was patted on the head my body was transformed into that of a twenty-
year-old youth.

“Virtuous men! All those present—celestial beings, dragons, deities,
gandharvas, human and nonhuman beings—put their hands together in
shashudl and, bowing respectfully, venerated me with various flowers and
musical performances. After they had finished praising me in this way they
became silent again.”

It should be realized that these five preceding sacred merits form the core
of the merits of a £a$dya as ennumerated in the sairas and precepts for Bodhi-
sattvas and Sravakas. This is as true now as it was when the Buddha was
alive. Truly, a kasaya, whose merits are immeasurable, is the clothing of all
Buddhas in the three stages of time. To have received a kasa_ya according to
the teachings of the Buddha Sakyamum however, is superior to having
received one according to the teachings of other Buddhas. This is because
when the Buddha Sakyarnum made the five hundred great vows before the
Buddha Dharmakara in his former existence as the Bodhisattva Avaloki-
teSvara, he made special vows about the merits of a kafaya. How truly im-
measurable and wondrous its merits are!

The essence of the Bhagavat has been transmitted through the kasaya to
the present time. Those patriarchs who have correctly transmitted the Eye
Storehouse of the True Law have inevitably transmitted this kafaya. Those
who have received and respectfully preserved this kasaya have never failed to
realize enlightenment within two or three existences. Even if it is worn,
in the beginning, simply as a joke or in order to make a profit, it inevitably
becomes the basis for realizing enlightenment.

The Patriarch Nagarjuna said, “Even if a monk fails to observe the pre-
cepts and commits a crime, he may still realize enlightenment after he re-
deems himself. In regard to this the Uipalavarna-jataka-siitra relates the story
of a nun by the name of Utpalavarna who lived during the Buddha’s lifetime.
It was the custom of this nun, who had herself realized Arhathood and was
endowed with the six powers for saving sentient beings, to visit the homes of
noblewomen. At such times she would praise the act of entering the nunhood,
saying, ‘You should all become nuns.” They would answer, ‘We are still
young and healthy, and have attractive features. We are afraid it would be
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difficult for us to observe the precepts for nuns. Perhaps we might break the
precepts.” ‘Perhaps you will,” Utpalavarpa answered, ‘but even so it would
be better for you to enter the nunhood.” ‘But if we break the precepts,” they
replied, ‘we will inevitably fall into hell. How could we dare to break the
precepts? ‘If that’s what it takes, it’s better to fall into hell,” she continued.
Laughing at her, the noblewomen said, ‘How can you say that it’s all right
for us to fall into hell when, if we were to do so, we would be punished ?’

“‘Speaking from her own experience, the nun replied, ‘In my previous
existence I was a prostitute and often uttered licentious words while dressed
improperly. Once, however, I put on nun’s robes as a joke. Owing to this
good deed, I was born a nun in the time of the Buddha Kasyapa. My prob-
lems did not end here, however. Because of my noble birth and beauty 1
became proud and conceited, and consequently, I broke the precepts, fall-
ing into hell, where I was severely punished. After having redeemed myself
and been born in the human world once more I was finally able to meet the
Buddha Sakyamuni and reenter the nunhood. As a result I was able to
realize Arhathood and become endowed with the six powers for saving sen-
tient beings. Therefore, based on my own experience, I can tell you that
even if you break the precepts after having entered the nunhood you will
still be able to realize Arhathood. On the other hand, if you do wrong with-
out having entered the nunhood, you will be unable to realize the Way. In
the past I fell into hell for two consecutive generations because of my wrong-
doings. Each time I left hell I became a bad woman and upon dying returned
to hell without ever having realized enlightenment. This is why I know that
even if you break the precepts after you have entered the nunhood, you will
still be able to realize enlightenment.’

It was the merit of the Bhiksuni Utpalavarna’s having worn a kafaya,
even though it was at first done as a joke, that laid the foundation for her
eventual realization of Arhathood. In her following existence she was able to
meet the Buddha Kasyapa and become a nun. Finally, in her third existence
she was able to meet the Buddha Sakyamum and become a great Arhat,
endowed with the three types of superior Wisdom and the six powers to
save sentient beings. The three types of superior Wisdom are (1) eyes capa-
ble of seeing everything, (2) remembrance of one’s former existences, and
(3) perfect freedom. The six powers to save sentient beings are (1) free acti-
vity, (2) eyes capable of seeing everything, (3) ears capable of hearing every-
thing, (4) insight into others’ thinking, (5) remembrance of one’s former
existences, and (6) perfect freedom.

When Utpalavarna was simply a wrongdoer, she meaninglessly died and
fell into hell, only to be reborn again later to repeat the same cycle. After
having received the precepts, however, even though she later broke them and
fell into hell, she was eventually able to realize enlightenment. Since she was
able to realize enlightenment in three existences even though she initially
wore a kasaya as a joke, is it possible that a person wearing a kasaya with a
pure heart and searching for supreme Wisdom could fail to do otherwise?
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How utterly immeasurable the merit of a person would be if he received and
respectfully wore a kasaya in this spirit for his entire life!

Those who have awakened to the Bodhi-mind should quickly receive and
respectfully wear a kasaya. Having had the good fortune to be born in this
world, how regrettable it would be if we now failed to plant the seeds of our
Buddhahood. Now that we have been born with human form, how foolish
we would be if, having encountered the teachings of the Buddha Sakyamuni
and received his kasaya that the successive patriarchs have correctly trans-
mitted, we wasted our lives meaninglessly!

The only true inheritors of the kasaya are those who have had it correctly
transmitted to them by the patriarchs. Those who have not received such a
correct transmission can in no way be considered their equals. There is no
little merit, however, in having received a kasaya from even a member of this
latter group, to say nothing of having received it from a true master. Such
a person has truly become the Buddha’s son and realized his essence. The
kaiaya has been ceaselessly transmitted and protected by all the Buddhas,
Bodhisattvas, Sravakas, and Pratyekabuddhas in the three stages of time and
the whole world.

A kasaya should be made of coarse cotton cloth. When this is not avail-
able, fine cotton cloth may be used. When neither of the preceding is avail-
able, plain silk cloth may be used. When neither silk nor cotton cloth is
available, light figured silk cloth may be used.

These, then, are the materials [for making a kasaya] of which the Tatha-
gata has approved. In countries that lack the preceding materials, however,
he has also given permission for leather to be used.

A kasaya should be dyed a dull blue, yellow, red, black, or purple. The
Tathagata always wore a dull red kasaya. The kasaya that the first patriarch
[in China], Bodhidharma, transmitted was blue-black in color and made
of large pieces of fine Indian cotton cloth. This ka$aya, which had been suc-
cessively transmitted to the twenty-eight patriarchs in India and the five in
China, is now enshrined on Mount Ts’ao-ch’i. All of Hui-néng’s disciples
transmitted and preserved this kafaya lineage. There is no comparison be-
tween this lineage and that of other monks.

The three types of kasaya are: (1) that made of discarded cloth, (2) that
made of furs, and (3) that made of worn-out cloth. The first type has been
previously explained. The second type is made of the feathers of birds or
the fur of animals. If trainees are unable to get hold of the first type of
kasaya, thatis, a pamsila, they should make this second type. The third type of
kasaya is made of worn-out cloth that has been resewn. Monks should not
wear kasayas made of fine materials prized by the ordinary world.

The Venerable Upali3? asked the Bhagavat, ‘“Virtuous Bhagavat! How
many kinds of samghati-kasaya are there?”

The Buddha answered, ‘‘Nine.”

““What are they?”

“They are kasayas made of nine, eleven, thirteen, fifteen, seventeen,
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nineteen, twenty-one, twenty-three, and twenty-five strips of cloth. In
making the first three types of samghati-kaiaya, you should bear in mind that
each strip consists of two long pieces and one short piece of cloth. In making
the next three types, each strip should consist of three long pieces and one
short piece of cloth. In the last three types, four long pieces and one short
piece of cloth should be used. Kasayas using more than twenty-five strips of
cloth are not allowed.”

Upali then asked the Buddha, “Virtuous Bhagavat! How many sizes of
samghati-kasaya are there?”

The Buddha answered, “There are three sizes: large, medium, and small.
The large size is three hastas33 long and five hastas wide. The small size is two
and a half hastas long and four and a half kastas wide. The medium size is
that between these two.”

Upali continued: “Virtuous Bhagavat! How many kinds of uttarasamga-
kasaya are there?”

The Buddha answered, “Only one, a kasaya of seven strips of cloth. Each
strip consists of two long pieces and one short piece of cloth.”

Upali then asked, “Virtuous Bhagavat! How many sizes of £asaya of seven
strips of cloth are there?’’

The Buddha answered, “Three sizes: large, medium, and small. The
large size is three hastas long and five hastas wide. The small size is half a asta
smaller in length and width. The medium size is that between these two.”

And Upali continued: “Virtuous Bhagavat! How many strips of cloth
does the antarvasa-kasaya have?”’

The Buddha answered, “It has five. Each strip consists of one long and one
short piece of cloth.”

Upali continued: “How many sizes of antarvasa-kasaya are there?”

The Buddha answered, “Three sizes: large, medium, and small. The
large size is three hastas long and five hastas wide. The medium and small
sizes are the same as [for] the preceding [type of kasaya]. Furthermore, there
are another two sizes of antarvasa-kasaya. One of them is two hastas long and
five hastas wide. The other is two hastas long and four hastas wide.”

A samghati is known as a double kasaya. An uttarasamga is known as an outer
kasaya, while an antarvasa is known as an under or inner one. Furthermore,
a samghati is also called a great kasaya and is worn when entering a king’s
palace or delivering discourses on Buddhism. An uétarasamga is also called a

- kasaya of seven strips or a medium ka$aya, and is worn when in the company
of other monks. An antarvasa is also known as a kasaya of five strips or a small
kasaya, and is worn when training or doing work. These three kinds of kasaya
should be protected and preserved without fail. There is also a large kasaya
of sixty strips, which should be received and preserved in a similar manner.

It is said that in the past men lived to be approximately eighty thousand
years old, just as they live to be approximately a hundred years old today.
Some take the position that the size of a man’s body has been affected by this
change in life span, others that it has not. The latter is generally considered
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to be the correct transmission. There is an extreme difference in size between
the body of a man and that of a Buddha. A man’s body can be measured,
while a Buddha’s cannot. For this reason the Buddha [of the past] Kasya-

pa’s kasaya was ncither too long nor too large for the Buddha Sakyamuni to
wear. Similarly, the Buddha Sakyamum s ka.raya 1s neither too short nor too
small for the Buddha [of the future] Maitreya34 to wear. We should observe
clearly, decide explicitly, realize completely, and discern carefully that a
Buddha’s body is beyond measure.

Even though King Brahma is in the heavenly world of form, he is unable
to see the top of a Buddha’s head. The Venerable Maudgalyayana35 went
to the far distant world of Light Banner,36 but he was still able to hear the
Buddha Sakyamum s voice as clearly as when he had been close to him. This
is truly miraculous. You should bear in mind that all the merits of a Buddha
are like this.

There are four correct ways of making a kasaya depending on how the cloth
is cut and sewn together. These are known as a ko-chih-i, a hsieh-yeh-i, a sheé-
veh-i, and a pata.37 We should wear whichever kind of kasaya comes into our
possessmn The Buddha Sakyamuni has said, “The kasaya of all the Buddhas
in the three stages of time should definitely be made by backstitching.”

Pure and clean cloth is considered to be the proper material for making a
kasaya. All the Buddhas in the three stages of time considered a pamsilato be
the purest and cleanest kasaya of all. In addition, kasayas given by faithful
donors, or bought with their offerings, are also considered to be pure and
clean. Although there are regulations governing the length of time in which
a kasaya is to be made,38 since we are now living in the age of degenerate
Buddhism in a country far from India, we should simply wear a kasaya sewn
out of deep faith [without regard to the length of time it takes us to make it].

It is the utmost secret of the Mahayana that both laymen and celestial
beings have received and preserved the kasaya. Both King Brahma and King
Sakrendra wore a kasaya. They are excellent examples of creatures in the
worlds of desire and form. In the human world such instances are innumer-
able, for all lay Bodhisattvas have worn a kasaya. In China, Emperor Wu3?
of the Liang dynasty and Emperor Yang40 of the Sui also wore a kasaya. So
did Emperors Tai-tsung and Su-tsung, who trained under Buddhist masters
and reccived the precepts for Bodhisattvas. In addition to these, there have
been many laymen and laywomen, past and present, who have done the
same.

In Japan, Prince Shotoku wore a kasaya as well as delivered discourses on
the Saddharma-pundarika-sitra and Srimala-sitra.4! During the course of his
delivery it is said that he felt as if celestial maids were raining precious flowers
on him. It was subsequent to this that Buddhism spread throughout our
country. Not only was Prince Shotoku the regent of our country, he also
became the teacher of all creatures in the human and celestial worlds, the
messenger of the Buddha, and the spiritual father of all beings. In our coun-
try, although the size, color, and materials for making a kasaya are mistaken,
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still, the fact that we can even hear the word £asaya is due entirely to his
efforts. What a regrettable position we would be in today if, at that time, he
had not rejected falsehood and established the Truth! Subsequently, Emperor
Shomu4? also wore a kasaya and received the Bodhisattva precepts. There-
fore, whether emperor or retainer, one should quickly put on a ka§aya and
receive the Bodhisattva precepts. There is no greater human happiness than
this!

Someone has said, “The kasaya that laymen wear is called either a single-
stitched or an ordinary robe. This former name stems from the fact that
backstitching is not used in its making. Furthermore, when laymen go to a
monastery to undergo training they should take the three kinds of kasaya,
a toothbrush, mouth rinse, eating utensils, and a sitting cloth with them,
following the same pure practices as monks.” Although many former
masters have taught as has just been stated, the direct transmission of the
Buddhas and patriarchs maintains that the kasapas that kings, ministers,
lay monks, warriors, and ordinary people received all used backstitching.
Hui-néng is an excellent example of one who correctly transmitted the Bud-
dha’s kasaya.

The kasaya is the sign that we are the disciples of the Buddha. If we have
received a kasaya we should respectfully venerate it every day. Before putting
it on we should place it on our head and, joining our hands in gasshé, chant
the following verse:

How wondrous this deliverance robe is,
Like a field bestowing unlimited happiness!
Now we unfold the Buddha’s teachings,
Making a vow to save all creatures.

After this gatha is recited, the kasaya is put on. A kasaya should be regarded as
il it were one’s master or the Buddha’s stipa. The preceding gatha should also
be chanted when respectfully venerating a newly washed kasaya.

The Buddha has said, ““If one shaves his head and puts on a kasaya, he will
be protected by all the Buddhas and venerated by celestial beings.” From
this it can be clearly understood that when we shave our head and put on a
kasaya we will be protected by all the Buddhas. Through this protection we
can completely realize the merit of the supreme Bodhi-wisdom, being vener-
ated by both celestial and human beings.

The Bhagavat once told the Bhiksu Jidnaprabha:43 “A fkasaya has the
following merits:

“1. It covers our body, prevents us from being ashamed, gives rise to
feelings of repentance, and causes us to do good.

“2. Tt protects us from cold and heat, mosquitoes, dangerous animals,
and poisonous insects so that we may undergo training in tranquillity.

3. It gives us the appearance of monks, the sight of which delights others
and detaches them from their delusive minds.

“4. Tt is the precious sign of human and celestial beings. Through re-
spectfully venerating it we can be reborn as King Brahma.
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5. It eliminates the crimes of all beings and gives them unlimited hap-
piness, for when wearing it we awake to the realization that it is a precious
sign [of the Way].

“6. It keeps us from the five desires and avarice as a result of our dycing
it a dull color when we make it.

7. It changes all delusions into eternal happiness because it is the pure
robe of the Buddha.

8. It extinguishes all our crimes and causes us to perform the ten good
deeds?! every moment we wear it.

9. It advances the way of Bodhisattvas because it is like a fertile ficld.

10. It protects us from being injured by the poisonous arrow of delusion
because it 1s like armor.

“Jianaprabha! You should realize, therefore, that when the Buddhas,
Pratyckabuddhas, Sravakas, and pure monks in the three stages of time
wear a kasaya they all sit on the same deliverance scat, grasp the same
Wisdom sword, and, defeating various devils, enter the same world of Nir-
vanpa.”

The Bhagavat further recited the following verse:

“Bhiksu Jhanaprabha, listen carefully!

The kasaya of good fortune has ten excellent merits.

Worldly clothing often increases our desires,

But the Tathagata’s robe does not.

Rather it prevents us from being ashamed,

Causing feelings of repentance and bringing good fortune.

Protecting us from cold, heat, and poisonous insccts,

It strengthens our Bodhi-mind, leading us to enlightenment.

Giving us the appearance of monks and freeing us from avarice,

It cuts off the five mistaken views? and promotes true practice.

When we respectfully venerate the precious bannerlike kasaya,

King Brahma bestows his blessings on us.

My disciple! Unfold a kasaya as if it were a stipa,

For it gives good fortune, extinguishes crimes, and saves both human
and celestial beings.

A true monk is well ordered and respectful,

For his actions are not subject to worldly delusion.

All the Buddhas have praised it as being a fertile field,

The best of all things that give happiness to others.

The kasaya is endowed with miraculous power,

For it is able to plant the seeds of Bodhi-practice.

It helps the sprout of Buddhist practice

To grow as if it were a spring plant,

The wondrous Bodhi-result [enlightenment] being like autumn’s fruit.

Hard like adamantine armor, it protects us

From being injured by the poisonous arrow of delusion.”

The Bhagavat continued in verse:
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“I have now given a short explanation of the ten excellent benefits of a
kasaya,

Though I could continue talking about them forever.

If a dragon wears even a single thread of one,

He will be saved from being devoured by a garuda.

If one wears a kasaya in crossing the sea,

There is no need to fear dragon-fish or demons.

When thunderbolts rain down from an angry heaven,

Wearers of a kasaya nced have no fear.

If laymen respectfully preserve a kasaya,

No demons will be able to approach them.

When someone, awakening to the Bodhi-mind and becoming a monk,

Leaves the ordinary world and practices the Way,

All the demon palaces in the whole world shake,

And that person quickly realizes enlightenment.”

The various merits of the Way are contained within these ten excellent
benefits. We should carefully study these merits, which have been explained
in the preceding sitra and verses. We should not, however, read their con-
tents once over lightly, thinking that sufficient. Rather, they should be
studied word by word over a long period of time. These excellent benefits
are the attributes of a kasaya itself; they are not the result of the long hard
training of monks. The Buddha said, ‘““The miraculous power of a kasaya
is beyond comprehension.” This is true whether one is an ordinary person
or a Bodhisattva. In order to realize enlightenment quickly it is necessary to
wear a kaSaya. No one, past or present, has ever realized enlightenment
without wearing one.

Discarded cloth is, as has been previously mentioned, the purest and
cleanest material for making a kafaya. Its merit has been clearly expressed in
the sitras, rules of discipline, and treatises of the Mahayana and Hinayana.
For more information about this, as well as other materials that may be used
for making a kasaya, you should consult with those well versed in Buddhism.
All these things have been made clear and correctly transmitted by the
Buddhas and patriarchs alone.

The Madhyam-agama-siitra*6 states: ““Virtuous men! Suppose that someone
acts purely but speaks and thinks impurely. If a wise man sees this and be-
comes angry, it is necessary for him to eliminate his anger. Suppose again
that someone acts impurely but speaks and thinks purely. If a wise man sees
this and becomes angry, it is necessary for him to eliminate his anger. How
can he do this? Virtuous men! He can do so by following in the footsteps of
a solitary monk who picks up discarded cloth to make himself a pamsila.
Like the monk, if he finds the cloth soiled with excreta, urine, nasal mucus,
or anything else impure, he should pick it up with his left hand and, stretch-
ing it out with his right hand, tear off the unsoiled and holeless parts.

“Virtuous men! If someone acts impurely but speaks and thinks purely,
do not think about his impure actions; rather simply think about his pure
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speech and thought. If a wise man sees such a person and becomes angry,
he should eliminate his anger in the way 1 have described.”

This is the way a solitary monk picks up discarded cloth to make a pam-
sula. Either four or ten types of cloth are used in making a pamsila. When
picking up such cloth, first choose those parts that have no holes, then those
that can be washed clean. Do not use those parts that have been stained
irrevocably with urine or excreta.

The ten types of discarded cloth are (1) cloth munched by oxen, (2)
cloth gnawed by mice, (3) cloth burned by fire, (4) cloth soiled by menstrual
blood, (5) cloth soiled by the blood of childbirth, (6) cloth discarded at
shrines, (7) cloth discarded in a cemetery, (8) cloth presented as an offering,
(9) cloth discarded by government officials, and (10) cloth used to cover
the dead.

People throw these ten types of cloth away when they have finished using
them. After having been picked up, however, they become the cleanest
materials for making a kasaya. All the Buddhas in the three stages of time
have praised and used such cloth. Therefore, the pamsila has been carefully
protected and preserved by both human and celestial beings, as well as
dragons and so on. We should definitely pick up such cloth to make a
kasaya.

How tragic it is that in present-day Japan, peripheral small country that
it 1s, we are unable to find such unexcelled pure and clean materials for
making a kafapa no matter how hard we may try! Therefore, we should
simply use the materials given to us by faithful donors or ordinary human
and celestial beings. Money received {rom leading a pure life may also be
used to buy the material for a ka§aya. Materials obtained in this way are not
silk, cotton, gold, silver, pearls, jewels, twilled silk, light silk, brocade, or
embroidery. They are simply discarded cloth. A kasaya made of such cloth
is not called a pamsila because of its appearance, whether ragged or beautiful.
Rather it has been given this name simply because it is in accordance with
the Law, having correctly transmitted the essence of all the Buddhas in the
three stages of time, the Eye Storehouse of the True Law. When making a
further study of its merits, you should seck the guidance of the Buddhas and
patriarchs, not that of human and celestial beings.

Postscripr  When I was in Sung China doing zazen on a long raised plat-
form [at one side of the meditation hall], I noticed that every morning at the
end of zazen the monk sitting next to me put a kasaya on his head and, plac-
ing his hand in gassha, quietly recited the following gatha :

How wondrous this deliverance robe is,
Like a field bestowing unlimited happiness!
Now we unfold the Buddha’s teachings,
Making a vow to save all creatures.

At that time I was filled with the deepest emotion and joy that I had
ever experienced. Unknowingly I shed so many tears of gratitude that my
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collar became wet. Why? Although I had opened the Agama-sitras before
and read the verse concerning the placing of the £asaya on one’s head, I
did not know the details of the manner in which it was to be done. Seeing
it at that time before my very eyes filled me with great joy. I said to myself,
“Alas! When I was in Japan, no teacher told me about this, nor were there
any fine friends to recommend this practice to me. How much time, sorry to
say, I uselessly idled away! How fortunate it is that, owing to my good deeds
in the past, 1 have now been able to see this! If I had remained in Japan,
how could I have ever seen the monk next to me wearing the Buddha’s
kasaya?” Tilled with these mixed feelings of happiness and sorrow, I cried
copiously. Then I vowed to myself, “With compassion for my fellow country-
men I will, unworthy though 1 am, become an heir to Buddhism, a right
receiver of the true Way, and teach them the Law that was correctly trans-
mitted by the Buddhas and patriarchs together with the kasaya.

This vow was not in vain, for, I am happy to say, many laymen and monks
are now wearing a kafaya. Those who have received a kasaya should respect-
fully venerate it constantly. By doing so they receive the highest supreme
merit. It is not difficult to hear a word or verse of the Law, for even trees
and rocks manifest it. No matter where one may travel, however, it is ex-
tremely difficult to encounter the merit of a kasaya that has been correctly
transmitted.

