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discern good from evil; conscquently their practice will flourish, and they
will realize enlightenment.

At the time the Tathagata was about to enter Mahaparinirvana, Bod-
hisattva Mahakaéyapa said to him. “You are endowed with the powers
10 perceive the roots of good. You undoubtably were aware that Zensho,
who denies the karmic law, would not cease from doing wrong. Why
did you consent to his entry into monkhood?” Tathagata replied, “I
renounced the world at the age of twenty-nine, and three years after
my enlightenment my half-brother Nanda, my cousins, Ananda and
Devadatta, and my son, Rahula came to me in Kapila and followed my
cxample. With their cntry into the monkhood it was probable that
Zensho would accede to the throne. If he did this, he would undoubtably
have used his authority o destroy Buddhism. That is why T permitted him
1o enter the monkhood. Further, he had turned away from doing good and
had accumulated no merit. As a result he would inevitably continue
to do wrong for countless lives. On the other hand, as a monk, he observes
the precepts, venerates those of higher virtue, and has attained the first
to fourth stages of samadhi. All these are worthy of great merit. Good
thoughts and good action produce good law; moreover it enables one to
find the true path and finally awaken to supreme enlightenment. Ka-
tyapa, it was for these reasons I permitted Zensho to enter the monkhood.
Had I not done so, I would be unworthy to be called the Tathagata with
the ten miraculous powers.”

Itis clear the Buddha realized men to be capable of both good and bad,
yet he still allowed those who tend toward the latter, as he did with
Zensho, to enter monkhood. He did this so that they may gain merit and
commence doing good. It is because a man does not associate with
good friends, think purcly, or live according to the Buddhist Dharma
that he cannot do good. If you wish to begin doing good you must keep
company of good friends; that is those who deeply believe in the Buddha
and have strong conviction in the law of karma. Such people are indeed
more than good friends, they are also our great teachers; their words
echo the true Dharma. Listen to what they say, and act accordingly, for
this promotes both good thoughts and right action.

Encourage others to renounce the world and enter the monkhood.
Do so regardless of whether they are close friends or not, or whether you
consider them capable of maintaining good practice. This is a teaching
of the Buddha Shakyamuni. The Buddha said to the assembled monks,
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hisattva Kuang-ching, and Lao-tzu a reincarnation of the Bodhisattva
Katyapa.” Since ancient times, this stitra has been responsible for many
believing Lao-tzu and Confucius to be Bodhisattvas and messengers of
the Buddha ; consequently they concluded their teachings to be the same as
those of the Buddha. They were quite mistaken, for we arc told by an
ancient master that this sitra is a forgery. Again we are provided with
cvidence that shows the teachings of Lao-tzu and Confucius to be dif-
ferent from those of the Buddha. Even had these former two realized the
stage of Bodhisattva, they would still be unequal to the Buddha.

Buddhas appear in human form in order to save them. Ordinary people,
and in this 1 include Lao-tzu and Confucius, are born as humans as a
result of bad karma and can save no one. Ignorant of the law of causality
in the three worlds, Lao-tzu and Confucius taught only about worldly
matters—loyalty to the emperor and filial piety. Their teachings deal with
nothing beyond the present life time. They are no different from any other
non-believer who denies the principle of causality.

Confucius and Lao-tzn had not understood the teachings of even the
Hinayana, let alone the Mahayana. Ancient worthies paid them litde
attention. Only Chéng-shou, Chih-yuin, and other fools suggested the
three teachings are one. Under what authority did they assert this. Their
understanding of Buddhism is nil. T suggest they desist from their meaning-
less discussion, seck a good master, and begin practice of the Way. They
are even less informed than those monks who confuse the fourth stage of
samadhi with that of arhathood. How regrettable that such views are
characteristic of these times.

An ancient master once said, “Confiucius, the emperor Chou-Kung-
tan,! the three founding emperors? and their five successors® all believed
prosperity of the nation and welfare of the individual to be the ultimate
goal; thus their teachings are bascd on filial picty and loyalty to the
nation. Unlike the Buddhist teachings which extend to the three periods
of time, the doctrines of these philosophers relate only to the present life
time. How could they be truc?”

TYTI87-10512 B.C. The fourth son of emperor Wen of the Chou dynasty. Confucius
cited him as an ideal ruler.

# Legendary Chinese emperors who it s said established animal husbandry, farming, and
cooking.

3 Legendary emperors who it is said were excellent in both political and administrative
fclds.
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KESA KUDOKU

“The merit of wearing the Kesa”

he Buddhist Kesa, which has been correctly handed down through
the successive line of Buddhas since Shakyamuni, was transmitted
into China only by Bodhidharma of Mount S, the twenty-
cighth Patriarch.

Tn India there were a total of twenty-cight transmissions of the kesa.
The twenty-cighth Patriarch, Bodhidharma, upon his transmission in
China became the first Patriarch of that country. There were a futher
five transmissions to Sokei End, who became the thirty-third Patriarch
in the lincage of Shakyamuni and the sixth in China. Sokei End was
later given the title of Daikan Eno by the emperor. He reccived the
kesa at midnight from Konin on Mount Obai and treasured it his
entire life. This kesa is preserved even now at Horinji temple on Mount
Sokei.

Successive emperors requesied that this kesa be brought to their
palaces in order that they might make venerative offerings to it. The
emperors of the Tang dynasty, ¢.g. the fourth, Chusho, the seventh, Shukusho,
and the cighth, Daishu, were known to have held it in particular high
regard. Each frequently received it at their palace and each dispatched
an imperial messenger to accompany it both to and from the palace.
On one occasion, on its return to Horinji, the emperor Daishu had
his messenger convey the following edict: “Forthwith, 1 assign
general Ryusakei as protector and guardian of this most highly esteemed
kesa. He is at present in charge of maintaining peace in our land. |
further designate it as a national treasure. Please enshrine it at your
temple. Ensure that all monks are aware of its great significance and
take all necessary precautions to prevent the possibility of loss.™

‘Emperors of this small country who see and make venerative offerings
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IPPYAKU-HACHI HOMYO-MON

“The hundred and eight brilliant
teachings of the Dharma”

RIOR t0 his descent from the Tusita Heaven, the Bodhisattva Hu-ming

entered samadhi; he scanned over the house in which he was to be

born and then summoned all the celestials to gather into the sixty
yojanas square palace so that he could expound the Law to them. Soon
many had assembled and he began, “I am about to be born in the
human world. Before I depart, however, T wish to apprise you of the
brilliant teachings of the Dharma. This will be my final teaching
Remember these words for they are the key to boundless joy.”

By this time the palace was full to overflowing, with many of the
newly arrived having to stand outside. Although he was anxious to
begin his teaching, it was first necessary to accommodate all who had
assembled. He created a second palace on top of the former. The
beauty and splendor this new palace was beyond belief. With elaborate
decorations of gold, silver, and rare stones, if it were compared with
palaces in this world, the latter would appear no more than tombs.
Hu-ming’s immense fortune and virtue was the result of having done
good in the past. i

Hu-ming entered the throne room [of the new palace] and took his
place on the lion’s throne. This throne was decorated with the most gor-
geous jewels, and draped with various celestial robes. At his fect lay a
multitude of exotic flowers, which, together with the burning incense,
filled the air with a delicate perfume. Around the throne and fanning
out in the four dircctions lay an innumerable number of exquisite treas-
ures, while over the exterior of the palace itself hung a fine gold et to
which were attached a multitude of tiny gold bells, cach emitting a
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ministers, soldiers, and ordinary lay people be made using backstitching.
Sokei Eno is an excellent example of one who transmitted a true Buddhist
kesa.

The kesa is the symbol of a Buddhist disciple, and those who receive
it should honor it day and night. Before we put on a kesa, we must place
it on our heads, hold our hands in gassho, and recite the following verse:

“How magnificient this robe of detachment, like a field expounding
great joy and happiness.
Vencrating Tathagata’s teachings we vow to all sentient beings.”

This kesa is worthy of the highest honor. Respect it as you would your own
master or a Baddhist stapa. The preceding verse is also chanted when
venerating a newly washed kesa.

The Buddha once said, “A man who shaves his head and wears a
Buddhist kesa gains the protection of all the Buddhas, and if even a rela-
tive receives ordination we will be venerated by all the celestials.” Thus
itis clear, once we shave our heads and wear the kesa, we gain the pro-
tection of all the Buddhas, our practice becomes free of obstructions, and
we will finally realize enlightenment; furthermore, we will be respected
and honored by all celestials and terrestials.

‘Shakyamuni once said to the monk Chiko:
ten wonderous merits:

1. It covers the body, prevents embarrassment, awakens the repentant
mind, and causes good practice.

2. Tt protects the body from extreme temperatures, mosquitos, poi-
sonous insects, venomous snakes, and dangerous animals; thus
allowing continuous, unhindered practice.

3. It offers immediate recognition of a monk, and causes great joy
and release from delusion to those who see it.

4. It is the highly esteemed symbol of both humans and celestials,
and through respectful veneration enables rebirth as King Brahma.

5. It absolves all crimes and causes unlimited happiness., and when
we wear it, we realize it to be the true symbol of the Buddhist
Way.

6. Tt climinates the five wrongful desires and all forms of greed. This
occurs as a result of dying the kesa a dull color at the time of
making.

The kesa has the following
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to his disciples. All of the Tathdgatas of the past, present, and future realized the
Way through zazen. It has been transmitted from Patriarch to Patriarch as the
right gate. This is why I maintain zazen is the best way to enter Buddhism.

Q. Ordinary people find it difficult to comprehend the unsurpassed teaching
of the Tathigatas. Wouldn'c it be better for them to practice the nembusu o
chant the siitras in order to help them achieve enlightenment? Isn’t sitting
crosslegged, doing nothing, a waste of time for them?

A. Your question maligns the Mahayana. Such an illusion is comparable to
beingin the ocean and saying that there is no water. Fortunately,all the Buddhas
have confirmed zazen as the fulfilment of the Way and sic in jijuya samadbi. s
not their merit beneficial both to themselves and others? It s a great pity that
you do not realize that your Buddha-ye is not opencd and you are intoxicated
‘with the things of the world.

True, the state of the Tathdgatas is cotally incomprehensibles only a person
of great talent and faith can approach it. It is extremely diffcult, perhaps impos-
sible, for the unworthy or distrustful to come near it. Even on Vuleure Peak,
when Shakyamuni [delivered the Lotus Sitra] he allowed some to leave. There-
fore, i you aspire to the right faith, practice and study zazen; if you do not seck
the Way, you should sic back and reflect why you have not reccived the bencfits
of the Dharma handed down by past generations.

Do you really believe there is any merit to be gained by reciting the sitras or
the nembutsu? To think that wagging the tongue or raising the voice has the
same merit as zazen is a misguided notion. You must be really far removed from
the true Buddhist Dharma if you can even begin to compare those practices with
zazen. Further, what you read in the sitras or commentaries should make the
teaching of Buddha on sudden and gradual enlightenment clear to you and lead
you to enlightenment. You must realize that uscless speculations or devices will
never increase your merit. If you think you can attain the Buddhist Way by
foolishly reciting the name of Buddha thousands of times, you are just like some-
one who points his cart north when he wants to go south or trys to fit a square
pegintoa round hole. If you merely rccite the words without implementing them
in your practice you are like someone with a preseription who fails to mix the
medicine. Endlessly repeating the name of Buddha is like the frogs in the rice
fields croaking day and night—ic means absolutely nothing. Those who are
intoxicated by fame or fortune cannot relinquish those practices and are found
in both the past and present. They are pitiful.

You must realize that the wonderful Dharma of the past seven Buddhas can
only be received and preserved when it is transmitted from an enlightened
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“The eight means to enlightenment”

1l the various past Buddhas were enlightened beings. Their great

enlightenment is attributed to their having mastered the eight

means to nirvana as human beings. These eight means were
clarified by the Buddha Shakyamuni himself in his final teaching before
he entered parinirvana.

The first of these “means” is freedom from greed. This results in free-
dom from the five desires! The Buddha said, “Monks! People with
unlimited desires, secking only the rewards of fame and fortune, will suffer
greatly. On the other hand, those with few wants are relieved of suffering
and accumulate much merit and virtue. We should know this.

“Unaffected by greed, those in the latter category are neither slaves to
the wishes of others nor of their own five sense organs. They gain clarity
and quiescence of mind and will unquestionably attain nirvana.”

The second “means” is satisfation. That s to say to be fully quenched
by whatever one is given. The Buddha said, “Monks! Maintain aware-
ness of satisfaction for this results in relief from suffering, a pacified
mind, and good fortune. Truly satisfied people are content even when
they must sleep on the ground. The unsatisfied, on the other hand, show
discontent even in a luxurious home. Generally, the latter kind of person
is thought rich and the former poor. In reality, however, the reverse is
truc. Satisfied people pity the unsatisfied, for the latter are slaves to the
five desires. This is the meaning of satisfaction.”

The third “means” is to enjoy serenity. This means to live in solitude,

T Material gain, sexual desie, food, lame and fortune, and slecp.
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of ordinary people and likewise is the merit of the kesa. Carefully
study the kinds, colors, and sizes of kesa, as well as all aspects relating
10 its form and no form, its measurability and immeasurability. This
is something the Patriarchs of India and China never failed to study
and transmit.

Even though they do not dispute that the kesa has been correctly
transmitted from Patriarch to Patriarch, many still make no attempt
10 receive it. This course of action, a result of their foolishness and lack
of faith, is unforgiveable. They have mistaken the truc for the false—
the branches of the tree for the trunk. Truly, these people scorn the
Buddha,

Those who have awoken their Buddha-seeking mind must surely
receive the kesa of right transmission. To do 5o is no less an act than
actually sceing the Buddha himself, listening to his teachings, gaining
direct insight into his mind, and realizing his purc essence; we are cov-
ered in a kesa bestowed on us by Shakyamuni himself. Tt is clear, then,
that all true devotees humbly accept the kesa.

The method of washing the kesa runs as follows: Without folding,
place the kesa in a clean wooden tub. Fill the tub with boiling fragrant
water and leave the kesa in it for about two hours. An alternative method
involves placing the kesa in a tub of boiling water mixed with ash and
leaving it until the water has cooled. These days this latter method, known
as kunoyu, is the most favored. When the water has cooled and the ash
settled, pick up the kesa in both hands and begin washing, With the
utmost care continue to do this until all the grease and dirt has been
completely removed. Neither crumple the kesa nor trample upon it.
When this has been done, rinse the kesa in water containing cither
jinko* o extract of the aramaic sudan tree and hang it over a pole to
dry. Next, when thoroughly dry, fold the kesa and place it in a lofty
place. Burn insence before it, scatter flowers around it, and then, in
a clockwise direction, walk several times around it. Prostrate before it
three, six, or nine times, and finally, knceling and with hands held in
gassho, recite the following verse:

“How magnificient this our kesa leading us to detachment and
happiness beyond all form. We must concentrate on the Tathagata’s
teaching and vow to save all sentient beings.”

T incense made from agar tree
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tion of the world is only that and nothing else; similarly, the actualization of the
Way is only that, nothing more or less.

In the thirteenth chapter of the Makaprajiz Paramitopadea Sitra it is writtens
“Once when Shakyamuni was staying at the garden of Jetavana an intoxicated
Brahmin came up to the Buddha and asked to become his disciple. The Buddha
instructed some monks (o shave his head and give him a kesa. The next day the
Brahmin awakened from his drunken scupor and was shocked to find his appear-
ance so drastically changed. He immediatcly got up and ran away. Soon after
this several monks approached the Buddha and asked, ‘Why did you allow tha
drunken man to receive the precepts? He has already run off” Shakyamuni re-
plied, ‘I knew he had no intention of renouncing the world and receiving the
precepts and that he did so last night only because he was drunk; nevercheless,
because he was moved to renounce the world—even for such a short time—he
will someday become a true monk. You must be aware of how close the relation-
ship between renunciation of the world and the eventual attainment of supreme
enlightenment is. Furcher, since the precepts of a layman can never lead to com-
plete liberation the breaking of the monastic precepes i superior to the keeping
of a layman’s.”

Shakyamuni meant that the essence of his teaching is contained in the act of
renouncing the world. If we do not renounce the world the Buddhise Law can
never be found. When Shakyamuni was in chis world various non-believers
abandoned their evil ways and devoted themselves to the Buddhist Law. Some-
times they told Shakyamuni they wanted to renounce the world and receive the
precepts; in some cases they were awakened by Shakyamuni telling chem,
“O monks! You've come so far?” They prescrved the Dharma contained in
the renunciation of the world and received the precepes in their bodies and
minds. The teaching of the Buddha actually permeates their bodies and minds
so they naurally accept the shaving of their heads and the wearing of a kesa.
If the Buddha had not allowed others to renounce the world then no one would
now be able to shave their head, wear a kesa, or reccive the precepts. Therefore,
we car see that renunciation of the world and the reception of the preccpts is
the juki of the Buddhas and Tathagatas.

Shakyamuni also said, “Oh devout people! After T saw so many who were
satisfied with inferior teaching, lacked vircue, and had bodics and minds full of
dirt T renounced the world when I was young and attained supreme cnlighten-
‘ment. Although I had actually been enlightend for a long time prior to that,
T made use of those means in order to lead sentient beings to enlightenment, and
used this explanation to help them enter the Way.”
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been added to the teaching. Tn a similar way that the three latter methods
of controlling a horse occur only after the first has transpired, the latter
three teachings of Shakyamuni—old age, sickness, and death—exist anly
as a result of the occurence of the former, birth.

It was Shakyamuni himself who initially proclaimed the law of birth,
old age, sickness and death. He did so not to break man’s unity with
these, nor to establish them as a standard of the Way; rather he used
them as a means to lead sentient beings to the Way, a task in which he
never fails. Hence his epithet: “The great controller of men.”

Compiled and transcribed by Ejo in the summer of 1255,
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Hyakujd cannot transmigrate as a fox. How does that apply to karma? Basically
the law of karma has no concrete existence, yet is always present. It affcts
everyone regardless of their intentions. Yet if we mistakenly answer “No” it
does not mean that we will transmigrate as a fox. If that were so, surely such
masters like Rinzai, ‘Tokusan and others are now endlessly transmigrating as
foxes. Indeed all of the masters of the past two or three hundred years must be
transmigrating as foxes. If that were true we would have no doubt heard about it.
Among all the numerous answers given in reply to disciples’ questions there are
many that are worse o more vague than the old man’s.

There are many who cannot be said to be diligently sceking the Buddhist Law.
Therefore, it is necessary to have a clear mind in order to understand the signi
ficance of this koan. If our study is superfical we will never comprehend it.
Most important, we must realize that we do not transmigrate as the result of 2
wrong answer or keep from transmigrating by a correct one.

What happened to the old man after his liberation from the body of a wild
foxis not mentioned. Yet there s still a pearl to be found. But do not be like those
who have never seen or heard the Buddhist Dharma and say, “Because of delu-
sion one is reborn as a wild fox and the body of the fox can be liberated. After
liberation from the body of a fox one recurns to the occan of original enlighten-
ment.” This is the interpretation of non-belicvers, not the Buddhist Dharma.
Furthermore, if you hold that the fox does not posscss innate enlightenment,
that also is not the Buddhist Dharma. If you have great enlightenment the
wild fox will never depart; but if you throw it away you will never sce its
enlightenment. The fox will have nothing to do with the Buddhist Law—it is
just a single fox. In real Buddhism this cannot happen.

The present Hyakujo gave a word of teaching and liberated the former
Hyakujo from five hundred years of transmigrating as a wild fox. We must
clarify this. The present Hyakuj&’s word of teaching liberated the old man. But
the mountains, rivers, and carth have been continually giving countless words
of teaching up to the present and the old man was not liberated. I cannot help
doubting this story. If the countless words of teaching given by the mountains,
rivers, and land were unable to liberate the old man, neither could the present
Hyakujd. Sages of the past understood that “no” and “yes” arc expressions of
the same truth. However, the former Hyakujs did not expericnce either of those
expressions and regardless if he is transmigrating or liberated, still he does not
know the skin, flesh, bones and marrow of the fox. “As the twig is bent so
grows the tree.”

But what about the old man’s life of transmigrating for five hundred years?
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of training in the Way of the Buddhas and Patriarchs and complies with
their teachings. To awaken the Buddha-secking mind is to fully under-
stand the Buddhist Way: in other words enlightenment. It is not, however,
the same as the enlightenment of the Buddhas. Even if we realize the
ten steps to cnlightenment, we are still no more than Bodhisattvas. The
twenty-cight Patriarchs in India, the six Patriarchs in China, and all
the other great Patriarchs were all Bodhisattvas, not Buddhas, sravakas
or pratyckabuddhas.

There are nolatter day trainces who realize themselves to be Bodhisa-
ttvas, not sravakas. What a great shame that the Way of the Patriarchs
has lost all meaning. It is for this reason that we, whether lay, ordained, or
a celestial, or whether subject to pain or joy, should quickly begin to
assist others to arrive at the other shore. Even though the sentient world
s ncither limited or unlimited, we should arouse the mind to save sentient
beings before we consider our own salvation. This s the Buddha-secking
‘mind—enlightenment.

It is said that before appearing in the world, Tssho-Fusho-Budhi-
wal imparted the following words to the celestial inhabitants of the
Tusita Heaven, “Because it embodies the Three Treasures, the Buddha-
ing mind is the gateway to the truth.” Thus we understand that the
¢ Treasures are preserved by the power of the Buddha-seeking
mind. Once this mind is awakened it should be strickly guarded to pr-

event retrogression.

Shakyamuni once said, “A Bodhisattva must never fail to protect
his Buddha-secking mind. He should do this with no less fervor than
ordinary people protect their children, a man with one eye protects
his good eye, or a traveler passing through a wilderness protects his
guide, for it is the Buddha-secking mind that finally lends itself to one
awakening to supreme enlightenment.” It is for this reason that a Bodhi-
sattva so carnestly protects this mind and is the reason why Shakyamuni
taught the preceding.

The following comparisons further illustrate the necessity of protect-
ing the Buddha-sceking mind. There are three things that often fail
to maturc. One is fish cggs, another is the fruit of the amra? tree,
and the third is the Buddha-sceking mind. We should thus afford
our awakened Buddha-seeking mind the greatest of protection and ensure

VT Bodhisattva who became Shakyamuni Buddha.
#A varicty of mango.
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At the present time in great Sung China there are emperors, ministers, officals
and lay people who practice the Buddhist Way. Both soldiers and civilians are
involved in the study and practice of the Way. Surcly many of those will arouse
the Mind. We can clearly sce that social obligaions or worldly affairs are not
hindrances to the Buddhist Dharma. If the True Buddhist Dharma becomes wide-
spread throughout the country, Buddhas and devas would constanely guard it
and the land would enjoy tranquillity. When there is a period of peace the in-
fluence of the Buddhist Dharma inereases and the country is governed harmoni-
ously.

Moreover, in Shakyamun?’s time there were many scoundrels and villains who
were converted to the Buddhist Way and since then even hunters and wood-
cutters artained enlightenment under the dircetion of the Patriarchs. Needless
t0 say, anyone may follow this pach if they have an authentic maser.

Q. Is it possible to atcain enlightenment through the practice of zazen even
in these degenerate days?

A. Buddhist schools based on words and lecters make a distinction between
the right, imicative, and final stages of the Dharma but in authentic Mahayana
teaching there s no such distinction: It emphasizes that anyone who practices
will ultimately actain the Way. Not only thar, if we follow the right transmission
of the Dharma we can utilize our most treasured possession, our Buddha-nature,
and attain the Way. We can know quite clearly whether or not we have obtained
enlightenment, just as we can tell if we are drinking hot or cold water.

Q. Some say that if we totally comprehend the meaning of “Our mind is Bud-
dha,” thereis no need to chane the sitras or physically practice since by simply
percciving our own innate Buddha Dharma we attain the Buddhist Way in its
totality. We should not seck it in others. Therefore, is it really necessary to
practice zazen?

A. Such a view is questionable. If what you said is correet then almost anyone.
could grasp the Dharma. The Way of the Buddha is to practice and study and
<0 abandon the dichotomy of self and others. If it were just knowing that “Our
mind is Buddha,” Shakyamuni would have not undertaken such austerities or
suffercd hardships in order to help others attain enlightenment. Consider the
following example:

There was a temple director called Sokkd Gensoku, who was a disciple of
Hogen Bur'eki, One day Hogen asked him, “How long have you been here?”

T isuana0 dtes unknowa) and F-yen Wene (845-958). This sory s from the cweaty-
th chapeer ofthe Db
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These teachings are found in “The Wonderful Sutra of the True
Lotus Flower"—so called because it is the most wonderful sttra. Informa-
tion regarding the Bodhisattvas is also recorded in this satra.

All phenomenon, whether occurring on Vulture Peaks, in the great
occans, or on the great earth, is within itsclf truth. Just being is real
existence, and real existence is just being. This is the reason for
Shakyamuni’s appearance in the world. A true flower shows the truth
simultancously with the truth showing the true flower. This fact is the
umbrella under which eternal life, omniscience, impermanence, and
samadhi occur. This truth is also known as the Eye and Treasury of the
True Law, supreme mind of nirvana, saving sentients through actua-
lization of the Buddhas and Bodhisattvas, and is a prediction of the future
emergence of a Buddha.

Once, in Tang dynasty China, when the Patriarch Eng was giving a
discourse, a monk named Hotatsu attended. This monk said to En,
“I have read the Lotus Sutra more than three thousand times.” The Pat-
viarch replied, “What good is just reading? Unless you understand the
‘meaning, even ten thousand readings are useless.” Hotatsu said, “I am
indeed foolish. In all these readings, this sttra has been nothing more
than words. I beseech you, please teach me how I can understand the
satra.” Eno answered, “Read it one more time, then I'll explain.” After
the monk had read the first chapter, Eno said, “Stop, the first chapter
gives the reason why Shakyamuni appeared in the world; there is nothing
more to know.” Shakyamuni appeared in the world to cxpound the
wisdom of the Buddhas so that all sentients may realize enlightenment,
Each of us possess this wisdom. Thus, already we are all Buddhas. This
sitra has decp significance. Have faith in it.

The siitra states, “The wisdom of the Buddhas is the mind itself.” Add-
ing to this, Eno composed the following verse:

“The deluded should be enlightened by the true lotus flower,
‘The enlightened should enlighten the true lotus flower.”

“There are two alternatives—either we realize our nature or we destroy
ourselves. Even continuous recitation of this sitra over a long period
of time cannot change this. When reading the stitra do not be attached to
the reading. Equally, do not be attached to not being attached to the
reading—just read. When we study the Ekayana Teaching in this way, it is
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“The mendicant bowl”

all others of the past right up to the twenty-cighth Patriarch. The
twenty-cighth Patriarch Bodhidharma came to China and transmitted
Dharma to the second Patriarch of China Great Master Shoshu Fukaku
[Eka] who in turn handed the Dharma to his sucessors like this the transmis-
sion continued o the sixth Patriarch Sokei End.

Altogether there were fifty-one Patriarchs in the line of transmission in India
and China. In each case the master bestowed his kesa and mendicant bowl as the
seal of the Eye and Treasury of the True Law and the Serene Mind of Nirvana.
‘This right transmission handed down from the Buddhas and Patriarchs of the
past has continued unbroken by each successive Patriarch. Therefore, the betcer
we understand the significance of the mendicant bow the better we understand
the skin, flesh, bones and marrow of the Buddhas and Patriarchs.

A mendicant bowl can be understood in many ways: some consider it to be the
body and mind of the Buddhas and Patriarchs; some take it as merely a bow] to
hold rice; some chink it is the very ife of the Buddhas and Patriarchs; some say
it is Divine Light; some hold it is “the true body of man® (binjitsuninta) in the
Buddhas and Patiarchs; some maintain it is the Eyc and Treasury of the True
Lawand Serene Mind of Nirvana; some contend it is an aspect of total freedom
and some regard it as the actualization of the first principle of causality. We can
sce that there are many interpretations like these, based on different viewpoints,
yet there are still many more possibiliics of fruitful study.

My late master Nyojo moved from Jojiji to Mt. Tends during the year 1225.
‘The first time he entered the Dharma Hall he gave the following discourses
““There isan old koan: Once a monk asked Zen Master Hyakujd ‘What
is the most important thing in this world ? Hyakujo answered, Sitting,
by oneself on this mountain®” Do not be surpriscd by Hyakuja's answer.