In October, the seventeenth year of Chia-shén [1224], two Korean monks,
Chi Hyun and Kyung Oon,4? came to Chingyiian-fu4® in Sung China.
Although they constantly gave lectures on the meaning of the sairas, they
were merely scholars of Buddhism. Their appearance was no different from
that of ordinary men, for they possessed neither a kasaya nor eating bowls.
How tragic it is to be a monk in name but not in reality! This is probably
because they also come from a small peripheral country. When Japanese
monks go to other countries their appearance tends to resemble [that of]
these two. X

The Buddha Sakyamuni respectfully venerated his kasaya for twelve years
[before he realized enlightenment]. We, his followers, should study this
fact. We should stop worshiping heaven, deities, kings, or ministers in pursuit
of fame and profit, for nothing can give us greater happiness than respect-
fully venerating the Buddha’s kasaya. (Shown to the assembly of monks at Kosho-
Ji on October 1, the first year of Ninji [1240] )




FOUR

Awakening to the Bodhi-mind
( Hotsu Bodai-shin)

GENERALLY SPEAKING, there are three kinds of mind: ¢itfa, or the discriminat-
ing mind; Ardaya, or the universal mind; and rifa, or the essence-embracing
mind. It is through the discriminating mind that we are awakened to the
Bodhi-mind. Bodhi is a Sanskrit word that is known [in China] as ““the Way.”
Citta is also Sanskrit and is known [in China] as “‘the discriminating mind.”
Without the discriminating mind, we cannot awaken to the Bodhi-mind.
This does not mean, however, that the discriminating mind is the same as the
Bodhi-mind. Rather it is by using the discriminating mind that we awaken
to the Bodhi-mind. To awaken to the Bodhi-mind means to vow and en-
deavor to help all sentient beings cross over to the other shore [of enlighten-
ment] before doing so ourselves. Though of humble appearance, a person
who has awakened to this mind is already the teacher of all mankind.

The Bodhi-mind is something that neither existed from the beginning nor
arose recently. It is neither one nor many, neither free nor fixed. It neither
exists within us nor extends throughout the universe. It is far from such
differences as before and after, being and nonbeing. It is the essence neither
of one’s self nor of others’ selves, nor of both. It does not rise spontaneously
but accrues when there is a spiritual communion between sentient beings
and the Buddha. We neither receive it from the Buddhas or Bodhisattvas nor
produce it through our own ability, for as has been stated, it arises only when
we have a spiritual communion with the Buddha.

The opportunity to awaken to the Bodhi-mind is, in general, limited to
human beings. There are a few in the eight difficult realms,! however, who
have done so. There are those who, after having awakened to the Bodhi-
mind, practice the Way for innumerable kalpas of time. Some of them even-
tually decide to become Buddhas, while others choose first to help all sentient
beings cross over to the other shore, thereby sacrificing their own Bud-
dhahood.

Those who have awakened to the Bodhi-mind constantly endeavor in
body, word, and mind to arouse this mind in all sentient beings and lead
them to the Way. Simply fulfilling the worldly desires of human beings,
however, is not what is meant by benefiting them. Awakening to the Bodhi-
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mind and practice-enlightenment? arc superior to anything else, for these
things are beyond delusion and enlightenment, the three worlds, and the
attainment of Sravakas and Pratyckabuddhas.

The Bodhisattva Kasyapa praised the Buddha Sakyamuni with the follow-
ing verse:

Awakening to the Bodhi-mind and enlightenment are two,

But there is no difference between them,

Though the former is more difficult to attain than the latter.

We respect this awakening, for it means to help

All sentient beings realize enlightenment before doing so ourselves.

Those who have awakened to this mind

Are already the masters of celestial and human beings,

The superiors of Sravakas and Pratyekabuddhas.

Awakening to the Bodhi-mind is beyond anything in the three
worlds,

The highest spirit of them all.

Awakening to the Bodhi-mind means, in the first instance, to vow to help
all sentient beings realize enlightenment before doing so ourselves. There-
after we should meet innumerable Buddhas and further arouse the Bodhi-
mind through listening to their teachings, just as frost accumulates on snow.

To realize enlightenment is to attain the Buddha-result, the supreme
Bodhi-wisdom. When comparing the supreme Bodhi-wisdom [ultimate
enlightenment] with awakening to the Bodhi-mind, the former seems like a
gigantic fire raging through the entire universe, the latter like a firefly. The
difference between these two disappears, however, when we vow to help
others realize enlightenment before doing so ourselves. [The Buddha Sakya-
muni said,] “I have always given thought to how I could cause all creatures
to enter the highest supreme Way and quickly become Buddhas.”” These
words are the eternal life of the Tathagata. A Buddha awakened to the
Bodhi-mind practices the Way and realizes enlightenment in this manner.

To benefit others means to help them realize enlightenment, as has been
previously stated, before doing so ourselves. After having aroused this mind,
furthermore, we should not think of becoming a Buddha. Even though we
have acquired sufficient merit to realize Buddhahood, we should place it
~ at the disposal of all beings in order that they may realize the Way. This
mind comes neither from self nor from other people or things. After awaken-
ing to this mind, everything we touch is changed, the earth becoming gold
and the ocean nectar. When this happens even soil, sand, rocks, and pebbles
manifest the Bodhi-mind, as do ocean spray, bubbles, and flames. Therefore,
to offer others our castle, family, seven treasures, servants, head, brain,
flesh, and limbs is a living manifestation of the Bodhi-mind. Even the dis-
criminating mind, which is neither far away nor ncar at hand, neither in
self nor in others, becomes the equivalent of awakening to the Bodhi-mind
if we constantly keep in mind our vow to help others realize enlighten-
ment before doing so ourselves. Hence, offering everything to which we are
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attached, be it grass, trees, tiles, pebbles, gold, silver, or rare treasures, for
the sake of the Bodhi-mind is also equivalent to awakening to that mind.

Both the Bodhi-mind and all things exist within causal relationships.
Therefore when we arouse this spirit for even a moment, all things aid in its
growth. Awakening to the Bodhi-mind and realizing enlightenment are both
subject to momentary birth and decay. If this were not true, neither momen-
tary past wrong would disappear nor momentary present good appear.
Only the Tathagata has clarified the length of a “moment,” for it is he alone
who is able to produce and speak an entire word within as short a time as a
ksana.

It is said that sixty-five ksanas pass in the space of time it takes a young
man in the prime of life to snap his fingers. Ordinary men, however, though
they are aware of longer periods of time, are ignorant of this fact, just as they
do not realize that their body and mind are in a constant state of birth and
decay. Furthermore, they are unaware that there are 6,400,099,980 ksanas in
twenty-four hours, during which time their body and mind are also in a con-
stant state of birth and decay. It is for these reasons that they are unable to
awaken to the Bodhi-mind. Those who neither believe nor know the Law
inevitably lack faith in the truth of momentary birth and decay, while those
who have realized the supreme Mind of the Tathagata, the Eye Storehouse
of the True Law, inevitably believe it. Though we have been fortunate
enough to have encountered the Tathagata’s teachings and seem to have
understood them, in reality we have only understood that part which we
[mistakenly] believe to be the whole, which is longer than 120 ksanas. The
fact that we cannot understand all of the Bhagavat’s teachings is similar to
our ignorance of the length of one ksana. We students of Buddhism should not
be proud of our understanding, being, as we are, ignorant of both the
minimum and maximum [periods of time].

It is the power of the Tathagata’s enlightenment that enables sentient
beings throughout the universe to see. Life constantly changes, moment by
moment, in each of its stages, whether we want it to or not. Without even a
moment’s pause our karma causes us to transmigrate continuously. Though
subject to transmigration in this way, we should still quickly make the vow to
help others realize enlightenment before doing so ourselves. Even if, deeply
attached to body and mind, we refuse to awaken to the Bodhi-mind, there is
no escape from birth, old age, sickness, and death, for in the long run,
neither body nor mind belongs to us. Life, ever subject to birth and decay,
passes by more quickly than we realize.

Once, during the Buddha Sakyamuni’s lifetime, a monk came to him and,
after having prostrated himself, asked, “Why does life pass by so quickly?”
The Buddha answered, “Even if I explained it to you, you wouldn’t under-
stand.” The monk then asked, ““Isn’t there a parable that explains it clearly?”’
The Buddha answered, “Yes, there is. I’ll tell it to you. Suppose there were
four skillful archers who, picking up their bows and arrows, stood back to
back, ready to shoot their arrows in the four directions. If, at that time, a fast
runner came by and said, ‘Shoot your arrows at the same time, and I’ll catch
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them all before they touch the ground,” do you think he would be a very fast
runner?”’ The monk answered, ‘“‘Indeed so, Bhagavat!” Continuing his ex-
planation, the Buddha said, ‘““Though such a man is a very fast runner, he is
not the equal of a yaksae® running on the ground, who himself is not the equal
of a yaksa flying through the air, while even the latter is not the equal of the
Four-Quarter Kings.4 Even these kings, however, cannot run faster than the
chariots of the sun and moon, which themselves are not the equal of their
celestial attendants. Although all of the preceding are very fast, they are no
match for life, which, without a moment’s pause, is in a constant state of birth
and decay.”

We monks should not forget for even a moment that our life is in a constant
state of birth and decay. If, constantly keeping this in mind, we vow to help
others cross over to the other shore before doing so ourselves, eternal life
immediately appears before us. The Buddhas in the three stages of time and
ten directions, together with the seven past Buddhas, the twenty-eight
patriarchs in India and the six in China, and the other patriarchs who have
transmitted the supreme Mind of the Buddha—the Eye Storehouse of the
True Law—have all preserved this Bodhi-mind. Those who have not
awakened to the Bodhi-mind cannot be considered to be patriarchs.

Question 120 of the Ck’an-yiian Ch’ing-kuei asks, ‘Is enlightenment identical
with the Bodhi-mind?”” We should clearly understand that realizing the
Bodhi-mind is the first step in the study of the Way of the Buddhas and pa-
triarchs and, at the same time, is in accordance with their teachings. To
realize the Bodhi-mind means to comprehend it thoroughly, to become
enlightened. This enlightenment, however, is not equal to that of a Buddha.
Even if one quickly realizes the ten stages® [in which the Wisdom of a Buddha
is developed] he is still a Bodhisattva. The twenty-eight patriarchs in India,
the six in China, as well as the various other great patriarchs were Bodhi-
sattvas, not Buddhas, Sravakas, or Pratyekabuddhas.

Of those presently practicing the Way there is not one who clearly realizes
that he is a Bodhisattva, not a Sravaka. How regrettable it is that the Way of
the patriarchs has been lost in this age of degenerate Buddhism, because such
as these, willfully calling themselves monks, are ignorant of this fact! There-
fore, whether layman or monk, living in the world of celestial beings or hu-
mans, subject to pain or pleasure, we should quickly make the vow to help
others cross over to the other shore before doing so ourselves. Even though the

-world of sentient beings is neither limited nor unlimited, we should arouse
this mind, for it is none other than the Bodhi-mind.

It is said that when a Bodhisattva of the highest level of attainment? is
about to descend to the human world he makes the following parting remarks
to the celestial occupants of Tusita Heaven: “Because it preserves the Three
Treasures, the Bodhi-mind is the way to enlightenment.”” We should clearly
realize that the Three Treasures are preserved by the power of the Bodhi-
mind. After this mind has once been aroused, it should be carefully and dili-
gently protected.
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The Buddha Sﬁkyamuni said, “The Bodhi-mind is the one thing that a
Bodhisattva should protect. A Bodhisattva always protects the Bodhi-mind
in the same way that ordinary people protect their children, a one-eyed man
protects his remaining eye, or people traveling in the wilderness protect their
guide. This is the way in which a Bodhisattva protects the Bodhi-mind, for
by doing so he is able to realize the supreme Bodhi-wisdom. Furthermore,
having done this, he is now endowed with the four merits of enlightenment—
eternity, bliss, absolute Self, and purity. It is because this is the highest su-
preme enhghtenment that a Bodhisattva protects the Bodhi-mind.”

This is the way in which the Buddha Sakyamuni clarified the meaning of
protecting the Bodhi-mind. The reason that Bodhisattvas guard it so care-
fully and diligently may be explained by making the following comparison
with phenomena in the ordinary world. There are three kinds of things that,
though born, seldom reach maturity. One of them is a fish’s eggs, another the
fruit of the a@mra tree,® and the third a Bodhisattva who has awakened to the
Bodhi-mind. In addition there are many Bodhisattvas who become lax in
their practice and lose this mind. We should be careful to protect this mind
so that the same thing does not happen to us. Another reason a Bodhisattva
tends to lose the Bodhi-mind in the early stages of his practice is that often
he is unable to meet a true master and hear the true Law. The result is that
he is likely to deny the existence of causality, enlightenment, the Three
Treasures, the three worlds, and so on. Meaninglessly becoming attached to
the five desires, he will be unable to realize enlightenment in the future.

Papiyas and his retainers sometimes disguise themselves as Buddhas,
parents, Buddhist masters, relatives, and celestial beings in order to hinder
trainees in their practice. Approaching a Bodhisattva, they deceitfully say to
him, “Regrettably, the practice of the Way requires a long period of time
during which you will have to undergo much suffering. It would be better if
you first attained enlightenment for yourself before attempting to help
others cross over to the other shore.”” Hearing these words, the Bodhisattva
becomes lax in his practice and tends to lose the Bodhi-mind. We should
clearly realize that statements like this are the work of demons and not to be
followed. Without becoming lax in our vow and endeavors to help others
cross over to the other shore before doing so ourselves, we should clearly
realize that any statements that encourage us to do so should not be followed,
for they are the teachings of demons, non-Buddhist religions, and bad friends.

“There are four kinds of demons: (1) the demon of desires, (2) the demon
of the five aggregates, (3) the demon of death, and (4) Papiyas. The demon of
desire is said to have either 108 or 84,000 desires. The demon of the five
aggregates is composed of the source of desires. This source can be further
divided into the four elements forming the body and its complements. These
complements, the six sense organs, are called rapa-skandha. The perception of
the 108 desires and so on is called vedana-skandha. The mental function that
divides and unites various thoughts is called samjiia-skandha. The mental
function, arising from likes and dislikes, that produces avarice, anger, and
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so on is called samskara-skandha. The six consciousnesses, arising from the six
sense organs that divide and unite all mental phenomena, are called vijiiana-
skandha.®

“The demon of death, through transiency, destroys the continuity of the
five aggregates and deprives the body of consciousness, temperature, and life.
Papiyas is the king of the world of desire. Because of his deep attachment to
and search for worldly pleasures, he falls victim to wrong views, hating and
envying all who practice the Way. Mara [demon] is a Sanskrit word that is
translated into Chinese as ‘life-depriving person’ [néng-to-ming-ché]. Of the
four kinds of demons, only the demon of death is able to physically deprive
men of their life, hence he is also known as ‘the destroyer.” The other de-
mons, though able to deprive men of their wisdom, can only indirectly de-
prive them of their lives.

“Someone asked, ‘Since the three other kinds of demons are included in
the demon of the five aggregates, why are they divided into the four kinds?’
He answered, “There is really only one demon, but we describe him as four
in order to explain his nature.” ”

The preceding discourse was given by the Patriarch Nagarjuna. We
should study it diligently, taking care not to fall victim to demons or lose the
Bodhi-mind. This is the meaning of protecting the Bodhi-mind. (Shown to
the assembly of monks at Yoshimine-dera, Yoshida-ken [county ], Echizen, on February
14, the second year of Kangen [1244])




FIVE
Veneration of the Buddhas
(Kuyo Shobutsu)

TuE BUuDDHA SAKYAMUNI said in verse:

“Without past time

No past Buddhas would have been;
Without the Buddhas of the past
No one could become a monk.”

We should clearly realize that there have been various Buddhas in the
three stages of time. In regard to the Buddhas in the past, however, we
should not assert that they either had or did not have a beginning, for the
discussion of problems like this is not part of the study of Buddhism. If we
respectfully venerate the various past Buddhas, enter the monkhood, and
train under a master, we will, thanks to the merit we have realized, inevi-
tably become Buddhas ourselves. There has never been anyone who has re-
alized Buddhahood without having venerated at least one Buddha, for
therein lies the origin of Buddhahood.

The Fo-pén-hsing-chi satral states: “The Buddha Sakyamum said to the
Venerable Maudgalyayana, ‘In the past I sowed the seeds of goodness under
innumerable Bhagavats and sought the supreme Bodhi-wisdom. Maud-
galyayana! In the past I once became King Cakravarti and encountered
three billion Buddhas who were all named Sakyamuni. I revered and served
all of them—from Tathagatas to Sravakas—respectfully making venerative
offerings to them of the four articles: clothing, food and drink, bedding, and
medicine. At that time, however, none of these Buddhas prophesied that
I would realize the supreme Bodhi-wisdom, become a Buddha, or be
called a Lokavid,?2 Sasta-deva-manusyanam,? Buddha, or Bhagavat in the
future.

‘“‘Maudgalyayana! In the past I once became King Cakravarti and en-
countered eight hundred million Buddhas who were all named the Buddha
Dipamkara.4 1 revered and respected all of them—from Tathagatas to
Sravakas—reverently making venerative offerings to them of clothing, food
and drink, bedding, medicine, banners, canopies, flowers, and incense. At
that time, however, none of these Buddhas prophesied that I would realize
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the supreme Bodhi-wisdom, become a Buddha, or be called a Lokavid,
Sasta-deva-manusyanam, Buddha, or Bhagavat in the future.

“ ‘Maudgalyayana! In the past I once became King Cakravarti and
encountered three hundred million Buddhas who were all named the Buddha
Pusya.5 I made venerative offerings of the four articles to all of them, so that
they were in want of nothing. At that time, however, none of these Buddhas
prophesied that I would realize enlightenment.’ ”’

Apart from the above offerings, the Buddha Sakyamum who had become
King Cakravarti, also made venerative offerings to many other Buddhas.
These venerative offerings of King Cakravarti, the ruler of the world and
king of the universe, were so plentiful as to be beyond the comprehension of
present-day ordinary men. Even had the Buddha himself attempted to
explain how plentiful they were, it would still have been beyond their
comprehension.

The eighth section, entitled “Pure Views,” of the Buddhagarbha-sitra®
states: “The Buddha Sakyamuni told Sarlputra, ‘In the past, when I was
searching for the supreme Bodhi-wisdom, I encountered three billion Bud-
dhas who were all named Sakyamuni. At that time I became King Cakra-
varti and made venerative offerings to them and their disciples of clothing,
food and drink, bedding, and medicine for my entire life. Although I did this
all for the sake of attaining the supreme Bodhi-wisdom, none of these
Buddhas prophesied that I would become a Buddha in the future, for I had
made the offerings with the expectation of gaining enlightenment.

“‘Sariputra! In the past I encountered eight thousand Buddhas who
were all named Dipamkara. At that time I became King Cakravarti and
made venerative offerings to them and their disciples of clothing, food and
drink, bedding, and medicine for my entire life. Although I did this all for
the sake of attaining the supreme Bodhi-wisdom, none of these Buddhas
prophesied that I would become a Buddha in the future, for I had made the
offerings with the expectation of gaining enlightenment.

“ Sariputra! In the past I encountered sixty thousand Buddhas who were
all named Kuang-ming.? At that time I became King Cakravarti and made
venerative offerings to them and their disciples of clothing, food and drink,
bedding, and medicine for my entire life. Although I did this all for the sake
of attaining the supreme Bodhi-wisdom, none of these Buddhas prophesied
that I would become a Buddha in the future, for I had made the offerings
with the expectation of gaining enlightenment.

¥ ‘Sarlputra' In the past I encountered three hundred million Buddhas
who were all named Pusya. At that time I became King Cakravarti and
made venerative offerings to them of the four articles. None of these Buddhas,
however, prophesied that I would become a Buddha in the future, for I had
made the offerings with the expectation of gaining enlightenment.

* ‘Sariputra! In the past I encountered eighteen thousand Buddhas who,
living in the Shang-pa kalpa age,8 were all named Shan-wang.® Shaving my
head and putting on a monk’s robe, I trained under them in search of the
supreme Bodhi-wisdom. None of these Buddhas, however, prophesied that
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I would become a Buddha in the future, for I had trained under them with
the expectation of gaining enlightenment.

‘ “Sariputra! In the past I encountered five hundred Buddhas who were
all named Hua-shang.10 At that time I became King Cakravarti and made
venerative offerings to them and their disciples so that they were in want of
nothing. None of them, however, prophesied that I would become a Buddha,
for I had made the offerings with the expectation of gaining enlightenment.

“ ‘Sariputra! In the past I encountered five hundred Buddhas who were
all named Wei-té.11 At that time I made venerative offerings to them so
that they were in want of nothing. None of them, however, prophesied that
I would become a Buddha, for I had made the offerings with the expectation
of gaining enlightenment.

“ ‘Sariputra! In the past I encountered two thousand Buddhas who were
all named Kaundinya.l? At that time I became King Cakravarti and made
venerative offerings to them so that they were in want of nothing. None of
them, however, prophesied that I would become a Buddha, for I had made
the offerings with the expectation of gaining enhghtenment

t ‘Sarlputra' In the past I encountered nine thousand Buddhas who were
all named Kasyapa. At that time I made venerative offerings to them and
their disciples of the four articles. None of them, however, prophesied that
I would become a Buddha, for I had made the offerings with the expecta-
tion of gaining enlightenment.

*“‘Sariputra! In the past there was a period ten thousand kalpas long
during which no [true] Buddha appeared. During the first five hundred
kalpas of that period there were ninety thousand Pratyekabuddhas. Through-
out my life I revered and respected them, making venerative offerings of
clothing, food and drink, bedding, and medicine. During the next five hun-
dred kalpas T did the same thing for eight thousand, four hundred billion
Pratyekabuddhas.

¢ ‘Sariputra! After this period of one thousand kalpas no more Pratyeka-
buddhas appeared. At that time I died in the human world and was reborn
in Brahma Heaven, where I became King Brahma. For the next five
hundred kalpas I continued to be reborn in Brahma Heaven, where I became
King Brahma, without at any time being reborn in the human world. After
this period of five hundred kalpas I was born as the ruler of the human world
before being reborn in the heaven of the Four-Quarter Kings. Upon my
death there I was reborn in Trayastrim$a Heaven,!3 where I became King
Sakrendra. For five hundred kalpas of time I went through continuous trans-
migration until I was born in the human world, whereafter, five hundred
kalpas later, I was reborn in Brahma Heaven to become King Brahma.

¢ ‘Sariputra! During a period of nine thousand kalpas, with the exception of
the one time I was born in the human world, I continued to be reborn in
heaven. When this period was about to end I was born in Abhasvara
Heaven!? before being reborn in the newly formed Brahma Heaven. Sari-
putra! During these nine thousand kalpas many beings fell into the three evil
worlds because there were neither Buddhas nor Pratyekabuddhas.
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K ‘sariputra! Following this ten-thousand-kalpa-long period a single
Buddha appeared. He was named the Buddha P’u-shoul® and was also
known as the one who (1) has come from the world of Truth, (2) is worthy of
offerings, (3) knows everything perfectly, (4) sees the Truth and walks the
Way satisfactorily, (5) has gone to the world of enlightenment, (6) under-
stands the world, (7) is unsurpassed by anyone else, (8) controls men, (9)
teaches celestial and human beings, and (10) is honored by the people of
the world.16 After my life in Brahma Heaven had ended, I was reborn in the
human world, where I became King Cakravarti and was known as Kung-
t’ien.1? For a period of ninety thousand years I made venerative offerings of
every conceivable kind to the Buddha P’u-shou and nine billion other monks
for the sake of attaining the highest supreme enlightenment. Still, the Buddha
P’u-shou did not prophesy that I would become a Buddha in the future, for
I had not yet realized that all things are the manifestation of the Truth and
was attached to my own selfish views.

¢ ‘Sarlputra‘ Later, during this same kalpa, one hundred Buddhas ap-
peared, each with a different name. At that time I became King Cakravarti
and made venerative offerings of every conceivable kind to them and their
disciples for my entire life, hoping to attain the supreme Bodhi-wisdom. None
of these Buddhas, however, prophesied that I would become a Buddha in
the future, for I had made the offerings with the expectation of gaining
enlightenment.

“ ‘Sariputra! During the seven hundredth asamkhya-kalpa'8 1 encountered
one thousand Buddhas who were all named Jambudvipa.l? At that time I
made venerative offerings to them of the four articles for my entire life. None
of these Buddhas, however, prophesied that I would become a Buddha, for I
had made the offerings with the expectation of gaining enhghtenment

i ‘Sarlputra' During the same kalpa I encountered six million, two hun-
dred thousand Buddhas who were all named Chien-i-ch’ieh-1.2¢ At that time
I became King Cakravarti and made venerative offerings of every conceiv-
able kind to them and their disciples for my entire life. None of these Buddhas
however, prophesied that I would become a Buddha, for I had made the
offerings with the expectation of gaining enlightenment.

* ‘Sariputra! During the same kalpa I encountered eighty-four Buddhas
who were all named Ti-hsiang.2! At that time I became King Cakravarti and
made venerative offerings of every conceivable kind to them and their
disciples for my entire life. None of these Buddhas, however, prophesied that
I would become a Buddha, for I had made the offerings with the expectation
of gaining enlightenment.

* ‘Sariputra! During the same kalpa 1 encountered fifteen Buddhas who
were all named Canda.2? At that time I became King Cakravarti and made
venerative offerings of every conceivable kind to them and their disciples for
my entire life. None of these Buddhas, however, prophesied that I would
become a Buddha, for I had made the offerings with the expectation of
gaining enlightenment.

“ “Sariputra! During the same kalpa I encountered sixty-two Buddhas who
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were all named Shan-chi.23 At that time I became King Cakravarti and
made venerative offerings of every conceivable kind to them for my entire
life. None of these Buddhas, however, prophesied that I would become a
Buddha, for I had made the offerings with the expectation of gaining
enlightenment.

“ ‘I went through continuous transmigration until I encountered the
Buddha Dipamkara and realized the stage of enlightenment in which the
real nature of the phenomenal world is understood. At that time he proph-
esied that I would, after the passage of innumerable kalpas, become a
Buddha in the future I was to be named the Buddha Sakyamum and also
known as the one who (1) has come from the world of Truth, (2) is worthy of
offerings, (3) knows everything perfectly, (4) sees the Truth and walks the
Way satisfactorily, (5) has gone to the world of enlightenment, (6) under-
stands the world, (7) is unsurpassed by anyone else, (8) controls men, (9)
teaches celestial and human beings, and (10) is honored by the people of the
world.”

From the time the Buddha Sakyamum first encountered three billion
Buddhas named Sakyamuni up through the time he met the Buddha Dipam-
kara, he, as King Cakravarti, respectfully made venerative offerings to them
for his entire life. King Cakravarti lived to be more than eighty thousand years
old, during which time he made venerative offerings of every conceivable
kind. The Buddha Dipamkara is also known as Ting-kuang.2¢ Both the
Fo-pén-hsing-chi satra and the Buddhagarbha-sitra agree that the Buddha
Sakyamuni encountered three billion Buddhas named Sakyamuni.

In the first asamkhya-kalpa the Bodhisattva Sakyamuni encountered, served,
and made venerative offerings to seventy-five thousand Buddhas, the first
of whom was named Sakyamuni and the last Ratna$ikhi.25 In the second
asamkhya-kalpa he encountered, served, and made venerative offerings to
seventy-six thousand Buddhas, the first of whom was named Ratnasikhi and
the last Dipamkara. Further, in the third asamkhya-kalpa, he encountered,
served, and made venerative offerings to seventy-seven thousand Buddhas,
the first of whom was named Dipamkara and the last Vipassi.26 Finally,
during the following ninety-one kalpas, having realized the meaning of causa-
tion, he encountered, served, and made venerative offerings to six Buddhas,
the first of whom was named Vipassi and the last Kasyapa.

The way in which the Bodhisattva Sakyamuni gladly made venerative
offerings to the various Buddhas of his life, castle, family, seven treasures,
servants, and so on for innumerable kalpas is beyond the comprehension of
ordinary men. Sometimes he offered silver bowls filled to the brim with
golden unhulled rice, and sometimes gold and silver bowls filled to the brim
with millet worthy of the seven treasures. In addition to these he also pre-
sented red beans, various kinds of flowers, incense made from the wood of the
candana and agara trees, and so forth. Once he made a venerative offering to
the Buddha Dipamkara of five-stalked blue lotus flowers that he had bought
for five hundred pieces of gold. On another occasion he presented him with
deer leather.
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We should quickly make venerative offerings to the Buddhas while there is
still time, taking care not to spend our lives meaninglessly. Such offerings,
however, are not made to the various Buddhas because they have need of
them. For example, even though our offerings be gold, silver, incense, or
flowers, they are of no use to the Buddhas. The reason that the Buddhas
accept them is simply because, out of their great compassion, they wish to
increase the merits of all beings.

The twenty-second section of the Mahaparinirvana-sitra®? states: “The
Buddha said, ‘Virtuous men! One hundred billion kalpas ago the Buddha
Sakyamuni lived in a world known as Saha.28 In this world he was also
known as the one who (1) has come from the world of Truth, (2) is worthy
of offerings, (3) knows everything perfectly, (4) sees the Truth and walks the
Way satisfactorily, (3) has gone to the world of enlightenment, (6) under-
stands the world, (7) is unsurpassed by anyone else (8), controls men, (9)
teaches celestial and human beings, and (10) is honored by the people of the
world. At that time he taught this Mahaparinirvana-sitra for the sake of all
beings. Having been informed about this by a friend, I decided to listen to
the Buddha Sakyamuni. I was so overjoyed upon hearing him speak that I
decided to make venerative offerings to him. Coming from a poor family,
however, I had nothing to give him. I thought about selling myself; but,
being of little merit, I was unable to do so.

¢ ‘As I was walking home I happened to meet a man along the way. In
the course of our conversation I said to him, “I have been thinking about
selling myself, and I am wondering if you might not be interested in buying
me.”” He answered, “Itis difficult to fulfill my needs, but if you are able to do
so, I will buy you.” I asked him, “What are your needs?”’ He answered,
“I have a serious illness which, according to the doctor’s prescription, re-
quires that I eat three /iang2? of human flesh a day. If you are able to supply
me with this amount of your flesh every day, I will give you five pieces of
gold.” Upon hearing this, I was delighted and said to him, “Give me the
money and seven days to put my affairs in order.” He answered, ““Seven
days is too long; I'll give you one day.”

““Virtuous men! At that time I immediately took the money and,
returning to where the Buddha was, prostrated myself before him, present-
ing the five pieces of gold. Thereafter I wholeheartedly listened to him as he
continued to expound the Mahaparinirvana-sitra. Unfortunately, however,

" because of my stupidity, I was only able to understand the fcllowing verse:

The Tathagata who has realized the Truth
Is eternally free from birth and death.

If you listen to him with sincerity,

Infinite happiness will be yours.

* ‘Bearing this verse in mind, I returned to the sick man’s house, where I
gave him three liang of my flesh every day. Because I constantly recited the
preceding verse, however, I felt no pain. A month passed in this way, by the
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end of which time the sick man had recovered from his illness. As for myself,
I too returned to normal and was left without even a single scar. Upon
seeing my body whole again, I awoke to the highest supreme Bodhi-mind.
Considering the great merit of even this single verse of the satra, how much
greater would that merit be which came from having read and recited it in
its entirety!

“ ‘After having seen the benefits of this satra I redoubled my efforts to
seck the supreme Bodhi-wisdom and, as the Buddha Sakyamuni, to realize
the Way in the future. Virtuous men' I am now able to teach this satra to
human and celestial beings because of the vast merit with which even one of
its verses is endowed. The deepest secret storehouse of the teachings of all
the Buddhas is contained in this profound s#tra, whose merits are immeasur-
able.” ”

The Bodhisattva who sold himself at that time was the predecessor of the
present Buddha Sakyamum According to other satras, this Bodhisattva, as a
tilemaker named Ta-kuang-ming,3¢ respectfully made venerative offerings
to the Buddha Sakyamuni of the past at the beginning of the first asamkhya-
kalpa. The venerative offerings that he made to this Buddha and his disciples
consisted of three articles: meditation cushions, sweetened water, and
tapers. He also made the following vow: “When I realize Buddhahood, may
my name, life span, disciples, and country be like those of the Buddha
Sakyamuni!”’

The vow that he made at that time has now been realized. Therefore,
when making venerative offerings to the Buddhas we should not be con-
cerned about whether or not we personally or our families are poor. Selling
oneself to make venerative offerings to the Buddhas is the true Law of our
great teacher the Buddha Sakyamuni. Who could fail to be deeply moved
and overjoyed by such an act? The daily giving of three /iang of one’s flesh
to a sick man is not something that could be endured by an ordinary man,
no matter how well intentioned he might be. The Bodhisattva Sakyamuni
was able to do so because of his deep desire to make venerative offerings to
the Buddha. We are now able to hear the Tathagata’s true Law because of
his willingness to sacrifice his very flesh.

The value of the preceding verse is far beyond that of five pieces of gold.
The merit of this verse is truly profound, for it has been transmitted from
Buddha to Buddha, from life to life, over innumerable kalpas of time. We dis-
ciples of the Buddha should preserve and deeply revere this teaching. The
Buddha has already taught the great merit of even this one verse. We
should realize, then, how truly great the merit is that comes from preserv-
ing the entire sitra.

The Saddharma-pundarika-satra states: ‘If someone respectfully makes
venerative offerings of flowers, incense, banners, or canopies to the stipas,
statues, and portraits of the Buddha, he will eventually realize the Way. This
is also true if his venerative offerings consist of having someone make music
by striking drums and various kinds of gongs, blowing horns, reed organs, or
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flutes, or playing harplike instruments. Joyously singing of the virtues of the
Buddha or praising him quietly are further acts of equivalent merit. Even
though the person wishing to venerate a portrait of the Buddha does so in a
disturbed state of mind, with an offering consisting of as little as a single
flower, still he will be able to encounter innumerable Buddhas. Furthermore,
if such a person venerates the Buddha by prostrating himself before a statue
of the Buddha, or makes a gassho with either one or both hands, or even
merely lowers his head slightly, he will encounter innumerable Buddhas and,
naturally realizing the supreme Way, be able to assist innumerable beings to
cross over to the other shore.”

Making venerative offerings in this way is the essence and life of the
Buddhas in the three stages of time. Such actions on the part of these Buddhas
should become the ideals toward which we strive, taking care, as Zen Master
Shih-t’ou Wu-chi3! has said, not to waste our time meaninglessly. Through
the merit of having made venerative offerings we are able to realize Bud-
dhahood. This has been true in the past, just as it is in the present and will
be in the future, for the Truth is one, not two or three. Making venerative
offerings to the Buddhas, then, is the cause of our realizing Buddhahood.

The Patriarch Nagarjuna said, “Those who seek Buddhahood can real-
ize their goal no matter how small an act they perform. Burning a pinch of
incense, presenting a flower, or reciting the verse ‘We take refuge in the
Buddha’ are all acts that fall into this category.”

Even though these words originate with the Patriarch Nagarjuna [not the
Buddha Sakyamum], we should still esteem them. Still more should we
respect the teachings of our great teacher the Buddha Sakyamuni, which
the Patriarch Nagarjuna correctly transmitted. How fortunate we are to have
been able to.climb the treasure mountain and enter the treasure ocean of the
Way! It is entirely due to the merit of having venerated the Buddhas for
innumerable kalpas of time that we have been able to come into possession of
this treasure. There is no doubt that we will be able to realize Buddhahood,
for this is the teaching of the Buddha Sakyamuni.

Nagarjuna continued: “Small causes produce great results. If someone,
seeking the Way, burns a pinch of incense, or recites the verse ‘We take
refuge in the Buddha,” he will definitely realize Buddhahood. If, further, he
realizes that all things are the manifestation of the Truth, that is to say, that
all things are beyond birth and death, and acts according to the principles
of causation, he cannot help realizing enlightenment.”

The Patriarch Nagarjuna has correctly transmitted these teachings of the
Bhagavat himself. Even those of Nagarjuna’s teachings that originated with
him are far more valuable than those of other masters. How fortunate we are
to have been able to encounter the correctly transmitted teachings of the
Buddha! These excellent teachings should not be compared with those
mistaken theories of ordinary Chinese teachers.

The Patriarch Nagarjuna continued: “The various Buddhas venerate the
Law because of their respect for it. At the same time they take the Law as
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their master because they realize that all things are the manifestation of the
Truth. Someone asked, ‘Why do the Buddhas venerate the Law within
others rather than within themselves?’ The Buddha answered, ‘Because it is
customary to do so. If a monk wishes to venerate the Law-treasure he should
not venerate the Law within himself; rather, he should venerate those who
know, possess, and understand the Law. I also do the same, that is to say,
even though the Law is within me I venerate the Law within other Buddhas.’
Someone asked, ‘Why do you venerate merit when you have no need of any
further merit?’ The Buddha answered, ‘As a result of my training in in-
numerable past kalpas I have realized great merit and done various good acts.
Still, because of my respect for merit I venerate it without seeking any
reward.’ i

“Once, when the Buddha Sakyamuni was still alive, there was a blind
monk who was sewing his robes though he could not see them. When his
needle accidentally came unthreaded, he said, ‘Is there no merit-loving person
who will rethread my needle?’ The Buddha came to him and said, ‘Since I
am a merit-loving person, I will rethread your needle.” Upon hearing the
Buddha’s voice, the blind monk realized who he was talking to. Quickly
standing up and putting on his robes, he prostrated himself before the
Buddha, saying, ‘Why do you say you love merit when, as a Buddha, you
have already realized perfect merit?’ The Buddha answered, ‘Although I
have indeed realized perfect merit, I am deeply aware of the causes and
rewards of merit, as well as its power. Because of this knowledge I have now
realized the supreme Bodhi-wisdom. My love of merit is the result of this
realization.” After having praised merit in this way, the Buddha continued
to freely expound the Law. As a result the blind monk was able to see the
Truth [realize enlightenment] more clearly than had his physical eyes been
unimpaired.”

I heard this story one night in my late master’s [ Ju-ching’s] room. Later,
while examining the tenth section of the Mahaprajiiaparamita treatise,32 I was
able to verify its authenticity. The patriarchs have already transmitted the
Law without omitting anything. In addition, they have clearly shown that
the Buddha Sakyamum and the various other Buddhas have all eternally
taken the Law as their great master. Taking the Law as one’s great master
means to respectfully venerate the Three Treasures. Since innumerable
kalpas in the past the various Buddhas have realized great merit and planted
the seeds of goodness without seeking anything in return. They simply
respected merit and venerated it. Even though the Buddha Sakyamuni had
realized the supreme Bodhi-wisdom, he helped the blind monk thread his
needle out of his love for even a little merit. This story truly tells us what the
merit of Buddhahood is.

The merit of Buddhahood and the true nature of the Law are far beyond
the comprehension of present-day ordinary men. They think that even
wrong actions are manifestations of the Truth, and that it is correct to train
with the expectation of achieving enlightenment. Even though they are able
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to comprehend eighty thousand £alpas of time, with mistaken views like
these they inevitably hold that whatever existed in the past will disappear in
the future. Why are such people unable to realize the true nature of the
Law? Because they have failed to comprehend, as the Buddhas have, that all
things are the manifestation of the Truth.

There are ten ways of venerating a Buddha: (1) making venerative offer-
ings to the body [of a Buddha], (2) making venerative offerings to a caitya,
(3) making venerative offerings to a stipa, (4) making venerative offerings to
a Buddha where there is no mausoleum, (5) personally making venerative
offerings, (6) urging others to make venerative offerings, (7) making venera-
tive offerings of goods and money, (8) making venerative offerings with a
devout mind, (9) making venerative offerings with a nonseeking mind, and
(10) making a venerative offering of one’s practice of the Way.

The first way of veneration means to make offerings to the physical body of
a Buddha. The second means to make offerings to a Buddhist mausoleum.
According to the Mahasamghika-vinaya,33 a stipa receives its name from the
fact that relics of the Buddha are enshrined therein. A caitya, on the other
hand, is so named because it does not contain such relics. Sometimes, how-
ever, both of these are called by the latter name. Stipa is a Sanskrit word that
means [in Chinese] ‘“four-cornered tomb’ or ‘‘mausoleum.” The word
[pronounced as] chik-chéng [in Chinese], as found in the Agama-sitras, also
refers to a caitya.

Although a stipa and a caitya are similar, Abbot Hui-ssi of Nan-yiieh has
written in his work Fa-hua-ch’an-fa:3* “We respectfully prostrate ourselves
before the relics and statues of the Buddha, as well as caityas, stipas, the
Buddha Prabhiitaratna,3 and those stipas dedicated to him.”” This clearly
shows that stipas, caityas, relics, and statues of the Buddha are all different.

The thirty-third section of the Mahasamghika-vinaya states: “There is the
following story concerning the method of making a stipa. When the Buddha
Szkyamuni was living and expounding the Law in the country of Kosala,36
he happened to meet a Brahman who was tilling his field. When the latter
saw the Bhagavat passing by, he laid his cattle prod on the ground and
prostrated himself before the Buddha. Seeing this, the Buddha smiled. Some
monks who noticed this asked the Buddha, ‘Please tell us what prompted you
to smile.” He answered, ‘This Brahman has just prostrated himself before
two Buddhas.” “Two Buddhas?’ they asked. ‘Yes, this Brahman prostrated
himself not only before me but also before the stipa of the Buddha Kasyapa,
which is hidden in the ground beneath his cattle prod.” The monks contin-
ued: ‘We would like to see this stipa.” The Buddha replied, ‘In that case, ask
this Brahman to give you the land [beneath his cattle prod].” The monks did
so, and the Brahman consented to give them his land.

“As soon as they had received this land the Buddha [miraculously]
revealed a stipa dedicated to the Buddha Kasyapa, which was decorated
with the seven treasures. This sti#ipa was thirty /i high and fifteen & wide.
When the Brahman saw it, he said to the Buddha, ‘Bhagavat! I am also
named Kasyapa; this stipa has the same name that I do.” Hearing this, the
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Buddha directed another stipa dedicated to the Buddha Kasyapa to be built
near the Brahman’s house. In the process of building this new stipa, some
monks asked the Buddha, ‘Bhagavat! Is it all right for us to present mud to
be used for building this new stipa?’ The Buddha answered, ‘Yes, it is,” and
he continued with the following verse:

‘Mud for making a stipa
Given with a devout mind
Is far more valuable than
Vast quantities of gold.’

“The new stipa that the Buddha directed to be built had a square foun-
dation and was surrounded by a handrail. The tower itself consisted of two
stories and was of circular construction, with four tusklike poles protruding
from its sides. Banners and canopies were attached to these poles, while at
the very top of the stipa there was a tall ring-shaped crown. The Buddha
said, ‘“This is the way in which a st@pa should be made.’

“After the stipa had been completed the Bhagavat prostrated himself
before it out of his respect for the Buddha Kasyapa. Seeing this, the monks
asked him, ‘Bhagavat! May we do the same?’ He answered, ‘Yes, you may,’
and continued with the following verse:

‘Prostrating yourself before a stipa
With a devout mind

Is far more valuable than

Vast quantities of gold.’

“Hearing that the Bhagavat had built a stipa, many laymen came bring-
ing incense and flowers, which they presented to him. The Buddha, out of
his respect for the Buddha Kasyapa, accepted these things in order to use
them as venerative offerings to the stipa. Seeing this, the monks asked him,
‘May we do the same?’ He answered, ‘Yes, you may,” and continued with
the following verse:

‘Venerative offerings made to a stipa
With a devout mind

Are far more valuable than

Vast quantities of gold.’

“Following this, a great number of monks gathered around the Buddha,
and he instructed Sariputra to deliver a discourse on the Law to them. The
Buddha himself offered the following verse:

‘Offering one word of the Law
That all beings practice

Is far more valuable than
Vast quantities of gold.’

“Hearing these words, one of those present realized enlightenment. The
Buddha presented him with the following verse:
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‘Offering one word of the Law
That enlightens all beings

Is far more valuable than
Vast quantities of gold.’

“The Brahman, deeply moved by what he had heard, made venerative
offerings of food to the Buddha and other monks as an expression of his firm
belief. King Prasenajit,3? hearing that the Buddha had built a stzpa dedicated
to the Buddha Kasyapa, came to the Buddha with seven hundred cartloads
of tile. Prostrating himself before [the Buddha], he said, ‘Bhagavat! I want
to build stipas like this one throughout the country. May I do so?’ The
Buddha answered, ‘Yes, you may,” and continued with the following story:
‘Long ago, at the time of the Buddha Kasyapa’s death, there was a king
named Krki38 who wanted to build a stipa decorated with the seven treas-
ures. At that time one of the king’s retainers said to him, “I am afraid that
at some time in the future a wicked person may appear and commit the
serious crime of destroying this stipa. I would suggest, therefore, that you
make the stipa out of tiles and cover it with gold and silver. In this way even
if such a person steals the gold and silver, the stipa itself will remain intact.”
The king followed this advice and made the stipa exactly as his retainer had
suggested. It was thirty /i high and fifteen /i wide, with a copper handrail
surrounding its base. Seven years, seven months, and seven days were needed
for its construction. When completed, the king made venerative offerings
to me and the other monks.” King Prasenajit then said to the Buddha,
‘King Krki had great merit and much wealth. Although I also wish to build
a stipa, 1 am afraid it will be no match for his.” It took King Prasenajit
seven months and seven days to complete his st@pa. Upon its completion he
made venerative offerings to the Buddha and the other monks.

“The method of making a stipa is as follows: first, build a square founda-
tion and enclose it with a handrail. Next, construct a two-storied circular
tower on top of this, with four tusklike poles protruding from its sides. Ban-
ners and canopies should be attached to these poles and a tall ring-shaped
crown installed at the very top of the stipa. If someone says, ‘Although the
Bhagavat is beyond avarice, anger, and ignorance, he still wants to have a
stapa built in his honor,” that person is guilty of having slandered the Bud-
dha, and his karmic retribution will be great. This is the method of making
a stipa.

“The regulations to be followed when building a temple complex are
as follows: first, select a suitable site for the construction of a stipa. This
site should be located in the eastern or northern part of the complex, not its
southern or western part. When the monks’ living quarters are built, care
should be taken that they do not encroach on the area in which the stipa
is located, and vice versa. Furthermore, if the stipa is situated near a ceme-
tery, an outer fence should be constructed around it in order to prevent dogs
from defiling the area by dragging the remnants of corpses onto it. Care
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should also be taken that water used in the monks’ quarters, located in the
western or southern part of the complex, does not run off onto the land
where the stipa is. It is permissible, however, for water from the stapa’s site
to run off onto the land where the monks’ quarters are.

“The stipa should be built on an elevated area commanding a fine view.
Kasayas should not be washed, dyed, or dried within the area of the fence
surrounding the stipa; neither should shoes or sandals be worn nor cloth
used to cover the head or shoulders, not to mention sniveling or spitting on
the ground. If someone says, ‘Although the Bhagavat is beyond avarice,
anger, and ignorance, he still wants to have a stipa built in his honor,’ that
person is guilty of having slandered the Buddha, and his karmic retribution
will be great. These are the regulations to be followed when making a temple
complex.

“There is the following story about the alcove [for enshrining images of
the Buddha] in a stipa: Once King Prasenajit came to the Buddha and,
prostrating himself before him, said, ‘Bhagavat! I have just built a stipa
dedicated to the Buddha Kasyapa. May I build an alcove in it?’ ‘Yes, you
may,” the Buddha answered, and continued: ‘Long ago, at the time of the
Buddha Kasyapa’s death, there was a king named Krki who built a stipa
dedicated to this Buddha. On its four sides he had alcoves built that were
decorated at the top with carved images of lions and various multicolored
paintings. Banners and canopies hung inside these alcoves, while flowers
were placed outside, protected by a handrail. If someone says, ‘“Although
the Bhagavat is beyond avarice, anger, and ignorance, he still wants to have
an alcove built for decorative purposes so that he may derive pleasure there-
from,” that person is guilty of having slandered the Buddha, and his karmic
retribution will be great. This is the meaning of the alcove of a stipa.’

It can now be clearly understood that the building of stipas dedicated to
past Buddhas, and the respectful veneration of them, is the traditional
practice of all enlightened Buddhas. There are many other descriptions of
stipas, but I will limit myself to the preceding for the time being. The teach-
ings of the Sarvastivaida school3® are among the best in Buddhism. The
Mahasamghika-vinaya, which forms the core of this school, was first brought
back to China [from India] by Fa-hsien40 after he had climbed Vulture
Peak!l and encountered many difficulties. The Law that the patriarchs
have correctly transmitted is in accordance with the teachings of the Sar-
vastivada school.

The third way of venerating a Buddha is to make venerative offerings to
a stipa, caitya, and other forms of a Buddha’s body.

The fourth way is to make venerative offerings to a Buddha where there
is no mausoleum. It is the same veneration of a Buddha, however, whether
or not a mausoleum exists at the place where the venerative offerings are
made. Although there is great merit in venerating a Buddha where such a
mausoleum, stipa, or caitya exists, there is even greater merit in doing so
in their absence, for the object of veneration in the latter case is more encom-
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passing. At any rate, the greatest merit can be had from venerating a Buddha
in either of these ways.