ﬁ MENDICANT bowl has been transmitted by each of the seven Buddhas and
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lotus flower. Those who remained sat with hands in gassho for a period
of time said to be sixty small kalpas waiting to hear Shakyamunis pro-
clamation. Such was their respect for the Buddha. Sixty small kalpas
may seem an_ exceptionally long time, but if one is truly waiting the
time passes very quickly. If we consider such a time span long, we confine
it to a definable amount. The Buddha’s wisdom, however, is indefinable.
We must face the question: do we have enough real mind to truly wait?
“The amount of real mind present equals that of the Buddha’s wisdom.
We enlighten the true lotus flower as a result of the power of real mind,
not because we have trained as a Bodhisattva over a long period of time.

Before he proclaimed the Lotus Sitra, Shakyamuni said, “I am about
10 expound the law of Mahayana.” The true meaning of the lotus flower
exists as a result of the merit of Shakyamuni. This meaning is beyond
intellectual understanding, and thus is extremely difficult for the ordinary
person to grasp. Realization of the nature of the true lotus flower occurs
in a moment. Even if we experience an cternity of months and years this
is so. In other words, the original face and cternal life of the Buddha is
expressed in each moment.

The Lotus Satra was transmitted into China, and although for a hundred
years it was the theme of many commentaries and many priests who
studied it gained deep understanding of the Dharma, it was only the
Patriarch [ancient Buddha] Eno among them who realized “the true
lotus flower enlightens us simultancously with us enlightening the true
lotus flower.” If we receive this teaching we are truly in the company
of the ancient Buddhas Eno and Shakyamuni, and are living in the
land of the ancient Buddha. All things, at all time from the eternal
past to the eternal future, are the true lotus flower. Truly, we should
be grateful for this. The true lotus flower is eternal truth. Even if our
body and mind are not in harmony, we cannot escape the law of the
true lotus flower. Secing things just as they are is the most wonderous
treasure. It is like secing a brilliant light or being in a zends. It is the
vast, eternal life of the Buddha.

Ilusion is turned by the true lotus flower; enlightenment turns the
true lotus flower. Taken to the ultimate, this means the truc lotus flower
enlightens the true lotus flower. If we respectfully vencrate the true lotus
flower in the manner prescribed, we will realize there to be nothing more
than the true lotus flower just as it is.

This was given to Zen disciple Etatsu at the summer training period
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“King Yama once said, ‘It is my greatest wish to be born from this world
of suffering into the human world. There T will immediately renounce
the world, shave my head and face, wear the three kinds of kesa, and
follow the Buddhist Way as a monk.’ When we realize this to be King Ya-
ma’s greatest aspiration, you, who have been fortunate on cach account,
should inject even greater determination into your practice in body,
speech, and mind. You should destroy the five kinds of dclusion! and
cultivate, through correct perception of the five sensc organs, the five
roots® of good conduct. Heed these words and practice accordingly.”
When the Buddha finished, the monks were filled with a deep joy and
aceepted this as the true path.

Thus we realize that even King Yama wishes to be born into the hu-
man worldinorder to enter the monkhood. We, then, who are already fortu-
nate in regard to the former, should certainly waste no time in renouncing
the world and entering the monkhood. The merit for doing so is superior
to anything else in any other world. Even though this is so, still many
squander their valueable time. They spend their lives secking fame and
fortune, or trying to win favor with kings and governments. Without
confidence to break free of such delusive chains, these people unknowingly
condemn themselves to a life of darkness. How foolish they are!

To be born a human is a most fortunate occurrance, for it is not casy to
do so. To be born a human being and to encounter the Buddhist Way is
indeed more than rare. We, then, who have been fortunate on both ac-
counts must surely renounce the world, take the precepts, and enter the
monkhood. We can meet ministers, kings, wives, children, and other
relatives on any occasion. To contact the Buddhist Way, however, is
as difficult as secing an udumbara blossom. When, in a sudden moment,
we experience the storm of impermanence [death], we are beyond the
help of kings, ministers, relatives, wives, children, treasures, o scrvants.
No matter how hard we may cling to our present physical body, nothing
can prevent this simple transfer from this life to the next, and with us we
take only our good or bad karma. While opportunity to enter the monk-
hood still exists [physical existence], we should, without hesitation, do so.
“This is the way of the Dharma.

There are four rules pertaining to a monk’s practice: (1) to sit in zazen

T Greed, anger, slander, jealousy, and cruclry.
2(1) Right mind; (2) right effort; (3) right detcrmination; (4) right concenteatio
() right wisdom.

nd
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and great carth from our own life, we should endcavor to clarify the
Buddha's words “Mountains, rivers, and great earth exist simultancously
with us.”

When one is aware that the Buddhas have completc practice and are
fully enlightencd beings, it is difficult to realize the concept that we
co-exist with them. To elucidate this point, we must further consider
their actions. The Buddhas act simultancously with the entire world
and with all sentient beings. If unable to fulfill the needs of practice,
then it is not the deed of the Buddhas. All things become enlightened
simultancously with the Buddhas. Many people express doubt about
this; we, on the other hand, should accept that we both co-exist with
the Buddhas and that all things are simultancously enlightencd with
the Buddhas. To doubt this is to slander the Buddhas in the three worlds.
“This is the Buddhist Dharma. The principle that states all sentient
beings can awaken the Buddha-secking mind, as the Buddhas have
done, also accords with the Dharma.

1If, based on the light of the Buddha’s wisdom, we reflect on our life
before and after awakening the Buddha-secking mind, we will realize that
what we scek to be neither in ourselves or others. What form of attach-
ment s it, then, that has resulted in the rift between the three worlds?
Having to assert our own ego consequently becomes unnecessary. Why
do we doubt that the Buddhas have come from the real mind of all
the Buddhas in the three worlds?

Ancient people once said, “The Buddhist Way transcends discrimina-
tive thought and leads to undefiled judgement.” If many things drop
down in front of a man or surround him, they are nothing but dhar-
massuamini! no further consideration is necessary. Likewise, mountains,
rivers, and great earth are nothing but manifestations of dharma-suamin.
Latter day people should clarify thesc words of the ancients.

Things which drop down before a man are manifestations of
dharma-suamin; similarly holding up mountains is a manifestation of
the same (This latter situation exists without cither the mountains
or the carth being aware of their co-existence]—thus a parallel may
be drawn between the unenlightened and enlightened mind: both exist
while both are uneffected by each other. They are like spring and
autumn. The nonreceptive gain nothing from these words, and one may

"he king of the Dharma’ ic., the totality and complete majesty of the Dharma.
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Monks who received the precepts, summer
shoki (director of documents)

seidd ——— shuso
joza —jom

The above was written with care and respect. If there arc any crrors please
inform me. ———— year, April 3. Written by Bhikkhy ———.

This signboard should be written on white paper in block characters, not
cursive or rough-style characters. The width of the string used to hang it should
be about the thickness of two rice kernels. Attach the string to the board’s edge
and hang it vertically like a woven straw blind. Afeer the bell is struck to an-
nounce the end of opening ccremonics on April s, the board should be taken
down and put away.

A celebration is held on April 8, the anniversary of Buddha’s birch. On April
13, after the midday meal all the monks return to their quarters and are served
a light desserc. Then they chant some sitras, acquiring merit thereby. The
assistant monks must prepare the hot water and incense. Their rooms should
be located in the central part of the monastery while the head instructor’s
quarters should be on the right side of the Mafjuéri image. Only the assistanc
‘monks should prepare the incense and the other officers should not attend this
sevice. The officer in charge of general afairs should prepare the announcement
board beforchand and place it on the upper half of the castern wall in front of
the monastery entrance in the space west of the entrance after the morning
meal of the fifteenth.

It says in the Zenen Shingi: “The officer in charge of general affairs must pre-
pare the announcement board beforehand and adorn it with flowers and incense.
Affer the midday meal of April 14, a board listing the names of the ten Buddhas
should be hung in front of all the monastery buildings. That evening the
monastery officials should offer incense and flowers before the board located in
the DGjido.3 All the monks should gather there to chant the names of the ten
Buddhas. It should be done in the following manner. Afier the monks have
gathered, the head priest offers some incense. Then the various offcers and
officials make their offerings in the same way as done for the ceremony of
Buddha’s birch. Then the officer in charge of general affirs riscs from his seat,
goes to the front, bows to the chief priest and finally, gocs over to the Dgjids.

73 The hall where the god who looks over the monastery is cnshrined.
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10 the extent of one’s crimes. Devadatta who committed three wrongful
acts suffered three times more than someone who committed only one.
Just before he died, Devadatta aroused the mind to devote himself to
the Buddha; thus, to some extent at least, his cvil mind was cleansed.
How regretful he did not have the time to take the precepts.

Even though in a place far from Shakyamuni, Devadatta continued
t0 arouse this mind in hell. As a result he was finally able to resume doi
good. In the Abi Hell there were four other monks of similar disposition
10 Devadatta. One, the monk Kukali, was a member of the Shakya race
[one thousand of whom once renounced the world together]. Onc day
when this monk and Devadatta were riding outside the castle their horses
-1, both were thrown off, and both lost their protective head gear. Those
in witness commented: “Their study of the Dharma has been in vain,
neither will gain any merit. "Kukali had slandered Sariputtra and Mokuren
by spreading unfounded, malicious storics about them. Both Shakyamuni
and Brahma had admonished him about it, but 10 no avail; he fell into
the Abi Hell in his next life. Even to this time he is without sufficient
merit to resume doing good. A monk at the fourth stage of samadhi was
another who fell into hell in his next life. Just as he was about to dic he
slandered the Buddha, the Abi Hell opened before him, and he fell
dircetly into that pit. The preceding stories reveal karmic ret
bution occurring in the life following that in which the karma was
created.

There are five reasons why the five wrongful acts, or five immediacies
in time and space, as they are also known, are so named- (1) those who
commit any of the five wrongful acts fall dircctly into the Abi Hell with-
out first passing through the period of chi-in';(2) those who fall into the
Abi Hell are subject to constant sufferings without even a moment’s pause
for relief. Obviously, then, the name is derived from the effect of retri-
bution, not the cause;(3) the length of time over which one reccives re-
tribution is undefined and unlimited;(4) inhabitants of the Abi Hell have
unlimited, uninterrupted life spans. Once born to this place they must
remain there for at least one kalpa; 5) cach person born into the Abi
Hell completely fills its 84,000 square yojana® capacity, yet still in-
numerable more people can be accommodated without interfering with

FThe intermediate world that exists after death and before rebirth.
istance. One yojona equals 160 k., 120 k., or 64 k.

#Tojana: an Indian unit of
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four months, fasting for seven days, or by offering 100,000 flowers to
celestial beings. What groundless, meaningless rubbish! No wise man
could be a partisan to such nonsense, for he knows that there is no merit
to be gained in such rituals, and that those who practice them suffer
needlessly.

Clearly, then, we should not take refuge in non-Buddhist religions
or practice non-Buddhist rituals. The rituals given above serve only
as examples, in truth there are many more. We should, however, avoid
any which are essentially the same as deity, tree, or non-Buddhist tomb
worship. To be born a human is extremely difficult, let alone to also
encounter the Buddhist Dharma. When we have been fortunate on
both these accounts, it would indecd be more than tragic if, as a result
of mistaken views, we were to spend our lives in the service of infantile
deities. Quickly we should all take refuge in the Three Treasures, for
this alone leads to realization of Enlightenment.

The Hsizu Sutra states, “Even if we led the entire inhabitants of
the four continents and the six lowest heavens to arhathood, the merit
would not equal that for having led one senticnt being to take refuge
in the Three Treasures.” The four continents referred to here are those
which surround Mount Sumeru; they are named according to their
geographical location. Because Buddhism does not exist in the Northern
Continent, the only one of the four that it doesn’t, it is extremely rare
for any of its inhabitants to be led to arhathood. Even if we did manage
to do so, the merit would not equal that for leading just one to take
refuge in the Three Treasures. It is also said that few in the lowest heaven
have ever perceived the Way. Even if we were, however, able to lead
its inhabitants to arhathood, the merit would not equal that for having
led one to take refuge in the Three Treasures.

The Zo-ichi-agon-gyi' states, “A celestial inhabitant of the Trayastriméa
Heaven suddenly noticed the five signs of imminent death? appear on his
body. He knew that he would probably be reborn a wild boar, but was
at a complete loss what to do. He eried out disparingly. Sakrendra, who
heard his gricf laden cry, advised him to quickly take refuge in the
Three Treasures. He did so, and as a result was able to avoid being

TA fifty section satra, divided into fifty-two chapters. It was first translated into Chinese
by the Tndian monk Dharmanandi in 364.

2 (1) One's robes becoming dirty (2) one’s hair-flowers fading, (3) one’s body beginning to
smell, (4) sweat forming under one's arms, and (5) displeasure at one’s original status.
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already stated, that is the doctrine of non-believers. Denial of the chain
of causality is a denial of both the existence of this world and the exis-
tence of all future worlds. A man who supports these teachings has obvi-
ously failed to meet and study under a true and good master; had he
done so he would dismiss these doctrines with deserved contempt. The
preceding are the compassionate teachings of the Patriarch Nagarjuna.
We should gratefully accept and heed these words.

Zen Master Genkaku was one of Sokei End’s foremost discivles. Hi
initial study of the Way had been thestudy of the Lotus Sitra of the Tenda
sect. Tt was while he was reading the Nirvana Satra, however, that a golden
light filled his room and he awoke to enlightenment. This was certificd as
genuine by Sokei Eno. Later he wrote “The Song of Enlightenment”
An extract from which rcads:

“To deny causality while in the world of delusion is to invite incon-
ceivable suffering

While ancient wise monks had a profound understanding of the prin-
ciple of the chain of causality, latter day monks know little or nothing at
all about it. With a Buddha-secking mind we should practice Buddhism
for the sake of Buddhism alone, and, like the ancient wise monks, clarify
the chain of causality. To do otherwisc s to deny the chain of causality
and, as has been previously made clear, this is the way of the non-beli
ever.

The Ancient Buddha Wanshi wrote the following verse:

Even a small amount of water can create a wave many times its sizc,
And thus a priest spent five hundred lives as a wild fox.
Considering release from or subjection to causality is to remain in
the realm of discrimination, and at this we can do no other than
laugh.

To go beyond the discriminating mind is to cnter a world where
discrimination no longer obstructs,

Where there is dancing and merriment as if before a god,

And where the natural flow of music accompanies a harmony of
voices joined in song.

Wanshi's verse indicates that he had not understood causality, for he
regards release from and subjection to causality to be the same. Neither
is it a full account of events, for there is no mention of the head pricst’s
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all set forth to promulgate this sitra in the ten corners of the world, and
all became Buddhas. When they saw the prince’s renunciation, Tenrin-
nd's 80,000,000,000,000 subjects requested and received permission to do
likewise. King Myosogon, his two sons, father, and wife also entered the
monk and nunhood respectively.

The actions of these enlightened people shows, unquestionably, that
renouncing the world and entering ordained practice is the true Way.
Do not think that these people renounced the world out of ignorance, for
this is a mistake; rather understand that they were wise to do so and follow
their example.

Rahula! and Ananda were among the first to enter the monkhood;
soon they were followed by all Shakyamuni’s relatives and a few other
devotees. Finally the number of ordained reached twenty thousand. What
excellent exemplars they are! All the devotees, from the first five monks to
the last, took the precepts and entered the monkhood. The merit for
doing 5o is inestimable. If we truly love our parents and children, we must
surely encourage them to enter the monkhood.

‘The following verse was delivered to refute the opinion prevalent among
non-believers that there is no past:

Denying the existence of the past
Denies the existence of past Buddhas.
Without past Buddhas

There could be no present monks.

We may have confidence that entering the monkhood accords with the
Dharma of all past Buddhas. Why we do not do so is indeed difficult to
understand. A man who enters monkhood, regardless of his present world-
1y status, is assured limitless merit. Our bodics soon fade and perish; thus it
is imperative that we quickly take the precepts and enter monkhood.

The following is taken from the Daibibasha-ron, “An ancient master
once said: ‘Even if a monk breaks his precepts, he still gains merit far
superior 0 a lay person who fully observes all the lay precepts.,” This
siitra supports the many others that promote ordination. We are so greatly
indebted to this satra it is difficult to even imagine how we could ever
express our gratitude. To encourage others to enter monkhood is worthy

+ Ragora. The son of the Buddha born before his renunciation of the world.
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is the way all stupas should be built

“When it was finished, the Buddha prostrated before it out of decp
respect for this past Buddha [Kasyapa]. The monks sceing him do this
requested to do likewise. The Buddha agreed and expounded the following

verse:

‘Flowers and incense offered with sincerity
Are far more valuable than

Vast quantities of gold offered

with thoughts of reward.”

“Soon many monks descended on this place, and the Buddha instructed
Sariputtra to expound the Dharma to them. The Buddha, for his part,
continued with the following verse:

“Proclaiming the Dharma
for the sake of another’s practice
Is far superior to

Vast quantities of gold

Given with thoughts of reward.”

“Hearing these words, one of the assembled awoke to enlightenment,
the Buddha responded with the following verse:

“Proclaiming the Dharma.
for the sake of another’s enlightenment
Is far superior to

Vast quantities of gold

Given with thoughts of reward.”

“With his faith strengthen by these words, the Brahman made offerings
of food to the Buddha and his disciples. Hearing of the newly constructed
stapa dedicated to Kasyapa, King Hashinoku-,! together with scven
hundred wagon loads of tiles, came to this place. He prostrated before
the Buddha and said, ‘Oh honorable Buddha, I'd like to build stapas

& of Kotala and K. He was the same age as the Buddha, and ascended the throne.
the year that the Buddha atained enlightcament. He and his wife and son, were devout followers
of the Buddha.
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something depending on the formation of the five skandhas it is almost the same
as Hinayanist self-cultivation. Among those who make no distinction between
the Mahayana and Hinayana, there are many who call themselves descendants
of the Buddhas and Patriarchs. However, how can they deceive clear-minded
people?

In the Shoks period [1131-1162] of the Sung Dynasty there was a Zen master
known as Daie Shikd of Kinzan, Originally he was a student of the satras and
abhidharma. He traveled all over the country and first studied the commentaries
and verses of Ummon and Secehd under Zen Master Mydkyd Shari of Senshii.
Before he completed his study of Ummon’s school he took up study under priest
Dbchd of Tazan. However, Shik was unable to receive Dachd’s inner teaching.
Déchd was the Dharma-heir of Fuyo [Dakail, who was beyond compare to any
other master of his time. Shiks studied under Dachd for a time but was not able
to find Dochd’s skin, flesh, bones, and marrow. Furthermore, he was com-
pletely unable to have enlightened vision within a speck of dust.

One day Shiks, who had merely heard about the two ways [ikyd, a formal
ceremony and ita,a scal of transmission] of Dharma transmission of the Bud-
dhas and Patriarchs asked Déchd to designate him as his Dharma-heir. How-
ever, Dachd would not allow it and said, “In order to receive my seal of trans-
mission you must not be in a hurry. Instead, study harder and practice more
diligenly. Receiving the transmission of the Buddhas and Patriarchs cannot be
done so simply. I do not begrudgingly withold my seal, but you have not yet
opened your mind.” Shik protested, “I innately possess the True Eye of self-
awakening and sclf-cnlightenment, so why don’t you give it to me?” Docha
just smiled and said nothing.

Later on, Shikd studicd under priest Tandd. One day Tandd asked Shakd,
“Why do you have only onc nostril [.c., only half your true self] today ?” Shika
said, “T am the disciple of Hoba!” [Hab3 was Tandds master.] Tands said,
“O you miserable Zen monk!”

Another time, Shitk was chanting and Tandd asked him, “What satra are
You reciting?” Shik replied, “The Diamond Sitra” Tandd said, “In the prin-
ciple of equanimity there is no high or low. Then why is Mt. Ungo high
and Mt. Hobd low?” Shak answered, “In the principle of equanimity there is
10 high or low.” Tands said, “You are just mimicking me,” and chased him
away.

Again another day, Tands saw somebody dressed up as Emma, che King of
Hell. He asked Shaks, “Who is that man?” Shaks said, “Ryd.” Tandd rubbed
his head and said, “His name s the same as mine [Tandd's secular name was
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“Three years,” replied Gensoku. “Why haven’t youasked me about the Buddhisc
Dharma?> Gensoku told him, “I don’t want to deceive you. When I was staying
with the Zen Master Sciho® 1 experienced enlightenment of the Buddhist
Dharma.” “Please tell me how you come to reach that state,” the master wanted
t0 know. “I once asked Seihd what the true self of a Buddhist disciple is and he
answered ‘the lamplighter asks for fire”” “That’s a rather good expression,”
Hogen said, “Buc P'm afraid you didn’t understand it.” Gensoku said, “Well,
1 took it to mean that to look for fire with fir s like the self looking for the self.”
Hogen said, “I was right. You don’t understind it. If what you said consticutes
the Buddhist Dharma, it never would have been transmitted to the present day.”

Gensoku was perplesed and left the monastery. On the way, however, he
thought about Hagen’s great reputation and his five hundred disciples; there
must be something in his criticism of Gensokw’s understanding. He decided
to return to Hogen and prostrate himself before the master. He then asked,
“What is the true self of a Buddhist disciple?” “The lamplighter asks for fire,”
the master said. Hearing that, Gensoku was enlightened.

So we can sce that one cannot attain the Buddhist Dharma by merely under-
standing that our mind is Buddha. If chat were true, Hogen would never have
used such words to lead Gensoku to the Way or admonish him. When you
first meet a good master, just follow the rules and devote yourself to the practice
of zazen; do not cling to superficial understanding. Then the marvelous Way
of the Buddhist Dharma cmerges and it will not be in vain.

Q. When we look at the chronicles of India and China we find chat there was
one who was enlightened upon hearing the sound of a picce of tile striking a
bamboo and another who attained the Way when he saw peach blossoms 2t
Shakyamuni realized the Way when he saw the morning star and Ananda
attained the Dharma when told o take down a flag pole. Truly, from the time
of the sixth Patriarch until the formation of the Five Schools many have been
enlightened by a single word or phrase. Is it really certain that all of these
people practiced the Way of zazen?

A. Becrtain that all those practiced the Way of zazen, abandoned discrimina-
tion of all kinds, and went beyond duality.

Q_ The people in India and China are basically honest and upright and, being
highly cultured, can easily accept the Buddhist Dharma. On the other hand,

ng. Not much is known about him.
yogen Shikan (Hsiang-yen Chih-hsien, c. 820) and Reiun Shigon (Ling-yun Chib-chin).
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not “Where is the mind?” or “Where is the thought?” of this “old priest.” We
must be very careful about his point.

However, the honorable priests mentioncd above failed to find the cssence
of the National Teacher’s question and therefore were unable to know his body
and mind—they only knew his words. If the National Teacher did not say
anything, they think that is all, there is nothing clsc. How can they know the
body and mind of the National Teacher, if they cannot transcend large and
small, self or others. It is like forgeting the face and nostrils of the National
Teacher. Although the National Teacher practiced ceaselessly he did not try
10 become Buddha. Therefore, he had no purpose or desire to become a Buddha.
The National Teacher already possesses the body and mind of the Buddhist
Dharma; it cannot be measured by practice and enlightenment based on miracul-
ous powers, cognition, or karma. It is beyond cognition or non-cognition. The
National Teacher is not Buddha-nature, not not-Buddha-nature, not a universal
body—the body and mind of the National ‘Teacher cannot be found. Beside
Scigen and Nangaku there is only one Buddha and Patriarch, National Teacher
Daishs, who came after Sokei [End). The honorable priests mentioned above
must clarify chis same point.

Joshi said chat the National Teacher was on top of Sanzd's nose but Sanzd
could not sce him. This interpretation misses the point. How can the National
Teacher be so close to Sanzd when Sanzs cannot even see his own nose [ic., his
own essense]? If Sanz could see his own nose then the National Teacher could
have scen Sanzé. Even if we allow that Sanzd saw the National Teacher it was
‘merely a physical juxtaposicion. Sanzd has yet to really see and meet the National
Teacher.

Gensha said, “He was too close to see.” True, he was too close, but it misses
the point. What does “too close” mean? It scems that Gensha neither knew the
‘meaning nor clarified it. He only knew that “too close” meant that there was
no meeting of minds and vice versa. We should rather say that it is too far from
the Buddhist Dharma. If the third question is too close the first two are too far.
Let us ask Gensha, “What exactly is too close? I it a fist? Is it enlightened
vision? From now on you had better not say that something is t00 close to
hiaifs

Gybzan said, “The first two answers were concerned with the objecti
world; Sanzd lacked jijiy samidbiand couldn’t see the National Teacher.” Gydzan,
you lived in China but people in India think you are a lictle Shakyamuni. Never-
theless, your interpretation is very mistaken, There is no difference between the
objective world and jijiyi samadi. Therefore we should not say we cannot sec
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oursclves, and, at times, first with others. The relationship between
oursleves and others is as endless as is our relationship with time.

Kanshi said:

“The scas accept water without limit, thus creating great oceans, and
mountains accept earth without limit, thus forming great mountain
ranges.”

Insuch a way, an outstanding king accepts all kinds of people and thus
he will have many people and countries in his rule. Such an outstanding
king will become in this way an emperor. An emperor does not dislike
people, but this does not mean he will not give punishment, or indecd
prizes. Even when he punishes, he never dislikes the person he is punish-
ing. Long ago, when people were simple and honest, there was no need
for any punishment; things were different from the present. Even in the
present day, some people seck the Way without expectation of reward
or punishment, though foolish people cannot imagine such an idca.

An outstanding king has a clear understanding of people’s minds and
he does ot reject nor discriminate against anyone. In this way, people
gather round him, thus forming a country or state. They show the kind of
mind which secks an outstanding king. Average people, however, do
not know the idea or principle of the nature of an outstanding king; they
are simply happy if the king does not dislike or reject them. Sometimes,
not even being aware that the king will not reject them, they support
him. In other words a brilliant king and foolish people are able, to live
in harmony. In this manner, people [i.c., sentient beings] ask the king
[Bodhisattva] for his support.

In all respects and wishes, the Bodhisattva practices in order to save
sentient beings. What is most necessary is that we face everything with
an open and flexible mind. All these four virtues, fise, aigo, rigys and daji,
possess and include each other [i.e., they are not independent]. In this
way these virtues total sixteen in all.

Written by Dogen, transmitter of the Dharma from Sung China, on
May 5, 1243
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From his first encounter with Buddhas, three billion named Shakya-
muni, until his final encounter, a single Buddha named Dipamkara,
King Tenrinno, who lived to be over eight thousand years old, carnestly
made venerative offerings to every Buddha he encountered. The Buddha
Dipamkara is also known as Ting-Kuang. Both the Butsu-hon-gyi-kys
Satra and the Buddhagarbha-Sitra concur that the Buddha Shakyamuni
encountered the forenamed Buddhas.

During the first asamkfya-kalpa, Shakyamuni a Boddhisattva respectfully
venerated seventy-five Buddhas, the first of whom were named Shakyamu
and the last Ratnasikhi. In the second same kalpa he respectfully venes
ated seventy-six thousand Buddhas, the first of whom were named Ratna-
Gikhi and the last Dipamkara. In the third same kalpa he respectfully ven
erated seventy-seven thousand Buddhas, the first of whom were named
Dipamkara and the last Vipassi. It was during the next nincty-one kalpas
that he realized the principle of causality and respectfully venerated six
Buddhas, the first of whom were named Vipassi and the last Katyapa.

Throughout the previous three asamkiya-Falpas, he respectfully vener-
ated Buddhas of every kind. In a manner inconceivable to ord
he unhesitatingly offered to each his life, country, castle, wife, child:
seven precious gems, ministers, and servants. On some occasions he even
offered platinum bows filled to over flowing with natural golden rice,
while on others he offered bowls made of gold and silver filled with millct
cqual to the seven treasures. In addition, he offered red aduki beans,
various flowers of both land and water, and incense made from the
aromatic candana and agara trees. Once, he made an offering to the Buddh
Dipamkara of a five stemmed blue lotus flower that he had bought for
five hundred gold picces. On another occasion he offered him a decr skin.

Quickly, then, we should make venerative offerings to the Buddhas,
Do this without concern for the worldly value of the offering, for i
of no consequence. What need would the Buddhas have for gold and
silver anyway, or, for that matter, incense and flowers. The Buddhas
simply accept these out of deep compassion, for they wish to increase the
‘merit of all beings.

The twenty-second section of the Makaparinirodna-Satra® States: “The
Buddha once said, ‘Innumerable kalpas ago the Buddha Shakyamuni

A Mahayana discourse which is thought to be the last sermon of the Buddha. Only the
Chinese version exiss, the Sanskritoriginal having been lost.
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to a Buddhist kesa are far more fortunate, and lead far more
excellent lives than those emperors whose lands extend over three
thousand myriad worlds. Buddhist kesas are found wherever Buddhism
is in evidence.