The fifth way of veneration is to personally make venerative offerings to
a Buddha or a caitya.

The sixth way is to urge those who have even a little money to readily
make venerative offerings to a Buddha or a caitya. It is the same veneration
of a Buddha, however, whether one does it himself or urges others to do so.
Although the merit in the former case is great, the merit in the latter case
is even greater. At any rate, the greatest merit can be had from venerating
a Buddha in either of these ways.

The seventh way of veneration is to make venerative offerings of goods
and money to a Buddha, his relics, a caitya, or a stipa. There are three kinds
of goods: (1) clothing, food, and so on, (2) incense, flowers, and so on, and
(3) all types of precious decorative ornaments.

The eighth way is to make venerative offerings with a devout mind. There
are three kinds of such veneration: (1) complete devotion to the making
of venerative offerings, (2) the realization that belief in the great virtue of
a Buddha with a pure and faithful mind is one form of veneration, and
(3) the realization that the wish for Buddhahood is one form of veneration.

The ninth way is to make venerative offerings with a nonseeking mind.
There are two forms of such veneration: (1) that done with a mind freed
from attachment to nonmaterial things, and (2) that done with a mind freed
from attachment to material things.

The tenth way is to make venerative offerings of one’s practice of the Way.
The result of such venerative offerings, that is, one’s practice of the Way,
is enlightenment. They are of either two or three forms. The two forms are
(1) venerative offerings made through the Law and (2) venerative offerings
made through one’s training. The three forms are (1) venerative offerings of
money and goods, (2) venerative offerings made joyfully, and (3) venerative
offerings made through one’s training.

This completes the explanation of the ten ways of venerating a Buddha.
The ways of venerating the Law and the Buddhist community are the same
as the above. The veneration of the Law means to venerate the teachings,
principles, and practices of the Buddha as expressed in the satras. The venera-
tion of the Buddhist community means to venerate all Sravakas, Pratyeka-
buddhas, and Bodhisattvas, as well as their statues, caityas, stipas, and mauso-
leums. It also means to venerate ordinary monks.

There are six kinds of venerative mind: (1) the highest supreme mind of
good fortune, which arises as a result of venerating the Three Treasures;
(2) the highest supreme mind of benevolence, which arises as a result of
venerating the Three Treasures; (3) the highest supreme mind of all sentient
beings; (4) the mind as difficult to encounter as an udumbara flower; (5)
the supreme mind in the whole world; and (6) the .mind of Truth, which
penetrates delusion and nondelusion. Because the Tathagata is endowed
with this mind, sentient beings are able to depend on him. There is infinite
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merit to be had from making even a small venerative offering, let alone a big
one, to the Three Treasures with any of these six venerative minds.

We should definitely make venerative offerings with a sincere mind, as
has been described, just as all the Buddhas have done. Descriptions of such
venerative offerings are included in the sitras and treatises on the rules of
discipline; they have also been correctly transmitted by the Buddhas and
patriarchs. Service rendered to the Buddhas and patriarchs is at the same
time veneration of them. The methods of construction and the regulations
governing the use of stipas, caityas, and mausoleums form the essence of the
Law, which the Buddhas, patriarchs, and their descendants alone have cor-
rectly transmitted. The same holds true for the rules governing the enshrine-
ment of statues and relics of the Buddhas, as well as the making of venerative
offerings. Had such methods and regulations not been correctly transmitted,
they would be in discrepancy with the Law, in which case our veneration
would be untrue and consequently of little merit. Therefore we should
definitely offer our veneration in accordance with the Law and transmit it
correctly.

Zen Master Ling-t’ao®? spent many years attending the mausoleum of
his master Hui-néng. Hui-néng as a young monk pounded rice day and
night without rest in service to his fellow monks. Both of these are examples
of offering veneration in accordance with the Law. There are many other
such examples, but I do not have time to list them all. At any rate, we should
venerate the Buddhas as has been described. (Compiled by Dogen’s disciple
in the summer of the seventh year of Kencho [1255])



SIX
Taking Refuge in the Three Treasures
(Kie Bupposo-ho)

THE ONE HUNDRED TWENTIETH QUESTION of the Ch’an-yiian Ch’ing-kuei asks,
“Do you venerate the Three Treasures or not?” This clearly shows that
reverent veneration of the Buddha, the Law, and the Buddhist community
is the essence of the correct transmission of the Buddhas and patriarchs
in both India and China. Without taking refuge in the Three Treasures it
is impossible to reverently venerate them. Without reverently venerating
them it is impossible to take refuge in them. The merit of having taken ref-
uge in the Three Treasures inevitably appears when there is spiritual com-
munion between the trainee and the Buddha. Those who experience this
communion inevitably take this refuge whether they find themselves existing
as celestial or human beings, dwellers in hell, hungry ghosts, or animals. As
a result, the merit that is accumulated thereby inevitably increases through
the various stages of existence, leading ultimately to the highest supreme
enlightenment. Even though we be led astray by bad friends or devils, with
the result that we stop doing good and lose all hope of realizing enlighten-
ment, still the merit of having previously taken refuge in the Three Treasures
will continue to increase, and eventually we will resume doing good, ulti-
mately realizing enlightenment.

Taking refuge in the Three Treasures means, first of all, to come with a
pure faith. Whether it is during the Tathagata’s lifetime or after it, people
should place their hands together in gassho and, with lowered heads, recite
the following: ““From now until we realize Buddhahood we take refuge in
" the Buddha; we take refuge in the Law; we take refuge in the Buddhist com-
munity. We take refuge in the Buddha, the most venerable of human beings;
~ we take refuge in the Law, venerable because it is free of desire; we take
refuge in the Buddhist community, the most venerable community of all.
We have taken refuge in the Buddha; we have taken refuge in the Law;
we have taken refuge in the Buddhist community.”

We are able to take refuge in the Three Treasures because of our desire
for enlightenment. Having done so, we can be certain that even though our
body and mind are in a constant state of birth and decay, our Law-body will
continue to grow until we finally realize enlightenment. The ki of kie [to
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take refuge] means “‘to throw [oneself] into.”” £ means “to depend on.”
This is the significance of the words “‘to take refuge in.” Just as a child throws
himself into his father’s arms, we should throw ourselves into the Three
Treasures. Just as the people depend on the king for their well-being, we
should depend on the Three Treasures. We take refuge in the Buddha be-
cause he is our great teacher. We take refuge in the Law because it is good
medicine. We take refuge in the Buddhist community because it is composed
of excellent friends.

Someone asked, “Why do we take refuge in the Three Treasures alone?”’
Hel answered, “Because in addition to being the ultimate foundation of the
Way, they are able to free sentient beings from birth and death and lead
them to enlightenment.” The merit of the Three Treasures is truly wondrous!

In India, Sakyamuni is known as the Buddha. In China he is known as
Chiieh, that is to say, “one who has realized the highest supreme enlighten-
ment.”” In India the Law is called Dharma or Dhamma, in China Fa. In
ordinary usage the word “law” is used to designate good, bad, or neutral
phenomena. The Law as contained in the Three Treasures, however, signi-
fies “‘a standard of judgment.” In India the Buddhist community is called
Samgha, and in China Ho-ho-chung [harmonious community]. Praise for the
Three Treasures has been expressed by designating their components in this
way.

[The Three Treasures may be classified into four categories.] The first
of these is the Three Treasures of eternity. In this category, images of the
Buddha and stipas are the Buddha-treasure, sitras are the Law-treasure,
and those who shave their heads, dye their kasayas, and observe the precepts
are the Buddhist-community—treasure. The second is the Three Treasures
for enlightening deluded people. Here the Buddha Sakyamuni is the Buddha-
treasure, his teachings are the Law-treasure, and his first five disciples,
including Ajfiatakaundinya, are the Buddhist-community—treasure. The
third is the Three Treasures of the Truth itself. The Law-body of five merits2
is the Buddha-treasure, comprehension of the Four Noble Truths is the Law-
treasure, and those who have realized or are about to realize Arhathood are
the Buddhist-community—treasure. The fourth and final category is the
Three Treasures of absolute unity. Full enlightenment is the Buddha-treas-
ure, abiding pure and undefiled in this realm is the Law-treasure, and be-
coming thoroughly one with the Truth is the Buddhist-community—treasure.

We should reverently take refuge in the Three Treasures as has been de-
scribed. Unfortunate and virtueless people are unable to hear even the name
of the Three Treasures, let alone take refuge in them.

The Saddharma-pundarika-sitra states, “Those who commit various wrong
acts will, because of karmic retribution, be unable to hear even the name of
the Three Treasures for countless kalpas.” The Saddharma-pundarika-siitra
explains the purpose of the various Buddhas having appeared in this world.
It may be said to be the great king and the great master of all the various
sitras that the Buddha Sakyamum taught. Compared with this sitra, all the
other sitras are merely its servants, its relatives, for it alone expounds the
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Truth. The other sitras, on the other hand, include provisional teachings3
of the Buddha, and therefore do not express his real intention.

It is a mistake to use the teachings of the other sitras as the basis for de-
termining the validity of those contained in the Saddharma-pundarika-sitra,
for without the merit-power of the latter, the former would be valueless.
All the other sitras find their origin in this satra. As the previously quoted
sentence from this siéra shows, the merit of the Three Treasures is truly of
unsurpassed value.

The Bhagavat said, ‘““There are many people who, out of fear, take refuge
in the deities of mountains, forests, individual trees, gardens, non-Buddhist
shrines, and so on. Taking refuge in such deities, however, is of no value
whatsoever, for it is impossible to free oneself from pain and suffering in
this way. All those who take refuge in the Buddha, the Law, and the Buddhist
community are able to use their Wisdom-eye to view the Four Noble Truths.
That is to say, they come to know that (1) all existence is suffering, (2) the
cause of suffering is illusion and desire, (3) Nirvana is the realm free from
suffering, and (4) the practice of the Eightfold Noble Path# is the means of
realizing Nirvana. Therefore there is nothing more valuable than taking
refuge in the Three Treasures, for release from suffering inevitably comes
from doing so.”’

The Bhagavat has taught the preceding for the sake of all sentient beings.
Therefore we should not act like those who, awe-struck, vainly take refuge
in mountain deities and ghosts or worship at non-Buddhist shrines, for it is
impossible to gain release from suffering in this way. There are also those
who, following other non-Buddhist religions, think they can gain release
from suffering and have their wishes fulfilled by doing such things as imitat-
ing the actions of a cow, deer, malicious devil, hungry ghost, deafand dumb
person, dog, chicken, or pheasant; smearing their body with ashes; growing
long hair; sacrificing sheep to the deity of time after having cast a spell;
worshiping the deity of fire for four months; fasting for seven days; or dedi-
cating innumerable flowers to celestial beings. The truth is, however, that
such actions are completely meaningless. No wise man would practice them,
for he knows that those who do so suffer meaninglessly, without receiving
anything in return.

On the basis of the preceding statements it is clear that we should not
meaninglessly take refuge in the teachings and practices of such non-Buddhist
* religions. Even if a certain practice has not been specifically listed here, if
it is similar in principle to worshiping the deities of trees and non-Buddhist
shrines, we should not take refuge in it. Considering how difficult it is to be
born as a human being, let alone come into contact with Buddhism, it
would be a tragedy if, because of our mistaken views, we were to spend our
whole life as the offspring of ghosts and goblins, subject to endless transmi-
gration. Let us instead quickly take refuge in the Buddha, the Law, and the
Buddhist community, seeking not only release from suffering but complete
enlightenment as well.

The Hsi-yu sitrad states, “Even if we were able to lead all sentient beings
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in the four continents and six lowest heavens to Arhathood, it would not
equal the merit of our having led one person to take refuge in the Three
Treasures.” The four continents consist of Parvavideha, Aparagodaniya,
Jambudvipa, and Uttarakuru. Because the teachings of the Three Vehicles
have not yet reached the fourth continent of Uttarakuru it is extremely diffi-
cult to lead its inhabitants to Arhathood. Even if we were able to do so, it
would not equal the merit of our having led one person to take refuge in the
Three Treasures. It is also extremely rare for anyone in the six lowest heavens
to realize enlightenment. Even if we were able to lead someone there to
Arhathood, it would not equal the profound merit of having led one person
to take refuge in the Three Treasures.

The Ekottara-agama-sitra® states: ““A celestial being living in Trayastrim$a
Heaven saw the five marks of decay? appear on his body and realized he
would soon die, probably to be reborn as a wild boar. Faced with this pros-
pect he was grief-stricken, not knowing what to do. Hearing his lamenta-
tions, King Sakrendra said to him, ‘You should take refuge in the Three
Treasures.” The celestial being followed this suggestion, and as a result was
able to avoid being reborn as a wild boar. In this regard the Buddha Sakya-
muni recited the following verse:

‘Those who take refuge in the Buddha
Do not fall into the three evil worlds.
Extinguishing delusion, they are reborn
In the human and celestial worlds,
Finally entering Nirvana.’

“As a result of having taken refuge in the Three Treasures, the celestial
being was born as a rich man’s son and was eventually able to enter the
monkhood, finally becoming an Arhat.”” The merit of taking refuge in the
Three Treasures is immeasurable, beyond all conception.

Once, during the Buddha’s lifetime, 2,600 million starving dragons came
to him and, crying copiously, said, “Compassionate Bhagavat! We beseech
you to save us. Once, in the past, we were able to become Buddhist monks.
After that, however, we committed various bad acts, and as a result of kar-
mic retribution we fell into the three evil worlds for innumerable kalpas.
Eventually, because of additional karmic retribution, we became dragons,
having to undergo much suffering.”” The Buddha said to them, “You should
all immediately take refuge in the Three Treasures and do good with sincer-
ity. By doing so, you will be able to meet the final Buddha, who is named
Ruci,® during this present kalpa. After this Buddha has appeared in the world,
your crimes will disappear.” Upon hearing these words, the dragons all
decided to take sincere refuge in the Three Treasures for their whole life.

The Buddha himself had no way or means to save the dragons but to have
them take refuge in the Three Treasures. Although at one time in the past
these dragons had taken refuge in the Three Treasures as monks, as a result of
karmic retribution they had become starving dragons. There was no way to
save them but to have them take refuge in the Three Treasures. We should
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realize that the Bhagavat himself has already borne witness to the fact that
the merit of the Three Treasures is of unsurpassed value and unfathomable
profundity. Therefore all living creatures should take this refuge.

There is no one who is able to grasp the depth of the Buddha’s mind as
expressed by his having had the dragons take refuge in the Three Treasures
rather than recite the names of all the Buddhas in the ten directions. It is
more important for people of today to take refuge in the Three Treasures
than to meaninglessly recite the name of each and every Buddha. We should
not be so foolish as to lose the great merit [of the Three Treasures].

The [ Ta-fang-téng-chi siitra]® states: “There was once a blind female dragon
whose mouth was covered with sores and filled to overflowing with various
kinds of worms, giving it the appearance of excreta and the smell of a wom-
an’s private parts, this smell being almost unbearable. Worms had fed on
her body, and mosquitoes, horseflies, and various kinds of venomous flies
had bitten it, to the extent that pus was constantly oozing out. She presented
a tragic sight indeed !

“The Bhagavat, looking at her pitiable condition with compassion, said to
her, ‘What was the cause of your having been born in such a condition?
What did you do in the past to deserve this?’ She answered, ‘I am constantly
subjected to various kinds of suffering, so much so that I am unable to talk
freely. Looking back at the last three billion six hundred million years, I
find that for a hundred thousand years I was a bad dragon incessantly sub-
ject to the same kinds of suffering I am undergoing now. The reason for this
is that ninety-one kalpas ago, when I was a nun during the time of the Bud-
dha Vipadyin, I was overcome with sexual desires greater than those of a
drunken man. Subsequently, I was no longer able to observe the Buddhist
precepts for a nun and began to lead a licentious life, spreading bedding in
the temple complex in pursuit of sexual pleasure, stealing others’ possessions,
and thirsting after venerative offerings. Because of these actions I was unable
to be born in the human or celestial worlds for ninety-one kalpas, and in-
stead fell into the three evil worlds, where I was engulfed in flames.’

“The Buddha asked her, ‘If what you said is true, where do you think you
will be reborn at the end of this present kalpa?’ She answered, ‘Due to my
past bad actions I will be born in another [of the three evil] worlds. Even at
the end of that kalpa my past bad karma will cause me to be reborn once
again as a female dragon. Compassionate Bhagavat! I beseech you to save
me [from this fate].’

“The Bhagavat, scooping some water in his hands, said to her, “This
water is known as the water of bliss. I tell you with all sincerity that in the
past I willingly sacrificed my body and life, without the slightest doubt or
hesitation, in order to save a dove. If what you have said is true, your af-
flictions will all be cured.” Saying this, the Bhagavat put some of the water
in his mouth and sprayed it on her, completely healing all of her ill-smelling
and affected parts. Upon being cured in this way the female dragon asked to
be allowed to take refuge in the Three Treasures. The Bhagavat immedi-
ately gave her his permission, and she did so.”
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This female dragon had once been a nun during the time of the Buddha
Vipasyin. Although she ended by breaking the precepts, she had had the
opportunity to come into contact with the Law. Thus, when she came direct-
ly into the Buddha Sakyamum s presence, she asked to be allowed to take
refuge in the Three Treasures. The Buddha, recognizing her essential good-
ness, granted her request. It was the merit of having taken refuge in the
Three Treasures that enabled her to see the Buddha. Although neither
female dragons nor animals, we are unable to encounter the Tathagata,
follow his teachings, or take refuge in the Three Treasures. We should be
ashamed that we are so far from enlightenment and realize that the merit
of taking refuge in the Three Treasures, which were given by the Bhagavat
himself, is utterly profound and immeasurable. It was due to this profound
merit that King Sakrendra prostrated himself before a wild fox and took
refuge in the Three Treasures.

[The Mahaparinirvana-siitra states:] ““‘Once, when the Buddha was residing
in a grove of nyagrodha trees!® near Kapilavastu Palace, Mahanama came
to him and asked, “‘Who should be known as a devout layman?’ The Bud-
dha answered, ‘He who, possessed of a sound body and mind, takes refuge in
the Three Treasures is known as a devout layman.” Mahanama asked once
again, ‘Who is known as a step-by-step devout layman?’1l The Buddha an-
swered, ‘He who, after having taken refuge in the Three Treasures, further
receives a single precept is known as a step-by-step devout layman.’ ”” It is
only by taking refuge in the Three Treasures that we can become disciples
of the Buddha and be qualified to receive all the other precepts.

The Dhammapada-sitral® states: “When King Sakrendra was about to
die, he realized he would probably be reborn as a donkey. Grief-stricken at
this prospect, he said to himself, ‘Only the Bhagavat can save me from this
fate!” Immediately going to the Buddha, he prostrated himself before him
in veneration but died before he could stand up again, subsequently be-
coming a fetus in a donkey’s womb. Some time later, the mother donkey
grew restive, and she broke her bridle and damaged some china in a near-
by china shop. The owner of the shop, seeing what had happened, became
angry and struck her, rupturing her womb, with the result that the fetus was
once again transformed into King Sakrendra. At that time the Buddha said
to the newly reborn king, ‘Because of the merit of your having taken refuge
in the Three Treasures at death’s door, the bad karma produced by your
past actions was extinguished.” Upon hearing these words, King Sakrendra
realized the first stage to Arhathood.’’13

No one is better able to save us from worldly suffering and misfortune than
the Bhagavat. It is for this reason that King Sakrendra hurriedly prostrated
himself before the Buddha, though he died in the process and subsequently
became a donkey’s fetus. It was due to the merit of his having taken refuge
in the Three Treasures that the mother donkey broke her bridle, destroyed
some china, and had her womb ruptured by the shop’s owner. Thus the
fetus was transformed once again into King Sakrendra, who realized the first
stage to Arhathood upon hearing the Buddha’s words. All of this is due to
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the merit-power of having taken refuge in the Three Treasures, which not
only saves us from worldly suffering and misfortune but enables us to realize
the supreme Bodhi-wisdom as well.

As has been seen, the power of having taken refuge in the Three Treasures
not only saved King Sakrendra from falling into the three evil worlds but
also enabled him to be reborn in his original form and realize the first stage
to Arhathood. Truly the merit-ocean of the Three Treasures is unlimited
and immeasurable! During the Buddha’s lifetime there were many examples
of such good fortune in the human and celestial worlds. Now that more than
two thousand years have passed since the Buddha Sakyamuni’s death, how-
ever, both human and celestial beings are at a loss what to do. We should
remember, however, that the relics and images of the Tathagata are still
present in the world. If we reverently venerate them we can realize the same
merit as in the past.

The Weén-ts’éng-yu satral® states: “The Buddha said, ‘I recall a time, in-
numerable kalpas ago, when a wild fox lived on Mount Sita in the great
country of Vima.l> Once when this fox was being chased by a lion who
wanted to devour him, he fell into a deep well from which there was no
escape. Three days later, faced with the prospect of death [from starvation],
he recited the following verse:

“How unfortunate I am to end my life in this well!
Since all things are transient I do not regret dying,
Though I would rather have been the lion’s supper.
May each and every Buddha see how unselfish and pure I am!”

““When King Sakrendra heard the fox invoking the names of the vari-
ous Buddhas he was deeply moved and, lamenting to himself, said, “I live
in isolation [from the Buddhas] without anyone to guide me and overcome
with the five desires.” Wanting to ask the fox why he invoked the names of
the Buddhas, he quickly descended from heaven to the edge of the well, ac-
companied by eighty thousand celestial attendants. Looking into the well,
he saw the fox vainly scratching its earthen walls with both front paws, trying
to climb out. King Sakrendra once more thought to himself, *“I am certain
this is a Bodhisattva in disguise, not an ordinary fox. Yet could such a
venerable personage be unable to save himself?”

““In order to resolve his doubt, King Sakrendra said to the fox, “Your
previous poem was truly excellent. Might I ask you to expound the essence
of the Law to us celestial beings assembled here?”

*“The fox answered, “Even though you are a celestial king, you have
nothing to teach. In spite of this, you dare to ask someone who is [physi-
cally] below you to expound the essence of the Law, without any regard for
the proper etiquette involved. Why are you so proud? Don’t you know the
water of the Law is pure enough to save all people?” Hearing these remarks,
the king became quite ashamed of himself. His attendants, on the other hand,
burst out laughing in surprise. It was clear that the king had gained nothing
by descending from heaven.
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* ‘King Sakrendra then told his attendants, “Restrain yourselves! You
should not be surprised by what the fox said. It is all due to my stubbornness
and lack of virtue. I certainly am in need of listening to the essence of the
Law!” Saying this, the king lowered his heavenly robe into the well and
helped the fox climb out. The celestial attendants prepared a meal of honey-
dew for him, which he gladly ate. Recovering his will to live, the fox thought
to himself, “How fortunate I am to have been unexpectedly saved in this
way!” Filled with boundless joy, he expounded the essence of the Law to
King Sakrendra and his attendants.’ *’

The preceding is the story of how King Sakrendra came to prostrate
himself before an animal whom he regarded as his master. It can now be
clearly understood how difficult it is to hear the names of the Buddha, the
Law, and the Buddhist community. This is clearly shown by the fact that
Klng Sakrendra was willing to take even a fox as his master. Due to our past
good deeds we have been able to come into contact with the Law left by the
Tathidgata. Thus we can constantly hear the names of the Three Treasures
for eternity. This is the essence of the Law. Since even Papiyas is able to free
himself from suffering by taking refuge in the Three Treasures, it is certain
that we will accumulate immeasurable merits if we do the same.