Among the Patriarchs, it was Bodhidharma alone who had the
kesa personally bestowed on him. This is the only true Way of trans-
‘mission, and those who receive it accordingly join the Patriarchal lineage
of Shakyamuni. An example of an incomplete transmission was that
between Hannyatara and his disciple Bodhisattva Buddhabadra. The
latter reccived transmission of the Dharma but not the kesa. Bodhisat-
tva Buddhabadra later transmitted the Dharma to Dharma teacher Soj6,
and in doing so initiated a lateral stream. Even though the fourth Pa-
triarch of China, Daii Doshin, transmitted the Dharma to Hoyn on
Mount Gozu, he did not transmit the kesa with it, this being transmitted
to the Fifth Patriarch, Zen Master Konin,

The merit for receiving the Buddhist Dharma alone is incalculable,
let alone for receiving it together with the kesa. Ensure that the kesa
one receives belongs to the lineage of Shakyamuni.

During the two successive periods afier Shakyamuni, when the True
Law was in evidence, even lay people in India and China wore kesas.
In Japan, however, remore country from India, even those who shave
their head and face and call themselves disciples of the Buddha do not
do so. What a great tragedy that they deny its transmission. Not only do
these people not realize that the kesa should be worn, but they are also
ignorant of all facts regarding it’s design and manner of atire.

Since ancient times the kesa has been called “the robe of detach-
ment.” When a man wears the kesa he is relieved of the effects of
bad karma, delusion, and desire. A dragon that merely obtains onc
thread of a kesa can free itself of the three kinds of suffering, and an
ox that only touches a kesa with its horns will be exonerated from the
effects of its past bad deeds. The Buddhas all wore a kesa at the time
of their enlightenment. Surely, this is evidence enough that the merit
for wearing the kesa is immeasurable.

It is regretful that we have been born in a country so far from India,
but how fortunate to have encountered the kesa and Dharma of the
Buddhas. What other religion o sect possesses and correctly transmits
the sacred kesa of Shakyamuni? Surely no one could mot stop to
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away from the world of suffering. The Buddha said, “Monks! Those who
live in solitude gain the virutes of eternal peace. A quict person is respect-
ed by both Indra, and all celestial beings. He breaks free from attachment
to himself, and in this way he severs the root of suffering. Those who live
with others will be hindered by them, just as a tree withers when many
birds perch on it. A man attached to worldly desires is similar to an old
clephant entrenched in mud—both are unable to free themsclves, and
both will finally be destroyed. This is the meaning of a solitary life.”

The fourth “means” is diligence. That is to say constant striving to do
good. The Buddha said, “Monks! Be diligent in your practice, for this
will hasten realization of the truth. For this reason you should be diligent.
A trickle of water, if consistent, wears away rock; practice of the Way,
if consistent, wears away the obstacles to enlightenment. Intermittent
rubbing together of wood will not produce fire; likewise interrupted prac-
tice will not produce enlightenment. This is the meaning of diligence.”

The fifth “means” is preserved awareness of the Dharma., This means
to have correct recollection of the Dharma. The Buddha said, “Monks!
Those who seck a good master, a guide to the truth, should preserve right
awareness of the Dharma, for this gains feedom from delusion. Heed these
words. If you fail to do so you will forfeit its various associated merits.
On the other hand, if you preserve awareness of the Dharma you will
gain protection from the five desires, and you will be just like a soldier
dressed in impenetrable armor. This is the meaning of preserved aware-
ness of the Dharma.”

The sixth “means” is practice of samadhi. That is to say close adherence
to the Dharma. The Buddha said, “Monks! Learn to control your mind,
for this will cnable you to practice samadhi and thereby realize the
true state of life and death; furthermore, be diligent in your practice of the
various forms of samadhi, for this centers the mind and prevents distrac-
tion. A dam prevents leakage of water; likewise practice of samadhi
prevents leakage of wisdom. This is the meaning of samadhi.

The seventh “means” is practice of wisdom. Wisdom is the result of
having practiced according to the Dharma that one has heard and con-
sidered. The Buddha said, “Monks! A man of wisdom is free from at-
tachment to greed. Engage in sclf observation, for this prevents loss of
wisdom and leads to enlightenment. If you fail to do this you are neither
a Buddhist traince nor a lay man. A truly wise man is like a sturdy ship
crossing the scas of old age, sickness, and death; like a brilliant light
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monks, they were far too attached to their status to ever renounce the
world. Layman Lo left his mother, renounced the world, and finally
became the Sixth Patriarch. This is the merit of entering monkhood.
Layman Ho was a diligent student of the Way, but was too attached to the
delusive world to entrust himself to the monkhood. What a foolish man he
was! Lo's great determination and total emergence in the Way and Ho's
mere token effort is beyond comparision. A true secker inevitably re-
nounces the world, while those attached to the delusive world remain in
the dark as laymen.

Once Zen Master Nangaku said, “Renunciation is the absolute Way;
it transcends the dualities of life and death and is unsurpassable in cither
the celestial or terrestrial world.” Renunciation accords with the Dharma
of the Buddhas; thus it is unequaled in cither cclestial or terrestrial
world. The celestial world is a composite of the following three parts:
The world of desire, which includes six heavens; the world of form, which
includes eighteen heavens; and the world of no form, which has four
heavens. None of these, however, is cqual in merit to that associated with
entering the monkhood.

Zen Mater Hojaku, the first disciple of Baso, said to the assembled
monks, “Oh virtuous trainees, the Buddhist Way is like the carth holding up
4 mountain, not able to realize the extent of its peak, or like a rock which
contains a gem, not able to know the beauty held within. These allegorics
describe  true monk.” To understand renunciation is not necessary; it
is the Dharma of the Buddhas and Patriarchs, no more need be sai

Zen master Gigen of Rinzai-in in Chinchu said, “A monk should ensure
he can discern Buddhism from evil, truth from falschood, and sacred
from profanc. If he can recognize these he is called a true monk. If he
cannot, then he is still decply rooted in the profane world, and is un-
worthy to be called so.”

A sagacious monk has faith in the law of karma and in the Three Treas-
ures. To realize the Buddha means to be aware of the karmic law and
t0 be able to discern sacred from profane. Without ability to differentiate
good from evil, one’s practice of the Way is subject to falter and retrogress;
with ability, one’s practice is strong and inexorable The latter is
unquestionably the way of the true monk.

Many latter day people are unable to discern evil from Buddhism and,
as a result, render their practice uscless. This kind of grave error is char-
acteristic of the present times. Buddhist trainces should quickly learn to
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the essence of Confucianism is sincerity, and the essence of Buddhism is
self realization. Although each of these Ways goes under a different
title, essentially they arc the same.”

This false view is not limited to Chih-yiicn and Chéng-shou alone;
there are many others who believe likewise. Indced they are making a
great mistake, surpassing even that of believing the fourth stage of samadhi
to be the fourth stage of arhathood. They not only slander the Buddha
and the Three Treasures, but negate nirvana, the three worlds, and the
principle of causality. Their beliefs damage Buddhism like flood water
damages a village. Certainly they are no better than those who deny the
Three Treasures, the Four Noble Truths, and the four stages of arhathood.

Within itself self realization is not the fundamental point of Buddhism.
None of the past seven Buddhas or twenty-eight Patriarchs taught this
t0 be so. The Platform Satra of Eno bore reference to it, but, being a forged
writing, this is untrustworthy. Trainees should know this. Chéng shou
and Chih-yiien saw Buddhism as one leg of a tripod. What rubbish!
—evidence that were ignorant of even a small part of the Dharma.

An ancient master said, “The Hinyanists state that we should neither
be attached to the selfnor to the externals. Lao-tzu and Chuang-tzu were
attached to both. When this teaching of the Hinyanists is beyond them,
how could they hope to grasp the Mahayanist teaching that the self and
others are essentially void. The doctrines of Lao-tzu and Chuang-tzu are
very different from those of the Buddha.

“With a mere superficial understanding of the teachings and an at-
tachment to the form of zazen, foolish people believe Lao-tzu’s teaching
on non-discrimination to be the same as the Buddhist teaching on detach-
ment. With such limited understanding, they cannot hope to conceive of
the Buddhist Way.”

Since ancient times, those with only surface knowledge of Buddhism
believed the teachings of Lao-tzu and Chuang-tzu to be essentially the
same as those of the Buddha. In contrast, those well versed in Buddhism
unfailingly rejected those former two teachings.

The CRing-ching-pén-hsing Sitra states: “Yen-huit is a reincarnation of
the Bodhisattva Candraprabha, Confucius a reincarnation of the Bod-

TA one section work, covering Eno’s teachings.
2521490 B.C. One Confucius' foremost disciples.





OEBPS/Images/p00691.jpg
SHOBOGENZD 659

benevolence and wisdom are lacking in Japan, so the right sced of Buddha's
Dharma has had a difficult time growing. Our country is very uncivilized. This
is a sorry situation. Our priests are not even cqual to laymen of those countrics.
‘The populace is narrow-minded, senscless, and addicted to worldly fame and
fortune. If such people practice zazen can they really attain the enlightenment
of the Buddhist Dharma?

A. What you have said s quite correct. Benevolence and wisdom are lacking
among our people and they are quite dull-witted. Even if they were given the
nectar of the Dharma it would likely turn into poison. They arc t0o attached
to fame and fortune. Nevertheless, it i still possible for them to actain the Way.
During the time of Buddha one person was said to have passed through the stages
of Arhathood by being struck by a ball, and [a courtesan entered the Buddhist
‘Way after playfully] wearing a kesa. Both of these people were little more than
stupid animals. Yet even they were delivered from illusion by right faith. Again,
an old womanattained enlightenment by secing a foolish old monk sitting quictly
while she served him a meal. It did not depend on worldly knowledge ot letters,
words or sitras; it was just the possession of a right-minded attitude.

Morcover, it took only about two thousand years for the teaching of Buddha
10 spread over the entire world. Each country has its own regional and cultural
diversities, compassion and insight are not necessarily widespread, and the
people are not always intelligent or wise. In spite of that, the True Dharma of
the Tathigata possesses an incomprehensible power filled with great merit and
and virtue, When the time comes, it will spread throughout the land, regardless
of whether the people are sharpwitted or not; if they have a right-minded
attitude they will atcain the Way. Just because our land lacks benevolence and
wisdom, and the people have inferior understanding docs not mean that the
True Dharma cannot be comprehended here in Japan. Everyone posscsscs the
sced of prajii although our people have rarely manifested ic.

We have examined at random many questions and answers. Probably we have
seen flowers where none exist. But afier all, the true practice of the Way of zazen
has not yet been transmitted to Japan. That is very unforeunate for all who wish
to find the True Way. Consequently, I have gathered together what I learned
and heard in China and have written down the teachings of my clear-minded
masters in order to help those serious students. I have not had the opportunity
to exphain in detail all the practices, rules and regulations of Chinese monas-
teries but will do so at another time.

Japan is far removed from the center of Buddhism but since the time of the
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Why did he transmigrate? What was the world of transmigration like? If the old
man had said “karima cases,” why was he reborn as a wild fox? And where did
the body of the fox bencath the rocks come from?

The former Hyakuji’s expression “No, it ceases” made him fll into transmigra-
tion as a fox; “Yes, it cannot be stopped” liberated him. Nevertheless, trans-
migration and liberation exist together and are the principles of cause and cffect.

However, it has been said from ancient times that “karma ccases” is a nega-
tion of the law of cause and effect that will result in transmigration—in this case
asa wild fox. This is not the true principle of karma. Even if the former Hyakujo
understood for some reason that karma ceases it was based on Great Practice
of the Way; do not take it as an intentional deception of the monk. It s not a
negation of the law of karma. Another old sage said, “karma never stops;” karma
is always working. That is an affirmation of the law of karma. Great Practice of
the Way is the state in which liberation from karma is attained. This is the old
man’s liberation. Yet it is not complete—only about 80 or 9o percent. Morcover,
in the time of Kifyapa Buddha the former Hyakujo lived on Me. Hyakujd
and in the time of Shakyamuni Buddha the present Hyakujo lives there. It is the
body of the past and present, sun-faced and moon-faced, the original nature of
the wild fox in the present.

Howisit possible for the wild fox to recall the past five hundred years? To say
that he can is to deceive ourselves since the fox was unable to recall even his
present existence. He never carried any extra knowledge in his skin. Besides
chat, i this fox could recall the past five hundred years it would be no ordinary
fox but one who actualized Great Practice of the Way—that s the completion
of this koan. If our knowledge is incomplete and we do not liberate our body and
wisdom from birth and destruction we cannot caleulate the lfe of five hundred
years. If that is the case, when we speak of it it will be nothing more than an
empty lie.

We cannot say we know the wild fox without using the knowledge of the wild
fox. Who clse knows besides him? Knowing or not knowing, however, is not
applicable to the transmigration of the fox. If there is no transmigration there
is no need of liberation. Neither transmigration nor liberation occur. Neither is
there a past or present Hyakujo. It is not casy to acknowledge chis, but sill we
‘must scudy it. If you clarify this principle you will shatter all erroncous views
which arose during the Ry, Chin, Zui, T5 and §5 Dynastics.

It was unreasonable for the old man, who was only the ghost of a wild fox, to
ask the present Hyakujo to hold a formal priest’s funeral service for him. No
one should doubt this. A dead fox is not a dead monk because a fox never received
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ever, do not chink that such a realization consciously exists in zazen; true
awakening cmerges through absolute quiesence, beyond consciousness.

1f you think practice and enlightenment are difierent, as ordinary people do,
then there must be some sort of mutual perception between the Zen practitioner
and his enlightenment. This s false because there can be no discrimination within
enlightenment. Although disturbances and illusions flow in and out during zazen,
they appear within jijuyi samidbi and are therefore transformed into enlighten-
ment and do not disrupt or interfere with anything. They also are the work of
Buddha—extremely profound and infinitely strong. Their power permeates the
trees, grasses and carth; all of them shine brightly with great Divine Light and
preach the profound, incomprehensible, and incessant Dharma. Trecs, grasses,
a wall, a fence; all proclaim the Dharma for the sake of everyone—ordinary
people, saints, and sentient beings. The reverse is also truc. Furthermore, the
boundry between the self-enlightenment of onesclf and others is permeated with
enlightenment; they work together reciprocally. Consequently, zazen, even
done for a short time by one person, enlivens and unifies all forms of ex-
istence. It covers infinite time and pervades past, present and future while
simultancously working ceaselessly for the enlightenment of all sentient beings.
Buddhas, sentient beings, and phenomena have only one form of practice and one
undifferentiated enlightenment. And it is not just limited to the practice of sit-
ting in zazen. Hearing the echo of emprincss is like the wonderful sound of a
mallet, both before and after it strikes a bell.* In addition, every human being
has its own original nature and function that is beyond comprehension by
rational means. Even if all the innumerable Buddhas of the entire universe com-
bined their wisdom and attempted to measure the merit of one person’s zazen,
they could not fachom it. Now you can see how infinite the merit of zazen is.

(Questions and Answers)

Q.. A foolish person might ask, “There are many different sccts and schools in
Buddhism. Why then do you only advocate the practice of zazen?”

A. Because it s the right gate to enter the Buddhist Way.

Q.. But why?

A- Beyond any doubt, Shakyamuni taught that zazen was the best means for
realizing enlightenment. He found the Way through zazen and transmiteed it

"% Here the striking of a bell symbolices the actul practice of zazen. However, we must be able
t0 preceive finpard at al times—“both before and after” the bell is struck,
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it develops. Many people who arouse their Buddha-secking mind fail
to retain it simply because, having failed to meet and study under a
good master during their initial stage of training, they have been
unable to contact the True Law. They deny causality, cnlightenment,
the Three Treasures, and the three worlds. They remain attached to the
five desires, and are prevented from attaining enlightenment in the
future.

With the intention of disrupting a monk’s practice, it is known for
demons to sometimes take on the semblance of those we trust. Appearing
as Buddhas, parents, teachers, relatives, or cclestials, they deceitfully
argue, “The Buddhist Way is long and arduous, and those who follow
this path arc subject 1o severe pain and suffering ; surely before assisting
others to arrive at the other shore, it is more beneficial to secure your
own enlightenment.” Bodhisattvas should realize these words for what
they are—false and malicious teachings. A monk heeding these words will
become indifferent to practice, and his Buddha-secking mind retrogress
until it is finally lost altogether.

There are four kinds of evil: (1) The evil of desire; (2) the evil of the
five aggregates; (3) the evil of death; (4) demons in the form of celestials.
The evil of desire is comprised of between 108 and 84,000 desires. The
evil of the five aggregates consists of the causes of desire and is based
on the four elements and six sensc organs. This is known as the ria-
skandha. The source of the 108 desires is known as the vedana-skandha.
The mental process of discriminating between the various thoughts is
called samjna-skandha. Samskara-skanda, the mental process associated with
the prejudicial mind, and with its preoccupation with likes and dislikes,
ugliness and beauty is the instigator of greed, anger and foolishness:
itis responsible for our distorted view of all form. The six consciousnesses
which arise from the action of the six sensc organs and that lead to
an unlimited mind is known as vijiana skandha.

The evil of death causes discontinuity of the five aggregates and drains
the body of consciousness, warmth and life. A demon in the form of
a celestial, attached to the world of desire, is resentful and jealous of
the wisdom of others. Mara [the Devil] is a Sanskrit word that translates
into Chinese as one who deprives others of life. Of the four kinds of
demons, it is the demon of death alone that can directly cause cessation
of life. The others merely prevent acquisition of knowledge and wisdom.
Hence this demon is known as ‘the destroycr.”
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Dogen Zenji (1200-1253), the founder of Eiheiji monas-
tery and the first Patriarch of the Japanese SOt0 Zen Sect,
one of the most outstanding figures in Japanese Buddhism
His profound insight and religious experience is unsur-
passed and many consier the Shobagenza, a collection of his
essays and talks, to be the paramount religious and philo-
sophical work produced in Japan.

Because of its extremely difficult and subtle nature its
introduction 1o the western world has lagged behind other
Japanese clas Parts of the Shobozenz have appeared
here and there in translation but now for the first time a
complete English translation will be made available.

The most ouustanding feature of this translation is its
natural, readable and colloquial English style. It makes
Dogens unique interpretation of Buddhism, based on expe-
rience and practice rather than theory, intelligible to the
modern reader.

Needless to say, Zen is no longer limited to Japan and the
Orient. All of us know of the many students of Zen in
America and Europe. Most of them want 1o open the gate
that will lead to the real Way of Zen. And now that an
English translation of the Shigbagenza will be presented o
the western world we can hopefully say that this gate is
almost open.

—Re¢

in Yamada, Chief Abbot, Eiheiji—

T am very glad to learn that the Shobogenzg, the principal
work of Dogen Zenji, the founder of Eiheiji, will finally be
made available in an English translation and therefore
become common property of the entire world. 1 must
commend the devoted efforts of the translators and hope
that their work will be widely disseminated.

—Shoshun Iwamoto, Chief Abbot, Sojiji—

The calligraphy on the jacket was
done by Dr. Dasha Okubo.
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The Hinayanists make a point that silk, being derived from a living
source, is the superior material. The Mahayanists laugh at this knowing
it to be utter nonsense. What cloth is there that does not originate
from a living source? But still they express doubt, failing to acknowledge
what is apparent before their very eyes.

The cloth used in India is as numerous as the customs and religions
of that country; it would be impossible to distinguish between the va-
rieties. Among those we collect, there is bound to be some of silk and
some of cotton; therefore we should not discuss such trivia, but simply
refer to it as funzi-c.

Excreta is a part of life for both humans and celestials. There is nothing
cither can do about it, it is natural. Just accept excreta as excreta, no
further consideration is necessary. Pine trees and chrysanthamums
grow among excreta. This also is beyond their control and must be
accepted. Excreta is excreta, nothing more or nothing less. Similarly,
Junziwe is just funzi-e; it is not silk, cotton, gold, silver or any other
precious stone. Until this principle is understood, and we cease from
discriminating between silk and cotton, we cannot hope to realize the
profound meaning of funz:

Long ago a monk questioned an ancient Buddha, “Was the kesa
that was transmitted from the Fifth to the Sixth Patriarch on Mount
Obai made of silk or cotton?” The ancient Buddha replicd, “Neither
of silk nor cotton. The Buddhist kesa bears no relation to cither material.”
This is a true teaching of the Buddhist Dharma.

Honorable Shonawashu, the third Patriarch of India, was born wear-
ing a lay robe. Later, when he renounced the world this was trans-
formed into a Buddhist kesa. The nun Senbyaku once made an
offering of a red carpet to Shakyamuni. As a result, she was able to
wear the kesa in every subsequent life. Like Honorable Shonawashu,
we t00 on entering the monkhood will find our lay clothes changed to
a Buddhist kesa. Thus it is clear that the kesa is not made of silk, cotton,
or any other material; morcover it’s merit is not restricted to Shona-
washu and Senbyaku alone, but extends, in variable degrees, to all
beings. Only after we have practiced continuously over a long period
of time can we fully understand this.

At the time Mahakatyapa appeared before Shakyamuni to reccive
the precepts, it is said he was endowed with a kesa made neither of
cotton nor silk. The Buddhist teachings are far beyond the comprehension
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“Thercfore, follow this exhortation, never forget it and keep it constantly in
your mind. If you have already reccived the Hinayana precepts strive to receive
the precepts of the Bodhisattvas. This is the way to progress in the Dharma.”

You must know that all of the Buddhas and Patriarchs have attained the Way
by renouncing the world and recciving the precepts. The very life of the Buddhas
and Patriarchs is bascd on their reception of the precepts. People who have not
renounced the world can never be Buddhas and Patriarchs. However, when you
renounce the world and receive the precepts you will be among the Buddhas
and the Patriarchs.

Mahakiéyapa wanted to join Shakyamuni and renounce the world. One day
Shakyamuni told him and some other monks, “O monks! You've come so far!”
Suddenly che hair on their heads fell off and kesas appeared on their bodies.
This is an example of how we are separated from illusion when we study the
Buddhist Way; we must renounce the world and receive the precepts.

In the third chapter of the Mabaprajid Piraniti Sitra we find: “Shakyamuni
said, “Bodhisattvas should follow my example. T renounced my kingdom and
attained supreme enlightcnment. I turned the wheel of the Law in my discourses
and caused countless beings to abandon the dust and dirt of the world and cut
<7 their innumerable passions; T led them to the pure eye of the Dharma and
he.ved them attain the wisdom of detachment and the eternal bliss of enlighten-
meny Ifany of the Bodhisattvas wish to emulate those deeds they must study
the prajiidparimiti.

Supreme enlightenment is attained the moment you truly renounce the world
and receive the precepts. There is no other way. When you renounce the world
the wheel of the Law begins to turn. Supreme enlightenment and renunciation
of the world are synonymous. Renunciation of the world bestows the eternal
bliss of enlightenment on countless beings. The total harmony of the perfectness
of the Buddha’s virtues in our self and others is what leads to supreme enlighten-
ment and eternal bliss. And this can only come about when the world is re-
nounced and the precepts are received.

When supreme enlightenment is actualized the renunciation of the world
occurs. There is no opposition berween our initial awakening of the mind,
supreme enlightenment, and the act of renouncing the world. The moment we
renounce the world we are in the midst of innumerable kalpas—time moves
freely throughout unlimited worlds, and the endless wheel of the Law turns. This
“time” is not the “time” of a day; it cannot be measured in terms of kalpas or
scasons. It is beyond any measurement of time. Nevertheless, in this state where
all attachments have been severed and body and mind have fallen off renuncia-
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one is not permitted to do any of the following: wash, dye, or hang out
clothes; wear shoes or sandals; cover the head or shoulders; or defile
the ground by spitting or sniveling. If a man suggests that the Buddha,
who has transcended greed, anger, and ignorance, requires a stapa to
be built merely to glorify his name, that man is maligning the Buddha
and his retribution will be great. A temple complex should be built in
this way.

“The following story tells of a shrine being built into a stapa. Once
King Hashinoku-6 came before the Buddha, prostrated, and said, “The
stapa dedicated to Katyapa is complete. May I build a shrine in it in
order to house the various images of the Buddha? The Buddha said,
“Yes you may,’ and continued with the following story. ‘At the time
Katyapa Buddha entered parinirvana, a king by the name of Krki
built a stapa dedicated to this Buddha, Within each of the four sides he
installed a shrine. On rop of the shrines a number of lion wood carvings
were placed, and a variety of paintings were hung on the sides and front.
Flowers were scattered on the outside, while banners and cannopies were
displayed on the inside. Around the entire structure a protective hand-
rail was instulled. If a man suggests that the Buddha, who has tran-
scended greed, anger, and ignorance, requires a shrine to be built and
decorated merely for his pleasure, that man is maligning the Buddha
and his retribution will be great. This is the rule governing the purposc
of a shrine located in a stapa.””

Thus we realize building stapas for the purposc of venerating past
Buddhas to be the custom of all enlightencd Buddhas. Further cxamples
[regarding building stapas] could be given; the preceding, however, arc
sufficient for the present.

The teachings of the Ubu! school are among the finest in Buddhism.
The Mahasamghika-vingya, from which it is derived was introduced
into China by Hokken? following an arduous journey in which he
climbed Vulture peak. The teachings of this school correspond to those
of Patriarchal transmission.

¥ One of the twenty Hinayana schools. It derived from the Sthavira school, about three hun-
dred years after the death of Shakyarmuni,

* A Chinese priest of the Eastern Chin Dynasty. He left Ghina for India in 399, areiving there
after six years of arduous travel. He studicd Sanskrit and obtained many Sanskrit texts of the
Tripitaka. He went back to China in 414 by sea. He is known to have translated many works,
and his travel record (Kua-sing-fuchrien-ch'san ) s well known. He dicd when he was cither
cighty-twoor cighty-si
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whether of high or low position, for this gives our life merit. We should
think about people’s present and future and about taking care of them so
that they will develop meri

A long time ago, during the Shin era in China, there was a man named
Koyu who, on secing a fisherman catch a turdle bought it and released
itin the river. Tn the Gokan period, there was a man called Yoho who,
as a boy saved a sparrow at the foot of Mount Kain. When these people
saw the turtle and the sparrow, they simply felt sorry; they did not
expect any special merit. They could not stop themsclves from helping;
their minds [of rigy] simply caused them to do so.

Foolish people think that if the other person’s merit comes first, their
own will lose out, but this is not true. Rigy is the one principle whercin
we find no opposition between subjectivity and objectivity. Tt is a deed
which gives merit to both.

There is a story from ancient times about King Shu. If a guest came
when he was taking a bath or cating a meal, he would straighten his hair
and receive the guest. He tried his best to give his merit to others without
discriminating between people of different countries. He treated everyone
in the same way. He took care of all people alike, no matter whether
they bore him a grudge or were friendly.

1f we do not have any discrimination, we can produce merit both for
ourselves and others. If we have such a mind, we can find it in natural
phenomena such as grass, trees, wind, and water. This mind should be
resolved and always produce merit. Naturally such a mind [of rigys]
considers foolish people and wishes to save them.

Dsji means not to differentiate sclf from others, in the manner of Sha-
kyamuni, who was born and spent his whole life as a human being. He
spent his entire lifc in the way of doji, even in other worlds such as hells
or the animal realms. When we know dgji we are at one with ourselves
and others. There is an expression to be friends with the koot poetry
and saké. This means that as a human being we make friends with such
things as music, poetry, and saké, and that they make friends with us.
‘We as humans make friends with heavens and gods and with other people;
heavens make friends with heavens, gods with gods. In such ways, we learn
about dgji. In dsji form is manner, style and attitude, and people harmo-
nize both with themselves and others. At times, we harmonize first with

Tkoto—Japanese musical instrumen:
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in 1241,

Dogen wrote: “I was deeply impressed by the determination of Etatsu.
He shaved his head and wears monk’s robes; these things alone are
worthy of merit. Honest practice is the way of a true monk. Eratsu trained
hard, turned the true lotus flower, and took official ordination, The power
of the true lotus flower shows things just as they are. The true lotus flower
is neither something enlightened by Shakyamuni nor other Buddhas, but
is enlightened by the true lotus flower. Turning the lotus flower is the
Buddhist Way—its wisdom and its enlightenment.

If we can grasp the principle of the lotus flower, both the meaning of
the Bodhidharma's denial that there be any merit in building temples
[in his dialoguc with the Emperor Ryo], and the Sixth Patriarch’s cease-
less pounding of rice without thoughts of reward are clear.

Turning the true lotus flower transcends our conssciousness and grasps
the higher level of the true lotus flower [flower of truth]. Inhalation and
exhalation are the same now as in the past.

This was written by I, Dogen, a siamon,} who after training in China
returned to Japan and transmitted the Dharma,

+Sramana, Samana. A wanderer, ascetic, worker recluse, mendicant, or Buddhist monk,
One who endeavors 0 practise virtue and cease from evil. The Buddha is often referred to by
this name by non-Buddbiss.
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fate, merely a statement that he is released from the cyele of rebirth as a
fox. This is indeed most strange, because the principle of causality dictates
he must have been reborn somewhere—in the human or celestial worlds,
or in one of the four evil worlds'. This is an unquestionable fact. To
believe that upon death one inevitably is reunited with the great occan of
nirvana is a wrong, misguided view, upheld only by non-belicvers.

Zen Master Engo Kokugon on Mount Kosan composed the following
verse in regard to Hyakujo's story:

The movement of a fish causes the water to cloud;

A bird in flight resulis in loss of feathers.

Like a pure mirror causality reflects all, for it is as vast as the endless
universal sky.

Five hundred lives as a fox a priest must spend,

Such s the result of causality.

As strong as thunder that can crack a mountain or a storm that
rocks the ocean floor,

It remains as true and unchangeable as pure refined gold.

Even this verse, contains contradictions: it denies the principle of
causality at one point, while affirms its eternity at another.

Zen Master Daie Shuko of Mount Kinzan in Shuoxing province also
wrote a commentary or Hyakujo's dialogue with the old man.

“Release from and subjection to causality are as similar as stone
and carth.

The priest’s five hundred rebirths as a fox are like a silver mountain
reduced to rubble.

When Hotei heard this story he clapped and laughed deeply.”

Latter day monks consider these masters to be outstanding Patriarchs.
Daie’s observation, however, is quite an unaceeptable account of the
Dharma, for it is very near to denying the principle of causality altogether.
Out of the thirty or so commentaries made on Hyakujo's dialogue, none
¢ iessed doubt that release from causality meant its denial. It is regret-
abe that having failed to clarify the principle of causality they waste their

"The lowest four of the six realms of exstence.
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I encountered one-thousand Buddhas named Jambudvipa. Throughout
my life, I carnestly venerated cach of these. Having done so, however,
with a view to attaining enlightenment, none of these Buddhas predicted
T would realize enlightenment in the future.

“Oh Sariputtra, during the same kalpa, T encountered six million two
hundred thousand Buddhas named Chien-i-ch'ich-i. At that time, as
King Tenrinno, I earnestly made venerative offerings to cach of them
throughout my entire life. Having done so, however, with a view to at-
taining enlightenment, none of these Buddhas predicted I would realize
my objective.

“‘Oh Sariputtra, during the same kalpa, I encountered cighty-four
Buddhas named Ti-hsiang. At that time, as King Tenrinno, I carnestly
made venerative offerings to cach of them throughout my entire life.
Having done so, however, with a view to attaining enlightenment, none
of these Buddhas predicted I would realize my objective.

“Oh Sariputtra, during the same kalpa, I encountered fifteen Buddhas
named Canda. At that time, as King Tenrinno, I carnestly made ven-
erative offerings to each of them throughout my entire life. Having done
s0, however, with a view to attaining enlightenment, none predicted I
would realize my objective.

“‘Oh Sariputtra, during the same kalpa, I encountered sixty-two
Buddhas named Shan-chi. At that time, as King Tenrinno, I carnestly
made venerative offerings to each of these throughout my entire life.
Having done 5o, however, with a view to attaining enlightcnment, none
predicted T would realize my objective.

I continued to transmigrate many times until, finally, I encountered
Dipamkara Buddha and realized mushibinint. This Buddha predicted
that, after innumerable kalpas, I would attain Buddhahood. I would
be known as Shakyamuni Buddha, and my epiteths would be: one who
(1) has come from the world of truth, (2) is worthy of oblation, (3) is
omniscient, (4) sees the truth and follows the path well, (5) has entered the
world of enlightenment, (6) understands the world, (7) is paramount, (8)
controls men, (9) teaches both celestials and terrestrials, and (10) is revered
by men’”

T Asamkhya, a sanskrit word, means numberless orinfiite.
#The stage attained by a Bodhisattya in which he perceives the dharmatd.
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of merit far in excess that of kings Yama,! Tenrinnd or Indra. Even a
sidra? or a vaisya® will, once he has entered monkhood, be far superior
10 both those in the ksatriya class and the forementioned kings. Only by
taking the precepts and entering the monkhood can we gain this, the
supreme merit.

The words of Shakyamuni are beyond rational comprehension. We
should know this. Five-hundred great arhats did, however, make a com-
pilation of his teachings, and it is through this work that we know the
greatness of the merit associated with entering monkhood. Even the
wisdom of one arhat endowed with miraculous insight is inconceivable
to present day monks, let alone that of five hundred. Present day monks
wholive in ignorance and darkness should not eriticize these brilliant tea-
chings.

Chapter 120 of the Daibibusha-ron states, “A newly pledged monk
is worthy of the title ‘sacred,’ not to mention those of a higher statc of
awareness. We 00, upon awakening the Buddha-secking mind and
entering monkhood will merit this epithet ™

Before his great enlightenment, Shakyamuni established five-hundred
great vows: Vow 137 states, “I vow that after my future enlightenment,
should any man be prevented against his true will from entering the
monkhood by forgetfulness, insanity, sclfishness, lack of respect, ignor-
ance, delusion, or distraction then my cnlightenment cannot be considered
true.”

Vow 138 states, “I vow that after my future enlightenment, should any
woman be prevented against her true will from entering nunhood and thus
jeopardizing her future enlightenment then my enlightenment cannot be
considered true.”

Vow 314 states, “I vow that after my future enlightenment, should any
sentient being be prevented against his true will from entering ordained
practice because of lack of good deeds, and I, at this time, an unable o
lead him to the Buddhist Way then my cnlightenment cannot be con-
sidered true.”

+ The king of the dead. Yama judges the dead to determine whether they have committed
‘any wrong during their liftime.

* The lowest o the four classcsin India. In this class are the deformed, beggars, the homeless,

# The third class of the four classes. Tn this class are merchants and gencral workers.

“The second class of the four classes. In this class are kings and soldiers.
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should be written after his name. If someone has been chief priest of some
temple the title sids should be written after his name. However, if the temple
was very small, and the other monks would not recognize its name, it is not
customary to write sids after his name. Also, anyone who is training under his
own master should have no title after his name even if he has been a seids else-
where. Occasionally the title jizs (elder) is placed after one’s name. The at-
tendant monks in charge of the clothing and incense should assist the master.
“This is an old established custom. Furthermore, all the other offcers must
follow the masters instructions at all times. If disciples of other masters or
those with some previous administrative experience come to join the training
session they should be appointed to some office. This is the proper procedure.
It is not good for one o mention his serving as priest of a small temple; the
other monks will laugh at him. A good monk will not mention such a thing.

The signboards I saw in China looked like this:

country, province, ‘mountain, temple
Preparations for this year’s summer training period are now being made. The
ranking of the monks is as follows:
The Venerable Ajiicikaundinya®
———— chief priest

Monks who reccived the precepts, summer ————
7a (clder)  ———— zosu (director of sitras)
jora —jo
Monks who reccived the precepts, winter ———:

seidd ino (dircetor of general affrs)
shuso (director of trainces) ———— shika (guest master)
joza ———— yusu (bah master)

Monks who received the precepts, summer
shussui (director of maintenence)

isha (assistant

pricst)
shuso (director) —— shuso
keishu (director of external affairs) ——— joza
tenzo (kitchen director) ———— ddshu (director of

monastery buildings)

7 One of the five monks who became the first disciples of Shakyamuni after his en-
lightenment. Ajadtakaundinya attained the Dharma before Shakyamuni finished his first
sermon. He is held up as an ideal for for monks.
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eye of the Buddha,” “the eye of the Dharma,” and “the eye of heaven,”
also does not mean the physical eye. It is a great shame that our under-
standing of the word “eye’ is limited only to a physical organ. The Bud-
dhist eye, we should realize, is the entire world; it may be a composite
of one thousand or even ten thousand eyes and the entire world rc-
presenting one of them. This observation, however, is only one among
many. This latter statement is not a contradiction of the former which
states the Buddha has one eye, for this one ey is not restricted to only
one kind; it may be of three, a thousand, or even cighty-four thousand
kinds. We should not be suprised to learn this.

With regard to the statement “the entire word is our dharmakaya it
is natral for man to wish to know his true self; few, however, do
so, for it is only the Buddhas who can fully realize their true nature.
Non-believers mistakenly believe themselves 1o be other than their
wruc existence. The Buddha has taught that we, ourselves, are the enti
world. Whether we realize this now is not important; it will be under-
stood when expericnced

Long ago a monk posed a question to a high priest, “Virtuous pricsi,
should, suddenly, a hundred thousand objects simultancously risc
before me, what should I do?” The priest replied, “Do not be concerned
with the objects.” Thus we understand that unforseen events, w
inevitably arisc, should neither be climinated nor held on to. Th
presses the true spirit of Buddhism. Do not think of the objects as your
enemy; such thoughts are the result of being entangled in the situation,
a situation which in reality does not exist.

An ancient Buddha said, “Mountains, rivers, and the great carth
are born together with human life, likewise are the Buddhas in the three
worlds.”” Some argue that mountains, rivers, and the great earth existed
before birth, as they do after. If this were true then everything would
be in duplicate. Even if we accept this point of view, we must not con-
sider the words of the Buddha frivolous, instead we should resolve to
consider the matter further. This is true becausc it has been taught
by an ancient Buddha. The first question we must ask ourselves is, “Is
there anyone who can clarify or define birth and death?” The answer,
of course, is no—yet stll we have been born. Similarly there is noone who
can define the limitations of the mountains, rivers, and great earth.
Although we live among the latter, we can only observe parts of the
whole. Rather than lament the separate existence of mountains, ris

ex-
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one or the other because of some difference. There can be no adequate reason for
distinguishing between the two. If we say that, when we arc in jijiy samidbi
others cannot see us. Then we will be unable to experience jjiyd samidli itself
and not have practice and enlightenment. O Gydzan, If it is true that you actu-
ally thought that Sanzs knew where the National Teacher was in the first two
answers you cannot be said to be a truc student of the Buddhist Way.

Daini Sanz did not know where the National Teacher was not only in the
third case but also in the first two answers—he neither knew nor saw him. If
Gybzan said that Sanzp did see him it means that Gydzan did not know where
the National Teacher was cither. Let us question Gydzan, “Where s the Na-
tional Teacher now?” Before he opens his mouth to answer give him a loud
“Ratsu!”

Gensha censured Sanzd by saying, “Did he know where the National Teacher
was the first two times?” He had better think over his own words. They scem
t0 be good, but actually it is like saying he saw something he did not. Gensha
missed the point.

Myokaku Juken said about this, “Sanz failed.” This can only be properly
said if Gensha’s words were correct; If his words are mistaken then such a
thing cannot be said.

Kai'ei Shitan said concerning this, “Why couldn’t Sanzd sce the National
“Teacher if he was on top of Sanz’s own nose? Because he didn’t know that the
National Teacher was already in his eye.” This comment is also only concerned
with the third question. The first two answers should also be criticized. How
can the National Teacher know about being on top of Sanz&'s nosc or in his eye?
Ifit s like that, we must conclude chat Kai'e did not comprehend the National
Teacher’s words. Sanzd lacks both a nose [i.c., the essense of Buddhism] and
eyes [i.e., enlightened vision]. Even if Sanzd attempts to keep his nose and eyes
they will be shattered if the National Tcacher penetrates them. If they are
shattered then the National Teacher cannot remain there.

‘The five honorable priests mentioned above know nothing of the National
Teacher. The National Teacher is an ancient Buddha for all generations and a
Tathigata for all the world. He illuminated and transmitted the Eye and
Treasury of the True Law of Buddha and preserved the eye of enlightenment.
He transmitted Buddha for himself and others. Although he lived in the era of
Shakyamuni Buddha he has also practiced under all the Buddhas of past eras.
Essentially he attained the Way before K Buddha [the Buddha who existed
before any worlds were created]. Although the National Teacher’s home is
originally in this world, this world is not always the ordinary world, nor is it
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“Life and death™

Again, “If there is no Buddha within life and death, then there is no illusion

about life and death.” Zen Masters Kassan Zen’e and Jzan Shinei? spoke
these words about life and death; they were enlightened men so we should study
carcfully the meaning of their words. If you want detachment from life and death
you must clarify their sayings.

Trying to find Buddha outside the world of life and death is like pointing
your cart north when you want to go south or facing south to look for the Ursa
major [in the norchern sky]. If you do this you will losc the way of liberation.

Accept life and death as nirvana, do not hate either one, and do not seck
nirvana, Only then can you truly be detached from life and death.

It s a mistake to think life changes to death. Life s absolute existence with
its own time and already possesses a past and future. Thercfore in the Buddhist
Law life is said to be “unborn” [i.c., unchanging, complete existence]. Cessation
of lfe is also absolute existence with its own time and has a past and future.
Destruction is said to be “non-destruction.” When we say life there is nothing
clse beside life; when there is death there is nothing but death. That is why
when life comes accept it as it is; when death comes accept it as it is. Do not
hate or desire cither one.

Life and death itself is the life of Buddha. If you despise and reject it you lose
the life of Buddha. Consequently, when you are attached o lfe and death you
also lose the life of Buddha and are lefe with only his outer form. Only when
you do not hate life and death or desire and nirvana you will enter the mind

1[1 is said: “There is no lifc and death when Buddha is within life and death.”

Ll and desth ae sty eself, There i no oher e and desth beside thi because I snd
death are resity, thre can be no ilusion o artachment in then.
2 Chisshan Shan-hui (R05-$91) and Ting-shan Shen-ying (771-853).
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acts: He caused disunity in the Sangha, injured the body of the Buddha,
and killed an arhat. Devadatta is also known as Devadattao: Heavenly
Heat. The following is an account of how he committed these crimes:
The first, causing disunity in the Sangha, occurred when he led five
hundred novice monks to Mount Gaya with the intention of scperating
them from the truth. When Sariputtra became aware of this he caused
Devadatta to sleep in order to allow Mokuren access to the monks and
the opportunity to restore unity. Devadatta, however, awoke prematurely,
saw the latter leading the monks away, and swore revenge. Opportunity
to act on this threat arosc some time later. He lifted up a huge boulder
and hurled it at the Buddha. Although prevented from a direct strike
by the interception of a mountain deity, a fragment did hit the Buddha’s
foot causing it to bleed.

“This story states that Devadatta caused disunity in the Sangha prior o
injuring the body of the Buddha. Others believe the order of events to
have been the reverse, while still others argue that he fatally punched the
nun Renge-shiki, thus committing a third wrongful act. To cause a rift
between Buddhist monks and the Dharma by teaching false doctrines is
what is meant by causing disunity in the Sangha.

All continents with the exception of the northern have false practice.
Since the time of Shakyamuni until the cessation of the Buddhist Dharma
this has been, and will be the case. False doctrines existed only during
the lifetime of Shakyamuni, and entirely disappeared in all but the south-
continent after his death. Spreading false doctrines is a most serious
crime.

As a result of committing three wrongful acts, Devadatta fell into the
Abi Hell.! As stated, there were some who committed all five wrongful
acts, some only one, and others, as in Devadatta’s case, who committed
three. Whichever, all fell into the Abi Hell, and all reccived their just
retribution. Those who commit one wrongful act suffer one kind of retri-
bution over the period of one kalpa. Proportionately, those who commit
five wrongful acts receive five kinds of suffering over the period of five
Kalpas. According to both the Agama Sutra and the Nirvana Sutra periods
of time as long as one kalpa exist in hell, and that both fierce and weak
fires burn there. The amount one suffers in the Abi Hell is proportional

FThe hell ofincessant sufferng, the worst of the hells. It s 100 vast an area for anyone 10
escape. Those who are born there constanly cry out because of the heat of the fres,
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the precepts, or attended summer training periods, has no bearing of the Bud-
dhist Way, and lacks a monk’s authority. If we substitute a dead fox for a dead
monk we will hold a priest’s funcral service for anyonc, ordained or not. If
lay people request a pricst’s funeral service like the wild fo, then we must give
it to them. However, this practice is unheard of and has never been transmitted
in the Buddhist Dharma. There is no precedent for it. It was said that the fox
was cremated in the customary fashion, but it is not certain. There could have
been a mistake.

‘We must realize that there is a standard procedure that must be followed when
we enter the infirmary or go to the Bodhi-garden [cremation ground]. The
corpse of the wild fox might say to himself, “I was the former master of Mt.
Hyakuj6,” but how can we find any vestiges of his former practice and the bones
and marrow of the Buddhas and Patriarchs? Who can prove that he was really a
former master of Mt. Hyakuj6? Never disregard the law and discipline of the
Buddhas and Patriarchs by overestimating the importance of this story.

All the descendants of the Buddhas and Patiarchs should stress che importance
of law and discipline. Do not give in to every request as Haykujd did. It is very
difficult o find even a small part of the Buddhist Dharma. Do not be tempted
by this ficeting world or led by emotion. In Japan it is especially hard to find
the law and discipline of the Buddhas and Patriarchs. It is rare even to have an
opportunity to sce or hear it, o you should treasure it as a precious gem. How-
ever, there are many unfortunate people who lack  strong or devout fich. It is
1 that they do not know what is, and what is not, important. They com-
pletely lack the accumulated wisdom of the past five hundred or one thousand
years.

Nevertheless, we must still encourage oursclves and others to attain Great
Practice of the Way. Even one prostration or a single moment of zazen, reccived
as the right transmission of the Buddhist Dharma of the Buddhas and Patriarchs,
should be honored as a great joy, since they reveal the unfathomable Buddhist
Law. If you do not possess such joy, even if you meet a thousand Buddhas, you
will never receive any merit or virtue. Such people are non-believers who are
uselessly pretending to be followers of the Buddhist Dharma. When they speak
it scems they possess great knowledge, though there is nothing but talk, no
proof can be seen.

Those who have not renounced the world—kings, ministers, Brahma or Indra
and so on—may request to have a priest’s funeral service but it should not be
permitted. You should tell them, “Renounce the world and receive the precepts
and become a great master. Then you can request a pricst’s funcral.” They love
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Buddha-treasure; the pure and quiescent nature of enlightenment, the
Dharma-treasure; and perfect unity without discrimination in the Sangha
is the Sangha-treasure.

We are now aware of the virtu of taking refuge in the Three Treasures.
Quickly, then, we should do so. Unfortunate, meritless people are unable
10 even hear the name Three Treasures, much less take refuge in them.

The Lotus Satra states, “Wrong doers will, as a result of karmic retri-
bution, be unable to even hear the name “Three Treasures’ for innumerable
Kalpas.” The Lotus Sutra is the king of the sutras: acknowledge it as
your great teacher. Compared to this satra, all the other satras merely
rank as its subjects, for it alone expresses the ultimate truth. The others
merely represent provisional teachings, not the Buddha’s true intentions.

Do not use the other satras as a standard by which to assess the value
of the Lotus Satra. To do so is a mistake, for the latter when deprived
of the merit of the former is useless. As the previous extract from the
Lotus Sutra clearly shows, the merit of the Three Treasures is truly
unexcelled.

Shakyamuni Buddha said, “Ordinary people, out of fear, often take
refuge in the deites of mountains, gardens, forests, individual trees,
and those of ancient tombs. What a complete waste of time; who ever
heard of anyone being released from pain and suffering in this way?
When we take refuge in the Three Treasures, we gain clear obscrvation
of all phenomena through the wisdom of the Four Noble Truths. This
means we realize that; (1) life itself is suffering; (2) illusion and desire
are the cause of suffering; (3) nirvana offers frecdom from suffering; and
(4) practice of the Eightfold Noble Path leads to nirvana. Taking refuge
in the Three Treasures unquestionably alleviates suffering. Thus iti s
most worthy among all things.”

Shakyamuni taught this for the benefit of sentientbeings who, out of
fear, similarly consider taking refuge in mountain deites, demons, or in
the tombs of non-believers. Such rituals, we should know, do not provide
shelter from suffering. Other non-believers have suggested various other
means for gaining release from suffering and fulfillment of wishes. Among
these they recommend imitating the actions of a cow; cating deer food;
‘mimicing the antics of demons, hungry ghosts, the deaf and dumb, dogs,
chickens, or pheasants. They further suggest that we can achieve the
same by smearing the body with ash; growing the hair long; casting
spells followed by sacrifice of a sheep; worshipping the god of fire for
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body and mind as possible. Then your life will be full of joy, hope, and deter-
‘mination. Start from this moment, from this day, from this year, from this life—
this is your task. Take the lfe of the Buddha Dharma and concentrate on it.
‘This is the meaning of not wasting your life.

However, you should not think that we cannot proclaim the Dharma because
we have not completely clarified . If we wait unil there is total clarification,
it will require innumerable kalpas. Further, even if we master the human Buddha,
we must still clarify the universal Buddha. Even if we succeed in clarifying the
mind of mountains, we must also clarify the mind of water. Even if we can
grasp the living aspects of karma, we must also get the non-living aspects of
karma. We may completely understand the circumstances of the Buddhas and
Patriarchs, but we must also comprehend their progression. Thercfore, if we
think that we should completely clarify all these problems in one life before
proclaiming the Dharma to others, it means we lack sufficient reflection, courage,
and study. Those who study the Buddhas and Patriarchs by studying just one
Dharma or one object should develop a strong determination and make an cfforc
€0 help others. Then they are able to transcend sclf and proclaim to others.
Furcher, it is possible to help others complete their study, even if we have not
completed our own study. Obviously, if we can help others we can help ourselves
complete our study. Although we may innately understand this point, i¢ cannot
be experienced until we meet the right master. That is why if we have not yet
met the right master nor realized our innate knowledge we cannot understand
the nature of unchanging knowledge nor the eternal knowledge beyond know-
ledge. Although it is possible to say we all possess innate knowledge, the Great
Way of the Buddhas and Patriarchs cannot be known unless we study.

Experiencing and comprehending oursclves and others is the Great Way of
the Buddhas and Patriarchs. The initial resolve to study occurs simultancously
between self and others. From this initial resolve, both sclf and others practice
and attain the final stage together. Your practice and the practice of others must
advance like this.

Nevertheless, when scatterbraincd people hear about the way of “self:
awakening,” “sclfenlightenment,” etc. they think it is suficient to study by
themselves and not receive any transmission from a right master. This is a great
mistake. If we perceive the nature of mind and discriminatory facilitics and
believe that it is not necessary to receive the transmission from a master, we
are like the non-believers and naturalist philosophers of India. If we understand
this properly, how can we consider such people to be men of the Buddhist Way?
Furthermore, if we hear the expression “sclfenlightenment” and evaluate it as
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like this throughout the land. May I do s0? The Buddha replicd, ‘Yes
you may’ and continued with the following story. ‘At the time the Buddha
Kasyapa entered parinirvana, there was a king by the name of Krki who

wanted to built a stapa made of the seven treasures. A minister however,
pointed out that such a structure would incite theft; the stapa thus would
be destroyed and the offender subject to inconceivable retribution.
Alternatively, the minister recommended the stapa be made of tiles and
merely covered with gold and silver. In this way, cven in the event of
theft the stapa itself would remain intact. The king agrecd and a stapa
was built accordingly. It was one yojana high and twenty li wide, and
took seven years, seven months, and seven days to complete. When it
was finished, King Krki made venerative offerings to the Buddha to
whom the stapa was dedicated and his monks.’ King Hashhinoku-o sai
*King Krki was a very wealthy monarch. I fear the stapa I build will be
far inferior to his. Seven months and seven days later this stapa was
complete. At this time King Hashinoku-o, like his predecessor, King Krki,
made venerative offerings to the Buddha and his monks.

“A stapa should be built in the following way: first construct a square
foundation and surround it with a handrail. Next, on top of the founda-
tion, build a two story circular tower, to the sides of which attach four
tusk shaped poles for the purpose of displaying cannopics and banners.
Finally, on the very top, install a vertical pole around which attach a
‘number of rings. If a man suggests that the Buddha, who has transcended
greed, anger, and ignorance, requires a stiipa to be built merely to glorify
his name, that man is maligning the Buddha, and his retribution will be
great.

“A temple complex should be layed out as follows: Having selected a
suitable site, the first consideration is the stapa. It must not be located in
cither the southern or western quarters; only the eastern or northern are
permitted. The monks living accomodations and the arca where the
stapa and Buddhist images are located should not be too close. If the
stapa is constructed near the cemetery, a fence must be built around it
10 prevent dogs from carrying remnants of corpses into it. Consideration
must also be given to drainage: water must not run off an arca where
the monks' quaters are, be it south or west, into the area where the
stupa is; the reverse, however, is permissible.

“A stapa should stand on elevated ground so that it can be seen over a.
wide area. Within the confines of the fence that surrounds the stapa,
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He faces north and chants the following:

“Imperceptibly, the autumn wind genely blows over the fields and
the God of Fire [the sun] controls all directions. ‘The Dharma King
cannot leave. This is the day of Shakyamun?s birth. All the monks
have gathered together and worship the spirits of the gods by chanting
the names of the Buddhas that possess immeasurable merit. Pray that
the virtue of the gods who protect this monastery and all its buildings
will be transferred to us. We ask for protection chroughout chis training
period and pray that it will come to a peaceful conclusion. Together
let us chant the names of the Buddhas with respect and honor.

‘The Pure and Undefiled Dharma Body, Vairocana Buddha 4
‘The Perfect and Complete Bliss Body, Vairocana Buddha.
‘The Unlimited Transformation Body, Shakyamuni Buddha
The One Who Wil Come, Maitreya Buddha.

All Buddhas of the Ten Dircetions and Three Worlds.

The Great Saint Mafjuéri Bodhisattva.

The Great Saint Samantabhadra Bodhisattva.

The Compassionate Avilokite$vara Bodhisattva,

All the Honorable Bodhisattvas and Mahasattvas.

The Mahiprajfsparamiti (the Great Perfection of Wisdom).”

The virtue obtained by chanting the names of the ten Buddhas proteets the
True Law and bestows on us the merit-transference of the carch-gods. We
bescch them to share their spiricual power with us, that our deeds will be fruit-
ful, our joy pure, and our bliss ctcrnal and sclfess. Let us chant agai

“Praise to all the Buddhas of the ten directions and three worlds,
All the Honorable Bodhisattvas and Mahasattvas,
And to the Great Perfection of Wisdom.”

Then the big drum is struck and all the monks take their seats in the
‘monastery while hot watcr is being offered to the Buddha. The preparation and
observance of this scrvice is the resposibility of the secretary general. When the
‘monks enter the monastery they should walk around it in single file before taking
their scats. They should face frone. One of the cbiji will be conducting this pare
of the service and taking care of the incense.

A small bell is struck after each name.
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Emperors Kimmei and Yomei?$ the Buddhist Law has advanced castward.
However, Buddhism here is caught up in doctrinal disputes and rituals and the
situation is quite disordered. You must take up lfe in a hermitage among the
clifs and rocks, with a tattered robe and a mended bowl, and devote yourself
t0 zazen; you will realize the unsurpassed wisdom of Buddha and penctrate the
great matter of lifcand death. Thisis the teaching of Ryfige Iton and the legacy
of Mahakidyapa. The proper method of zazen is exphined in my Fukanzazengi
which I wrote in the previous Karoku period?”

Although it is better for the propagation of the Buddhist Dharma in a country
to have the blessings of a king, if we consider the legacy of Vulture Peak we can
sce chat all the kings, lords, ministcrs, and generals of all the various countrics
have been charged with the preservation and propagation of the Buddhist
Dharma. If this influcnce exists then it is a Buddhist country, is it not? Thus it
s not necessary to wait for a certain time o place to propagate the Way of the
Buddhas and Pacriarchs. And never think that the propagation s starting from
today.

Accordingly, I have written this treatise for all those sccking The True Way.

Written mid-autumn, 1231, by the Dharma-transmitter Shamon Eihei Dogen,
who went to China.

5 539571 and 5857 respectively.
2 Lung-ya Chi-tun, (835-923).
7 12251231, Fulanzazengi was written in 1237,
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The kesa is endowed with miraculous powers,

For it can plant the seed of enlightenment.

It helps the new sprout of the Buddha-secking mind to flourish
like a spring plant in a fertile paddy.

The results of Buddhist practice are like the harvested crop in
autumn,

The power of enlightenment protects, like armor made of diamond.
And we are safe from the posionous arrow of delusion.

T have given a brief account of the ten most wonderous virtucs of
the kesa,

Though enough can never be said, and I could continue for an
eternity.