In order to practice the Way, we disciples of the Buddha should first re-
spectfully venerate the universal Three Treasures and, requesting their pres-
ence, burn incense and scatter flowers before them. These excellent prac-
tices have been handed down by the Buddhas and patriarchs from long ago.
It is the practice of taking refuge in the Three Treasures that distinguishes
the teachings of Buddhism from those of Papiyas and other non-Buddhist
religions. All the Buddhas and patriarchs have, without exception, taught
that we should first take refuge in the Three Treasures. (Compiled by Dogen’s
disciple in the summer of the seventh year of Kencho [1255])



SEVEN

Deep Belief in Causality
(Finshin Inga)

“WHENEVER ZEN MasTER Hual-Har of Mount Pai-chang! expounded the
Law, an old man always came to listen to him together with the other
monks; when the latter left the lecture hall, he left too. One day, however, he
remained behind, and Huai-hai asked him who he was. The old man re-
plied, ‘To tell the truth, I am not a human being. Long ago, in the time of
the Buddha Kasyapa, I was the head monk here. One day, however, a monk
asked me, “Is even an enlightened person subject to causality?”’ “No, he
isn’t,” I answered. [As punishment] I have continued to be reborn as a fox
for five hundred lives. I now beseech you to save me [from this fate] by
teaching me the true nature of causality.’” Continuing, he then asked, ‘Is
even an enlightened person subject to causality?’ Huai-hai answered, ‘No
one can set aside [the law of] causality.” Upon hearing these words, the old
man realized full enlightenment and, prostrating himself before Huai-hai,
said, ‘I am now saved from rebirth as a fox, and my corpse will be found on
the other side of this mountain. I would humbly request that you bury me
as a dead monk.’

“Huai-hai told the senior monk in charge of the meditation hall? to strike
the wooden sounding block to inform the monks that there would be a fu-
neral service for a dead monk following the midday meal. The monks were
surprised by this announcement, for they were all healthy, and there was
no one in the monastery sickroom. After they had eaten, Huai-hai led them
to the foot of a massive rock on the far side of the mountain. There he used
his staff to uncover the dead body of a fox and had it cremated in accord-
ance with the proper [Buddhist] ritual.

“That evening, in the lecture hall, Huai-hai told the monks the whole
story. Thereupon Huang-po? asked the following question: ‘You have said
the old man suffered rebirth as a fox five hundred times because he gave the
wrong answer. Suppose, however, he had answered correctly; what would
have happened then?’ Huai-hai replied: ‘Come up here, and I'll tell you!”
After some hesitation, Huang-po went up to Huai-hai and slapped his face.
Huai-hai, clapping his hands and laughing, exclaimed, ‘I thought the bar-
barian had a red beard, but here is another red-bearded barbarian!’ **4
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The preceding story is to be found in the 7 ’ien-shéng Kuang-téng-lu®> At
present there are many Buddhist trainees who, blind to the law of causality,
make the mistake of denying its existence. How regrettable it is that the
Way, swept by the winds of degenerate Buddhism, is now on the decline!
To believe that enlightened people are not subject to causality is to deny
[the law of]] causality. Those who believe this inevitably fall into the three
evil worlds. To believe that [the law of] causality cannot be set aside is to
have a deep belief in causality. By hearing [of the existence of causality] even
those who are in the three evil worlds can be saved. You should harbor
neither suspicions nor doubts [about this point]! At present, many of those
who call themselves Zen trainees deny the existence of causality. This can be
seen from the fact that they equate freedom from causality with subjection
to it.

The nineteenth patriarch, the Venerable Kumaralabdha,b said, “The
karmic retribution of good and evil occurs at three different periods in time.
Ordinary people, however, seeing the merciful die young and the violent
live long, the treacherous happy and the righteous unhappy, think that
causality does not exist, and consequently that happiness and unhappiness
are unrelated to it. They are unaware that a shadow follows its shape just as
a sound does its voice. [The law of] causality will not disappear even in the
course of one billion kalpas of time!”

It can now be clearly seen that the patriarchs have never denied causality.
Because of their failure to study these ancient examples, however, latter-
day trainees have not yet understood the great compassion of these patriarchs
[in having taught the nature of causality]. Those who, in spite of this failure,
dare to call themselves the spiritual leaders of human and celestial beings are
actually the very opposite of what they claim to be, the detestable enemies
of true students of the Way. You present-day trainees must not instruct in-
itiates that there is no causality, for the denial of causality is a falsehood
that is not to be found in the teachings of the Buddhas and patriarchs. It is
because you are negligent in your practice that you cling to such false views.

Among present-day Chinese monks there are those who say, “Although
we were born as human beings, and have come into contact with Buddhism,
we are unable to understand our present life, let alone our future life. The
former head monk of Mount Pai-chang, who became a fox, however, was
acquainted with his past five hundred lives. Perhaps the reason he became
a fox was not karmic retribution [for having denied causality] but the result
of his desire, as an enlightened being, to save all deluded people, even if that
meant temporarily becoming a fox.” Such are the views of so-called great
spiritual leaders! Actually, these views have nothing to do with the teachings
of the Buddha and patriarchs, for the Bhagavat taught that although some
men, foxes, and other creatures are born with the supernatural power to
know of their former existences, this power is the result of their past bad
karma, not enlightenment. Many Chinese monks are unaware of this, how-
ever, because they are negligent in their practice. How tragic! Even though
they may know of their past one thousand or ten thousand lives, it has noth-
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ing to do with Buddhism. There are non-Buddhists who are said to be aware
of periods of time as long as eighty thousand k£alpas ; but this, too, has nothing
to do with Buddhism. The ability to know of one’s past five hundred lives is
of little importance.

The greatest weak point of present-day Chinese monks is their failure to
recognize that freedom from causality is a false teaching. How regrettable it
is that although the Tathagata’s teaching [about causality] is widely known
and has been correctly transmitted from patriarch to patriarch, they choose
to side with those mistaken people who would deny its existence! Their only
hope is to awaken quickly to the law of causality. Huai-hai’s statement that
[the law of ] causality cannot be set aside shows that he was well acquainted
with its nature. When the law of causality is applied to the Way, it means
that the “result” of enlightenment inevitably follows the ‘“‘cause’ of practice.
Those who have not yet fully mastered the teachings of the Buddha should
not willfully expound them to human and celestial beings.

The Patriarch Nagarjuna said, “To deny, as non-Buddhists do, the ex-
istence of worldly causality is also to deny the existence of the present and
future worlds. Further, to deny Buddhist causality is also to deny the Three
Treasures, the Four Noble Truths, and the four stages to Arhathood.”?

We should clearly understand that the denial of worldly and Buddhist
causality is the teaching of non-Buddhist religions. What non-Buddhist
religions mean when they deny the existence of the present world may be
stated as follows: ““Although the [human] body is present in this world, its
inner nature is in [the world of] eternal enlightenment. The mind is the
body’s inner nature, for the body and mind exist independently of each
other.”” Furthermore, what they mean by denying the existence of the future
world is this: “When someone dies, he naturally returns to the great ocean
of enlightenment [his original nature]. Therefore there is no need to practice
the Way, and furthermore, there is no transmigration after death.”” This
latter teaching is clearly a denial of causality.

Although their appearance may be that of monks, those who believe in
the preceding mistaken teachings are without doubt the followers of non-
Buddhist religions, not the disciples of the Buddha. They make the mistake
of denying the existence of the present and future worlds because they deny
[the law of] causality. Their denial comes from the fact that they have never
trained under a truly excellent master, for those who have done so would
never cling to such false teachings as that there is no causality. We should
deeply believe and respectfully preserve the preceding compassionate teach-
ings of the Patriarch Nagarjuna.

Hsiian-chiiech was one of Zen Master Hui-néng’s foremost disciples. Orig-
inally he, like his fellow disciple Hsiian-lang,® had been a student of the
Saddharma-pundarika-sitra of the T’ien-t’ai sect. One day, however, a golden
light filled his room as he read the Nirvana-sutra, causing him to realize en-
lightenment. Thereafter he went to Hui-néng and told him what had hap-
pened, whereupon the latter certified his enlightenment as being genuine.

§
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Later, when Hsiian-chiieh wrote the Chéng-tao-ko [Song of Enlightenment]
he included the following verse: “Those [in the delusive world] who deny
causality invite incalculable misfortune.”

We should clearly understand that the denial of causality brings incal-
culable misfortune. Although all ancient monks of great virtue were well
versed in [the law of] causality, present-day trainees are not. Filled with a
pure Bodhi-mind in which Buddhism is studied for Buddhism’s sake alone,
we should, like the ancient monks, quickly become so. The denial of causality
is clearly the teaching of non-Buddhist religions.

Zen Master Hung-chih? made the following versified comments on Huai-
hai’s story:

“Even a small cause may have a great result.

Thus, for five hundred lives a monk became a wild fox.
To talk about ‘freedom from’ or ‘subjection to’ causality
Is to remain captive to the discriminating mind.

Do you understand how laughable this is?

Transcend such conceptions and you will find a world
Where the words of enlightenment are freely spoken,
Where there is dancing and singing, as if before a shrine,
Where all clap their hands in unison, laughing merrily.”

Hung-chih’s statement that ‘““to talk about ‘freedom from’ or ‘subjection to’
causality / Is to remain captive to the discriminating mind” shows that he
[mistakenly] believed freedom from causality to be the same thing as subjec-
tion to it.

All the previous descriptions of causality have yet to explain it fully.
[According to Huai-hai] the former head monk of Mount Pai-chang was
finally able to escape rebirth as a fox. Strangely enough, however, he failed
to state in which world that monk was subsequently reborn. It is clear that
he must have been reborn somewhere, in the human or celestial world if
not in the four evil worlds;10 for the belief that sentient beings after death
return either to the great ocean of enlightenment or to their true self is un-
mistakably the teaching of non-Buddhist religions.

Zen Master Huan-wu of Mount Chiall also made a versified comment on
Huai-hai’s story:

“When fish swim, the water becomes cloudy;

When birds fly, they lose their feathers;

For nothing can escape from the perfect mirror of causality,
Which is as vast and universal as the sky.

For five hundred lives the monk became a wild fox

Because he failed to understand Buddhist causality,

Which is as strong as a bolt of lightning or a raging typhoon,

As unchangeable as gold that has been purified many times over.”
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Even this verse has aspects that deny causality on the one hand and affirm
the eternal nature of the [delusive] self and world on the other.

Zen Master Tsung-kao of Mount Ching!2 also made a versified comment
on Huai-hai’s story:

“Freedom from causality and subjection to it

Are as closely related as stone to earth.

The monk’s rebirth as a fox for five hundred lives
Is like a silver mountain smashed to pieces.
When Pu-tai of Mingchou!? heard this story,

He clapped his hands and laughed heartily.”

Present-day Chinese monks regard the preceding masters as excellent
patriarchs. Tsung-kao’s comments, however, cannot even be called a pro-
visional explanation of the Law, for they are close to denying causality. There
have been more than thirty people who have made versified comments on
and explanations of Huai-hai’s story. None of them, however, has ever
doubted that freedom from causality meant its denial.l4 How tragic it is
that, wasting their whole life in meaningless discussion, they have failed to
understand [the true nature of] causality! Buddhist trainees should first of
all become well versed in causality, for those who deny causality are likely
to fall victim to extremely mistaken views and, finally, to stop doing good.
The law of causality, however, is both clear and impersonal: those who do
evil inevitably fall [into hell]; those who do good inevitably ascend [into
heaven]. If this were not so, the various Buddhas would not have appeared
in this world, Bodhidharma would not have come to China, and we would
not have come into contact with the Buddha or heard his teachings.

Causality was a mystery to both Confucius and Lao-tzi, for it has been
understood and transmitted by the Buddhas and patriarchs alone. In this
age of degenerate Buddhism, students of the Way are unable to understand
causality because, as a result of their lack of virtue, they are unable to meet
a true master or hear the true Law. Those who deny causality will be subject
to incalculable misfortune as punishment for their mistaken view. Even
though they do not create any additional bad karma, the harm [resulting
from] this mistaken view is very great. Buddhist trainees therefore should,
first awakening to the Bodhi-mind, repay the great benefaction of the Bud-
- dhas and patriarchs by quickly realizing [the true nature of] causality.
(Compiled by Ejo in the summer of the seventh year of Kencho [1255])




EIGHT

Karmic Retribution in the Three Stages of Time
(San-ji Go)

WHEN THE VENERABLE KUMARALABDHA, the nineteenth patriarch, was
visiting central India, a virtuous monk named Gayatal said to him, “Al-
though my parents have taken refuge in the Three Treasures for many years,
they have often been subject to illness and economic misfortune. Our
neighbor, on the other hand, who is a candala,? is healthy and prosperous.
Why is this?’’ The Venerable One answered, ‘“Your doubt is easily dispelled.
The karmic retribution of good and evil occurs at three different periods in
time. Ordinary people, however, seeing the merciful die young and the
violent live long, the treacherous happy and the righteous unhappy, think
that causality does not exist, and consequently that happiness and unhappi-
ness are unrelated to it. They are unaware that a shadow follows its shape
just as a sound does its voice. [The law of] causality will not disappear even
in the course of one billion kalpas of time!” Upon hearing these words,
Gayata was immediately freed from his doubt [concerning karmic retribu-
tion].

The Venerable Kumaralabdha was the nineteenth successor to the
Tathagata. It is said that the Tathagata himself prophesied that he would be
his successor. Not only did the Venerable Kumaralabdha understand and
correctly transmit the teachings of the Buddha Sakyamuni, but he also
mastered the teachings of all the Buddhas in the three stages of time.
After clearing Gayata of his doubt, he continued to give him guidance in the
true teachings of the Tathagata until finally the latter became the twen-
tieth patnarch It is said that the Buddha Sakyamuni also prophesied this
succession.

As the previous example shows, whenever we are beset with doubts
concerning the Law, we should study the teachings of such patriarchs as the
Venerable Kumaralabdha. We should avoid associating with those deluded
people in this present world who are ignorant of the law of causality and
karmic retribution. They are unaware of the existence of the three stages of
time and unable to distinguish good from evil.

The karmic retribution of good and evil occurs at three different periods
in time: (1) retribution experienced in one’s present life, (2) retribution
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experienced in the life following this one, and (3) retribution experienced in
subsequent lives. This is the first thing we should study and understand when
practicing the Way, for otherwise we are apt to make mistakes and come to
hold wrong views, falling into evil worlds and undergoing a long period of
suffering. Not only that, we will also stop doing good and thereby lose much
merit, with the result that we will be unable to realize enlightenment for a
long time. How regrettable!

As has been stated, the karmic retribution of good and evil occurs at three
different periods in time. The first period, that is, retribution experienced in
one’s present life, means that we receive in our present life the matured
results of the karmic seeds that we have sown in our present life. That is to
say, we receive the karmic retribution of our acts, good or bad, in our
present life. The following story is an example of a man who received his just
reward for his bad actions in his present life.

[The Abhidharma-mahavibhasa-sasira states:] ‘“There once lived a wood-
cutter. One day when he was in the mountains a heavy snow fell and he lost
his way. As twilight approached the snow lay even deeper, and it became
colder and colder. Just as the woodcutter was about to freeze to death, he
stumbled into a dense thicket and came upon a bear that was living there.
The bear’s fur was dark blue in color, and its eyes shone like two torches. The
woodcutter was so frightened that he almost fainted.

“In reality, the bear was an incarnation of a Bodhisattva and, upon seeing
how frightened the woodcutter was, consoled him, saying, ‘Don’t be afraid,
for I, unlike some parents who harbor ill feelings toward their children, wish
you no harm.” Having said this, the bear approached the woodcutter and,
picking him up, carried him to a nearby cave. Once inside, it warmed him
with its body and restored his spirits, bringing him various kinds of roots
and nuts to eat. Furthermore, fearing that the woodcutter would be unable to
digest this food, it continued day and night to warm him with its body and
look after his other needs for the next six days.

“On the seventh day the weather cleared, and the woodcutter decided it
was time to try to make his way back home. The bear, knowing of his feelings,
once more prepared a dinner for him of numerous sweet nuts, then accom-
panied him to the edge of the thicket, where it bade him a polite farewell.
The woodcutter, for his part, fell down on his knees in gratitude, saying,
‘How can I ever repay you [for your kindness]?’ The bear answered, ‘I ask

~ for nothing in return, other than that you protect my life as I have protected
yours.” Respectfully agreeing to do so, the woodcutter picked up the firewood
[he had previously cut] and left the mountains.

““As he neared home the woodcutter happened to meet two hunters, one
of whom asked him if he had seen any wild animals in the mountains. He
replied: ‘Apart from one bear, I didn’t see any wild animals.” Hearing this,
the hunters asked him if he would show them where the bear was. The wood-
cutter agreed to do so on the condition that they give him two-thirds of the
bear’s body in return; and it was not long before the bear had been killed and
its flesh divided into three parts. When the woodcutter reached out with
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both hands to pick up his promised flesh, however, his bad karma caused
both his arms to fall off, just as if a string of pearls had suddenly broken or
the root of a lotus flower had been cut.

“The hunters, seeing this, were both surprised and frightened, and they
asked the woodcutter for an explanation. Deeply ashamed of what he had
done, he gave them a detailed account of the whole story. The two said to
him reproachfully, ‘How is it possible that you were able to perpetrate such a
treacherous crime against this bear when you were so deeply indebted to it?
It’s a wonder your whole body doesn’t rot away!” Having said this, they
took the flesh to a nearby temple and offered it to the community of monks.

“One of the senior monks in the temple, who was endowed with pene-
trating Wisdom, entered into samadhi3 in order to see whose flesh it was.
Seeing that it was actually the flesh of a great Bodhisattva who had bestowed
abundant benefits and happiness on all beings, he immediately came out of
samadhi and informed the other monks of its true nature. The other monks
were quite surprised by this revelation, and they decided to cremate the
flesh with incense wood. When this had been done, they further built a
stipa for the bear’s bones and respectfully venerated them. As this story
shows, bad karma never fails, sooner or later, to produce its result.”’

The preceding story is an example of a man who received the karmic
retribution of his bad acts in his present life. As it shows, we should always
aspire to reward those to whom we are indebted. At the same time, however,
we should not seek any reward from those who are indebted to us. Should we
commit treachery against or harm our benefactor, we will certainly receive
our just punishment. We should definitely not act as the woodcutter did. On
the one hand, he asked the bear at their time of parting at the edge of the
thicket how he could ever repay its kindness. On the other hand, when he
met two hunters at the foot of the mountain, he fell victim to his greed and
demanded two-thirds of its flesh, thus bringing harm to his great benefactor.
Whether laymen or monks, we should never forget those to whom we are
indebted; for the woodcutter’s bad karma caused his arms to fall off quicker
than if they had been cut with a sword.

The following story concerns a man who was justly rewarded in his
present life for his good actions.

[The Abhidharma-mahavibhasa-sasira states:] “During the reign of King
Kaniska in the country of Gandhara,5 there was a eunuch who was em-
ployed to watch over the ladies-in-waiting of the court. One day when he
was traveling outside the castle, he saw a herd of five hundred cattle being
driven toward the castle. He asked the herdsman, ‘What are you going to do
with these cattle?” He answered, ‘I’'m taking them to be castrated.” At that
time the eunuch thought to himself, ‘Although I have a man’s body, as a
result of my past bad karma I am unable to function as a man. I should
definitely use my wealth to save these cattle that are about to meet the same
fate!” Thinking this, he bought all the cattle from the herdsman and set them
ficee!

““As a result of his good karma the eunuch’s male functions were restored.
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Overjoyed at this occurrence, he decided to return to the castle and, ap-
proaching the castle gate, sent a messenger to the king, requesting an audi-
ence. The king called him in and asked him to explain himself. When the eu-
nuch had finished, the king was both surprised and overjoyed, and pre-
sented him with numerous valuable gifts. Furthermore, he also assigned him
new duties as the minister in charge of foreign affairs. As this story shows,
good karma never fails, sooner or later, to produce its result.”

It can now be clearly seen that although animals, such as cattle, are not
necessarily to be pitied, we will still be rewarded if we help them, not to
mention the even greater reward we will receive if we hold the virtuous and
our benefactors in esteem and do good. This is what is known as receiving the
retribution of our good acts in this life. There are many examples similar to
the preceding, but I do not have time to list them all.

The second period, that is, retribution experienced in the life following this
one, means that in our next life we receive the matured result of the karmic
seeds that we have sown in our present life. That is to say, if we commit one
of the five deadly wrongs in this life, we will inevitably fall into hell in our
next life. Our next life refers to our next existence after this one. When we
commit wrongs [other than the five deadly ones] it is also possible that we
will fall into hell in our next life, though sometimes this does not occur until
our subsequent lives. The committing of the five deadly wrongs, however,
unquestionably results in our falling into hell in our next existence.

The five deadly wrongs are as follows: ( ) killing one’s father, (2) killing
one’s mother, (3) killing an Arhat, (4) injuring the body of a Buddha and (5)
causing disunity in the Buddhist community.

If we commit even one of the five deadly wrongs we will surely fall into hell
in our next life. There have been those who have committed all five of these
deadly wrongs. The Bhiksu Hua-shang,® who lived at the time of the Buddha
Kasyapa, is an example of one of these. There have also been those who have
committed only one of the five deadly wrongs. King Ajatasatru,” who lived
at the time of the Buddha Sakyamuni and is known to have killed his father,
is an example of one of these. Further, there have also been those who com-
mitted three of the five deadly wrongs. Ajita,® who also lived at the time of
Buddha Sakyamuni, is an example of one of these. He is said to have killed
his father, his mother, and an Arhat. He committed these crimes when he
was still a layman, however, and later was allowed to enter the monkhood.

Devadatta, who is also known as T’i-p’o-ta-tou, and whose name was
translated [into Chinese] as T’ien-jé [heavenly heat], was a monk who
committed three of the five deadly wrongs. That is to say, he caused disunity
in the Buddhist community, injured the body of the Buddha, and killed an
Arhat. The way in which he committed these crimes is as follows: “First of
all, he deceived five hundred newly initiated and naive monks into following
him to the top of Mount Gaya,? where he taught them the five false teach-
ings,10 thus causing disunity in the Buddhist community. When the Vener-
able Sariputra learned of this, he caused Devadatta to go to sleep so that the
Venerable Maudgalyayana might lead the five hundred novices back [to
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the original community]. Just as the latter had started to do so, however,
Devadatta awoke and, seeing what was happening, vowed to take revenge.
This he did [sometime later] when, picking up a large rock fifteen hastas wide
and thirty Aastas high, he threw it at the Buddha. Although a mountain deity
intercepted this rock with his hand, one small fragment struck the Buddha’s
foot, causing it to bleed.”’11

According to the preceding description, Devadatta caused disunity in
the Buddhist community before injuring the body of the Buddha. According
to other versions, however, the order is reversed. According to still other
versions, he also killed the Bhiksuni Utpalavarna, who was an Arhat, with his
fists, thus committing the third deadly wrong.

The fifth deadly wrong of causing disunity in the Buddhist community is
also committed when someone initiates false teachings or practices among
the monks. The latter false practices are to be found throughout the whole
world, with the exception of the northern continent [of Uttarakuru]. These
false practices began when the Tathagata was still alive and will continue
until the demise of the Law. False teachings, on the other hand, existed
throughout the world only when the Tathagata was still alive. Following his
death, they disappeared in all but the southern continent [of Jambudvipa].
Expounding such false teachings is the most serious crime of all.

Devadatta fell into Avici helll2 as a result of having committed three
deadly wrongs. As has been stated, there have been those who have com-
mitted all five deadly wrongs and others who have committed only one, or,
as in Devadatta’s case, those who have committed three. At any rate, all such
people fell into Avici hell, where those who had committed one deadly wrong
suffered [one kind of] karmic retribution for a period of one kalpa,!3 while
those who had committed all five underwent five kinds of retribution during
the same period.

An ancient master said, “Both the Agama-siitras and the Nirvapa-sitra
state that in hell there are time periods as long as one kalpa, and that there
are both strong and weak fires burning there. Furthermore, they also state
that the suffering that the inhabitants of hell undergo varies according to
[the seriousness of ] their crimes.”

Devadatta, who committed three deadly wrongs, had to undergo three
times more suffering than those who had committed only one. Just as he was
about to die, however, he started to repeat the invocation beginning ““I take
refuge in the Buddha.”” Although he died before he had completed this
invocation, he was still able to free himself of his evil mind to some extent.
How unfortunate [for him] that he could not complete the invocation! In
Avici hell he continued to take refuge in the Buddha Sakyamuni, even though
the latter was far away, and eventually he was able to resume doing good.

In Avici hell there are four other monks similar to Devadatta. One of
them is the Bhiksu Kokalika,14 one of the Buddha Sakyamuni’s one thousand
disciples. One day when he and Devadatta were out riding, their horses
stumbled and they fell off, losing their headpieces in the process. People
nearby who saw this said to themselves, “Their study of Buddhism has been
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meaningless.” Kokalika was a person who had slandered Sariputra and
Maudgalyayana by spreading groundless rumors about them. The Bhagavat
himself had warned him kindly about this, but he refused to stop. King
Brahma had done the same with like result. In his next life he fell into hell
for having slandered the two disciples, and to this day he has not ac-
quired sufficient merit to resume doing good.