If a dragon has occasion to merely hold a thread of the kesa, he will
be protected from being devoured by a garuda bird.

Those who cross vast oceans need wear only a piece of the kesa to be
protected from the perils of dragons, fish, and demons.

When great thunderstorms shake the heavens,

Those who wear the kesa need have no fear.

A layman who wears the kesa will keep all cvil at bay,

And having perceived the Way, received ordination and relin-
quished the world, will cause the palaces of all the demons to shake.
And that person will soon emerge in the body of true form [enlighten-
ment]”.

Those ten benefits possess the various merits attributed to the Buddhist
Way. Study them at length, word for word—a mere general impression s
no way adequate. These merits are associated with the kesa alone;
they have no relation to a monk's diligent training. The Buddha said,
“The merits of the kesa are incomprehensible.” This is true whether one
is an ordinary, sacred, or wise person. Enlightenment can be realized
only by those who wear the kesa. This is an unquestionable fact, as truc
now as in ancient times.

Funzive is the purest and cleanest material for making a kesa. The
satras, vinayanas, and abhidharmas of both the Mahayana and Hina-Y
ana schools state this to be so. For further details regarding this and for
information on permitted alternative materials, we should consult a
Buddhist master. Only the Buddhas and Patriarchs can fully clarify
and rightly transmit a Buddhist kesa.
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Ryd], but Pm not wearing the same kind of hood.” Shak said, “That’s true.
You have the form of a monk.” Tands said, “O what a blockhead you are!”

One time Tands said to Shks, “Perhaps you have a tentative understanding
of my Zen and might even be able to explain it. Maybe you could even compose
commentaries and verses, and explain, give discourses or personal instruction
about it. However, you lack complete knowledge of one thing. Do you know
what it is?” Shikd said, “T lack something?” Tands said, “Yes, you do. I will
explain it to you. When you are in my room Zen exists. When you leave it Zen
disappears. It is the same as when you are awake Zen is there, but when you
sleep it goes away. If your Zen is like that, how can you face the problem of
life and death?” Shaks said, “Yes, that is truly my main doubt.”

Later, Tands became ill and Shks said, “O priest, one hundred years from
now, who can I depend on to solve my central problem?” Tands replicd harshly,
“There is Engo Kokugon, but I don’t know him. If you meet another master
surely you will resolve your doubts. If you meet another master do not go
anywhere clsc. After that you will no longer need to study Zen.”

When we reflect upon this we can sce why Tands did not allow Shiks to
become his Dharma-heir. Often he tried to help Shaks open his mind, bue
Shiikd could ot shed his doubts; he could not find out what his problem was
or attain liberation from it. Priest Déchd did not give the scal of transmis-
sion to Shiks, but rather, encouraged him by saying he was not complete.
Dichi’s vision was elear and believable. Obviously, Shiiks lacked proper study,
did not attain liberation, could not solve his problem, or satisfy his doubt.
He often requested to be given a seal of transmission because his study was
superficial, he had no mind for the Way, and lacked proper study and
practice. This is lacking deep thought. Those who il to accomplish the Bud-
dhist Way because of inadequate study, or because of their love of fame or
wealth, destroy the inner essence of the Buddhas and Patriarchs. It is a great
pity not to know the words of the Buddhas and Patriarchs. Such people do not
know practice s self-awakening and that visiting masters leads to self-enlighten-
ment. Therefore, they have much misunderstanding and misinterpretation.
Because of that none of Shik’s disciples or descendants understood the truth
even though they pretended to be real students. If we fail to meet and com-
prehend the Buddhist Dharma such things occur. Monks of the present age
muse seudy this in detail and never be lazy.

After Tandd's death, Shakd obeyed his master’s instructions and went to study
under Engo at Tennenji monastery in the capital. One day Engo was in the
Dharma Hall and Shiks said to him, “I have to confess that I possess Zen
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“I read the Lotus Sitra over three thousand times;

Yet one single word from Eno surpassed all this merit.

Clarify why the Buddhas emerged;

1f we fail do so we condemn ourselves to countless generations in the
realm of foolishness.

Wagons pulled by sheep, deer, and cows are merely the beginning,
‘middle, and end of learning the Ekgyana Teaching.

To seck these wagons outside not inside the gate is a mistake.

Ifwe do so, we will suffer like living in a house of fre.

Essentially, there is only the wagon pulled by the white cow, the
king of the teachings.”

The Sixth Patriarch was greatly moved by this verse and said [to
Hotatsu], “You shall be known as the chanting Monk.” We can clearly
feel Eno's spirit throughout the preceding verse.

We enlighten the true lotus flower and the true lotus flower enlightens
us: the deluded are enlightened by the true lotus flower and the true lotus
flower enlightened by the enlightencd.

After Hotatsu met the Sixth Patriarch, the Lotus Satra became well
known. Before this time it was unprecedented. Clarification of the Bud-
dha’s wisdom is the Eye and Treasury of the True Law—in other words,
clarification of the Buddhas and Patriarchs themselves. Merely reading
a satra does not result in clarifying it. This is the lesson of the preceding
story. Remember it.

1f you wish to grasp the meaning of the Lotus Sitra, study the words
of the Sixth Patriarch: no other tcaching has such insight. The teachings
that expound the principle of “the true lotus flower enlightening us”
reveal the true nature of all things; form, personality, ability, essential
nature, and cause and effect all reflect this true nature. This interpre-
tation was unheard of before Eno.

It has been said that the deluded are enlightened by the true lotus
flower. Thisis truc, yct it is an illusion, for the deluded mind and the true
lotus flower enlightening are the same. For many the word “enlighten”
evokes thoughts of happiness and they have great expectations concern-
ing it. They should know, however, that enlightenment transcends such
‘matters. It is neither something that we can just obtain, nor can we pin-
point its source. The Buddhist Way is just the Buddhist Way, singular,
not two or three ways as believed by Hinayanists; similarly the true
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tions for the Brahman to perecive the Way and realize enlightenment in
a future life.”

There are many similar stories regarding entry into the monkhood, and
many that comment on the merit of being a monk. The merit gained by a
‘man who enters the monkhood is truly immeasurable, far more than that
of a Buddhist layman who fully observes the five precepts.

By permitting the drunk Brahman to enter the monkhood, Shakya-
muni paved the way for the Brahman to perceive the Way in a future
Jife. This s the true reason for the Buddha emerging in the world. Whether
in the past, present, or future, sentient beings should have confidence to
experience the Buddha’s teachings.

Awakening to the Way occurs in an instant. Thus the Brahman's
entry into the monkhood, albeit brief, was merit worthy. We would be at
2 loss, therefore, o even imagine the amount of merit afforded to those
who renounce the world, reccive the precepts, and spend their life in de-
votional service of the Buddha.

Tenrinnd' ruled over the four continents and three thousand worlds.
India was among his domains. He appeared in this world when he was
84,000 years old. He reigned well and amicably—his four continents were
comparable with the pure land and he was highly exalted by all his subjects.
He possessed clothes and treasures beyond the wildest imagination, and
lived a life of luxury and splendor beyond description. It is also said he
never committed any of the ten kinds of wrong. Although he enjoyed a
life of such splendor, when he found one white hair on his head, he forsook
all of this in favor of his prince. He put on the Buddhist kesa, went into
the mountains, and began to practice the Buddhist Way. When he dies he
will be reborn into the celestial world as Daibonten.

Before he abdicated, Tenrinnd placed his white hair in a silver case for
his prince to inherit, so that he 00, on discovering his first white hair,
would abdicate and follow in his father’s footsteps. Tenrinno lived to
an age incomparable with ordinary men. As already stated, he did not
appear in this world until he was 84,000 years old. When he did apear he
was endowed with thirty-two different forms. These forms are unimagin-
able to latter day people.

Tenrinnd found one white hair on his head. He awoke to the imper-
‘manence of life, and, intent on securing merit, entered the monkhood.

T One of the “Wheel-turning King” (Cakravartin) who rules heaven.
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The third way to venerate the Buddha is to make venerative offerings
w0 a stapa, caiba, and the body of the Buddha.

The fourth way is to make venerative offerings in the absence of a
religious monument. Just make an offering; do not be concerned whether
one is before a religious monument or not, for this s of little matter. In
fact, although both ways are virtuous acts worthy of great merit, making
an offering in the absence of a religious monument provides the greater
merit, for this way is frec of limitations. This, however, is just a small
point. What is important is that we make venerative offerings.

The fifth way is to personally make vencrative offerings to a Buddha
or caibya.

The sixth way is to encourage others to freely make vencrative offerings
to the Buddha or a caitya. Although personally making an offering to
the Buddha and encouraging others to do so are both worthy acts, it is
the latter that affords the greater merit.

The seventh way is to make an offering of material goods to the
Buddha, his relics, a caibaand a stapa. These offerings fall into threc
categories: (1) Clothing, food, and other life necessitics, (2) incense and
flowers, and (3) decorations to adorn a temple.

The eighth way is to make venerative offerings sincerely. There are
three ways to make an offering in this way: (1) make venerative offerings
whole-heartedly, (2) have undefiled faith in the virtue of the Buddha,
and (3) aspire to Buddhahood.

The ninth way is to make venerative offerings without attachment
to doing so. Offerings made in this way fall into two categorics: to (1)
make venerative offerings without attachment o the non-material, (2)
make offerings without attachment to the material.

The tenth is to make one’s practice an offering. Offerings of this kind,
known as veneration of the truth, or venerative practice, definitely result
in enlightenment. Such offerings fall into three categories: (1) venerative
offerings of material goods, (2) venerative offerings given joyfully, (3)
venerative offerings of onc’s practice.

The preceding are the ten ways of venerating the Buddha. We venerate
the Dharma and Sangha in the same way. Veneration of the Dharma is
done through venerating the principle of the Buddha’s teachings and
the Buddha’s practice as detailed in the satras. Veneration of the Sangha
is done through venerating the three vehicles, their images, caityas, and
stapa, as well as ordinary monks.
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five hundred kalpas and eight thousand four hundred billion during the
second. Whole heartidly, I respectfully offered each one of them the four
venerative offerings.

“Oh Sariputtra, with the passing of these one thousand kalpas, no
more pratyekabuddhas appeared. My time in the human world ended,
and I was born as King Brahma in the Brahma Heaven. I continued to
be born as King Brahma for five hundred kalpas before I was born
respectively as king of the human world, as an inhabitant of the heaven of
the Four Quarter Kings, and as King Sakrendra in the Trayastrimsa.! A
thousand kalpas then followed, the first five kalpas of which T spent in
transmigration and the latter five hundred as a human, before again I
was born as King Brahma in the Brahma Heaven.

“‘Oh Sariputtra, the next nine thousand Kalpas, with the exception
of one period in the human world, I spent entirely in various heavens.
At the end of this period, I was born into the Abhasvara? before again being
reborn into the Brahma Heaven. Shariputra, during this ninc thousand
Kalpa period innumerable beings fell into the three evil worlds because
they were neither Buddhas nor Pratyekabuddhas.

“*Oh Sariputtra, at the end of this ten thousand kapla period, only a
single Buddha, named ‘Pu-shou, emerged. This Buddha had the following
ten epiteths : one who (1) has come from the world of truth, (2) is worthy
of oblation, (3) is omniscient, (4) sees the truth and follows the path well, (5)
has entered the world of enlightenment, (6) understands the world, (7) is
paramount, (8) controls men, (9) teaches both celestials and terrestrials,
and (10) is revered by men. After the Brahma world, I became King
Tenrinno. 1 entered the human world, and there was known as Kung
Pien. During this cycle, which continued for ninty-thousand kalpas, I
did not cease from making reverative offerings to the Buddha Pu-shou
and nine billion other monks. Even so, this Buddha did predict I would
attain enlightenment in the future, for, as yet, I had not realized the true
nature of the universe, and T sought enlightenment based on selfish
views.

“‘Oh Sariputtra, during the seventh hundredth asamkhya-kalpa!,

T Tori-ren. The heaven of the thirty-three Gods. Itis located on top of Mount Sumeru.
Sakrendra palace is located here.

2 Koon-ren. The third of the three heavens comprising the second group of dhyana heavens in
the world of form.
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describe it—the mendicant bowl can be made from almost anything. It is not
limited to stone, clay etc. This is the true transmission of the mendicant bowl.

Delivered to the monks at Daibutsuji, Echizen, on March 12, 1245. Tran-
scribed on July 27, the same year at the chief disciple’s quarters by Ejo.





OEBPS/Images/p00567.jpg
SHUKKE KUDOKU 535

King Hoshogon of $ravasti castle. He was able to speak from birth and
from a very young age, showed great affection for Buddhist objects. At
the age of seven he lost all interest in worldly affairs, and, wis
enter the monkhood, presented his parents with the following verse:

My most respeetful father,

My mother who gave me my physical body,
Task you to allow me to renounce the world,
Please, with compassion, permit me.

His parents, however, flatly refused to give their permission. In response
their son began a fast, a course of action which he maintained until finally
his parents agreed. They did so, however, only on condition that he train
at the palace. He was given the Buddhist name of Sogya Nandai, and
a priest by the name of Zenrita was assigned his master. He studied
carnestly at the palace under Zenrita’s guidance for ninctcen years. He
was never happy with this arrangement, though, and constantly questioncd
the worth of renouncing the world while remaining within the confines
of the palace. One evening while he was gazing from his window, he saw
a long flat road illuminated by the setting sun. Without a moment’s
hesitation he left the palace and began to follow this road. After he had
waveled some distance of about forty kilometers, he came across a large
cave. He entered, positioned himself in the zazen posture, and began to
‘meditate. When his father heard of his son’s disappearance he was furious,
He summoned Zenrita, questioned him regarding his son’s whereabouts,
and instigated a search. His efforts led to nothing, and finally he was
forced to abandon his scarch. Sogya Nadai trained hard and diligently,
and within ten years awoke to cnlightenment. Later, this was certified
as genuine by Rahula and went on a pilgrimage to Madhi.

Iuis said that the terms zaike [at home] and shukke [lcave home] origin-
ated with Sogya Nandai. He had perceived the Way and, with the help
of merit compiled over previous existences, was able to see the road il-
luminated by the sun, leave the castle, and find a cave in which to begin
true practice. He is a true paragon for the world. Concern with worldly
affairs and attachment to the five desires is not the way of the enligh-
tened, but that of the deluded.

Although cmperors Daishu and Shukushu of the Tang Dynasty were
carnest students of National Teacher Echu and often associated with other
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images of the Buddha are different.

The thirty-third scction of the Mahasamghika-vinaya states. “The follov-
ing story tells of how a stipa was made. Once, when the Buddha Shakya-
‘muni was living and teaching the Dharma in Kofala, he had occasion
to pass a Brahman tilling his field. This Brahman, sceing the Buddha,
held out his staff and prostrated. The Buddha smiled. His disciples,
noticed this reaction and said, ‘What caused you to smile?” The Buddha
replied, ‘When that Brahman prostrated, he did so to two Buddhas.
Surprised the monks said, ‘Two Buddhas? “Yes, replied Shakyamuni.
“When the Brahman held out his staff to prostrate, he placed it on a
buried stapa dedicated to the Buddha Kasyapa.” The monks said, ‘May
we not see this stapa? The Buddha replied, ‘Yes you may. Go and scek
the Brahman’s permission to dig around this site.” The monk’s did so
and the Brahman consented.

“Just as work was about to begin, the Buddha revealed a stapa one
yojana high and twenty i wide dedicated to the Buddha Kasyapa. When
the Brahman saw this he exclaimed, ‘Oh honorable Buddha, T have the
same name as the Buddha to which this stapa is dedicated: my name
is Kasyapa. Hearing this, the Buddha instructed a second stupa,
also dedicated to the Buddha Kaéyapa be built close to the Brahman's
house. Before they began [on this construction] some of the monks
wanted to know whether mud was an appropriate material to use. They
asked the Buddha. The Buddha replied that it was and composed the
following verse:

‘A small amount of mud

Given sincerely

Is superior to

Vast quantities of gold

Given with thoughts of reward’

“The new stapa consisted of a square base and a two stored circular
tower. Around the base ran a handrail, while attached to the sides of
the tower itself were four tusk like poles used for displaying banners and
canopies. On the very top of the structure was a virtical pole,
around which a number of rings were installed. The Buddha said, “This

T One of the sixteen larger countrics that existed in India at the time of the Buddha. Present
day Oude in the Gogra valley.
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the Loyang district. He was a wisc and compassionate, cxtensively read,
and a master with great understanding of the Truth. Therc is no compar-
ison between this learned Patriarch and later day men. After he realized
enlightenment and had received transmission of the Dharma, he reasserted
his view of the teachings of Lao-tzu and Confiucius. The Second Patriarch
constantly denied the teachings of these latter two and those of the
Buddha to be the same; yet, still, many descendants believe they are.

True descendants however, recognize their position and reject this
mistaken view with contempt.

The non-Buddhist Lun-li, a contempory of the Tathagata, belicved
himself to be the wisest man in the world. Once, at the request of five
hundred noble men, he chose five hundred difficult questions to pose to
the Buddha. Later, when he met the Buddha he asked, “Is the Way one
or many?” The Buddha replied, “One.” Lun li continued, “The various
teachers each claim their way to be the true Way. They denounce the
teachings of others and argue the merits of their own. Thus the Way
would appear many.” At that moment Mrgatirsa,} a disciple of the
Buddha, came and stood in their presence. The Buddha asked Lun-li,
“Of all the teachers, who do you respect most?” “Mrgasirsa,” replied
Lun-li. “If his teachings are the best,” replied the Buddha, “why did he
abandon them and became my disciple?” Recognising Mrgasirsa, Lun Ii
was filled with deep shame. He prostrated before the Buddha and re-
quested to enter the monkhood. The Buddha responded with the following
verse:

“Caught in their own opinions,

Each denounce the way of others.

In ignorance, they contest the merits and demerits.

The winners prized with arrogance, the losers with dejection.
A wise man plays no partin this.

Lun-li! You should know

The Way of my disciples transcends both form and no-form.
What then do you seck?

Rejection of my teaching is rejection of the Truth,

Itis difficult to clarify the Truth,

for to do so we must abandon ourseves.”

Kofala in India. He became a disciple o the Buddba after losing debate with him.
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Way. Although one may boast of the many forms of practice he has undergone,
if he has not attended a summer training period he cannot be a descendant of
the Buddhas and Patriarchs. Both Jetavanna Park and Vulture Peak were actual-
ized by the summer training period. The dojo where the training period is held
is the heare of the Buddhas and Patriarchs. It is the world where all the Buddhas
and Patriarchs dwell.

The summer training period ends July thirtcenth. On the cvening of the
fourteenth a tea ceremony should be held by that months director of the
‘monastery. On the following day a lecture should be given by the chicf pricst
in the Dharma Hall. Then there is the same kind of greeting, inspection of the
‘monastery, and tea ceremony as held at the beginning of the training period.
The only difference is the wording of the announcements and the chants:

“This evening I will hold a tea ceremony in the monastery to show
my appreciation to the chief disciple and all the monks for their cfforts
during this past training scssion. I sincerely hope that all the monks
will show their compassion and attend this scrvice.”

“The following verse should be chanted in the Dojids:

“The autumn wind blows across the fields and the god of the au-
tumn equinox controls all directions. The king of cnlightenment
emerges and on this day the Dharma has been fulfilled everywhere.
Nothing disturbed us for ninety days and all monks were at peace. We
chant the names of the Buddhas and bow to the god who guards our
‘monastery. Let us say . .. (the same verses used on the first day arc
now chanted.)”

After the chief priest finishes his talk, a word of thanks is offered by the
officers to the chief priest: “Joyfully the Dharma has been fulfilled everywhere
and nothing has disturbed us. The power and virtue of your teaching protected
us and we are deeply grateful, unable to show our appreciation.” Then the
head priest replics, “The Dharma has been fulfilled, and T decply appreciate the
efforts of al the officers and officials. I thank everyone from the bottom of my
heart.”

“Then the chief disciple and the director of monks address the chicf pricst,
saying, “All of us have come together for this ninety-day training period. Our
Karma is not good and we have caused trouble for you, but we now ask for com-
passion and your forgivencss.”

After this the officers and offcials say to the monks, “All of us are brothers
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“Renunciation of the world”

future have renounced the world and found the true Way. The twenty-

eighth Indian Patriarch and the sixth Chinese Patriarch, who were both
Shamons, transmitted the seal of the Buddha-mind. All shamons have kept the
precepts and kept their body and mind pure. Their behavior has been an cxample
for the three worlds. Therefore, when we begin to seck the Way and practice
zazen the precepts must come first. If we have not separated oursclves from
illusion or evil actions and have failed to keep the precepts how can we hope to
become Buddhas and Patriarchs?

“When one is about to reccive the precepts he must prepare three kinds of
kesa, 2 mendicant bowl, a zagi, and a joei2 If he does not have a new joei he
must choroughly wash the old one. When he ascends the ordination platform to
receive the precepts he must not have borrowed anyone else’s kesa or mendicant
bowl.

“Devote your entire body and mind to the Buddhist Way—do not be con-
cerned with anything clse. Sit like Buddha, vow to follow the precepts, and
make Buddha’s mind your own. This is of the utmost importance and not to be
taken lightly. If you do take it lightly or use someonc elsc’s kesa or bow! it is as
if you have never reccived the precepts at all even if you have been on the ordi-
nation placform. Further, if you receive the preccpts but fal to follow the regula-
tions it renders your vow meaningless; your study of the Way will be fruitless
and any offerings you reccive will be wasted. Similarly, if the master fils to in-
struct his new disciples properly he will lead them down the evil path.

][ N the Zenen Shingit it says: “All the Buddhas of the past, present, and

T A collction of rles and regulations covering daily conduct in a Zen monastery.
2 “The three Kinds of kesa are duih sbicbjoc, and a gojori; 2 zaga is a special mat used for pro-
strations, and a jor i a kimono type underwear,
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venerate the kesa and Dharma whenever they encounter it. Even at
the cost of one’s physical existence, which, after all, rcoccurs as many
times as the sands of the Ganges, one should do this.

Living in Japan, we are scparated by thousands of miles from the
birthplace of Shakyamuni, and for most journeying there would be
impossible. However, as a result of past good actions, neither being
seperated by many mountains and oceans from India, nor living on an
island inhabited by a primitive people has prevented us from contacting
the Way. And now we are both able to reccive, wear, and respect the
kesa, and carnestly practice the Way day and night.

One does not perceive the Way and receive the kesa merely by chance,
nor does one do so as a result of training under onc or two Buddhas;
rather it occurs as a result of having practiced the Way under Buddhas
as immeasurable as the sands of the Ganges.

Even though it is only our own efforts that have enabled us to en-
counter the kesa, this should not undermine the great pleasure that we
undoubtedly feel for having done so. Respect and revere the kesa
always. Truly, we, as seckers of the Way, are eternally indebted to the
Patriarchs, the transmitters of the Dharma.

Even animals are appreciative of kindness shown to them. How then
can humans justify ignoring benignity bestowed on them, expecially
with regard to receiving the Dharma and kesa, the most estcemed
act of compassion? If we are unaware of this, then we arc indeed more
foolish than animals and should be considered their inferiors.

The Patriarchs alone are aware of the true merit of the Dharma and
kesa. People who wish to follow in their footseps should take refuge
in the right transmission of the Way and fully immerse themselves in
Buddhist_practice. The Buddha has taught that correct transmission
of the Way comprises the essence of the truth; even the passing of a
thousand years will not change this fact. Correct transmission of the
Way should not be compared to diluted milk. Rather it is like a crown
prince acceding to the throne. If thirsty, and there is no milk avail-
able other than that which has been diluted with water, then take this
lesser mixture. This, however, only applies if water alone has been
added. Do not accept milk which has been mixed with any other sub-
stance, such as oil, lacquer, or alcohol. A master who, although having
received right transmission of the Dharma, is a poor instructor, should
be thought of as diluted milk; both contain the essence of the whole.
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All the Patriarchs and Buddhas who have preserved the Buddhist Dharma
insist that proper sitting in jijuyi samadhi is the way to attain enlightenment.
In both India and China all those who attained enlightenment followed chis
practice. ‘The transmission from master to disciple is based upon the reception
and prescrvation of this samidsi.

According to authentic tradition, that transmission is the ultimate Buddhist
Dharma. Right from the very start of your study with a truc master and the
reception of his teaching it is not necessary to burn incense, make prostrations,
recite the nembussu, practice penances, or study the sitras—just let body and
mind drop off!

Even if you sit for only a moment in jijuy samidhi the Buddha-mind seal is
imprinted in your body, mind, and words; simultancously, the entire phenomenal
world is also imprinted with the Buddha-mind scal—all space is enlightenment.
The Tathigatas’ enlightened joy increases and their wonderful actributes rencw
themselves. Furthermore, all beings in the ten dircctions of the universe, in the
three paths, and in the six worlds® are purc and bright in body and mind; they
realize perfect liberation and reveal their original form as the enlightenment of
Buddha. That is, the variety of phenomenal objects themselves are Buddha’s
enlightenment—his body, his sitting under the Bodhi tree, his turning of the
wheel of the Law; they all expound the most profound form of praji

Morcover, since enlightencd ones have the ability of merit-transference,s
people who sit in zazen share in the truth acquired by Buddha and therefore
cast off body and mind and all worldly attachments. Their insight (prajiiz) per-
‘meates even the most minute speck of dust, and it cultivates, perfects, and
develops Buddhahood and cach Dharma. Land, trees and grasscs, fences, walls
and tiles—the entire realm of dharmadhar?—can be perceived, from the stand-
point of enlightenment, to perform the work of Buddha. All people unconsciously
receive benefits from the wind and water; similarly, because of merit-transference
all men receive the imperceptible benefits of Buddha’s wondrous and incom-
prehensible teaching and are able to manifest their innate enlightenment. This
original innate enlightenment extends throughout the universe and eransforms
itself into inexhaustible Buddha-merit which is inextricably bound with the
infinite, incessant, incomprehensible and undefinable Buddhist Dharma. How-

S “The three paths are hell, animals and hungey ghosts; the six worlds consistof the three paths
and demons, men, and deva-gods.

 Parinina, the ability of transfering onc’s merit o virtues to others who are secking the Way.

7 “The entire realm of the phenomenal world
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capable of lecturing on that siitra how can I be able to explain universal cmpti-
ness?” Ryo asked. “Use universal emptiness to explain the sitra,” Baso told him.
Ry suddenly got up toleave. Baso called out to him and when Ry looked back
Baso said, “From the time you are born until the time you dic there is only
universal emptiness!” Ryd was enlightened. After that he concealed himself on
Me. Seizan and was never heard from again.

We can now see that all the Buddhas and Patriarchs lecture on the sitra of
universal emptiness. To lecture on the sitras is to lecture on universal cmptiness.
If you fiil to lecture with the body and mind of universal cmptiness you will
not be able to explain even one satra. You must lecture using universal cmpti-
ness. Universal emptiness is not only actualized in the consciousness but cmerges
even in the state of “non-thinking.” There is wisdom that is awakencd wich the
aid of teacher and wisdom that is found by oneself. There is innate intelligence
and intelligence gained from study. Yet all arc universal emptincss. To become
Buddha or Patriarch is to be universal emptiness. The twenty-first Patriarch
Vasubandhu wrote: “Our Mind is the same as the universe, and all dharmas are
Mind itself. When universal emptiness s perceived there is no longer any nega-
tion or affirmation.”

‘When you sit in zazen facing a wall, it appears that the sitter and the wall are
two different things, but actually they are not separatc. In order to understand
this we need the mind of “wall,tiles, and stones” or a “withered tree”—i.c., the
mind of universal emptiness. In order o save others we take a body and pro-
caim the Law. This again is another form of universal cmptiness. We utilize
the twelve hours of the day and they utilize us—it is the time universal empti-
ness is experienced and enlightencd. A large stone is large, a small stone small;
that is the function of universal emptiness. There is no affirmation or negation.

Universal emptiness is the Eye and Treasury of the True Law and the Serenc
Mind of Nirvana. This is what we must clarify.

Delivered to the monks on March 6, 1245, at Daibutsuji, Echizen. Recopicd
on May 17, 1279, by Giun at Shizenji, Nagahama, Echizen.
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Q. Is it permissible for those who practice zazen to utilize mantras and
step-by-step contcmplationt$?

A When I was in China I asked my master about this, He said that he never
heard of any of the Patriarchs in India or China making use of those practices.
Truly, it is necessary to concentrate on just one method; otherwise the real
wisdom will never be found.

Q.. Can zazen be practiced by lay men and women or is it limited to monks?

A. The Patriarchs teach that in the Buddhist Dharma there must be no dis-
tinction between men or women, or of their high or low stations.

Q. When someone becomes a monk he renounces all secular ties and his
practice is unimpeded. But how can lay people, who are hard pressed to make
a living, strive to receive the Buddhist Way?

A. ‘The Buddhas and Patriarchs with their great compassion have opened the
gates and mercifully guide all sentienc beings to cnlightenment. Everyone
can enter that gate. Historically chere are many examples, c.g,, the Emperors
Daishii and Junshi of Chinat®, heavily burdened by the affairs of state, still
practiced the Buddhist Way, and the Prime Ministers Ri and Bo20 who were
advisors to the Emperor, both practiced the Way through zazen and atcained
the great Way of Buddha. The important thing is determination and that does
not depend on one’s state as a layman or monk. Furchermore, do not chink thac
everyday acts are a hindrance ; there is no Buddhist Dharma outside everyday
life.

A recent minister of the Sung dynasty, Hy5-Sha-K&?! had a profound under-
standing of Buddhism. He composed chis pocm about himsclf;

Escaping briefly from my public duties, I sit in zazen.
Rarely do I lie down to sleep;

T seem to be a minister of statc

Buc am better known as “the old monk.”

Although he was extremely busy, he attained enlightenment through his devo-
tion to the Buddhist Way. Similarily, we should reficct upon our own life and look
at the examples of those in ancient times.

18 Mantras are magic formulas o sccret words used in esoteric Buddhism sikan, step-by-step
‘meditation, is used in Tendai practice.

19 TaiTsung and Skun-tsung, reigned 763-70 and Sos, respectively.

2 Li and Tang, two high oficials of the Tang Dynasty (c. 8o0).

2 Feng, d. 1153.
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Buddha-secking mind and vow to help all others attain enlightenment.
If those who so desperately cling to their physical life would only stop to
consider birth, old age, sickness, and death, they would realize all these
to be beyond their control and conclude that their “own bodies” do
not in reality belong to them.

The following is taken from the Daibibasha-ron: “A monk visited
Shakyamuni. He prostrated before him, and then standing to his side
asked, “Why does life pass so swifily?” The Buddha replied, ‘Even if I ex-
plain, you could not understand.’ The monk continued, ‘Could it not be
explained through a parable? The Buddha said it could and related the
following: ‘Suppose there were four skilled archers, cach standing back
to back intending to fire their arrows in the four directions. And, further,
suppose a fast runner were to appear claiming that should each fire their
arrows simultancously he would catch all four before they hit the ground —
do you consider this person a fast runner? ‘O Shakyamuni, indeed I
do,” replied the monk. The Buddha continued, “Of course no one could
deny this. His speed, however, would be incomparable to a jasha! run-
ning on the ground, and a yasha running on the ground could in no way
hope to equal the speed of a yasha flying in the air, and even the latter
would be unable to surpass the speed of the Shitteno 2, The Shitteno, in
turn, would be unable to match the chariots of the sun and moon, and
even they would be unequal in speed to the celestials who pull their
chariots. All these are of course exceedingly fast; however none would
appear so if compared to the speed which life, constantly subject to
existences and nonexistences, passes by. Buddhist monks should maintain
awareness of this, and unccasingly endeavor to help others to cross 1o
the others shore before doing so themselves. Act accordingly, for this
guarantees the virtuc of eternal life.”

Without awakening the Buddha-secking mind, we can not become
a Patriarch. All the Buddhas in the three worlds and in the ten dircc-
tions, the seven Buddhas prior to Shakyamuni, the twenty-cight Pa-
triarchs in India, the six Patriarchs in China, and all other Patriarchs
who have transmitted the Eye and Treasure of the True Law did so.

Koan 120 in the Zen-en-shingi asks, “Is awakening for enlightenment
the same as arousing the Buddha-secking mind?” We should know
that awakening the Buddha-secking mind comprises the initial stages

TA devil. One of the Hachibusha. Sometimes regarded as protectors of Buddhism.
#The four Quarter Kings who live in Shi-s—den
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so when at the time of death the chi-in associated with heaven opened

before him he was unable to realize its relation to past good acts. He
concluded that one’s actions were not answerable and that he, in spite of
his bad life, would enter heaven —a clear denial of the law of causality.

appeared. He fell into the latter. This situation occurred as a result of
holding false views.

Trainees should learn from this. It is imperative that we can discern
true from false. To doubt and therefore deny the principle of causality,
slander the Three Treasures, enlightenment, and the three worlds is a
false view. This life affords but one body, not two or three. It would be
more than regretful if we used it wrongly and ereated bad karma.

Whether we create bad karma unitentionally or not makes no differ-
ence—bad karma is bad karma: the retribution remains the same.
Premeditated wrongs do, however, have the additional effect of trans-
forming our good karma into bad. Bad intentions are themsclves wrongful
acts.

Kogetsu, priest advisor to the emperor once asked Chosa, “An ancient
‘master once said that the enlightened realize their past karma to be
essentially void, while the unelightened must repay their karmic debt.
If this is true, why did Shishibodai! and Eka have to repay their karmic
debt? Chsa replied, “O honorable one, you have failed to understand
the meaning of essentially void.” Kogetsu requested an explanation to
which Chosa replicd, “It means past bad karma.” Kogetsu continued the
inquiry by asking the meaning of past bad karma. “It means essentially
void,” was the reply. Kogetsu fell silent, and Chosa continued with the
following verse:

In reality temporal existence does not exist,
neither does temporal non-existence not exist,
for enlightenment and karmic retribution have but one true nature.

Chosa was one of Nansen Fugan’s long-serving and foremost disciples.
Although his understanding of many aspects of the Dharma was
unquestionably sound, his explanations to Kogetsu show he had failed

i twenty-fourth Patriarch. Born in India in the sixth centuary. After being wrongly
accused by  non-Buddbist, he was executed by the King of Kadmira [present day Kashumir].
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training period. In order to practice supreme and perfect enlightenment and
have great karma, we should not follow foolish people. Virtuous people! This is
how to'actualize the summer training period of the Bodhisattvas.”

‘Therefore, that is why bhikkhus, bhikkhunis, lay men and women who prac-
tice in a ninety-day training period surely practice supreme and perfect enlight-
enment and great karma with all the Tathigatas and Bodhisatevas of the ten
dircctions. Here, notice that it specifically mentions that lay men and women
should participate in the training period.

Where the training period takes place, great and perfect enlightenment exists.
That is why both Jetavana Park and on Vulture Peak there is the same
great and perfect enlightenment of the Tathigata. All the Tathigatas and
Bodhisattavas of the ten directions practice together in the summer training
period in accordance with the instructions of Shakyamuni Buddha.

Once, the World-honored One held a ninety-day summer training period and
on the final day, when forgiveness is asked by all, the Bodhisattva Majuéri
came to join the training scssion. At that time MahakiSyapa asked him, “Where
did you spend the training period this summer?” Mafijusri replied, “This
summer I practiced in three places: [one month in a palace, one month in a
nursery school, and one month in a brothel].” Mahikiéyapa was about to
strike the byakutsui 10 cell the monks together and have Majusri expelled, when
suddenly innumerable stupas and temples appeared out of nowhere. In each of
the buildings both Mafijusri and Mahikidyapa could be scen, with Mahaki-
Syapa poised to strike the byukutsui. Then Shakyamuni said to Mahakasyapa,
“Which Mafjuéri are you going to expel?” Mahikifyapa was unable to answer.

Zen Master Engo interpreted this story like chis: “If the bell is not struck
there is o sound. If the drum is not hit we can hear nothing. Mahikiyapa got
the point—that Mafjuéri actualized unlimited zazen. Both of them revealed
their Buddbist insight but one thing is lacking. That is, when the old sage
Shakyamuni asked, ‘Which one are you going to expel 2 he should have struck

the byakurui himself and said, ‘Look! Is there anyone here who can kill both
Mahikiéyapa and Mahjuéri?

Engo also composed this ves

“A great elephant cannot walk on a rabbi’s path.

How can swallows or sparrows know anything of a great swan?
Both monks observe the rules, like a stonccutter at work,

Or an archer taking aim and shatcering his target.

This world of relativity is Madjudri,





OEBPS/Images/p00564.jpg
532 SHUKKE KUDOKU.

It is because of these vows that all true seckers are able to enter the
‘monkhood.

The Buddha said, “Suppose there is a man who has shaved his head
and face and become my disciple, but as yet not taken the precepts. 1f
others venerate this man they will, as a result, finally awaken to enlighten-
‘ment themselves.”

The Buddha said, “Suppose there is a man who has renounced the
world, shaved his head and face, and wears the Buddhist kesa. If another
insults or slanders this man, they will, by this action, be destroying the
true reward body' of all the Buddhas in the three worlds of evil.”

The Buddha further said, “A man who renounces the world, wears
the sacred kesa and shaves his head and face, even without having taken
the precepts of monkhood, is already enlightened. Thercfore, anyone who
abuses or critizes him is at the same time slandering the Buddha. Suppose
there is a disciple of the Buddha who has not yet taken the precepts of a
monk. If others resort to violence against him, using sticks or a sword
to cause him suffering, or deprive him of his kesa, mendicant bowl or
other necessities, they will also be destroying the reward body of all
the Buddhas in the three generations, gouging out the cyes of all sentient
beings, and extirpating the seed of both the True Law and the Three
Treasures. A man who deliberately causes another to losc his way in his
search for the truth and, thereby, fall into the three evil worlds, will find
that he also will be born into that place.

It should now be clear that a man who shaves his head and face and
wears the Buddhist kesa, even without having taken the precepts, is
already enlightened. Any person who deliberately sets out to disrupt any
practice will be causing injury to all the Buddhas in the three worlds.
That is to say, committing one of the five wrongful acts? The merit of
renunciation is very close to all the Buddhas in the three worlds.

Buddha said, “A monk should do no wrong. If he does he is not
worthy to be called 2 monk. A monk should live by his word. If he does
not he is unworthy to be called a monk.” The Buddha continued, “Out of
a deep desire to scek the truth, T left my parents, brothers, sisters, wife,
children, relatives, and teachers. That was a time for true practice only;
a practice of compassion, like a mother’s love of her children.” The essence.
of a monk's practice is compassion. He should show compassion to all

T (skr. Sambhogakaya ; jap. Hojin)
2 (1) Killing one’sfuther ; (2) killing ones's mother : (3) illing an arhat : .
in the community of monks ; and () injuring the body of the Buddha

wsing disunity
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marks left by the Buddhas can we gain insight into the prints of our
own path. Identified and understood, the marks left by the Budd
should be followed with our entire body and mind; this is the Buddhist
Dharma.

This was transcribed in the guest master’s quarters of Eihej
Kichijo, Echizen, on March 31, 1268

, Mount
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SHIZEN BIKU

“A monk at the fourth stage of samadhi”

“The Patriarch Nagarjunat said, ‘One of the Buddha’s disciples

became proud when he attained the fourth stage of samadhi, for
he [mistakenly] believed he had attained the fourth stage of arhathood.
He made the same error when he attained cach of the previous three
stages of samadhi, believing them to be the corresponding stage of arhat-
hood. Finally, when he attained the fourth stage, he became so proud he
ceased from practice entirely. Just as this disciple was about to die, the
chu-e associated with the fourth stage of samadhi appeared before him. At
first he was confused by this, then he thought, I cannot enter nirvana.
The Buddha has deceived me.’ As a result [of this mistaken view], the
dhu-e associated with the fourth stage of samadhi disappeared and that
leading to the Abi Hell appeared. He was born into the latter.

““The assembled monks said to the Buddha, ‘Where was the monk
reborn?” The Buddha replied, “The Abi Hell.” Surprised, the monks said,
“But this monk conscientiously did zazen and observed the precepts. Why
was he born into hell?” The Buddha answered, “This monk believed he
had attained arhathood when he had attained the fourth stage of samadhi.
He was proud of his achievement, and so when at the time of death the
chu-e associated with the fourth stage of samadhi appeared, he thought,
‘I am an arhat, yét I am to be reborn a human; the Buddha has deceived
me.’ It was because he held this mistaken view that he fell into hell.” The
Buddha continued with the following verse.

Thc following is taken from the Daichido-ron, volume seven.

‘Study of the Dharma, observation of the precepts, and practice of
zazen,

¥ The thirteenth Patriarch. In China and Japan, he s respected as the founder of cight schools.
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The Buddha said that we should take fuse as our own; moreover
we should give it to our parents, wives, and children. Even if we use
itas our own, it will still be fus, and what our parents, wives, and
children will gain will also be fuse. Even if we only possess a mere trace
of fuse, we will have joy in our minds, for it becomes that which we cor-
rectly transmit [to others] and this is done as a merit and facet of the Bud-
dha. Morcover it is worthwhile even to practice one of the actions of a
Bodhisattva,

We cannot change the mind of a sentient being, but if we give material
fuse we have a chance to show our mind of the Buddhist Way and so can
help it to change and experience the Way of enlightenment. To do this,
we should certainly take a first step by beginning to practise fuse. In this
way fuse comes first among the six deeds [paramitas] of the Bodhisattva.
We cannot measure the size, great or small, of mind. Nor indeed can we
measure the size of materials. There is, however, a time when mind
changes materials and materials change mind. This is when both of them
have fuse.

4igo [loving words] mean that whenever we see sentient beings, our
compassion is aroused naturally and we use loving words. We cannot
imagine using coarse speech. It is natural to ask about other’s welfare
when we greet them. In Buddhism we use the word chincho [to take care
of yourself] and for older people there is the greeting fushin [how arc
you?]. When we meet together and talk, we should care for cach other,
as we would do for a baby. With such a mind, we can speak truly—
that is to say, we can give aigo. If somcone has virtue, we should
praisc it, and if they do not, we should feel pity. If we love aigo and
give it out, the action of aigo will increasc. The aigo which is concealed
in our daily life will emerge. Throughout life, in the present time, we
should seck aigo. We should never forget aigo cither in this world or the
next: itis the basis of the next life. To become fricnds with the enemy
and to reconcile enemy kings should be the root of aigo. When we listen
10 aigo, we should face others, and that will make them happy and make
them smile with joy. If we listen to aigo fully we will impress our heart
and spirit. We should realize that aigo comes from aiskin [the mind of
love] and that aishin is based on compassion. We should learn that aigo
has great power to change situations and that it has greater virtue and
meaning than mere praisc.

Rigyo means that we take care of every kind of person, no matter
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being a time of degenerate Buddhism, we should simply accept a kesa
that has been made by faithful devotees, regardless of the time taken.

It is a great scret of the Mahayana that both laymen and celestials
reccive the kesa. Both Kings Brahama and Indra did so. They are excellent
examples for the terrestrial word. In the human world, where lay Bodhi-
sattvas wear the kesa, there are many cases such as these. In China the
Emperors Bul of the Liang dynasty and Yang? of the Sui dynasty wore
the kesa, as did the emperors Tai-tsung and Su-tsung. The latter two.
emperors also received instruction from Buddhist priests and took the
Bodhisattva precepts.

In Japan, Prince Shotoku wore the Buddhist kesa and gave discourses
on the Lotus and Shiman Sttras. It is said that while he delivered these
talks he experienced a sensation of many flowers being rained on him.
It was subsequent to this period that Buddhism became widely accepted
in Japan. In addition to being regent in Japan, Prince Shotoku was
also a teacher of all humans and celestials, a messenger of the Buddhas,
and both father and mother of all sentients.

Even though the kesa found in Japan ofien differs from standard ones
in both color and form, it is entirely due to Prince Shotoku that even the
name “kesa” is known. How terrible it would be had he not denied falsc-
hood and established truth. Later, the Emperor Shomu? also wore the
kesa and received the precepts. All men, whether emperors or subjects,
should quickly receive the precepts and wear the Buddhist kesa. The
human world affords no greater joy than this.

A layman’s kesa is called fampo, single-stitched, or ordinary robe,
Itis so called because no double stiching is used when it is made. A lay-
man who enters monastic life should possess three kinds of kesa, a
tooth cleaning stick, mouth rinse, cating utensils and zagu.4 He should
then begin (o train according to the rules of a monk’s practice. This is
the way taught by many past sages. The pure doctrines of the Buddha,
however, disagree with this. They state that the kesa transmitted to kings,

TEmperor Wa: 464-349 A.D. A devotce of the Way. He buil many temples and is known,
for s dialogue with Bodhidhama concerning meri.
+569-616. Known for bis study of licrature and the ars.
#701-756, Ardent believer of Buddhism. He is responsble for having temples, called Koku-
i n cach province in Japan. Aftr reigaing for tweaty-five years he entered monk-

<A sitting cloth.
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“The hundred and sixth is attainment of the stage of nonregressional
practice, for this embodies the teachings of the Buddha.

“The hundred and seventh is wisdom which enables progression though
#he various stages, for this brings about the abhisekal associated with this,
and the acquisition of knowledge.

“The hundred and eighth is attainment of the abhiseka stage, for this
ensures future supreme enlightenment.”

Tn conclusion, the Bodhisattva Hu-ming said, “Celestials, you should
‘maintain constant awareness of these hundred and eight brilliant teach-
ings.” These, then, are the hundred and eight teachings of the Dharma.
Before they descend to the human world, Bodhisattvas never fail to
expound them to the celestial inhabitants of the Tusita Heaven. Bodhi-
sattva Hu-ming was Shakyamuni Buddha’s name in this heaven.

‘These teachings are recorded in the T’itn-sheng Kuang-ting-lu, compiled
by Li Fu-ma. Tt was because so few trainecs were aware of these teachings
that he compiled this work. Trainecs who aspire to Buddhahood and
thereby to become a teacher of both celestial and terrestrial beings must
fully understand these. Having not been a Bodhisattva in the Tusita
Heaven, trainees should not be proud of their meager attainment. Bod-
hisattvas in the Tusita Heaven enter directly into the realm of Buddha-
hood, without first having to pass through the period of chi-in.

(Date of writing unknown.)

n," special ceremonies to mark one's introduction to advanced teaching.
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gentle resounding tone. The building glowed with a warm soft light
reflected by the multitude of banners and canopies that hung from the
ceiling.

Celestials in harmonious song praised Hu-ming, while others, holding
the seven jewels, told of his wonderous merit and virtue. The palace
not only enjoyed the security provided by the Four Quarter Kings, but
was also respectfully guarded by an innumerable number of Buddhas and
Bodhisattvas, as well as the Kings Sakrendra and Brahma. These splendid
rewards were the result of innumerable kalpas of good and diligent
practice; even now Hu-ming’s good karma continues to grow. The
quality of life enjoyed by this Bodhisattva is truly beyond our wildest
imagination.

Fizally, from the lion scat he began his proclamation. “Celestials!
Soon, as the Bodhisattva at the highest level of attainment in the Tusita
Heaven, T will be born into the human world. Before I depart, however,
T wish 10 notify you all of the hundred and eight brilliant teachings of
the Dharma. Clarification and retention of these will enable you, if you
50 wish, to be reborn into the human world.

“What then are the hundred and eight brilliant teachings of the
Dharma?

“The firstis to have right faith, for this strengthens a determined mind.

“The second is to have a pure mind, for this prevents defilement.

“The third is to be joyful, for this is the result of a peaceful mind.

“The fourth is to wish to learn the truth, for this purifies the mind.

“The fifth is right action, for this is the result of correct physical action,
speech, and thought.

“The sixth is right speech, for this protects against rebirth into the four
evil worlds of hell, hungry ghosts, animals, and asuras.

“The seventh is pure thought, for this destroys greed, anger, and
ignorance.

“The cighth is constant awareness of the Buddha, for this in itsclf is
purity.

“The ninth is constant awareness of the Dharma, for this in itself is
purity.

““The tenth is constant awareness of the Sangha, for this inevitably leads
to the truth.

“The cleventh is constant awareness of dana [charity], for this is done
without thought of reward.
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the three transitory worlds and do not care for the Three Treasurcs. Even if
they bring a thousand pelts of a wild fox they just debase the Buddhist Way.
They must renounce the world and receive the precepts as soon as possible.

Hyakuj6 ascended the platform and explained the story of the old man to the
‘monks. The meaning of the story is rather obscure and it is difficult to sce why he
attempted to explain it. He said the old man had already completed five hundred
years of transmigration and was now liberated. But how is five hundred years
calculated? In human years, in fox years, or by the Buddhist Way? How can the
wild fox comprehend Hyakuj's life? If the fox sees Haykujs, Hyakujs is the
spiric of the fox. To sc Hyakuj is to sce the Buddhas and Patriarchs.

That is why Zen Master Kobuku® (Priest Hoja) composed this gacha:

Hyakujo saw a wild fox and they had a mecting of minds.
Because of his request, the fox was cremated as a deceased monk,
But it was not as splendid as it should have been.
Students should fathom the bottom of the fox’s heart;
If you do not sever the cause of the fox's transmigration
The principle of causality will never be found

and Great Practice of the Way will never be attained.

Hyakujd and che fox had a meeting of minds; although what the old man said
was only one half of understanding, it still contained the Great Tonguc and
became a word of teaching. At that very moment the wild fox, Hyakujs, the old
man, and the entire world were liberated from their bodics.

Obaku said, “The old man gave a wrong answer to his disciple and transmi-
grated as a wild fox for five hundred years .What would have happened if he gave
a corret one?” This question is the actualization of the Way of the Buddha and
Patriarchs. Among all the disciples of Nangaku there is none that equaled Obaku.
But ncither the old man or Hyakujd expressly stated that the old man’s answer
was wrong; only Obaku insisted that it was mistaken. Why? To Obaku that
answer was a mistake, so he must not have understood the real intent of Hyakuje’s
alk. It scems as if Obaku has not yet mastered the Way of the Buddhas and
Patriarchs. We must clarify the face that neither the former or the present
Hyakujs answered incorrectly.

Furchermore, five hundred pelts of a fox, three s thick, symbolize his life on
the mountain dirceting students. If just one hair is liberated then we will have

& Ku-mi, no dates.
& About ten centimeters, or three inches.
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ves in futile discussion. Tt is imperative that trainees, clarify the prin-
ciple of causality first, otherwise they will remain susceptable to false
views, their practice decline, and finally they will cease from doing good
altogether.

The principle of causality is straightforward: Those who do wrong fall
into hell; those who do good attain enlightenment. This is the reason the
Buddhas and Patriarchs appeared in the world, Bodhidharma came from
India, and that sentient beings can see the Buddha and listen to his
teachings.

The Buddhas and Patriarchs alone possess and transmit true under-
standing of causality. Neither Confucius nor Lao-tzu possess such virtue
During this period of degenerate Buddhism, trainees, due to lack of merit,
are unable to contact and study under good masters; they fail to encounter
the pure teachings and remain ignorant of the law of cause and effect.
Even if one creates no other bad karma than for having denied causality,
this alone will result in inestimable suffering. Out of gratitude for the
compassion of the Buddhas and Patriarchs, trainees, with a Buddha-
secking mind, should quickly clarify the principle of cause and effect.

This was compiled during the summer training period in 1255 by
He added the following remarks: “T have copicd and compiled these
writings, but as yet they are incomplete. A complete version must be
written in the future.”
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Earnest seckers of the Way should not fail to take refuge in the Three
Treasures in this way. Even though our body is subject to birth, death,
and momentary change we should do this, for it ensures continued growth
of our Buddha nature, and finally we will awaken to enlightenment.

The Japanese word kiz, to take refuge, is a composite of two words.
The first, ki means “to unreservedly throw onesclf into.” The second,
¢, means “to rely upon.” In a way that a child leaps into his father’s
arms, we should leap into the Three Treasures. In a way that a nation
relies on its king for its welfare, we should rely on the Three Treasures.
We take refuge in the Buddha because he is our great teacher. We take
refuge in the Dharma because it is good medicine. We take refuge in
the Sangha because it is comprised of many good friends.

A question once asked was, “Why do we take refuge in the Three
Treasures alone?” This was answered, “Because, being the core of the
Buddhist Way, taking refuge in the Three Treasures frees sentient beings
from the cycle of life and death and leads, ultimately, to their enlighten-
ment.” The merit associated with the Three Treasures is immeasureable
and beyond our conception.

The Japanese, Indian, and Chinese names for Shakyamuni respec-
tively are: Bulsu, Buddha, and Chich. All these mean “one who has
awoken the highest supreme enlightenment.” The Buddhist Law (Dhar-
ma) is known as Ho in Japan, Dharma or Dhamma in India, and Fa in
China. Generally the word “law” is understood as a judgment on good,
bad, or neutral actions. The “Law” of the Three Treasures, however,
infers a standard rule. In Japan the Buddhist Community (Sangha)
is known as S0, in India as Samgha, and in China as Hoho-chung. All
of which mean harmonious community.

The Three Treasures may be divided into four categories. The first
category is designated to the preservation of the Three Treasures after
Shakyamuni entered parinirvana. Within this category the stapas and
images of the Buddha are the Buddha-treasure, sitras are the Dharma-
treasure, and those who shave their heads are the Sangha-treasure.
The sccond category s the influence of Shakyamuni’s teachings in the
present. In this category the five kinds of dharmakwa are the Buddha-
treasure; full understanding of the Four Noble Truths, the Dharma-
treasure; and those who are already arhats or will be in the future
comprise the Sangha-treasure. The fourth and final category is absolute
unity of the Three Treasures. Here enlightenment itsclf represents the
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Having said this, stand and put on the kesa according to the prescribed
manner.

Shakyamuni said to the assembled monks, “When I was practicing
under Hoz0 Bodhisattva,' 1 was known as Bodhisattva Kannon. At that
time I made a vow to this Bodhisattva. ‘Oh most honorable Bodhisattva,
suppose that after I have awakened to enlightenment someone renounces
the world, enters the monkhood, and wears the Buddhist kesa. Further
suppose that this person, whether lay or ordained, as a result of lack
of faith, once broke the ten rules for practice, harbored impure thoughts,
and scomned the Three Treasures, but later, realizing their error
repented and honored the Three Treasures and kesa. If at this time
as a result of having o final guarantec of attaining Buddhahood, their
practice retrogressed, then it would mean I have deccived the innum-
crable Buddhas and my enlightenment is untrue.

* “Honorable Buddha, suppose that after my enlightenment there is
a being among the heavenly dragons, demons, humans and non-humans
that venerates the Buddhist kesa. That being will, as a result, gain
decp insight into the meaning of the kesa and will continue their
practice unhindered in the three vehicles,

*“Suppose that a being among the hungry or thirsty sentient beings,
poverty stricken demons, humans of humble descent, or any among
the hungry ghosts obtains even as much as four tsunt of the Buddhist
kesa, they will immediately be relieved of all suffering and even their
greatest aspirations will be fufilled.
uppose there is a being among the dragons, heavenly musicians,
ghting demons, garuda birds, kimnaras? snake-headed gods, carthly
demons that devour human beings, heavenly demons that devour human
beings, or among the human and non-human beings that are hostile
towards others and resentful of their attainments. If this being merely
thinks of the kesa respectfully, he will gain a compassionate, tender,
unresentful, cternally peaceful, content mind; in other words he will
be purified.

*“Should circumstances dictate that a man be involved with either
the armed or unarmed forces, he need only respectfully hold a small

picce of kesa to gain protection from all harm and to surmount all dif-
ficultics.

T The name of Amida before his enlightenment
£ A chinese unit of measure : one is'un equals appoximately three centimeters.
2 Being with a horse’s head and human body
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7.1t transforms delusion into eternal joy, for it contains the pure
essence of the Buddha.
. It purges the mind of evil and causes those who wear it to perform
the ten good deeds.
9. It germinates the innate sced of the Bodhisattva, just like rice in a
fertile paddy.
10. Tt shields those who wear it from the poisonous arrow of delusion.

“Chiko, it is because of these merits that when all the Buddhas in the
threc worlds, pratycka-buddhas, sravakas and all the pure monks wear the
kesa, they arc together on the same scat of detachment, hold the same
sword of wisdom, overcome covetousness, and enter the same nirvana,

Shakyamuni continued with the following verse.

“Chiko, listen carcfully,

The Buddhist kesa has ten most wonderous merits. A layman’s
clothes increases covetousness, Tathagata’s robe does not.

Buddhist robes protect us from embarrassment and cause endless joy.
They protect us from extreme temperatures and poisonous insects,
And enable our Buddha-secking mind to grow.

Finally we will realize cnlightenment.

They give instant recognition of a true monk, and frce us from all
forms of greed;

Furthermore, they destroy the five wrongful views,! and assist good
practice.

Acknowledge and venerate the kesa, the symbol of enlightenment,
For this causes King Brahma to rejoice.

My disciple, think of your kesa as you would a Buddhist stiipa,

For this causes great joy, purges the mind of evil, and leads both
humans and celestials to enlightenment.