A monk who had attained the fourth stage of meditation is another of the
inhabitants of Avici hell. Just as he was about to die he slandered the Bud-
dha, and as a result the intermediate world!® disappeared and this hell
immediately appeared before him, forecasting that this was his destination
after death. The preceding are all examples of those who have experienced
karmic retribution in the life following this one.

There are five reasons that the five deadly wrongs are known as deadly
wrongs. The first reason is that those who commit these wrongs immediately
fall into hell without going through the intermediate world. That is to say,
they immediately receive the results of their actions in their next life. The
second reason is that those who commit these wrongs experience continuous
suffering. During the one kalpa of time that they are in Avici hell, they are in
a continuous state of suffering, unbroken by even a moment of pleasure.
In this case the term ““deadly wrong” receives its name from its result [rather
than its cause].

The third reason is that the length of the karmic retribution that those who
commit these wrongs undergo is unlimited. During the one kalpa they are in
Avici hell, they continue to suffer without interruption. The fourth reason
is that the life span of those who commit these wrongs is unlimited. Once
born in Avici hell they continue to live there uninterruptedly for an entire
kalpa. This is also a case of the term ““deadly wrong” receiving its name from
its result [rather than its cause]. The fifth reason is that the body of [each
of] those who commit these wrongs fills Avici hell completely. Avici hell is
eighty-four thousand yojanasl® wide, and is so constructed that while even
one person fills it completely, it is still possible for innumerable other people
to be born there without disturbing each other. This is a further case of the
term ‘“deadly wrong” receiving its name from its result [rather than its
cause].

The third period, that is, retribution experienced in subsequent lives,
means that we receive the matured results of the karmic seeds that we have
sown in our present life in our third, fourth, or following lives, even should
these extend over a period of one hundred thousand kalpas. That is to say,
we will receive the karmic retribution of our acts, good or bad, in our third,
fourth, or subsequent lives up to and including our hundred thousandth
life. The merit derived from the training of Bodhisattvas over innumerable
kalpas of time usually appears in this third period. Those who are unaware
of this fact, however, are likely to harbor doubts [about the appearance
of a Bodhisattva’s merit] even though they themselves undergo training.
The Venerable Gayata, when he was still a layman, is a good example of
this. Had he not met the Venerable Kumaralabdha, he would have been
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unable to free himself of his doubts. When we trainees determine to do good,
evil disappears; but when we determine to do evil, the opposite is true.

[The Abhidharma-mahavibhasa-sastra states:] “There once lived two men in
the city of Sravasti.l? One of them always did good, while the other always
did bad. The one who did good had never once done any bad, while the one
who did bad had never once done any good. At the time that the former was
approaching death, the intermediate world leading to hell appeared before
him as a result of his bad karma from his previous lives. At that time he
thought to himself, ‘I have done good my whole life, without having once
done bad, and therefore should be reborn in heaven in my next life. Why,
then, has the intermediate world leading to hell appeared before me?’
[Thinking about this question,] he reached the following conclusion: ‘The
reason it has appeared is that the bad karma from my previous lives has
now matured.” At the same time, he recalled all the good he had done in his
life and was filled with great joy. As a result of this recollection, the inter-
mediate world leading to hell disappeared, to be immediately replaced by
the intermediate world leading to heaven. He then died and was reborn in
heaven.”

This man who always did good not only believed that he had to undergo
the karmic retribution of his previous lives but further believed that he would
certainly receive the effects of his good actions in his future lives. His great
joy stemmed from this latter belief. It was because his beliefs were true that
the intermediate world leading to hell disappeared, the intermediate world
leading to heaven suddenly appeared, and he was reborn in heaven at his
death. Had he been a bad person, and faced with the appearance of the inter-
mediate world leading to hell as he approached death, he probably would
have thought as follows: “Although I did good my whole life, I haven’t
gained any merit. If [the law of] causality is true, why is it that the inter-
mediate world leading to hell has appeared before me?” Having thus
doubted causality and slandered the Three Treasures, he would undoubt-
edly have fallen into hell at his death. Because he did not think this way,
however, he was able to be reborn in heaven. We should be clearly aware of
this fact.

[The Abhidharma-mahavibhasa-sastra continues:] ‘“When the person who
did bad was about to die, the intermediate world leading to heaven sud-
denly appeared before him as a result of his good karma from his previous
lives. He then thought to himself, ‘I have done nothing but bad my whole
life, without having once done any good, and therefore should be reborn in
hell in my next life. Why, then, has the intermediate world leading to heaven
appeared before me?’ [Thinking about this question,] he came to the false
conclusion that one does not receive the good, bad, or matured effects of
one’s previous actions. As a result of this false conclusion, the intermediate
world leading to heaven disappeared, to be immediately replaced by the
intermediate world leading to hell. He then died and was reborn in hell.”

When this man who always did bad without ever doing any good was
about to die, the intermediate world leading to heaven appeared before
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him; but he did not realize that it was the result of his good karma from his
previous lives. Rather, believing that one does not receive the good and bad
effects of one’s previous actions, he thought he would be able to be reborn
in heaven in spite of having done nothing but bad his whole life. It was be-
cause of this denial of causality that the intermediate world leading to heaven
disappeared, the intermediate world leading to hell immediately appeared,
and he fell into hell at his death. It was because of his false belief that the
intermediate world leading to heaven disappeared.

Forsaking such false belief, we trainees should study what is true and what
is false as long as we live. Denying causality, the three worlds, and enlighten-
ment as well as slandering the Three Treasures are all false beliefs. We should
understand that in this life we have only one life, not two or three. How
regrettable it is if, fruitlessly holding false views, we vainly do wrong, thinking
that we are not doing bad when, in fact, we are! The karmic retribution of
our evil acts cannot be avoided even though we mistakenly assume that
because we do not recognize its existence we are not subject to it. We should
also be aware that bad intentions can change good karmic retribution into
bad, for bad intentions, too, are a deadly wrong.

[The Ching-té-ch’uan-téng-lu states:] ““‘Hao-yiieh,18 a monk who was engaged
as counselor to the emperor, once said to Abbot Ching-ts’én of Mount
Chang-sha,19 ‘According to an ancient master [Hsiian-chiieh], the enlight-
ened realize that karmic hindrance [past bad karma] is, in its essential
nature, empty; the unenlightened, however, must repay their karmic debt.
Why, then, did the Venerable Simha20 and the Patriarch Hui-k’o have to
repay their karmic debt?’ Abbot Ching-ts’én answered, ‘You have not yet
understood [what is meant by] “its essential nature is empty.” > ‘What,
then, does ““its essential nature is empty’” mean?’ ‘[It means] karmic hin-
drance,’ Ching-ts’én answered. “Then what is karmic hindrance?’ ‘Itsessential
nature is empty!” At these words Hao-yiieh remained silent. Ching-t’sén
then composed the following verse:

‘Temporary existence does not really exist,

Nor does temporary nonexistence really not exist.
Nirvana and the repayment of karmic debt
Have one nature, not two.” ”

- Ching-ts’6n had trained under Zen Master P’u-yiian of Nan-ch’iian2!
for many years and was one of his foremost disciples. Although he sometimes
spoke the Truth [about the Law], as the preceding story shows, he had not
yet even slightly understood the nature of karmic hindrance. It is clear that
he had neither understood the words of a recent master like Hstian-chiieh
nor those of an ancient master like Kumaralabdha, let alone those of the
Bhagavat. How can we respect someone who has not [correctly] transmitted
the words of the Buddhas and patriarchs?

Karmic hindrance is one of the three hindrances, the other two being the
hindrance of [worldly] desires and the hindrance of karmic retribution.
Karmic hindrance denotes the five deadly wrongs. Even though Hao-yiieh
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may not have intended to ask about karmic hindrance as one aspect of the
three hindrances, his question did in fact encompass all three. Basing his
question on the belief that karma would never disappear, he asked about
karmic retribution in subsequent lives. Ching-ts’én’s error was that when
asked what “its essential nature is empty’” meant, he answered, “[It means]
karmic hindrance.” This is truly a great mistake, for how could ‘‘karmic
hindrance’ mean “‘its essential nature is empty”? Since karmic hindrance
is produced by our actions, how can something we have produced have
emptiness as its essential nature? “Produced’ and “nonproduced’ exist only
in relationship to one another. It is a non-Buddhist teaching to believe that
karmic hindrance is, by nature, empty. Those who do evil, believing that the
essential nature of karmic hindrance is empty, will never be able to realize
enlightenment. If there were no enlightenment, the various Buddhas would
not have appeared in this world, Bodhidharma would not have come to
China, and P’u-yiian would not have existed. Had P’u-yiian not existed, who
could have directed Ching-ts’én toward the Way?

When Ching-ts’én answered Hao-yiieh’s question about karmic hindrance
by telling him that its essential nature was empty, he missed the point. I think
the reason for his failure lies in the fact that he dared to answer a thoroughly
experienced trainee like Hao-yiieh on the basis of his own limited under-
standing. Later, he composed a verse in which he said, “Nirviana and the
repayment of karmic debt / Have one nature, not two.”

I would ask Ching-ts’én what ““one nature” he is talking about. Which
one of the three [moral] natures?? does he mean? It is apparent that he does
not know what “‘nature” is. What does he mean by “Nirvina and the re-
payment of karmic debt”? Which Nirvanpa is he talking about? That of
Sravakas? Of Pratyekabuddhas? Of all the Buddhas? Whichever it is, it
has nothing to do with repayment of karmic debt. His words are not those of
the Buddhas and patriarchs. He should buy straw sandals and walk about
[in search of a true teacher]!

There is no doubt that both the Venerable Simha and the Patriarch Hui-
k’o were murdered by evil men. Since they had neither entered the antima-
deha stage?3 nor lost the intermediate world [by committing the five deadly
wrongs], it is impossible to think that they could have avoided karmic ret-
ribution in their subsequent lives. When the karmic seeds of retribution
have matured, there is no question that we must receive their effects. It should
now be clear that Ching-ts’én had not yet understood karmic retribution
in the three stages of time.

Buddhist trainees who wish to understand karmic retribution in the three
stages of time should emulate the understanding of Kumaralabdha, for his
understanding is the experience of the patriarchs. It should not be treated
lightly. There is a total of eight kinds of karma2?4 that should be thoroughly
studied. Without having understood all of them we cannot receive the
true Law of the Buddhas and patriarchs. Those who have not done so should
not willfully call themselves the teachers of human and celestial beings.

The Bhagavat said, “Even though one hundred thousand kalpas of time
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elapse, karma will not disappear. You must inevitably receive the matured
effects of your actions, good or bad. You should realize that if you do only
good, you will receive only good matured effects. If you do only bad, the
opposite is true. On the other hand, if you do both good and bad, you will
receive a matured mixture of like results. Therefore you should stop doing
bad, or a mixture of good and bad, and do good alone.” The assembled
monks, hearing the Bhagavat’s words, were overjoyed and took them to
heart.

The Bhagavat has shown that once good or bad karma has been produced,
it will not disappear even in the course of one hundred thousand kalpas of
time. We must inevitably receive the results of our actions, good or bad.
Repentance, however, lessens the effects, bringing release and purity. When
we rejoice at the good acts of others, our own good karma also increases.
This is what is meant by the statement that karma does not disappear. There
is no doubt that such rejoicing will produce its own [good] effect. [Date of
writing omitted ]




NINE

The Four Horses
(Shi-me)

ONE DAY A NON-BuppHIST VISITED the Buddha éékyamuni and asked him,
“[What is] that which is neither spoken nor unspoken?’” The Buddha re-
mained sitting silently for some time, whereupon the non-Buddhist pros-
trated himself before him and said in praise, ‘‘Bhagavat, how wonderful!
As a result of your great compassion the clouds of my delusive mind have
vanished, and I have realized enlightenment.”” Saying this, he respectfully
venerated the Buddha once more and departed. After his departure the
Venerable Ananda asked the Buddha, “What was it that caused that non-
Buddhist to say he had realized enlightenment and praise you as he did?”
The Bhagavat answered, “A good horse runs when it sees even the shadow
of a whip.” v

From the time that Bodhidharma first came to China to the present day,
numerous masters have used this story to give instruction to students of the
Way, some of whom quickly understand it and come to believe in Buddhism,
while others take many years. This story is known as “the non-Buddhist who
questioned the Buddha.” We should clearly realize that the Bhagavat has
expounded the Law in two different ways—with speech and with silence.
Those who have realized enlightenment on the basis of either of these two
ways are all like a good horse that runs when it sees even the shadow of a
whip. Those who realize enlightenment apart from these two ways are the
same.

The Patriarch Nagarjuna said, “[Realizing enlightenment] on the basis
of having heard the Law expounded is like a fast horse that immediately
enters the right path when it sees even the shadow of a whip.” At various
times and as a result of various causal relationships, we have the opportunity
to learn of the nature of permanence and impermanence, the three vehicles,
and the one vehicle.l Even though we sometimes fall into mistaken ways of
thinking, we can return to the correct path through seeing the shadow of
a whip, that is to say, through hearing the teachings of a true master. If we
train under such a master or meet an enlightened person, we will find that
the Law is being expounded everywhere and the shadow of the whip is al-
ways present. There are some who are able to see the latter immediately,
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others who must wait innumerable kalpas, and still others who must wait for
an eternity. In the end, however, they are all able to enter into the right
path [realize enlightenment].

The Samyukt-agama-satra® states: “The Buddha said to the assembled
monks, ‘There are four kinds of horses. The first kind immediately follows
its rider’s will when, in surprise and fear, it sees the shadow of a whip. The
second does likewise when the whip strikes its hair. The third, however,
does not obey its master until after the whip has struck its flesh. The fourth,
finally, does not do so until the whip has reached its very bones.

‘“ “The first horse is like someone who comes to dislike the transient world
when he hears of the death of a neighboring villager. The second is like some-
one who feels this way when the deceased is a fellow villager. The third is
like someone who does not feel this way until the deceased is one of his
close relatives. The fourth is like someone who is not conscious of this feeling
until he himself is faced with sickness [and death].’ >’

The preceding are the four kinds of horses as expounded in the Samyuki-
agama-sitra. When undergoing training in the Way we should definitely
study these examples, for they have been transmitted to us by those true
masters—the patriarchs—who have appeared in the human and celestial
worlds as messengers of the Buddha. Those who have not referred to these
four horses cannot be considered to be the leaders of human and celestial
beings. Trainees who, because of their good deeds, are close to the Way
inevitably hear of these examples. Those who are far from the Way, however,
are able neither to learn nor to hear of them. For this reason Zen masters
should wish to explain, and disciples should wish to listen to, their meaning
as quickly as possible. Even when the Buddha described the mind that dis-
likes the transient world with [only] a single word, various people under-
stood him according to their own capabilities. Some rejoiced at this teaching,
while others became fearful. Some disliked it, while others had their doubts
resolved.

The Mahaparinirvana-siitra states: “The Buddha said, ‘Virtuous men!
There are four ways in which a rider controls his horse. The first is for the
rider to strike the horse’s hair, the second its skin, the third its flesh, and the
fourth its bones. Just as a rider uses these four ways to control his horse, so
the Tathagata uses four methods to rid sentient beings of their delusion.
When someone becomes a follower of Buddhism as a result of his having
explained [the nature of] birth, it is similar to a rider who controls his horse
by striking its hair. When he adds the question of old age to his explanation,
it is similar to controlling it by striking its skin as well as its hair. The further
addition of sickness is similar to controlling it by striking its hair, skin, and
flesh. The fourth and final addition of death to the preceding three is similar
to controlling it by striking its hair, skin, flesh, and bones. Virtuous men!
Although a rider is not always successful in controlling his horse, the Tatha-
gata never fails to rid sentient beings of their delusion. It is for this reason
that he is known as ““the one who controls men.” *

The preceding are the four horses of the Mahaparinirvana-siitra. There have




THE FOUR HORSES 153

never been any trainees who have failed to study these examples, nor any
Buddhas who have failed to explain them. When we encounter, venerate,
and become followers of the Buddha we should by all means listen to his
explanation of these four horses. Whenever the Law is transmitted [from
one Buddha to another] these examples are taught for the sake of all beings.
This is something that will remain unchanged for innumerable kalpas.
Whenever someone realizes enlightenment he teaches these examples for the
sake of Bodhisattvas, Sravakas, and human and celestial beings, just as he
did when he first awoke to the Bodhi-mind. It is for this reason that the
essence of the Three Treasures is eternal.

It can now be clearly seen that the teachings of the various Buddhas are
far different from those of Bodhisattvas. We should realize that there are
four methods of controlling a horse, which consist of striking its hair, skin,
flesh, and bones, respectively. Although it is not explicitly stated what is
used to strike the horse, those masters who have transmitted the Law have
understood it to be a whip. Controlling a horse, however, does not neces-
sarily depend on the use of a whip, for there are methods of control in which
it is not employed. That is to say, methods of horse control should not neces-
sarily be limited to those using a whip. For example, take the case of a
“dragon-horse,” which is over eight c4’i/3 in height. There are very few hu-
man beings who can control this horse. Or take the case of a “‘thousand-r:
horse,” which is able to run a thousand 7 in a single day. Although this
horse is said to sweat blood for the first five hundred rz, it later becomes re-
freshed and is able to run extremely fast. There are very few people who
are able either to ride or to control this horse. It is to be found not in China
but in other foreign countries.

I have never seen [it written] that either of these two kinds of horses was
often struck with a whip. It is true, though, that one ancient master did say,
It is absolutely necessary to use a whip to control a horse, for it is impossible
to control one without it. This is the way in which a horse is controlled.”
The four methods [of controlling a horse] consist of striking its hair, skin,
flesh, and bones, respectively. Without [first] striking its hair, its skin can-
not be struck; without striking both its hair and skin, its flesh and bones
cannot be struck. For this reason we should realize that it is absolutely
necessary to use a whip to control a horse. The fact that the use of a whip is
not explicitly mentioned in the text [of the safra] is because of a deficiency
in its content. Such deficiencies are to be found in many sitras.

The Tathagata—the one who controls men—also uses four methods to
rid all sentient beings of their delusion, a task in which he is always successful.
There are those who understand the Buddha’s teachings when he explains
[the nature of] birth, others who understand them when he adds old age,
still others who understand them when he further adds sickness, and finally,
still others who first understand them when he adds death to the preceding
three. The last three categories of understanding, however, cannot exist
apart from the first, just as a horse’s skin, flesh, and bones cannot be struck
without first striking its hair.






TEN

A Monk at the Fourth Stage of Meditation
(Shi-zen Biku)

THE PATRIARCH NAGARJUNA SAID, ““One of the Buddha’s disciples took pride
in his attainment of the fourth stage of meditation and [mistakenly] believed
he had reached Arhathood. [Previously] when he had attained the first stage
of meditation, he thought he had also achieved the first stage to Arhathood.
When he attained the second and the third stages, he continued to believe
that he had achieved the corresponding stages to Arhathood. After he had
achieved the fourth stage he became so proud that he stopped his practice
altogether. When he was approaching death, the intermediate world as-
sociated with the fourth stage of meditation appeared before him. Seeing this,
he thought to himself, ‘The Buddha has deceived me; there is no Nirvanal!’
As a result of his mistaken view, the intermediate world associated with the
fourth stage of meditation disappeared and was immediately replaced by the
intermediate world leading to Avici hell. He then died and was immediately
reborn in Avici hell.

“The assembled monks asked the Buddha, ‘Where was this monk who
trained by himself reborn when he died?’ ‘In Avici hell,” the Buddha an-
swered. The monks were very surprised to hear this, and they further asked,
‘How could this happen to him when he had always done zazen and pre-
served the precepts?” The Buddha answered, ‘It is all because he took pride
in his attainment of the fourth stage of meditation and [mistakenly] believed
he had realized Arhathood. When he was approaching death, he saw the
intermediate world associated with the fourth stage of meditation appear.
Seeing this, he mistakenly thought to himself, ‘““The Buddha has deceived
me; there is no Nirvana, for if there were, I, who am an Arhat, would not be
reborn [in the human world].” At that time he immediately saw the inter-
mediate world leading to Avici hell appear, and when he died, he was
immediately reborn there.” The Buddha then recited the following verse:

‘Great learning, preservation of the precepts, and the practice of zazen
Are unable [in themselves] to extinguish our desires.

Though there is merit in these practices,

We find it difficult to believe in its existence.
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He fell into hell because he slandered the Buddha.
It had nothing to do with his attainment of the fourth stage of
meditation.” >’

The [preceding] monk is known as a monk at the fourth stage of medita-
tion, and also as a self-taught monk. This story is an admonishment against
our thinking that because we have attained the fourth stage of meditation we
have also realized Arhathood. It also teaches us to guard against false views
that slander the Buddha. All human and celestial beings who have ever
gathered together to listen to the Buddha’s teachings are well acquainted
with this story, for from the Tathagata’s lifetime to the present day, in
both India and China, Buddhist masters have used it to admonish and
ridicule those who cling to falsehood believing it to be the Truth.

This monk may be said to have made three mistakes. The first was his
inability, as a self-taught monk, to distinguish the fourth stage of meditation
from Arhathood. In spite of this weakness he meaninglessly trained in a
secluded place without seeking the Buddha’s guidance. Since he was for-
tunate enough to have lived during the Tathagata’s lifetime, he could have
overcome this problem if he had been willing to pay frequent visits to the
Buddha and listen to his teachings. In spite of this, however, he chose to train
in a secluded place, neither visiting the Buddha nor listening to his teachings.
Even if he did not visit the Buddha, he should [at least] have visited the vari-
ous great Arhats [the Buddha’s foremost disciples] and sought instruction
from them. He chose, instead, to train alone and fell victim to his pride.

His second mistake was that just as he thought he had achieved Arhathood
when he attained the fourth stage of meditation, he thought he had realized
the corresponding stages to Arhathood when he achieved the first three
stages of meditation. The various stages of meditation, however, are far
below those to Arhathood, and they should not be compared with each other.
This monk made the mistake of doing so because, as a self-taught monk, he
refused to train under a master and consequently remained ignorant of the
Law.

[The Mo-ho-chih-kuan states:] “One of the Venerable Upagupta’s disciples,
who had previously entered the monkhood because of his strong faith [in
Buddhism], mistakenly believed he had also realized Arhathood when he
attained the fourth stage of meditation. In order to correct his mistaken be-
lief, Upagupta told him to travel to a certain area. Upagupta then used his
supernatural power to create an incident that his disciple would encounter
along the way.

“The incident involved a group of five hundred merchants who were
attacked and killed by a band of robbers. When the disciple saw their bodies
strewn here and there, he was overcome with fear and suddenly thought
to himself, ‘I guess I have not realized Arhathood after all; I must still be at
the third stage.” Just then the daughter of a wealthy merchant, whose father
was among the slain, approached him and said, ‘Virtuous monk! Please take
me with you.” He answered, ‘The Buddha has forbidden us from traveling
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together with women.” She continued, ‘Virtuous monk! In that case, you go
first and I will follow you.” Taking pity on her, he allowed her to do so.

“When they came to a big river, which Upagupta had also miraculously
created, the young woman said to him, ‘Virtuous monk! Let us cross the river
together.” [Agreeing to this,] the monk started to cross the river downstream,
while she crossed upstream. Suddenly she slipped and, tumbling into the
water, asked for the monk’s aid. Offering her his hand, he pulled her out of
the river. At that time, however, having felt her delicate soft skin, he fell
victim to sexual desire and immediately realized, as a result, that he had not
achieved the third stage to Arhathood either. This did not stop his affection
for her from growing, though, and he decided to take her to a secluded place
where they could have sexual intercourse.

“Actually, the woman was Upagupta in disguise. When the monk dis-
covered this, he was filled with great shame and prostrated himself before his
master. After he stood up, Upagupta said to him, ‘Previously you thought
you had realized Arhathood. How is it, then, that you decided to commit
such a bad act?’ Having said this, he took the monk back to the community
of monks, where he instructed him to make repentance. He then further
instructed him in the essence of the Law until finally the monk realized
Arhathood.”

Although this monk had at first a false view of the nature of birth and
death, he still realized that he was not an Arhat when he became fearful at the
sight of the [merchants’] bodies strewn all about. He committed a further
mistake, however, when he then thought he had realized the third stage to
Arhathood. Later, when he touched the delicate soft skin of a woman and fell
victim to sexual desire, he realized that he had not achieved the third stage
either. In spite of this, however, he neither slandered the Buddha or the Law
nor forsook [the Buddha’s] teachings. In this respect he is far superior to
the monk at the fourth stage of meditation [who was previously introduced].
It was because of his study of the Buddha’s teachings that he realized he had
not achieved either the third or the fourth stage to Arhathood.

Present-day self-taught monks are quite unaware of the nature of Arhat-
hood, let alone Buddhahood. It is because of this ignorance that, although
they are neither Arhats nor Buddhas, they make the mistake of believing that
they are. What a serious error! The first thing Buddhist trainees should do is
learn the [true] nature of Buddhahood.

An ancient master said, ‘““Those who study the Buddha’s teachings are
generally aware of their degree [of accomplishment]. Though they [some-
times] stray from the Way, they still find it easy to realize enlightenment.”
This ancient master has indeed spoken the truth! Even though we have a
false view of the nature of birth and death, if we have studied the Law even
slightly we will neither deceive ourselves nor be deceived by others.

[The Mo-ho-chih-kuan continues:] “It is said that a certain monk who
thought he had realized Buddhahood once waited for the morning star to
appear [just as Buddha Sakyamuni had done]. No matter how long he
waited, however, it failed to appear, and he became convinced that a celes-



158 THE SHOBO-GENZO

tial demon was obstructing it. When at last it did appear, King Brahma
failed to ask him to expound the Law [as he had done when the Buddha
Sakyamuni realized enlightenment]. He then realized he had not really
realized Buddhahood, though he thought he must at least have attained
Arhathood. When someone subsequently criticized him, however, he be-
came angry, and thus realized that he had not achieved Arhathood either,
though he was still convinced that at the very least he had achieved the third
stage [to Arhathood]. When he saw a young woman, however, he was filled
with sexual desire, and finally he realized he had not even achieved the first
stage. It was due to his knowledge of the Buddha’s teachings that he rec-
ognized his shortcomings.”

Those who, like this monk, know the Buddha’s teachings are also aware of
their own faults and are able to rid themselves of them quickly. On the other
hand, those who do not know his teachings waste their lives in ignorance,
transmigrating endlessly. Even though Upagupta’s disciple originally be-
lieved that he had also realized Arhathood when he achieved the fourth stage
of meditation, he later had the wisdom to realize that he was not an Arhat.
If the [previously introduced] self-taught monk had only possessed the same
wisdom to see that he too was not an Arhat, he would not have slandered the
Buddha when he saw the intermediate world associated with the fourth stage
of meditation appear as he approached death. In fact, however, in spite of
the fact that this self-taught monk had realized the fourth stage of medita-
tion long before [his death], he failed to understand the difference between
his attainment and Arhathood, and consequently was unable to correct his
error. Failing to revise his thinking, he at last fell victim to his false view.

The monk’s third great mistake, which ensured that he would fall into
Avici hell, occurred as he approached death. Even had he mistaken the
fourth stage of meditation for Arhathood throughout his entire life, he should
have repented his mistake and realized that he was not an Arhat when he
saw the intermediate world associated with the fourth stage of meditation
appear as he approached death. Had he done so, he would never have
doubted the Buddha’s teachings concerning the existence of Nirvana. In fact,
however, because he had made the mistake of becoming a self-taught monk,
he ended by slandering the Buddha. Thus the intermediate world leading to
Avici hell appeared before him, and he was reborn there at his death. Even
had he actually realized Arhathood, how could he be compared with the
Tathagata?

Sariputra was a virtuous monk who had realized Arhathood early in life.
Setting aside the Tathagata’s Wisdom [for the moment], Sariputra’s wisdom
was so great that even if the wisdom of all beings in the one billion worlds
were added together, it would be less than one-sixteenth of Sariputra’s. In
spite of his great wisdom, however, he never felt deceived by the Tathagata,
even when the latter taught something that contradicted his previous teach-
ings. On the contrary, at such times he praised the Buddha by saying that
even Papiyas was unable to contradict himself in this way. While Sariputra
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had been unable to save Punyavadharna, the Tathagata had done so.l
This clearly shows the great dlﬁ'erence between Arhathood and Buddha-
hood. Even if people as wise as Sariputra and the Buddha’s other disciples
filled the whole world, they would still be unable to measure the Buddha’s
Wisdom.

In the teachings of both Confucius and Lao-tzii there is nothing that can
be compared with the merit of the Buddha’s Wisdom. Although those who
study Buddhism have no difficulty in understanding [the teachings of] Con-
fucius and Lao-tzii, none of those who have studied the latter two alone have
ever realized the essence of the Law. In present-day China there are many
who say that the teachings of Confucius and Lao-tzii are the same as those of
the Buddha. Theirs, however, is a very distorted view about which I will
have more to say later.

The [previously described] monk at the fourth stage of meditation took
his distorted view for the Truth and, believing that the Tathagata had de-
ceived him, turned his back on Buddhism. The depth of his stupidity
can only be compared with that of the six non-Buddhist religious philos-
ophers.2

An ancient master said, “Even during the Great Master’s lifetime there
were monks who held distorted views, so it is no wonder that their number
increased after his death; for they had no master [to guide them], and con-
sequently were unable to achieve the fourth stage of meditation.”” The
“Great Master” referred to here is the Bhagavat himself. Even during his
lifetime it was impossible to prevent some of those who had entered the
monkhood and received the precepts from falling victim to distorted views
as a result of their having become self-taught monks. It is no wonder, then,
that now that more than two thousand years have elapsed since his death,
there are many more who have made this mistake, particularly in such a
remote and ill-bred area as Japan. Even the [previously described] monks at
the fourth stage of meditation made the same mistake, so it is not surprising
that those who have not vowed even to achieve this fourth stage should do
likewise, for they remain meaninglessly attached to fame and profit, hoping
to become government officials and lead successful lives. As I have mentioned
previously, in present-day China there are many ignorant and ill-informed
monks who believe that the teachings of the Buddha are the same as those of
Confucius and Lao-tzi.

In the Chia-t’ai era [1201-4] of the Sung dynasty, a monk named Chéng-
shou3 compiled the thirty-section P’u-téng-lu,% a copy of which he presented
[to the emperor]. In it he says, “I once heard Chih-yiian of Mount Ku5
say the following: “The doctrine I teach is like a tripod, the legs of which are
the teachings of the Buddha, Confucius, and Lao-tzu. If the tripod lacks one
of its legs it will collapse.” Because of my high regard for Chih-yiian, I de-
cided to study this question further, and came to the following conclusion:
the essence of Confucianism is sincerity; the essence of Taoism is distinter-
estedness; and the essence of Buddhism is ‘seeing into one’s own nature’
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[the realization of one’s Buddha-nature]. Although the essence of these three
teachings is known by different names, in the final analysis they are one and
the same.”

This distorted view is not limited to Chih-yiian and Chéng-shou alone;
there are many who subscribe toit. Their mistake is even worse than believing
that one has realized Arhathood upon attaining the fourth stage of medita-
tion. They slander not only the Buddha but the Law and the Buddhist com-
munity as well, denying as they do the existence of enlightenment, the three
worlds, and causality. This [corruption of Buddhism] will undoubtedly
engulf them in endless misfortune. They are no different from those who
deny the existence of the Three Treasures, the Four Noble Truths, and the
four stages to Arhathood.

The essence of Buddhism has never been to see into one’s own nature.
Which of the seven past Buddhas or twenty-eight Indian patriarchs ever
said that the Law consisted merely of seeing into one’s own nature? It is
true that the sixth patriarch [Hui-néng] spoke about this question in the
T’an satra,® but as this is a forged writing it cannot be said to represent his
true teachings or to have [correctly] transmitted the Law. We descendants
of the Buddha should not rely on it at all. Chéng-shou and Chih-yiian were
unaware of even one part of the Law. This is why they made the mistake of
viewing Buddhism as one leg of a tripod.

An ancient master said, ‘“‘Because both Lao-tzii and Chuang-tzi? were
themselves attached to self and others, they were unable to understand the
Hinayana teaching concerning the need to free oneself from attachment to
these. It is no wonder, then, that they could not understand the Mahayana
teaching that as both self and others are, in essence, empty, there is nothing
to be attached to. Their teachings, therefore, are quite different from those
of Buddhism. Foolish people, however, fall victim to their own superficial
understanding of the teachings [of these two men] and, aided by their own
attachment to the outer forms of zazen, imagine that their teachings con-
cerning political morality and spiritual freedom are the same as those of the
Buddha concerning enlightenment.” From ancient times there have been
those who, falling victim to their superficial understanding and ignorant of
the Truth, have attempted to identify the Buddha’s teachings with those of
Chuang-tzi and Lao-tzi. No one who has understood Buddhism to even a
slight extent, however, has ever held their teachings in high esteem.

The CRing-ching-pén-hsing satra® states: “Yen-hui? is the Chinese reincar-
nation of the Bodhisattva Candraprabha,l® Confucius is the Chinese rein-
carnation of the Bodhisattva Kuang-ching,!! and Lao-tzii is the Chinese
reincarnation of the Bodhisattva Kasyapa.” From ancient times there have
been those who have used this siitra to show that as Confucius, Lao-tzl, and
others are reincarnations of [Indian] Bodhisattvas, and consequently the
Buddhas’s servants, their teachings are the same as those of the Buddha.
They were quite mistaken in doing so, for an ancient master has said, ““The
various listings [of the sifras] all note that this s@tra is a forgery.” This ancient
master’s words clearly show that the Buddha’s teachings are different from
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those of Confucius and Lao-tzii. Even if they really were Bodhisattvas, they
would still be unequal to the Buddha.

It is only the various Buddhas and Bodhisattvas in the three stages of time
who have the ability to take on the form of ordinary human beings in order
to save them. Ordinary human beings are unable to do so, for they are born
in this world as a result of their past [bad] karma, not from their desire to
save human beings. Not only did Confucius and Lao-tzi fail to teach any-
thing about this question, they were also quite ignorant of causality in the
three stages of time. They merely taught loyal service to the emperor and
filial piety, the latter seen as a method of regulating one’s household. Their
teachings concerned the present world only, ignoring the future, and there-
fore were one form of the denial of causality.

The reason that the [previously mentioned] ancient enlightened master
had little use for Chuang-tzii and Lao-tzii was that the latter had failed to
understand the teachings of Hinayana, let alone those of Mahayana. It has
only been foolish men in later generations like Chih-yiian and Shéng-shou
who have said the teachings of these two men were one with those of the
Buddha. What qualified men like them to deny the teachings of this past
master by asserting that these teachings were all the same? Their opinions
concerning Buddhism are of no value whatsoever. They should put on their
backpacks and set out in search of an enlightened master, for they know
nothing about either Mahayana or Hinayana Buddhism. They have less
knowledge of Buddhism than the monks who mistook their attainment of the
fourth stage of meditation for Arhathood. How regrettable! In this present
age, when the winds of degenerate Buddhism blow violently, there are many
devils like them!

An ancient master!? said, “The teachings of Confucius and Chou Kung-
tan,!3 as well as those of the three founding emperors'4 and their five suc-
cessors,!> state that filial piety is used to regulate the home and loyalty the
nation, thus aiding the nation and ensuring the welfare of the people. These
teachings, however, are only concerned with the present world and have
nothing to say about the past or the future. Thus, they are unequal to those
of the Buddha, who speaks of benefiting sentient beings in all three stages of
time. How could such teachings not be mistaken?*’

How true this ancient master’s words are! He had realized the ultimate
meaning of Buddhism and at the same time was well acquainted with worldly
truth. The teachings of the three founding emperors and their five successors
are far inferior to, and should not be compared with, those of Kings Cakra-
varti, Brahma, and Sakrendra, for both the areas they deal with and the
karmic benefits they produce are far fewer than those of these latter kings.
Even these three kings, however, are inferior to someone who has entered the
monkhood and received the precepts, let alone the Tathagata. The writings
of Confucius and Chou Kung-tan, too, are inferior to the eighteen Indian
scriptures of Brahmanism, including the four Vedas.1® The teachings of
Brahmanism itself are unequal to those of Buddhism, not even reaching the
level of those of Hinayana. How regrettable it is that in a small country like
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China, far distant [from India], there is this mistaken teaching concerning
the unity of Buddhism, Confucianism, and Taoism.

The Bodhisattva Nagarjuna, the fourteenth patriarch, said, “Great
Arhats and Pratyekabuddhas are aware of periods of time as long as eighty
thousand kalpas, but Bodhisattvas and Buddhas are aware of eternity.”” Con-
fucius, Lao-tzli, and so on, on the other hand, are unaware of the existence
of either future or past life and consequently do not possess the supernatural
power to know of events in their previous lives. It is not surprising, therefore,
that they are unaware of even one kalpa of time, let alone a hundred, a
thousand, or eighty thousand kalpas of time. How, then, can they be com-
pared with the various Buddhas and Bodhisattvas, who are aware of eternity
as clearly as they see the palms of their own hands? Such comparison is the
height of stupidity! We should cover our ears whenever we hear talk about
the unity of these three teachings, for it is the worst of all false views.

Chuang-tzu said, “High and low station in life, pleasure and pain, right
and wrong, gain and loss all occur spontaneously.” This view is similar to
the non-Buddhist Indian view that all things occur spontaneously. Those
who hold views like these are unaware that high and low station in life,
pleasure and pain, and so on are all the result of past good and bad karma.
Furthermore, they are unaware of those forms of karma that determine
both the universal and the individual characteristics of existence. Since they
are unaware of both the past and the future, they really do not know the
present either. How, then, can their teachings be identified with those of the
Buddha?

There are those who say, ““Since the various Buddhas enlighten the whole
world, all worldly phenomena express the enlightenment of the Buddhas.
Therefore, since both self and others are encompassed in the enlightenment
of the Buddhas, mountains, rivers, earth, sun, moon, stars, the four illusions,17
and the three poisons!8 are all expressions of their enlightenment. Further-
more, since nothing is outside the Law, not even the three poisons and four
illusions, the Tathigata can be seen in mountains and rivers, just as the
whole world can be seen in each of its individual phenomena. Thus, each
individual act is an expression of the ultimate Truth.” They designate all of
this as [the meaning of] “great enlightenment” and assert that it is ‘“‘the
directly transmitted patriarchal Way.”

In present-day China those who talk in this manner are as numerous as
“rice plants, hemp, bamboo, and reeds. Although it is uncertain whose [Law]
descendants they are, it is clear that they have not understood the Way of the
Buddhas and patriarchs. While it is true that mountains, rivers, and earth
are encompassed in the enlightenment of the various Buddhas, the way in
which ordinary men view them is far different from that of the Buddhas, for
ordinary men have never learned or heard about the true nature of en-
lightenment. When they say it is possible to see the whole world in each of its
individual phenomena, it is similar to saying that common people are the
equals of their king. Why do they not also say that when the whole world is
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viewed, it is possible to see each and every one of its individual phenomena?
If the Way of the Buddhas and patriarchs conformed to their views, neither
the various Buddhas nor the patriarchs would have appeared in this world.
Consequently, no one would be able to realize enlightenment. Attached to
such views, they will never be able to realize that birth is [as it is] nonbirth.

The Venerable Paramarthal? said, “China is fortunate in two respects—
it has no raksasas [man-eating devils] and no non-Buddhists.”” These words
are truly those of a non-Buddhist Indian Brahman. Although it may be true
that there are no Chinese non-Buddhists who possess supernatural powers,
this does not mean that there are no non-Buddhist views in that country.
Although raksasas may not be found there either, it does not mean that there
are no non-Buddhists like them. Since China is a small peripheral country,
quite unlike central India, it is not surprising that while a few of its in-
habitants practice the Way, none of them has realized the same enlighten-
ment as those in India.

An ancient master?0 said, “At present there are many monks who are
returning to secular life. Because they fear being forced to perform com-
pulsory service for the king, however, they then become followers of non-
Buddhist religions. Stealing the Buddhist doctrine, they secretly use it to
develop the teachings of Chuang-tzt and Lao-tzu. The result is a mixture of
these various teachings that confuses beginners, preventing them from decid-
ing what is true and what is false. This is similar to the Vedas, which teach
the unity of self and Brahman.”

We should realize that it is indeed beginners who are confused as to which
of the three teachings is true and which are false. Chih-yiian and Shéng-
shou are both examples of such beginners. Merely to call them extremely
foolish is insufficient, for it is quite clear that they also had no respect for
[the teachings of] the past patriarchs. Among present-day Chinese monks
there is not even one who is aware that the teachings of Confucius and Lao-
tzu are inferior to those of the Buddha. Although it is true that, throughout
China, those who call themselves descendants of the Buddhas and patriarchs
are now as numerous as rice plants, hemp, bamboo, and reeds, not one of
them, not even half of one of them, has understood that the Buddha’s teach-
ings are superior to [those of]] the other two. It was only Ju-ching, my late
master, who understood this fact and proclaimed it ceaselessly day and
night. Even among those [Chinese] monks who thought themselves quali-
fied to expound the meaning of the sifras and $astras,2! there have been none
who understood this fact. The so-called ‘‘sifra-lecturers” of the past one
hundred years, in particular, have attempted to make up for their own
ignorance by studying the training methods of Zen monks, hoping to steal
the latter’s understanding. What a great mistake!

In the writings of Coonfucius we find reference to “a man of innate knowl-
edge.” In the Buddha’s teachings, however, there is no such reference,
though there is a teaching concerning the relics of the Buddha. About this
latter subject Confucius and Lao-tzii have nothing to say. If we make a
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thorough comparison of these three teachings in this way, it will become
impossible for us to mix them together even should we wish to do so.

The Analects of Confucius states: ““Those who have innate knowledge of it
[the Truth] rank highest, those who learn it through study are next, while
those who learn it after much difficulty follow them. The lowest rank is
assigned to those who are unable to learn it even after much difficulty.” In
Buddhism it is impossible for someone to be born with innate knowledge, for
this would be a denial of causality. The reason the monk at the fourth stage
of meditation fell into hell was that he committed the crime of slandering
the Buddha as he approached death. Those who slander the Buddha by
thinking that his teachings are the same as those of Confucius and Lao-tzi
will not have to wait until their next life to reap the karmic retribution of
their crime! Should we trainees fail to discard this false view quickly, we too
will end by falling into hell.

We should clearly realize that Confucius and Lao-tzii were unaware of
both the three stages of time and the law of causality. Furthermore, they
were unaware of the existence of even one of the four continents, let alone all
of them. It is not surprising, then, that they knew nothing about the six
lowest heavens, the three worlds, the nine realms,22 the one thousand worlds,
the one million worlds, or the one billion worlds. Unlike the Tathagata, who
ruled over all these various worlds, Confucius and Lao-tzii were, because of
their birth, unable to ascend the throne of even their own country.

The Tathagata was respectfully venerated and guarded, day and night, by
Kings Brahma, Sakrendra, and Cakravarti. They constantly requested that
he expound the Law [for their benefit]. Confucius and Lao-tzli, however,
lacked such virtue. Ordinary individuals that they were, they have con-
tinued to transmigrate endlessly and even now remain ignorant of the path
to enlightenment. How can such as they be thought to have realized that all
things are the manifestation of the Truth? If they have failed to realize this,
how can they be said to be the Bhagavat’s equals?

Confucius and Lao-tzit were unable to enlighten others, just as they had
been unable to enlighten themselves. Being the Bhagavat’s inferiors in this
respect as well, how can their teachings be considered to be the same as his?
Whereas the Bhagavat was able to see the smallest particle of matter and
measure the shortest moment of time, Confucius and Lao-tzii, ignorant of
‘both the finite and the infinite worlds, were unable to do either one. Con-
fucius, Lao-tzli, Chuang-tzii, and Hui-tzi23 were simply ordinary people,
inferior even to those in the first stage to Arhathood, let alone the second,
third, or fourth stages. How can their teachings be considered the same as
those of the Buddha?

In spite of all this there are still Buddhist trainees who out of their igno-
rance continue to identify these people with the various Buddhas. This is the
greatest delusion of all! Not only were Confucius and Lao-tzii unaware of the
three stages of time and innumerable kalpas, they were completely ignorant
of the three thousand worlds and the three viewpoints [concerning the nature
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of phenomena] encompassed in a single moment of thought.?! For this reason
they cannot be considered the equals of the deities of the sun and moon, let
alone the Four-Quarter Kings and the various other celestial deities. Those
who compare the Bhagavat with the likes of these do a disservice to both
laymen and monks.

The Lieh-ch’uan?® states: ““Kuan-ling Yin-hsi was a government official in
the Chou dynasty who was well versed in astrology. On one occasion he hap-
pened to see a strange sign in the eastern heavens. [Anticipating that this
sign signified the coming of an important personage] he decided to go to
meet this person, who, it turned out, was Lao-tzu. After greeting him, Yin-
hsi requested that the other write a book containing more than five thousand
words. Yin-hsi himself wrote a nine-section work, entitled the Kuan-ling-tsu,
which was fashioned after the Hua-hu-ching.26 When Lao-tzii subsequently
decided to go to the Kuan-hsi district,2? Yin-hsi asked if he could accompany
him. Lao-tzu answered, ‘If you really wish to go with me from the bottom of
your heart, bring me the heads of seven people, including those of your
father, mother, and others.” Yin-hsi immediately did as he was instructed
and brought the seven required heads, which, however, had all turned into
those of wild boars.”

[In reference to this story] an ancient master said, ‘“In secular books it is
written that Confucianists practice filial piety by worshiping the wooden
statues [of their ancestors]. Lao-tzu, however, taught Yin-hsi to kill his
parents. The Tathagata, for his part, based his teachings on [the need for]
great compassion. Where, then, did Lao-tzl find the basis for his treacher-
ous teachings?”

In the past there were misled people who thought that Lao-tzii was the
Bhagavat’s equal. At present there are foolish monks who think that both
Lao-tzii and Confucius are his equals. They are truly to be pitied! Neither
Lao-tzii nor Confucius is the equal of King Cakravarti, who practices the ten
good deeds in order to guide ordinary people [in the Way]. They are not
even the equals of the three founding emperors or their five successors. These
latter personages themselves are far inferior to King Cakravarti, who as
previously mentioned rules over the four continents and the one billion
worlds, and possesses the seven treasures, the four kinds of wheels, and one
thousand children.

All the Buddhas and patriarchs in the three stages of time have made
respect for and veneration of one’s parents, master, and the Three Treasures
the basis of their teachings. They have further taught that venerative offer-
ings should be made to sick people and others. None of them has ever made
the killing of one’s parents the basis of his teachings. How then can Lao-
tzi’s teachings be identified with those of the Buddha? Those who kill
their parents become subject to karmic retribution in their next life and
inevitably fall into hell. No matter how much Lao-tzi may talk about
“disinterestedness,”” those who kill their parents cannot escape karmic retri-
bution in their next life.
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The Ching-té-ch’uan-téng-lu28 states: “The second [Chinese] patriarch [Hui-
k’0] used to lament, ‘The teachings of Confucius and Lao-tzii are concerned
with public morality and decorum. No Taoist writings have ever expressed
the supreme Truth.” [Later on he said,] ‘I recently heard that Zen Master
Bodhidharma is residing at Shao-lin temple.2? Now that a Buddha [Bo-
dhidharma] has come this close, I should go train under him [in my quest for
enlightenment].” ”

We present-day trainees should clearly realize that the Law was correctly
transmitted to China by virtue of the second patriarch’s training [under
Bodhidharma]. Even though the latter had come all the way from India, if
the second patriarch had not become his disciple he could not have trans-
mitted the Law. If the second patriarch himself had not [further] transmitted
the Law, it would not now exist in China. For this reason the second
patriarch holds a very special position, incomparable to that of his successors.

The Ching-té-ch’uan-téng-lu continues: ““Hui-k’o, who lived for many years
in the Loyang district, was a generous and learned man. He read widely
and spoke of the ultimate Truth.” There is a great difference between the
wide reading of the second patriarch and that of present-day men. Even after
the former realized enlightenment and received a kas§aya [as a sign thereof],
he did not revise his opinion concerning the teachings of Confucius and Lao-
tzit. This, we should realize, was because he was well aware that their
teachings were quite different from those of the Buddha. What justification,
then, do we, his present-day descendants, have for turning our backs on his
teachings and asserting that all these teachings are the same? We should
clearly realize that such assertions are quite false. Those who truly regard
themselves as the descendants of the second patriarch should not believe in
the teachings of Shéng-shou, Chih-yiian, and so on, any more than they
should assert the unity of the three teachings.