A true monk is diligent and respectful, he conducts himself ap-
propriately to his role, and remains unsoiled by delusion and crime.
Al the Buddhas praise the kesa like they would a fertile paddy,

For it is the greatest bestower of peace among all cclestials and
humans.

1) The heretical belief in the self (personality); (2) the hercsy of holding extreme views;

(3) holding false views : (4) autachment to heresy and ; (5) attachment to practices and
obscrvance of hercsy.
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not, we should not say “he is making a fool of me.” Although his answer is
based on the power of Kygen’s entire life it s like a general who has lost the
war but is still proud in defeat. Often, Buddhas and Patriarchs] say black when
they mean yellow, and try to reveal enlightened vision. They explain saku
[request] and bo [compliance] sendala in very subtle and refined ways. Who can
say cha holding a staff or a fly whisk is not a type of sendaba? However, there
are people who glue the bridge 1o the base of the koo or tighten the string
too much [i.c., foolish people cannot understand sendaba).

One day, the World-honored One sat on the lecture platform without speak-
king, Then Mafjusri struck the gong announcing the end of the discourse, and
said, “This is how to clarify the Law of the King of the Dharma.” Then Sha-
kyamuni left the platform.

Zen Master Mydgaku Juken of Me. Secchd said about this, “Only the wisest
sages among that assembly correctly perceived the Law of the King of the
Dharma, However, if somcone in that assembly knew about sendaba why was it
necessary for Madjudri to strike the gong?”

‘What Secchd meant was that if one strike of the gong is completely suffcient,
then whether it s struck or not is still total detachment. If this is so, then one
strike of the gong is sendaba. Then [Madjusri is the man who understands sendaba
and all the sages in that assembly are his guests. They underscand that “this
is the Law of the King of the Dharma.” The twelve hours of the day frecly
utilize and are utilized by sabusendaba. Requesting a fist brings a fist, requesting
a fly whisk brings a fly whisk.

However, present day clders all over Sung Dynasty China cannot even
dream of sendaba. This is very pitiful; the Way of Patriarchs has disappeared.
Do not avoid difficult studys you must transmit the lifeblood of the Buddhas
and Patriarchs. For example, if we say “What is Buddha?” there is the answer
“Our mind is Buddha.” What s the essence of this? It is seadaba, is it not? “Our
mind is Buddha” must be studied in more detail. However, how many people
truly know the meaning of sendaba?

“This was delivered to an assembly of monks of October 22, 1245 at Daibutsuji,
Echizen.
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enlightenment.” Engo said, “Not yet, you don’t. You haven’t clarified the
Great Dharma, no mater what you say.”

Another time, Engo was in the Dharma Hall speaking on the fifth Patriarch
Hoen’s “Sometimes we use words, sometimes not.” After hearing this, Shuks
said, “I have attained the Dharma of peace and bliss.” Engo laughed and said,
“Im ing you [you haven’t attained enlightenment yer].”
came to study under Engo. Shiks was permitted to enter
Engo’s community, but he was unable to make any progress. In neither his
informal discourses nor in his lectures did Shiké show any new insight.

We should know that alchough there are chronicles that claim Shiks possessed
Zen enlightenment and attained the Dharma of great peace and bliss, that
did not actually happen. He was only a student, nothing more.

Zen Master Engo was an ancient Buddha, honored throughout the ten quarters
of the universe. Since Obaku, such a great figure as Engo has not appeared. He
is a very rare type of ancient Buddha, even in other worlds. However, he is
not well known in this sorry world of ours. In light of Engo’s admonishments
1o Shikd, we can see that Shikd did not surpass his master or even cqual him.
How could such a man possibly surpass his master? It cannot even be dreamed,

Therefore, we should know that Shikd was unable to possess even half the
irtue of his master. He simply memorized and then repeated mechanically
the sayings ofthe Avatamsaka and Suramgama-samidbi-nirdesa Sitras. He was unable
to gain the bones and marrow of the Buddhas and Patriarchs. Shiks thought
that the Buddha Dharma meant that all religious seckers, great or small, can
be influenced by the spirit of such natural objects as trees and grasses, and that
insight can be gained from that spirit. Thatis why he could not clarify the Great
Way of the Buddhas and Pacriarchs. After he lefe Engo he did not visic any other
masters, and without any real authority he became abbot of a large temple and
instructed wnmis. No matter what he said, he did not even touch the edge of
the Great Law.

However, those who do not really know about him chink that Shiika is ac least
equal to other masters of the past. People who do know about him, though, state
clearly that he neither clarified nor understood the Great Dharma; he was just
babbling incoherently. We can see that Priest Dochd of Tozan possessed the
correct view without any error. Nevertheless, the disciples of Shiks are jealous
of Dischd even to the present day. Déehd refused Shitks permission to receive
the seal, and Tands was cven more severe. Every time Shaks asked for the seal
he revealed his spiritual immaturity. However, his descendants are not jealous
of Tands. Those who are jealous of Doch should be ashamed.
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However, our predecessors thought that Sanzs was scolded by the National
Teacher only because he did not know the answer to the third question. This
is a great mistake. Sanz was scolded because he did not have the slightest idea
where the Buddhist Dharma is. Do not think that Sanzs knew the answer to
the first two questions. That is an error.

Sanzs did posses some sclf-proclaimed power to read others minds but lacked
understanding of that power. That is why he was scolded. First of all, Echd
wanted to test Sanzd by asking in essense, “Is there the power to read others’
‘minds in the Buddhist Dharma.” The reply was “[I know there is] a liccle.”
The National Teacher assumed he did, but he found that even if such power
exists in the Buddhist Dharma if it does not become part of it we have people
like Sanzp.

Even if Sanzd had replied to the third question in the some fashion as the
first two his answer would have been useless. All of Sanzd's answers should be
scolded. The National Teacher questioned a third time because he still had
some hope that Sanzs might get his point.

Inaddition, it is said that ancient people did not know the body and mind of the
National Teacher. Sanzs could neither easily sce nor comprehend the National
Teacher's body and mind. Since even the ten saints and three sages, Bodhisattvas
and pratyckabuddhas are unable to clarify it how could such an ordinary
scholar of the Tripitaka possibly know the entire body of the National Teacher?

We must clarify this principle. If we talk about the body and mind of the
National Teacher to Tripitaka scholars we will be slandering the Buddhise
Dharma. If scholars of the sitras and abhidharma chink that they are cqual to
the National Teacher it is pure insanity. Those who want the power to read
others’ minds should not think they have lcarned where the National Teacher is.

In India the power to read others’ minds is a convention possessed by some
people. However, this has nothing to do with the enlightenment seeking mind
and is not the truc insight of the Mahayana, There has never been a case where
the Buddhist Dharma was revealed by the power of reading others’ minds. And
even if we happen to possess the ability to read others’ minds we still arc
obligated to develop the ordinary mind of resolve and practice to gradually
enlighten the Buddhist Way. If it were possible to perceive the Buddhist Way
through the power of reading others’ minds all the saints of the past should have
possessed such an ability and immediately comprehended the efficacy of Bud-
dhism. However, this has never occured among all the countless Buddhas and
Patriarchs. If we do not know the Way of che Buddhas and Patriarchs what help
can reading others’ minds be? Such an ability is not necessary in the Buddhise
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There are six kinds of venerative mind: (1) The mind that leads to
supreme happiness, (2) the mind that leads to supreme benevolence,
which has arisen as a result of venerating the Three Treasures, (3) the
mind superior among all sentient beings, (4) the mind as rare to encounter
as an udumbara flower, (5) the mind unique among all beings in the
three thousand great worlds, (6) the mind frec of discrimination that
accepts both sacred and profane. A small venerative offering made with
one of the six venerative minds is worthy of much merit, let alone a large
offering.

All the Buddhas made venerative offerings whole-heartedly: we should
do likewise. The rules governing making venerative offerings are a
Patriarchal transmission, thus they are to be found in the various satras.
Devotional service to the Buddha is in itself a vencrative offering. Being
a Patriarchal transmission, the rules for building a stupa and caiya, as
well as those regarding making an offering before them are known only
10 Buddhists. Altering these regulations conflicts with the Dharma and
offerings made there after gain little or no merit. Therefore, we should
make offerings in the orthodox way, and, when the time is right, transmit
this way correctly.

Zen Master Ling-tao! spent many years respectfully attending his
late master’s [End's] tomb. In his novice days, Eno pounded rice day
and night without pause in the service of his fellow monks. What excellent
cexamples of veneration done in the truc spirit of the teachings. Only
two examples are given here, but many more could be given. These,
then, are the correct ways to make venerative offerings to the Buddhas.
Study them and do so accordingly.

Compiled by Dogen’s disciple during the summer training period in
1255.Later recopied at Eiheiji on June 23, 1279,

TLived 645-760. He is known for his great compassion.
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relics and images of the Buddhas exist, and we should venerate these, for
they are equal in merit to that of the past.

The Wents'engyu Stra states, “The Buddha said the following, ‘T
recall a time, countless kalpas ago, when there was a wild fox living on
Mount §ita in the country of Vima [in ancient India]. Once, while being
pursued by a hungry lion, this fox fell into a deep well. Two days passcd
and he was still imprisoned. Faced with the prospect that he would soon
die, he composed the following verse:

“Life is impermanent, and I do not mind to dic, Only, T regret that
T must dosoin this well, better T had been food for the lion. Buddhas,
see my pure and unselfish nature.”

“‘King Sakrendra was surprised to hear the fox recite the names of the
various Buddhas. He was deeply moved, and began himself to chant the
names over and over in his mind. At this time he thought, “Living in a
place far from the Buddha, and without a master to guide me, I remain
influcnced by the five desires.” Curious to know why the fox had recited
the names, he, together with eighty-thousand celestials, descended to the
well.

“““Here they found a fox pitifully pawing the sides of the well in a vain
attempt to escape. Sakrendra observed him for a while then thought,
“I'm sure this fox is actually a Bodhisattva. Yet, if this were so, surely
he would save himselt.” He called down to the fox, “Your verse was no
ordinary composition. T bescech you, please expound the nature of the
Dharma (o us celestials.” Looking up, the fox replied, “Sakrendra, you
are a celestial king, yet have not teaching to offer. You request I expound
the Law while you stand above me, a violation of even the most basic
code of ethics. Do you not know that the salvation of the Dharma, so
pure, extends to all beings. Why are you so proud?”

*“‘Sakrendra surprised by these remarks was deeply ashamed of himsclf.
His attendants, on the other hand, thinking his descent had been worthless,
burst out laughing. Turning to his attendants, Sakrendra said, “Do not
besurprised. In view of my stubbornness and lack of virtue, these words are
just. T truly am in urgent need of listening to the Dharma.” He lowered
his celestial gown into the well and assisted the fox to climb out. The
celestials, for their part, prepared a large feast for the fox. He ate heartly,
and with restored spirits joyfully expounded the law of the Dharma.’”
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These are the golden words of Shakyamuni. Foolish people in the east,
believing there to be teachings equal to those of the Buddha, turn their
back on Buddhism. This s a great mistake—a slander of both the Buddha
and Dharma. Mrgatirsa, Lun li, and Mahakausthila! were intelligent men,
far wiser than any man in China, including Lao-tzu and Confucius. All
the former forsook their own understanding of the Way and entered the
Buddhist monkhood. Even to listen to those who believe the teachings of
Confucius, Lao-tzu, and those of the Buddha are similar is a karmic
offence, let alone to endorse the view. Both arhats and Sravakas eventually
becomes Buddhas; no one has ever remained an arhat eternally. The non-
Buddhists Confucius and Lao-tzu are the Buddha’s equal—How can this
be s0? A man who belicves this is making a very grave mistake indeed.

The Tathagata is supreme among all things. All Buddhas and Patri-
archs, Great Bodhisattvas, Kings Brahma and Sakrendra, the twenty-
cight Patriarchs in India and the six in China, as well as his many disciples
realized this and venerated him. Clearly, then, those who assert that the
teachings of Lao-tzu and Confucius are equal to those of the Buddha do so
out of ignorance.

Compiled by Ejo during the summer training period in 1255,

T Sariputra’s uncle. He was one of Shakyamunf's ten foremost disciples. and was particularly
ledin debate.
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Karmic retribution occurs at three different periodsin time: (1) in one
presentlife: (2) in one’s next life, and (3) after two successive lives. Clarify
this quickly, for without doing so we are liablc to hold false views and,
will suffer long periods in the three evil worlds, and ceasing from doir
good, incur incalcuable loss of merit; thus we will be unable to rea
cnlightenment for a very long time.

As previously stated, karmic retribution occurs at three different periods
in time. The first, receiving retribution in one’s present lfe time, means to
reccive retribution for our good and bad deeds within the same lifetime
they are committed. The following story is taken from the Daibibasha-
ron.

“Long ago there lived a woodeutter. One day when this woodcutter
was in the mountains collecting wood he lost his way in the snow. As
night drew in the snow fell heavier and the cold intensified. Close to death,
the woodeutter began to tramp around desperately trying to keep warm.
Soon, however, he found himself even deeper in the mountains and
‘more lost than ever. Then, suddenly, he came upon a bear crouching in
the snow, its fur a deep blue and its eyes ablaze like two brilliant torches.
Coupled with the intense cold, this sight brought the woodcutter to a
point of near collapse.

“The bear, who was in fact an incarnation of a Bodhisattva, solaced the
woodcutter saying, ‘Don’t be afraid, for I, unlike some parents who bear
malice toward their children, wish you no harm. Carcfully the bear
picked up the woodcutter and carried him to his cave. Once inside, the
bear used his own body to shield the woodeutter from the clements and
his fur to warm his body. After the woodcutter had revived a litle, the
bear brought him a variety of roots and berries and spent the next six
days entirely attending to his every need. On the seventh day the weathe
cleared and a path was to be seen through the melting snow. By this time
the woodeutter had fully recovered and wished to return home. The
bear, appreciating his wish, produced a variety of berrics and roots for
his journey and led him to the forest’s edge. When they arrived the
woodeutter fell to his knees and asked, ‘How can I ever repay your
kindness. The bear replied, ‘I need nothing, only I request you have
respect for my life as I for yours.” The woodeutter unhesitatenly agreed,
bade the bear farewell, and began his journey.

“After traveling a little way the woodcutter had occasion to mect two
hunters. They asked him had he scen any wild animals in the forcst.
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on the same pilgrimage. Today our training period is over. After our tea cere-
‘mony is finished please feel free to go wherever you wish.” (However, they
‘may stay if they are incapacitated for some reason.)

This ceremony has been the highest form of Buddhism handed down from
the immemorial past. It is the most significant cvent of the Buddhas and Pa-
triarchs. Non-believers or demons cannot obstruet it. Al true descendants of
the Buddhas and Patriarchs in the three countries [India, China, Japan] have
participated in this ceremony. Non-believers have never learned about such a
ceremony. Because that ceremony is the main work of the Buddhas and
Patriarchs, the summer training period itsclf contains everything from the
attainment of the Way in the morning to the entering of nirvana in the evening.
Monks of the five schools in India may disagree, but all who have undergone
a ninety-day training period share the same practice and enlightenment. There
are nine sects in China but none failed to obscrve the summer training period.
1f you do not experience a ninety-day summer training period sometime in your
life, you cannot be called a bhikkhu or a disciple of Buddha. Training is not
undertaken in order to become enlightened; training itself is practice and en-
lightenment beyond cnlightenment. Shakyamuni Buddha, the World-honored
One of great cnlightenment, had practice and enlightenment in every summer
training period throughout his lfe, without missing one. Here, we must know
that the practice and enlightenment of Shakyamuni is Buddha’s enlightenment
beyond enlightenment.

However, those who do not understand the practice and enlightenment of
the ninety-day training summer period and stil call themselves descendants
of the Buddhas are laughable, or worse. We should not listen to the words of
such fools, nor talk, sit, or walk with them. In the Buddhist Dharma we should
convert such evil people with silence.

Keep in mind that the ninety-day summer training period is nothing but
Buddhas and Patriarchs. The right transmission has been handed down con-
tinuously from the seven Buddhas to Mahakaéyapa, then passed to the twenty-
cighth Indian Patriarch. The twenty-cighth Patriarch came to China and trans-
mitted the Law to the second Chinese Patriarch, the Great Teacher Taiso
Shdsht Fukaku. The transmission continued intact and without alteration from
the second Patriarch up to the present time. T went to China and brought the
right transmission of the Buddhas and Patriarchs to Japan. If you spend the
nincty-day summer training period as the right transmission, it becomes the
right transmission. Whenever the summer training period s spent with ex-
perienced monks it is a real training period. Truly, the same training period that
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‘We must strive to surpass Hyakujo when we sit. I someone were to ask
the same question I would probably say ‘Nothing!” or ‘Bringing my
‘mendicant bowl from Jojiji o this monastery and using it to eat rice’”

To be the disciple of a wonderful master s just one of many excellent things in
this world. And only a wonderful master can really know what all the wonderful
things are. In order to do something wonderful we must make use of the supreme
teaching. When we do, all our actions are superlative. Therefore, whenever and
‘wherever anything wonderful or excellent occurs a mendicant bowl, the tool of
the Buddhist way, is sure to be found. Even Brahma and the King of Dragons
protect this bowl. They gave i to the Buddhas and Patriarchs who then passed
it on to their disciples from generation to generation. 'This is indeed the true
standard of the Buddhist Way.

“Those who have never practiced under a Buddha or Patriarch or heard the ulti-
mate Buddhist Way say that a Buddha’s kesa is just a garment made from sil
cotton or some other material and a mendicant bowl is only a utensil produced
from stone, clay, wood or iron.

These people lack proper study and observation of the Buddhist Way. A
Buddha's kesa has a special meaning; it has nothing to do with silk, cotton or
any other material. Silk, cotton, etc. belong to the mind of discrimination.
Similarly, Buddha’s mendicant bowl s never limited to stone, clay, iron, or wood.

A Buddha’s mendicant bowl is not artificially made; it has no creation or
destruction, coming or going, gain or loss, old or new—it transcends those
notions. Even if a kesa and mendicant bowl appear where clouds and water
gather it is not restricted by them. Even if grasses and trees are collected and
made into a kesa or mendicant bowl they are not bound by those characteris
That is, water appears as water, clouds appear as clouds, composed of various
clements but appearing together as a unified whole. A real mendicant bowl is
onc that is unificd with all things—the mind of Buddha and universal empti-
ness—yet it is 2 mendicant bowl, nothing else.

A mendicant bowl carried by an wnsit is the one proteeted by Brahma and
given to Buddha. If chis had not occurred such a bowl could not, under any
circumstances, exist in the present. Everywhere there are mendicant bowls which
have been bestowed as the Eye and Treasury of the True Law. These bowls
permeate time, both past and present. Just as this bowl cannot be limited to
stone, clay, iron, or wood, theories made with stone, clay, iron, or wood cannot

T Cloud and water.” A Zen trainee who wanders like the clouds and water secking the Way.
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like a white cow leading a wagon.” Hotatsu again spoke to Eno: “The
sttra states, ‘from the Sravakas to the Bodhisattvas, all maintained con-
stant awareness that the Buddhas wisdom is immeasurcable.” Leading
sentients to enlightenment is the Buddhas wisdom, this you have taught
me. I realize a talented man will thus realize enlightenment, but what
about an ordinary man, how is he to do so?

*“The sttra refers to three kinds of wagon: the sheep wagon, representing
the éravakas; the deer wagon, representing the pratyckabuddhas; and
the cow wagon, representing the Bodhisattvas. Oh honorable Patri-
arch! What is the difference between this cow wagon and the previously
mentioned white cow wagon.””

The Patriarch replied, “The wisdom of this satra is apparent, but you
are unable to grasp it. Restricted by limited understanding, those in the
three vehicles! cannot imagine the extent of the Buddha’s wisdom.
nif they tried to calculate it they could not do so. The three vehicles
is used when teaching ordinary people, not the Buddhas themselves.
Without faith in this principle, we yearn to take a seat in a wagon outside
the gate. Yet, already, we are riding in the wagon pulled by the white
cow.

The satra states: “There is only one vehicle, not two or three.” Why can
you not grasp this? The term three vehicles is merely one of convenience
used in ancient times to teach the immature. Only the Ekayana Teaching
is true, for this teaching alone is proclaimed at the appropriate time. Thus
we should quickly abandon teachings that deal with the three vehicles
and study the Ekgyana Teaching, the true teaching. When we do this the
word ‘truth’ becomes meaningless, for all things are truth [wonderful
treasure]. This truth is not influenced by one’s father’s thoughts, those of
a child, nor is it under the juristriction of our will. Do not fail to use this
wuth. The preceding forms the core of the Lotus Sitra.

“If our thoughts have been in accord with the teachings since the past
1o the future, distinction between day and night is lost. Its like holding
the Lotus Sitra in our hands, or reciting it without break.” Hotatsu,
greatly moved by these words, recited the following verse:

TSano. The thre divisions o the eachings ofthe Buddha. In Mahiydna Buddhisnthese are

(1 &ctvakiyina or Hinaylns, in which one wnderstand the Four Noble Traths and becomes an

(2 Pratyckabuuddhayina or Madhyamyina, in which one righly understands he twelve

of causation and become » Pratyekabuddha; and (3) Bodhiattvayana or Mahtyna,in
which one becomes a Bodhisatva a  result o eligious pracice over innumerabe yean.
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undera tree throughout life; (2) to wear a kesa made only from discarded
cloth throughout life; (3) to beg for necessities throughout life; and (4) to use
only discarded medicine at times of sickness throughout life. These rules
are the codes of practice for a true monk. Any man who takes ordination,
but does not observe them, cannot be called a mook.

In India and China these rules were transmitted by the Buddhas and
Patriarchs. In both countries they are strictly observed by full time de-
votees of the Way. Some people have claimed there to be five rules for a
monk’s practice. This, however, is a wrong transmission, for only those
four taught by the Buddhas and Patriarchs express the True Law. Those
who practice in accordance with these reccive the highest of merit.

Although noble princes of the Ksatriya class, the six grandchildren of
King Simhahanu, Nanda, Anando, Devadatta, Aniruddha, Mahanama,
and Bhadrika all renounced their titles in favor of entering the monkhood.
What excellent exemplars they are! Why is it that those of less noble descent
hesitate, remaining attached to their meager worldly existence? Surely they
realize that a man who renounces the world becomes the highest of nobles,
not only in this world but in the three worlds.

There are many insignificant tribal kings who cannot even conceive
entering the monkhood. They are proud of that which does not merit
their pride, and are too attached to their status and wealth. Indeed, they
are more than foolish!

King Suddhodana wished to abdicate his throne in favor of his
grandson, Shakyamuni’s son, Rahula. Shakyamuni, however, ruled his
son should enter the monkhood; thus we realize the importance of entering
the monkhood. Rahula later become known as a strict disciplinarian
and advocate of total observation of all codes of practice. He sacrificed
his own entry into nirvana in order to lead all sentient beings to the Way.

In India, many who renounced the world were of royal parentage. One
such noble was the third son of King Kancipura. He had no hesitation
in renouncing his status, taking the precepts, and entering the monkhood.
Later he transmitted the Dharma into China and became the first
Patriarch of that country. Such is the value of renunciation. It is extreme-
ly difficult to understand why those of less noble descent hesitate to re-
nounce the world. Why do they wait until tomorrow? If they were wise
they would renounce the world without even so much as a pause for
breath. The magnaminity of a master who initiates us into the monkhood
is equal to the love bestowed on us by our own parents. We should realize
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secking reward, all these Buddhas have planted good rootes over in-
numerable kalpas. Thus they compiled great merit. Even though the
Buddha Shakyamuni had awoken to supreme enlightenment, he re-
threaded the blind monk’s needle out of respect for even a little merit.
This is the true merit of Buddhahood.

Neither the merit of enlightenment nor the spirit of the Dharma is
understood by latter day people. They [mistakenly] belicve even bad
action to be incorporated in the Truth and sce nothing wrong with
training to gain enlightenment, or done with a view to some kind of
reward. Even a period of cighty thousand kalpas fully comprehended
would be insufficient to correct such belicfs. They even contest that bad
action has no reflection on future events. Why can they not grasp the
meaning of the Dharma? Is it because, unlike the Buddhas, they have
failed to realize all things manifest the truth?

There are ten ways to vencrate a Buddha: (1) making venerative of-
ferings to the body of the Buddha, (2) making venerative offerings to a
caitya, (3) making venerative offerings to a stipa, (4) making venerative
offerings to the Buddha in the absence of a religious monument, (5)
personally making venerative offerings, (6) encouraging others to make
venerative offerings, (7) making offerings of material goods, (8) making
offerings with sincerity, (9) making offerings without attachment to
doing so, and (10) making one’s practice an offering.

The first way of veneration means to make an offering to the actual
body of the Buddha. The second means to make an offering to a cailya
according to the Mahasamghika-vinaya’. This treatise states a stipa is so
named because it houses relics of the Buddha. A caitya does not. For
convenience, however, both are sometimes referred to as caia. Stipa,
a Sanskrit word, pronounced chi-chéng in Chinese, translates as a tomb
or mausoleum. The Agama-Satras also refer to a caity

Although stapas and caias are similar and both sometimes called
citya, Zen Master Eshi of Nangaku referred to them in the Fa-hua-
diansfa in the following way. “We respectfully prostrate before  the
relics and images of the Buddha, caifyas, stapas, Prabhitaratna-Tatha-
gata, and pagodas.” This clearly shows that stapas, caifyas, relics and

TThe rules for a monks training followed by the Mahisams

ita sect,(Jap. Daishu-bu) one
of the two principle Hinayana schools. i also called Makasogi.
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This master is knowledgeable both of Buddhism and worldly affairs.
The teachings of Shakyamuni are paramount and the merit afforded to
his monks extensive. The teachings of Kings Tenrinn, Brahma, and
Sakrendra are wide reaching and also, though o a lesser extent, carry
much merit. In any regard, all the forementioned are far superior to the
three emperors and their five successors. The works of Lao-tzu and
Confucius are of little value—ranked even below the eighteen scriptures
of Brahmanism and the four Vedas,! not to mention the teachings of the
Hinayana. They do not merit comparison with the Buddhist teachings.
Many Chinese believe Confucianism, Taoism, and Buddhism to be onc
doctrine. How unfortunate that that small, remote country has become
the stage for such mistaken views.

The Fourteenth Patriarch Nagarjuna said, “While great arhats and
pratyekabuddhas are aware of periods of time as long as cighty-thousand
kalpas, and Buddhas and Bodhisattvas aware of unlimited periods, Con-
fucius and Lao-tzu knew nothing outside the present existence. They were
even unaware of periods of one kalpa, let alone a hundred, a thousand, or
cighty-thousand kalpas. How can they be compared to Buddhas and
Bodhisattvas who know unlimited kalpas like the back of their hands?
Confucius and Lao-tzu are the Buddha’s equal—what rubbish! We
should cover our ears whenever we hear talk of the unity of the three
teachings, for truly this is the lowest of all false views.

Chuang-tzu said, “Noble and humble positions in lifc, joy and suffering,

positive and negative, and gain and loss all oceur spontancously.” This
opinion is similar to the non-Buddhist Indian understanding that every-
thing occurs spontancously. Obviously they do not realize that our social
status, degree of contentment, and so on is determined by our past good
or bad karma. Furthermore, they arc ignorant that this karma falls into

two categories.> When they are ignorant of both the past and future,
their credibility to understand the present must be in doubt. Who, then,
can sincerely suggest their teachings equal those of the Buddha?

Many believe that because the Buddha’s enlightenment encompasses
the whole world, even a speck of dust manifests enlightenment. Since
subjectivity and objectivity are incorporated within this enlightenment,

TWritten approximately 1000 B.C. A ulogy written for the various Hindu deities. It also
‘cavers the rites and festivals for worshiping these deities, as well as documenting the means to
cure llness through the use of incarnation.

2 That concerned with the universe and that concerned with the individual.
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sign that the Thathagata had emerged. Thisisa teaching of all the Buddhas
of the three worlds. Not a single Buddha in the three worlds ever awoke
to enlightenment while still a layman; only a monk can do this. The merit
associated with entering monkhood exists purely as a result of there being
past Buddhas; thus it is limitless. It has been stated that lay people can
become Buddhas. This, however, is incorrect. Only after renouncing the
world and entering the monkhood can one become a Buddha. Do not
doubt this, for itis a transmission of the Buddhas and Patriarchs.