[The Mo-ho-chih-kuan satra39 states:] “‘During the Tathagata’s lifetime
there was a non-Buddhist by the name of Lun-li.3! He had given himself
this name because he believed there was no one who could equal his great
knowledge and debating ability. Responding to a request by five hundred
noblemen [who wished to perplex the Buddha], he chose five hundred
difficult questions to put to the Buddha. After coming into the Bhagavat’s
presence, he asked, ‘Is the true Way one or many?’ ‘It is only one,’ the Bud-
dha answered. Lun-li continued: ‘Each of the various teachers claims that
“his is the true Way. Because none of them believes in any teachings but his
own, they continuously slander each other and debate which of them is right.
Thus, [it would appear that] the Way is many.’

“It so happened that just at this time, Mrgasirsa,32 one of the Buddha’s
disciples who had realized Arhathood, came up and stood beside the
Bhagavat. The Buddha then asked Lun-li, “‘Which of these various teachings
do you think is the best?” He answered, ‘Those taught by MrgaSirsa.” The
Buddha then said, ‘If his teachings are the best, why is it that he discarded
them to train under me as my disciple?’ Looking at MrgaSirsa, Lun-li was
overcome with shame and, prostrating himself in veneration before the
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Buddha, asked his permission to enter the monkhood. At that time the
Buddha recited the following verse:

‘Each, attached to his own view,

Each, denying the views of others,
Talks of the true Way but knows it not.
They debate the ultimate Truth,

The victors proud, the defeated bitter.
A man of Wisdom, however, is beyond both feelings.
Lun-li! You should realize

That the Way of my disciples

Is beyond being and nonbeing.

What, then, are you searching for?

If you refute my teachings

It will come to naught.

It is difficult to clarify the whole Truth.
To do so is to destroy oneself.” ”’

The preceding are the golden words of the Bhagavat. Foolish people in
China should not willfully turn their backs on his teachings by asserting that
there are any other teachings similar to his. Those who do so slander both the
Buddha and the Law. The Indian Brahmans Mrgasirsa, Lun-li, Mahakaus-
thila,3 and Srenika3% were all men of great learning. No one in China,
neither Confucius nor Lao-tzii, has ever equaled them [in this regard]. Yet
in spite of this, they all gave up their own understanding [of the Truth] and
entered the Way. Those who assert that the teachings of ordinary men like
Confucius and Lao-tzii are similar to those of the Buddha commit a serious
crime. Even those who merely listen to them must share [a part of] the guilt.
Both Arhats and Pratyekabuddhas will eventually become Bodhisattvas, for
no one has ever remained at the stage of Arhathood [for eternity]. How, then,
can non-Buddhists like Confucius and Lao-tzi be identified with the various
Buddhas? Those who do so commit a serious mistake indeed! .

The various Buddhas and Bodhisattvas, Kings Brahma and Sakrendra,
the twenty-eight patriarchs in India and the six in China, not to mention
virtuous monks, have all praised the Tathagata, for they realize that he is far
beyond all things. We monks in this age of degenerate Buddhism should not
believe those foolish Chinese monks who teach the unity of the three teach-
ings. To do so is to show one’s ignorance. (Compiled by Ejo in the summer of the
seventh year of Kencho [1255])



ELEVEN

One Hundred and Eight Ways to Enlightenment
(Ippyaku-hachi Homyo-mon)

[A cERTAIN sUTRA! STATES:] “When the Bodhisattva Hu-ming?2 was about to
descend [to the human world], he entered [samadhi] and surveyed the house
in which he was to be born. Having done this, he instructed all the celestial
beings in Tusita Heaven to assemble in the immense sixty-yojana-square Kao-
ch’uang palace in order that he might expound the Law to them, as he had
often done before. [After a number of them had entered the palace,] he said,
‘Celestial beings! I am about to descend to the human world. Before I do so,
however, I wish to expound [the meaning of] the various ways to enlighten-
ment, the provisional methods of realizing the [real] state of all things. I have
gathered you all together here in order to give you these, my last teachings. If
you bear these teachings in mind, I am certain they will bring you hap-
piness.’

“By the time the Bodhisattva Hu-ming had completed these introductory
remarks, all the celestial beings in Tusita Heaven, including celestial maidens
and their attendants, had assembled together [though many of them had to
stand outside the palace because of insufficient room inside]. Although the
Bodhisattva wished to begin [the main part of] his teaching, when he saw
[this situation] he decided first to use his miraculous powers to build another
celestial palace on top of the present one. The height and width of this new
palace were so great that it covered the whole universe. With its indescrib-
ably well-proportioned lines and exquisite beauty, it was a joy to all those
who beheld it. Decorated as it was with various jewels, its towering majesty
was incomparable with that of any celestial palace in the world of desire.
Were celestial beings in the world of form to see this miraculously created
castle, they would realize that in comparison their own castles were nothing
more than large sepulchers.

“Hu-ming was a Bodhisattva who was endowed with both fortune and
merit as a result of his past good and honorable deeds. [Entering the newly
built palace] he installed himself on the lion’s seat,® which was decorated
with innumerable jewels of various kinds. Furthermore, various celestial
garments were spread on this seat, and various flowers of exquisite fragrance
lay on the floor around it. The sweet smell of costly incense that had been
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burned in an extremely large and magnificent censer hung in the air, while
the palace itself was filled with the reflected light of innumerable rare jewels
that decorated its interior.

“The palace’s exterior was covered with a magnificent net to which many
golden bells were attached, all resounding in the sweetest tones. The palace
itself emitted an infinite variety of light, with tens of thousands of exquisitely
colored banners, canopies, and tassels attached to its sides. Guarded by the
Four-Quarter Kings and the various Buddhas and Bodhisattvas, it was also
respectfully venerated by both Kings Sakrendra and Brahma.

“The voices of innumerable celestial maidens could be heard inside the
palace singing the praises of the Bodhisattva Hu-ming to the accompaniment
of musical instruments. Each holding the seven treasures, they spoke of his
indescribably vast merit: indescribably vast because it was the result of the
good fortune with which he was endowed, that good fortune itself being the
result of his long kalpas of past training.

“Seating himself on the lion’s seat, the Bodhisattva Hu-ming at last com-
menced his address to the assembled celestial beings. He said, ‘Celestial
beings! A Bodhisattva of the highest level of attainment living in the Tusita
palace is required, if he wishes to descend to the human world, not only to
expound the one hundred and eight ways to enlightenment to all celestial
beings but also to make sure that the latter bear them constantly in mind.
Celestial beings! I therefore ask that you listen carefully to what I am about
to say.

“ ‘What, then, are the one hundred and eight ways to enlightenment?

* ‘Correct belief is the first way, for it preserves a steadfast mind.

‘A pure mind is the second way, for it is without defilement.

‘Joy is the third way, for it is the result of a peaceful mind.

‘A desire [for the Truth] is the fourth way, for it promotes a pure mind.
‘Correct conduct is the fifth way, for it is the result of pure physical
actions, speech, and thought.

“ ‘Pure speech is the sixth way, for it dispels the mind leading to the four
evil realms of hell, hungry ghosts, animals, and asuras.

‘“ ‘Pure thought is the seventh way, for it dispels greed, anger, and igno-
rance.

* ‘Bearing the Buddhas in mind is the eighth way, for contemplation of the
Buddhas is a pure act.

‘ ‘Bearing the Law in mind is the ninth way, for contemplation of the
Law is a pure act.

* ‘Bearing the monkhood in mind is the tenth way, for it guarantees re-
alization of the Way.

*“ ‘Bearing offerings in mind is the eleventh way, for such offerings are
given without any expectation of reward.

“ ‘Bearing the precepts in mind is the twelfth way, for the precepts embody
all the vows [of a Bodhisattva].

*“ ‘Bearing heaven in mind is the thirteenth way, for it'gives rise to a cosmic
mind.

<

-

<

-

<

PN

3



170 THE SHOBO-GENZO

** ‘Benevolence is the fourteenth way, for it causes all beings to do good.

“ ‘Elimination of suffering is the fifteenth way, for it protects sentient
beings from injury.

¢ ‘Happiness is the sixteenth way, for it eliminates all unhappiness.

¢ ‘Selflessness is the seventeenth way, for it extinguishes the five desires.

¢ “Transiency is the eighteenth way, for it exposes worldly desire.

‘ ‘Contemplation of suffering is the nineteenth way, for it extinguishes
all [evil] desires.

‘ ‘Contemplation of the nonself is the twentieth way, for it eliminates
attachment to self.

 ‘Contemplation of quiescence is the twenty-first way, for it preserves a
tranquil mind.

 ‘Shame is the twenty-second way, for it promotes a peaceful mind.

‘¢ ‘Shyness is the twenty-third way, for it extinguishes external evils.

“ ‘Sincerity is the twenty-fourth way, for it deceives neither celestial nor
human beings.

 ‘Truthfulness is the twenty-fifth way, for it prevents self-deception.

¢ ‘Acting in accordance with the Law is the twenty-sixth way, for such
action is in accordance with the Truth.

 ‘Taking refuge in the Three Treasures is the twenty-seventh way, for it
purifies the three evil realms of hell, hungry ghosts, and animals.

“ ‘Gratefulness is the twenty-eighth way, for it promotes goodness.

“ ‘Repayment of kindness is the twenty-ninth way, for it does not deceive
others.

* ‘Nonself-deception is the thirtieth way, for it prevents self-praise.

* ‘Benefaction on behalf of all beings is the thirty-first way, for it prevents
the slandering of others.

* ‘Practice of the Law is the thirty-second way, for it is in accordance with
the Truth.

*“ ‘Awareness of time is the thirty-third way, for it prevents frivolous speech.

*“ “‘Control of pride is the thirty-fourth way, for it develops Wisdom.

“ ‘Absence of an evil mind is the thirty-fifth way, for it protects both self
and others.

 ‘Freedom from misunderstanding is the thirty-sixth way, for it prevents
doubts from arising.

“ ‘Belief and comprehension [of the Buddha’s teachings] are the thirty-
seventh way, for they are the basis of realizing enlightenment.

 ‘Contemplation of uncleanliness is the thirty-eighth way, for it extin-
guishes desire.

¢ ‘Amity is the thirty-ninth way, for it prevents recourse to anger.

* ‘Knowledge [of the Truth] is the fortieth way, for it prevents the taking
of life.

* ‘Pursuit of the Law is the forty-first way, for it means to search for the
Truth.

 ‘Love of the Law is the forty-second way, for it ensures realization of the
Law.
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A wish to listen to the Law is the forty-third way, for the [real] state of
all things is revealed thereby.

¢ ‘Correct provisional [teachings] are the forty-fourth way, for they em-
body correct practice.

*“ ‘Recognition that the self is a [temporary union] of the five aggregates
is the forty-fifth way, for it removes doubts [concerning the Law].

“ ‘Removal of the cause of delusion is the forty-sixth way, for it ensures
the realization of enlightenment.

 ‘Detachment from feelings of both bitterness and affection [toward
others] is the forty-seventh way, for the unity of these two feelings is pro-
moted thereby.

¢ ‘Recognition that suffering is the result of the temporary union of the
five aggregates is the forty-eighth way, for it reveals the true nature of
various afflictions.

““ ‘Recognition of the separate existence of the four elements is the forty-
ninth way, for it eliminates the [false] view that all things have a unified
independent nature.

¢ ‘Recognition of the [real] state of all things is the fiftieth way, for it
reveals the true nature of enlightenment.

*“ ‘Recognition that neither birth nor decay exists is the fifty-first way, for
enlightenment is realized thereby.

“ ‘Awareness of the body’s uncleanliness is the fifty-second way, for all
things manifest enlightenment.

 ‘Awareness that all sensation is suffering is the fifty-third way, for it
eliminates all [delusive] sensation.

 ‘Awareness of the mind’s transiency is the fifty-fourth way, for it recog-
nizes the illusive nature of the mind.

 ‘Awareness of the nonsubstantiality of all things is the fifty-fifth way,
for it expresses perfect Wisdom.

* “The four kinds of right effort4 are the fifty-sixth way, for they eliminate
all evil and promote every good.

* “The four bases of supernatural power? are the fifty-seventh way, for
they promote flexibility of body and mind.

¢ ‘Belief [in the Three Treasures] is the fifty-eighth way, for it prevents
belief in non-Buddhist teachings.

¢ “‘Assiduous practice of the Way is the fifty-ninth way, for it promotes the
realization of all Wisdom.

“ ‘Bearing the Buddha’s teachings in mind is the sixtieth way, for it is
the basis of all [good] conduct.

¢ “Samadhi is the sixty-first way, for it purifies the mind.

“ ‘Wisdom is the sixty-second way, for it enables all things to be seen as
they are.

* “The power of belief is the sixty-third way, for it is superior to the power
of various devils.

 “The power of assiduous practice is the sixty-fourth way, for it prevents
laxness.
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“ “The power of mindfulness is the sixty-fifth way, for it promotes an in-
dependent spirit.

“‘The power of samadhi is the sixty-sixth way, for it extinguishes all
[delusive] thought.

 ‘The power of Wisdom is the sixty-seventh way, for it eliminates the
two extreme views.5

¢ “The Wisdom of mindfulness is the sixty-eighth way, for it enables the
nature of all things to be known.

“ “The Wisdom of the Law is the sixty-ninth way, for it illuminates all
things.

¢ ‘The Wisdom of assiduous practice is the seventieth way, for it enables
the Truth to be known.

¢ “The Wisdom of happiness is the seventy-first way, for it enables all forms
of samadhi to be realized.

‘ ‘The Wisdom of repose is the seventy-second way, for it allows freedom
of action.

““ “The Wisdom of samadhi is the seventy-third way, for it recognizes the
equality of all things.

“ “The Wisdom of nonattachment is the seventy-fourth way, for it elim-
inates attachment to all phenomena.

¢ ‘Correct understanding [of the Law] is the seventy-fifth way, for it
ensures the realization of enlightenment.

“ ‘Correct thinking is the seventy-sixth way, for it eliminates both dis-
criminatory and nondiscriminatory thought.

* ‘Correct speech is the seventy-seventh way, for it eliminates attachment
to names, sounds, and words.

““ ‘Clorrect livelihood is the seventy-eighth way, for it eliminates all evil
acts.

““ “Correct action is the seventy-ninth way, for it leads to the other shore
[of enlightenment].

“ ‘Correct remembrance is the eightieth way, for it is beyond dualistic
thinking.

*“ ‘Correct samadhi is the eighty-first way, for it promotes a tranquil mind.

 ‘The Bodhi-mind is the eighty-second way, for it preserves the Three
Treasures.

““ ‘Dependence [on Mahayana teachings] is the eighty-third way, for it
prevents dependence on Hinayana teachings.

* “True belief is the eighty-fourth way, for it ensures the realization of the
highest supreme Law.

 ‘Promotion [of good] is the eighty-fifth way, for it hastens the realization
of all good.

*“ “The paramita’? of offerings is the eighty-sixth way, for it promotes the
appearance, moment by moment, of the thirty-two distinguishing marks of
a Buddha, decorates the world of enlightenment, and saves sentient beings
from greed.

 “The paramita of preserving the precepts is the eighty-seventh way, for
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it eliminates the hardship that evil acts produce and prevents sentient
beings from breaking the precepts.

¢ “The paramita of perseverance is the eighty-eighth way, for it saves sen-
tient beings from anger, pride, flattery, ridicule, and frivolity.

¢ “The paramita of assiduous practice is the eighty-ninth way, for it ensures
the realization of all good and prevents sentient beings from becoming lax
[in their practice].

““The paramita of samadhi is the ninetieth way, for it hastens the reali-
zation of all forms of samadhi and supernatural powers and promotes tran-
quillity in human beings.

¢ “The paramita of Wisdom is the ninety-first way, for it saves sentient be-
ings from ignorance and attachment.

* ‘Provisional [teachings] are the ninety-second way, for they enable
sentient beings to understand the Truth according to their individual capaci-
ties.

“ “The four ways of leading sentient beings [to enlightenment]8 are the
ninety-third way, for they ensure that all sentient beings will realize en-
lightenment for both self and others.

 “Teaching sentient beings is the ninety-fourth way, for it prevents the
pursuit of personal pleasure and promotes interest in teaching [others].

¢ “‘Acceptance of the true Law is the ninety-fifth way, for it eliminates all
the delusions of sentient beings.

“ ‘Gathering merit is the ninety-sixth way, for it benefits all sentient
beings.

“ “Practice of samadhi 1s the ninety-seventh way, for it hastens the reali-
zation of the ten powers [of a Bodhisattva].®

““ ‘Quiescence is the ninety-eighth way, for it embodies the Tathagata’s
enlightenment.

* “Wisdom is the ninety-ninth way, for it enables the essence of all things
to be realized.

“ ‘“Freely teaching the Law is the hundredth way, for it clarifies the es-
sence of the Law.

‘“ “Truth-embodying practice is the one hundred and first way, for it clari-
fies the essence of a Buddha.

¢ ‘Attainment of the power that encompasses all in one is the one hundred
and second way, for it preserves the teachings of all the Buddhas.

* ‘Attainment of the power to teach [the Law] freely is the one hundred
and third way, for it brings joy to all sentient beings.

* “Acting in accordance with the Law alone is the one hundred and fourth
way, for it is in accordance with the Truth.

“ ‘Realization that all things are beyond birth and decay is the one hun-
dred and fifth way, for it ensures the future realization of Buddhahood.

‘“ “The stage at which the result [of the practice of the Way] is immutable
is the one hundred and sixth way, for it embodies the teachings of all past
Buddhas.

 ‘Advancement in the various levels of Bodhisattvahood is the one hun-
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dred and seventh way, for it hastens the ceremony marking this advancement
and the realization of all Wisdom.

 “The highest level of Bodhisattvahood is the one hundred and eighth
way, for it ensures entrance into the monkhood and realization of enlighten-
ment.’

“Having finished this explanation, the Bodhisattva Hu-ming concluded
his talk to all the assembled celestial beings by saying, ‘Celestial beings!
You should realize that I have now presented you with the one hundred and
eight ways to enlightenment. Continuously bear them in mind, for they
must not be forgotten.’ ”’

These, then, are the one hundred and eight ways to enlightenment. When
a Bodhisattva of the highest level of attainment is about to descend to the
human world, he inevitably teaches these one hundred and eight ways to
all the celestial occupants of Tusita Heaven. )

The Bodhisattva Hu-ming was the name given to the Buddha Sakyamuni
when he lived in Tusita Heaven as a Bodhisattva of the highest level of at-
tainment. These one hundred and eight ways are enumerated in the 7 zen-
shéng Kuang-téng-lu, compiled by Li Fu-ma.l® There are only a few Buddhist
trainees, however, who are aware of their existence, while those who are
unaware are as numerous as rice plants, hemp, bamboo, and reeds. It is for
this reason that I have compiled this section. Those Buddhist initiates who
one day hope to realize Buddhahood and become teachers of celestial and
human beings should study them thoroughly. Those who have never lived in
Tusita Heaven as Bodhisattvas of the highest level of attainment cannot be
considered to be Buddhas. Buddhist trainees, therefore, should not be proud
of their [minor] accomplishments. Bodhisattvas who have once lived in
Tusita Heaven become Buddhas without passing through the intermediate
world. [Date of writing omitted ]




TWELVE

The Eight Aspects of Enlightenment
( Hachi Dainin-gaku)

THE various BubpHas have all been enlightened persons. Their enlighten-
ment is designated hachi dainin-gaku because it has eight important aspects,
the comprehensmn of which lead to Nirvana. It was the Buddha Sakyamuni
himself who, in his last sermon on the eve of his death, clarified these eight
aspects.

The first [important aspect] is freedom from greed. This means to forsake
the five desires. The Buddha said, ‘“Monks! You should know well that a
person of many wants seeks both fame and profit, thus subjecting himself to
great suffering. A person of few wants, however, seeks neither of these things
and consequently does not suffer [at all]. Therefore you should quickly free
yourselves from greed, both for this reason as well as because the merit of
this freedom gives birth to various other merits. Furthermore, a person of few
wants neither caters to the wishes of others nor becomes enslaved to his own
sense organs. Satisfied with little, he has no worries and consequently is
always calm. His freedom from greed will certainly ensure his entrance into
Nirvana. Such is the nature of freedom from greed.”

The second is satisfaction. This means to be satisfied with whatever one
has. The Buddha said, “Monks! If you wish to escape from suffering you
should bear satisfaction in mind. To be satisfied is to have a happy and
peaceful state of mind. A satisfied person is happy even though he must
sleep on the ground. An unsatisfied person, however, even though he lives in
a palatial mansion, is unhappy. Though the latter be rich, he is really poor;
though the former be poor, he is really rich. A satisfied person takes pity
on an unsatisfied person because the latter is continually enslaved to the
five desires. Such is the nature of satisfaction.”

The third is to enjoy quiet. This means to lead a solitary life, separated
from all worldly disturbances. The Buddha said, ‘“Monks! If you wish to
enjoy the quiet of Nirvana, you should lead a solitary life. A quiet person is
respected by both King Sakrendra and celestial beings. For this reason you
should give up attachment to self and others and lead a solitary life, thereby
eliminating the root of suffering. Those who wish to be together with others
will be disturbed by them, just as a large tree withers when many birds perch
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in it. Ordinary people cannot escape various kinds of suffering, just as an old
elephant is unable to free himself once he becomes stuck in the mud. Such is
the nature of a solitary life.”

The fourth is diligence. This means to do good single-heartedly and contin-
uously. The Buddha said, “Monks! If you are diligent [in your practice of
the Way], it will not be difficult for you [to realize enlightenment]. For this
reason you should be diligent, for running water, no matter how little, can
eventually wear away a rock. If, however, you are often lax [in your prac-
tice], it is like someone who stops striking a flint before having ignited a fire.
Can any [good] result be expected? Such is the nature of diligence.”

The fifth is correct remembrance. This is also called the preservation of
correct remembrance, the word ‘“‘preservation” signifying the comprehen-
sion of the Law. The Buddha said, “Monks! If you wish to find a true master
who can give you good advice, you should preserve correct remembrance, for
those who do so remain free from various delusions. Therefore, always bear
correct remembrance in mind, for if you fail to do so, you will lose its various
merits. On the other hand, if you preserve it, you will remain unharmed
even though surrounded by the five desires, like a soldier made invincible by
a suit of armor. Such is the nature of correct remembrance.”

The sixth is the practice of samadhi. Samadh: means to reside in the Truth,
in an undisturbed state of mind. The Buddha said, ‘“Monks! You enter into
samadhi through controlling your mind, thus becoming aware of worldly
birth and decay. For this reason you should always be diligent in your prac-
tice of the various forms of samadhi. If you do so your mind will remain
undisturbed. Dikes are carefully maintained by those who fear floods. In like
manner, you trainees should build the dike of samadh: to prevent the water
of Wisdom from leaking out. Such is the nature of samadhi.”

The seventh is the practice of Wisdom. Wisdom stems from enlighten-
ment, which is the result of having practiced the Law that one has heard and
thought about. The Buddha said, “Monks! When you possess Wisdom you
are free from attachment to greed. Therefore, you should continually engage
in self-reflection, taking care not to lose Wisdom, for this is the way to realize
enlightenment. Those who fail to do this are neither Buddhist monks nor
laymen.

“A person who possesses true Wisdom is like a stalwart ship sailing across
‘the ocean of old age, sickness, and death; like a great bright lamp dispelling
the darkness of delusion; like good medicine for all those who are sick; and
like a sharp ax used to cut down the tree of illusion. The Wisdom resulting
from having heard, thought about, and practiced the Law can thus be used
to increase your merit [in the Way]. If a person has come into possession of
the light of Wisdom, he has the power to see the Truth with his naked eyes.
Such is the nature of Wisdom.”

The eighth is to refrain from random discussion. This means to go beyond
discriminatory thinking and realize the true nature of all things. The Buddha
said, “Monks! Random discussion disturbs the mind, and even though
monks, you will be unable to realize enlightenment. For this reason you
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