Dhitaka, the son of a rich man, visited the fourth Patriarch of India,
Ubakikuta. He prostrated before the Patriarch and requested to enter
the monkhood. Tn reply Ubakikuta questioned, “Is it for the sake of your
body or your mind that you wish to enter the monkhood.” Dhitaka
answered, “Neither.” “Then for whom?” Ubakikuta asked. To this
Dhitaka answered, “Renunciation transcends both the self and what is
possessed by the self. It is beyond the cyele of life and death. Transcend-
ence of the dualities of death and rebirth is the Way of the Buddhas, and
there exists no form of either mind or body.” Hearing this account, Ubaki-
kuta consented to his request adding, “The gate to enlightenment is open
10 you. Act in accordance with the Three Treasures and thereby cultivate
the seed of your innate Buddha naturc.”

Renunciation done in the name of the Buddha is an act worthy of the
highest merit. Do not enter the monkhood for the sake of oncself, others,
or for the body and mind. Only when these dualities have been tran-
scended does renunciation become the Way of the Dharma of all the Bud-
dhas. Because this is so, renunciation is beyond the limitations imposed
by subjectivity, objectivity, the body and mind, and the three delusive
worlds.

Tt is for this reason that renunciation is the ultimate Buddhist teach-
ing. Entry into the monkhood is imperative. It is an act that is not
confined to “gradual” or “sudden,” “permanent” or “impermanent,”
“coming” or “going,” “active” or “inactive,” “wide” or “narrow,”
“small” or “large,” neither does it have any relation to “function” and
“nonfunction.” There has never been a Buddha or Patriarch who has
transmitted the Buddhist Dharma that was not a monk. It is because
this is 5o that Dhitaka prostrated before Ubakikuta, requested permission
10 reccive the precepts, entered the monkhood, and continued to
under him. Finally he became the Fifteenth Patriarch.

The Seventeenth Patriarch, Honorable Sogya Nandai, was the son of

n
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(89
BODAISATTA SHISHOBO

“The four ways a Bodhisattva acts to
benefit human beings™

The four ways a Bodhisattva acts to benefit human beings are:

1. Fuse [Almsgiving]

2. Aigo [Loving words]

3. Rigyo [beneficial actions]

4 Diji [1dentification with the beings that are to be helped]

use also means fiuon, which is not to covet or be greedy, not to flatter,

adulate, nor curry favor. Even a king, who controls the whole world

must have futon if he wishes to propagandize the right way. Only by
the virtue of fidon can he build a peaccful world. The virtue of futon is
like the virtue we grant to jewels and to people we do not know: without
greed or malice. It is the same as offering a flower that blooms in the far
mountains to Buddha, or offering precious jewels or a previous life t0 a
sentient being. We possess in our original nature the virtue of giving alms,
spiritually or materially, in each moment. Although in principle nothing
belongs to self we can give alms. Itis of no concern whether they are large
or small: the important point is whether they can be beneficial to others.
‘The merit of almsgiving itself bears fruit. If we entrust and commit our-
selves to the Way, we will be complete. In such ways treasure begets
treasure, and becomes almsgiving [fise]. We give fuse ourselves and
accordingly others too give fuse. The motivating power of fse picrces

¥ Shishobos: four ways of leading sentient beings 1o emancipation. Bodhisattvas use these
means to enable people to do good, avoid evi, and follow the Way. They are:

(1) Almsgiving [fuse]—both spiritual and material

(3) Loving words [aigo]

(3) Benefitting human beings by good conduct of body, specch and mind (rig 0]

(§) Assuming the same form as that of the various sentient beings to be benefitied (45].
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And the fourth is to include death in the explanation; this is like striking
the horse’s bones. A rider, however, is not always successful in leading
a horse onto the right path. Shakyamuni, on the other hand, never fails
to lead sentients to the Way. Thus he is known as “The great controller
of men.”

The preceding is “The four horses of the Maka-pariniwranaSitra.”
Trainees always study these and the Buddhas never fail to transmit
them. When followers of the Way encounter these, as they inevitably will,
they should ensure they understand them fully. This allegory has
continuously been used by the Buddhas to lead sentient being to the
Way. When someone attains Buddhahood he should proclaim these for
the sake of all Bodhisattvas, éravakas, humans and celestials, like he did
when he awoke the Buddha-secking mind. It is for this reason that the
Three Treasures are cternal, and that the teachings of the Buddhas and
Bodhisattvas differ so greatly.

We now know that there are four methods of controlling a horse—
suriking its hair, striking its skin, striking its flesh, and striking its bones.
though these methods have been well detailed, we are not told the
strument used. Masters of correct transmission, however, believe it t©
be a whip. Its use, though, is not exclusive. Different situations require
different means. The dragonhorse and one thousand-ri horse are examples
of horses that are not controlled by a whip. The former stands at about
cight feet high, and the latter is reputed to run a thousand i a day,
sweating blood for the first five hundred ri before cooling down sufficiently
to allow swift, unhindered movement. This horse is not found in China.
Very few humans have controlled cither horse, and I've neither heard
nor read that a whip was used to do so. Ancient masters have stated,
though, that a whip is necessary for controlling a horse, and that to
try and do so without one would be futile.

As stated, there are four established ways o control a horse—striking
its hair, its skin, its flesh, or its bones. To do this it is obvious a whip
must be used. The fact that a whip has not been referred to by name
is of little consequence: such omissions are common throughout the
satras. As previously stated, Shakyamuni, the great controller of men,
never fails to lead sentient beings to the Way.

The receptive person realizes the Way merely on hearing a teaching
on the law of birth, others do not do so until old age has also been ex-
plained, and others not until sickness and death have consccuatively
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as well preach to the wind. The receptive, on the other hand, awake to
enlightenment and become one with all things. Those who have not
attained enlightenment should abandon thoughts that this is because
the voice that teaches the Dharma is either too quict or too loud.

Through our own efforts alone we cannot awaken enlightenment;
it occurs as the result of dharma-svamin. “Dharma-svamin” refers to
the unity of the eye, mind, and enlightenment with the entire body.
With enlightenment all differentiation between body and mind is re-
moved, and all are realized as one. The Buddha, who was enlightened
by the divine light of wisdom, proclaims the Law to sentient beings in
the form of dharma-svamin.

In former times, it was acknowledged that only fish could know the
mind of fish, and only birds could know the path of migration. Few in the
latter day, however, possess this knowledge. Humans cannot know the
mind of either fish or birds. One must fully clarify this, a mere super-
ficial understanding is insufficient. If we have profound understanding,
we will realize that fish are aware of each other’s minds and thus, in
this regard, are different from humans. There is unity of mind when
fish swim against a strong current or negotiate a swilt meandering
river. Only fish can co-ordinate in this way.

Not leaving a trace or mark, birds in flight arc impossible to track.
To animals on the ground, a migrating flock of a hundred thousand
small birds would appear as a continuous line of large birds flying north
or south. Leaving clear distinct marks, both a wagon passing down a
muddy lane, and a horse in a field are easy to track. A bird, however,
does not need such marks in order to follow birds that have gone before.
In principle this is the same as following the Buddhist Way; the Bud-
dhas are aware of all the Buddhas that have passed before—small and
large Buddhas and lesser known Buddhas. Only Buddhas can know
Buddhas. Anyone who questions this would be answered, “It is be-
cause the Buddhas alone possess the Buddha eye; without this cye the
way can neither be seen nor identified.” Thus it is only the Buddhas
who know and understand the teachings. Those who cannot grasp
this should try and follow the path left by the Buddhas.

Having seen the path, we should use it as a standard to check the
way we ourselves walk. A comparison made in this way offers deeper
understanding of the marks left by the Buddhas. They can be recognised
as being short or long, deep or shallow. Only through clarifying the
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spray and flames.

The Lotus Satra further states we should offer our castle, wife, family,
seven treasures, servants, head, flesh, brain, and limbs in the service of an-
other’s enlightenment. When we undertake to lead others to the other
shore [enlightenment] before we consider our own salvation, the dis-
criminating mind, which is neither near or far nor within ourselves or
others, becomes the equivalent to the Buddha-secking mind.

The awakened Buddha-secking mind is neither the conseguence of our
own nor another’s effort. When we awaken the Buddha-sceking mind,
even if only for 2 moment, all things become conducive to its growth.
Awakening the Buddha-seeking mind and experiencing enlightenment
may occur and perish momentarily. If this were not so momentary past
wrongs could not disappear and subsequent good could not appear.
The Tathagata alone understands this fully, for it is only he who can
utter an entire word in an instant.!

With the passing of cach instant we undergo the incessant action of
existing and non-existing. In the time it takes an average middle-aged man
to “click” his fingers, sixty-five such instants pass, and over the space of
twenty-four hours, 6,400,099,080 take place. The ordinary person, totally
unaware of these facts, is unable to awaken the Buddha-secking mind.
Without faith in the Buddhist Dharma, people find the principle of sub-
sequent existing and non-existing unacceptable. With faith, the principle
is both obvious and apparent. When some people encounter the Tatha-
gata’s teachings, they believe they have fully understood them. This is a
mistake. In reality only a period of time longer than a hundred and
twenty instants has been understood.

Our inability to understand the Tathagata’s teachings in their entirety
is similar to our misconception and lack of knowledge of an instant.
Having failed to realize the extremitics of time, Buddhist trainces should
not be proud of their understanding.

The power of Shakyamuni’s enlightenment enables all sentient beings
to sce the three thousand worlds. No one is beyond the continuous cycle
of existing and non-cxisting. This is true in both the context of physical
death and rebirth and of momentary change. Being the result of karma,
this action is entirely outside our control and continues irrespective of our
wishes. Surely, man has no other option than to quickly arouse the

Sctsuna: & measure of time equal to 1/75 of a second.
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lives in another place. Like this, it exists eternally. Such is the teaching of the
non-believer Senika.

1 you think such a theory consticues the Buddhist teaching, you are even more
foolish than someone who picks up  roof tile and thinks it is a gold coin. Nothing
can compare with such idiocy. Nanyo EchG” of the Tang Dyansty cautioned
about such erroneous views. Is it not extremely stupid to cquate the view that the
mind remains while the body perishes, with the True Dharma of the Buddhas?
Actually, such a view creates the very eycle of life and death that they arc trying
to get free from. ‘This is most pitiable. Recognize it as a false view and do not
pay it any attention.

Out of compassion, I will now correct

ur

isunderstandings. From the
d are one and substance and

beginning, Buddhism has taught that body and
form are not two different chings. Be certain that this was taught in both India

China. Furthermore, in Buddhism, both imperishabilicy or perishability are not
to be separated as body and mind, or substance or form. Where does the body
perish and the mind abide? In Buddhism there is no nirvana apart from the
cycle of life and death. Moreover, if you mistakenly chink the mind is cternal
and consider it to be true Buddhise Wisdom that is beyond life and death, you
should recognize that the very mind you are using is bound to the eycle of lif
and death—this is very futile.

In Buddhism, mind and body are one; then how can it be that the mind
abides and the body perishes? If the body and mind were originally one, but now
different then the Buddhist teaching would be false. Furthermore, do not think
that the eycle of life and death should be eradicated—that is a serious mistake.
Tt must be clear that Mind is the original gate to the truc teachings of Buddhism
and it includes the entire essence of phenomena, which cannot by any means be
divided into different aspects such as body or mind, life or death, enlightenment
or nirvana. All phenomena, all the myriad forms of existence are only this one
Mind; nothing is excluded. This is the way Buddhists incerpret the mind.
Thercforc, do not diffcrentiate between body and mind, life or death and nirvana,
All of us are basically disciples of Buddha, so refrain from listening to che babble
of non-believers.

Q.. Isitabsolutely necessary for those who practice zazen to be strict adherents
of the Buddbhist precepts?

A. Keeping the precepes and purity of life are the standards of the Zen school
and attributes of the Buddhas and Patriarchs.

17 Nan-yang Hui-chung (683-769).
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existed in the time of Shakyamuni has been rightly transmitted direcetly, face
toface, from the Buddhas and Patriarchs. Since the body and mind of the Buddhas
and Patriarchs is bestowed interiorly, to sce  training period is to sec Buddha.
To enlighten the essence of the training period is to cnlighten Buddha. To
practice in the training period is to practice Buddha. To hear the training
period is to hear Buddha. To learn the training period is to lcarn Buddha.

The ninety-day training period is the one thing that all the Buddhas and
Patriarchs must be very careful about. Therefore, that s why kings, Indra,
Brahma, ete. become bhikkhus and monks and attend at least one summer train-
ing period. In other words, they see Buddha. Anyone—men, gods, dragons—
who becomes a bhikkhu or bhikkhuni and has just one summer training session
can see Buddha. Those who join the Buddhas and Patriarchs and spend ninecy
days in training also see Buddha. It will be our great foreune to have had at
least one summer training period because it means that the skin, flesh, bones,
and marrow of the Buddhas and Patriarchs becomes our own skin, flesh, bones,
and marrow. The Buddhas and Patriarchs come to us and make us practice the
summer training period. Our individual practice of the summer training period
and the summer training make us practice. Hence, the summer training period
can be said to be the origin of countless Buddhas and Patriarchs. The summer
training period is the skin, flesh, bones, and marrow of the Buddhas and Pa-
triarchs and comprises their mind and body, their head and enlightened vision,
their fist and nostrils, and their complete and perfect Buddha-nature. The
summer training period is a fly whisk, a staf, a thigei, and a zazen cushion. The
summer training period is not made of new things nor docs it use only ancient
things.

The World-honored One said to Perfect Enlightcnment Bodhisattva, a great
assembly of monks, and toall sentient beings, “Anyone who experiences a three-
month summer training period will attain the state of a pure and undefiled
Bodhisattva right from the beginning. That state of mind is different from that
of a érivaka. Without relying on the power of others, when the day for the
summer training period arrives, one may confidently stand before Buddha and
say, ‘We bhikkhus and bhikkhunis, lay men and lay women, are all living as
Bodhisattvas and are practicing the way of liberation. We have entered the
state of purity and undefilement, and dwell there. Great and perfect enlighten-
‘ment is our home, and this body and mind is where we carry out the training
period. We are in a state of equanimity; our wisdom and nirvana has no attach-
ment. We respect virtue and without depending on the teaching of {rivakas
join all the Tathigatas and Bodhisattvas of the ten directions in this ninety-day
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each other.

The third period of karmic retribution is retribution that occurs
after two successive lives. It may emerge three, four or even 100,000
years after the karma was initiated. Bodhisattvas receive retribution
[for training] in their third life. Many people are unware of this, and even
trainces may harbor doubts. Honorable Gayata was one such person.
Had he not, while still a layman, met Honorable Kumarata he may never
have been relieved of his doubt. Trainees who resolve to do good cause
evil to disappear; those who resolve to do evil cause good to disappear.

Long ago there were two men who lived in the city of Sravasti.! One
of them always did good, the other always bad. The former never did any
bad, the latter never any good. When the man who always did good was
about to dic the chi-in associated with hell opened before him. Unawarc
that this was the result of previous bad karma now matured, he thought,
“All my life I've done good, never once did T do any bad, surely I should
enter heaven not hell.” Many thoughts passed through his mind and
finally he concluded, “This must be the result of past bad deeds.” With
this thought in mind, reflecting over his previous pure life, he became
filled with a deep joy. Instantly the chi-in associated with hell disappearcd
and that associated with heaven emerged. He was born into the latter.

This man became filled with a decp joy. His faith in karmic retribution
was proved, and he was born into heaven. A bad man in the same position
would probably think the following: “T have always done good, yet T
am to fall into hell. How can this be so?” Clearly this is a denial of the
law of causality and a slander of the Buddha. He would unquestionably
fall into hell. Having faith, however, this man entered into heaven.
We should know this.

When the man who only did bad was about to dic, the dhi-in associated
with heaven appeared before him. Unaware that this was the result of
karma for past good acts now matured he thought, have done only
bad all my life, surely T should be born into hell, yet before me I see
heaven. This is a clear denial of both the law of causality and the Three
Treasures.” As a result the dhi-in associated with heaven vanished and that
associated with hell appeared. He entered the latter.

“The man who never did any good was ignorant of the law of causality,

e capital of Kosia,[present day Sahetmshet, Ganda, India). Sometmes it was treated
a5 an independant county.
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The first chapter of the Zen-en-shingi states: “None of the Buddhas
in the three worlds ever awoke to enlightenment without having first
entered the monkhood. The Twenty-cighth Patriarch in India, Bodhi-
dharma, and the Sixth Patriarch in China, End, are excellent examples
of this. Both transmitted the Buddha-mind seal and both closely observed
the precepts. To guard against evil and prevent oneself from doing wrong,
we must take the precepts.

Even a monastery that practices a degenerate form of Buddhism is still
like the Chambaka garden: refreshing and pure. Ttis like milk diluted with
water. If one is thirsty and there is no other milk, then one must take the
lesser mixture. Al the Buddhas in the three worlds were monks. This is
because entering the monkhood embodies the essence of the Dharma,
enlightenment, and wisdom, and those that do so undoubtably realize
enlightenment, This transmission is the supreme teaching of the Buddhas
and Patriarchs.

(Compiled by Dogen’s disciple in the summer of 1255)
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by attachment.

“The ninety-second is skilled teaching, for this enables others to under-
stand the Dharma according to their own capability.

“The ninety-third is the Four Ways to Emancipation,! for this ensures
that both onesclf and others attain enlightenment.

“The ninety-fourth is to benefit others, for this prevents fascination
with personal advancement in favor of helping others.

“The ninety-fifth s accepting the Law, for this destroys the delusion
of others.

“The ninety-sixth is to compile merit, for this beneits others.

“The ninety-seventh is practice of samadhi, for this enables realiza-
tion of the ten powers.*

“The ninety-cighth s ultimate peace [nirvanal, for this embodies the
Tathagata’s enlightenment.

“The ninety-ninth is the Buddha’s wisdom, for this is omniscience.

“The hundredth is to unreservedly expound the Dharma, for this
clarifies the truth.

“The hundred and first is right atitude, for this enables retention of
the Buddha's teachings in their entirety.

“The hundred and second is the power of Dharma, for this enables
retention of the Buddhas’ teachings in their entirety.

“The hundred and third is the ability to freely teach the Law, for this
causes all sentient beings to be joyful.

“The hundred and foruth is stability of practice, for this accords with
the Dharma.

“The hundred and fifth is attainment of Anufputtike-dharma-ksanti for
this is attainment of Buddhahood.

T, The four ways to lead sentient beings o cmancipation are:
(1) Alms giving—spiritual and material.
(2) Loving speech.
(5) Bencfting seatient beings with good conduct of body, speech, and mind.
(4) Assuming the same form as thesenticnt beinga o be bencfited.

2. (1) Devorion to the Buddha's teaching and non-attachments (2 increasing one's devotion;
(3)expedientability o instructpeople and aler their conducty(g) understanding thers’ thoughts;
(5)satsfiying other’ wishes(6) ceases excrtions(7) including vehicles without abandoning the
Mahiyina; &) mysteriows abiliy of manifesting Buddhas in every world in each pore of the
body; (o) making people turn toward the Buddha's teachings and leading them o perfecton;
‘and (10) satisfing all kinds of people with single phrase.

3. The stage attained by a Bodhisattva in which he perceives dlarmata.
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“Karmic retribution in
the three periods of time”

e on a pilgrimage in central India the Nineteenth Patriarch,

‘Honorable Kumarata, was questioned by a virtuous man called

Gayata. “How is it that my parents who have always taken refuge
in the Three Treasures are constantly sick, and despite all their hard
work remain poor, whereas our neighbor who is a sudrat is healthy and
successful?” Honorable Kumarata replied, “Like many others, you are
unaware that karmic retribution occurs at three different periods in time.
When you see the compassionate die young, while the aggressive live
long, and the malevolent happy while the virtuous are unhappy, you
doubt the existence of causality and fail to se its relation to happiness
and sorrow. This is a mistake. Causality is governed by a principle not
dissimilar o that which dictates that a shadow follow its form, and will
not diminish even with the passing of a hundred thousand kalpas.” Upon
these words Gayata was relieved of all doubt.

Tt is said that the Tathagata himself predicted Honorable Kumarata’s
uccession as the Nineteenth Patriarch. This Patriarch not only correctly
transmitted the Dharma, but also had a profound understanding of the
teachings of the Buddhas of the three worlds. Gayata, who continued to
train under Kumarata, finally became the Twentieth Patriarch. His suc-
~ession, it is claimed, was also predicted by Tathagata.

A man who lacks faith should quickly study the Patriarchal teachings;
e should also avoid associating with those ignorant of causality, karmic
retribution, and the existence of the three worlds, for those who are
ignorant of thesc, being incapable of distinguishing good from bad, are
likely to hold mistaken views.

e Towest class in India. Tts members are fishermen, jailers, butchers and 5o on.
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‘Way. ‘This holds true for everyone regardless it they possess a power or are just
ordinary people who do not. Both ordinary people and those with the power
to read others’ minds possess the same Buddha-nature. Those who study Bud-
dhism should not think that those who possess the miraculous powers! of non-
believers and Hinayanists are superior to ordinary people. Rather, those who
simply possess a mind for the Way and study the Buddhist Dharma are superior
to those who possess such miraculous powers. [The Buddhisc Dharma] is like an
egg of a kalavinka bird.2 ‘This bird produces a sound superior to all other birds.
Furthermore, those people of India who use the power to read others’ minds
should be more accurately called those who read others’ thoughts. The ability
to pick up others superficial thoughts is a totally uscless and laughable talent.
“Mind" s not necessarily “thought” and vice versa ; even when they are, it is
not possible to read others’ minds.

Thercfore, that is why the miraculous powers of India do not equal our own
country’s work of clearing the carth and making rice paddics. Miraculous
powers are completely uscless. That is why east of China such miraculous powers
were not used. A one foot thick wall is useful, but miraculous powers are not.
That wall is not precious, but even a small amount of time is very importan.
Consequently, how can someone who knows that even a short amount of time
is important waste time trying to attain miraculous powers? We have carefully
evaluated that the power to read others’ minds docs not surpass Buddhist wisdom.

Nevertheless, all the honorable monks quoted above thought that Sanz&'s
first two answers correctly gave the National Teacher’s location, but this is a
great mistake. The National Teacher is a Buddha and Patriarch and Sanz is
just an ordinary person so how could they see and have a meeting of minds
with each other?

The National Teacher first said, “Where is this old priest right now?” No-
thing is hidden in this question; indeed the answer is revealed in the question.
$anzb should not be blamed for not knowing [since he was an unenlightened
person] bu if the honorable priests above have no idea about the answer it s
very bad. The National Teacher said, “Where is this old priest right now?”

For cxample, walking without touching the earth, reading others’ minds, secing all,
without being called, passing through rocks, ctc.
2 An Indian bird with a melodious voice found in the Himalayas.
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““Oh honorable Buddha if my kesa is without these five sacred merits,
then T have deceived all the Buddhas in the ten directions, my enlight-
enment is untrue, I remain powerless to lead sentients to the Way,
the Dharma will be lost, and the destruction of evil doctrines will be
impossible

“Oh good disciples, at that moment Hozo Bodhisattva held out his
golden right arm, patted me on the head, and praised me saying, ‘Oh
how wonderful! Your words are like a magnificient treasure full of
wisdom. Already you have attained supreme enlightenment and your
kesa, endowed with the five sacred merits is able to bestow innumerable
benefits on all beings.’

“Oh good disciples, Hozo Bodhisattvas words moved me deeply. T
was filled with deep joy. His hand felt like it was covered in delicate
pure silk, his fingers like a smooth celestial robe. When his hand touched
my head, my body felt like that of a twenty year old youth.

<“Oh good disciples, at this time all the celestial beings, dragon kings,
gods of music, and human and non-human beings prostrated before me
and made venerative offerings of exotic flowers. Much merriment and
music was enjoyed, before finally complete serenity and calm returned.”

The five sacred merits previously referred to are those which form
the core of all merits pertaining to the kesa. These are detailed in the
sutras and precepts of the Bodhisattvas. This is as true today as at the
time of Shakyamuni. The kesa, the robe of the Buddhas in the three
worlds, truly possesses merit of incalcuable proportions.

A kesa in the lincage of Shakyamuni is the only true kesa, its merit
being far superior to any belonging to a lateral stream. Ensure the kesa
you accept is of the former kind. While under the instruction of Hozo
Bodhisattva, Shakyamuni, as the Bodhisattva Kannon, made five hundred
great vows among which special provision was given to the merit of
the kesa. Unquestionably, then, its merit is immeasurable and far
beyond rational understanding.

The Buddhist kesa embodies the pure essence of Shakyamuni. That
is why the Patriarchs never fail to receive it together with transmission
of the Dharma. Its merit is undiminishing, and those who wear it un-
questionably awaken to enlightenment within two or three subsequent
lives. Even ifa man only puts on a kesa for a short time or does so in
Jjest he will, as a result, finally realize enlightenment. The Patriarch
Nagarjuna said, “Even a monk who transgresses the precepts or com-
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“Only a Buddha can transmit
to a Buddha”

intellectual study. None who has looked at Buddhism in this way

has cver attained enlightenment. Neither Sravakas nor hina-
yanists can clarify the Dharma, for it is the Buddhas alone who can do
so. ‘The Lotus Sitra states, “Only a Buddha can transmit to a Buddha,
and only a Buddha understands the truth entirely.”

It is impossible to understand enlightenment before it has been ex-
pericnced; even to consider this matter is a waste of time. One who
awakens to cnlightenment is unaware of its cause, and realizes all previous
attempts to adapt his practice to correspond to a preconceived idea of
enlightenment to have been useless. The fact that one’s preconceived
ideas and the reality of enlightenment differ so greatly is not a reflection
that our imagination was misguided, for this idea itself is enlightenment.

Those who believe awakening to enlightenment to be an overwhelming

Tns Buddhist Dharma cannot be understood through rational and

and enormous occasion will, in the event of its occurence, find themselves
10 have been well off the mark. Those with no preconceived ideas, on
the other hand, allow enlightenment to arise naturally, We should know
that neither enlightenment nor illusion exist. Those who are aware of
this have attained enlightenment of absolute truth and are called Bud-
dhas.

A man who is ignorant of the form of enlightenment is indeed more
than foolish. The term “form” referred to here means the stage of no
mind, the state of mind that is undefiled and frec of discrimination.
One should have no goal of enlig:.ccnment but train for training’s sake
alone. When we see a man we should just see a man, not a set of dis-
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superior to those of other Dharma masters. If only the extent of our good
fortune were known [in respect to encountering Tathageta’s teachings],
we would truly be filled with the deepest joy. These profound teachings
are incomparable to those mistaken doctrines of so called Chinese priests.

Nagarjuna continucd, “All the Buddhas honor the Dharma: that is
why they venerate it. Furthermore, they acknowledge it as their possession
because they have realized the essence of all things. A question was once
asked: ‘Why do the Buddhas in the threc worlds venerate the teachings
of another when they themsclves have realized the ultimate truth?” The
reply was, ‘Because it is customary o do so. A monk should not vencrate
the Dharma that is whithin him, but should venerate those who under-
stand and preserve the Dharma.’ Another question asked was: ‘The
Buddhas possess the ultimate merit; yet, they venerate others. Why
do they do this?” The reply was, ‘Over innumerable kalpas the Buddhas
have compiled much merit. It is out of respeet for this merit of virtuous
deeds that the Buddhas venerate the merit of others.

“At the time of the Buddha Shakyamuni lived a blind monk. Once,
while this monk was sewing his robes his ncedle became unthreaded;
he called out, ‘If there is anyone among you who secks eternal joy and
virtue [through the merit of good deed], please rethread my needle.’
The Buddha Shakyamuni hearing his call answered, ‘T am such a person.
T shall rethread your needle.” The blind monk, immediately recognizing
the Buddha, stood, and prostrating before him said, ‘Your merit is
complete, why do you seek more? The Buddha replied, ‘T awoke to
supreme enlightenment as a result of merit; thus T am more than aware
of its power. It is out of profound respect for merit that I continue to do
good.’ The Buddha continued to speak on the Dharma. As a result the
blind man could sce the true nature of all things, far more clearly than
had he regained his physical sight.”

I first heard this story while taking tca in my late master’s [Nyojo's]
room one evening. Later, T discovered the tenth section of the Maka-
frajaaparamita Treatise' concurs with it. T also learnt that the Patriarchs
transmit the Dharma frec of error, that the Buddhas accept the Dharma
as their master, and that Shakyamuni taught that taking the Dharma as
one’s master means to respectfully venerate the Three Treasures. Without

A bundred section commentary on the Mahaprajaaparanita Saira. Writien by Nigarjuna
and translated into Chinese by Kumarajiva.
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“‘Mokuren, in the past, when I was King Tenrinno, I encoun-
tered cight hundred million Buddhas all named Diparmkara.! From the
Tathgatas to sravakas, I respected and venerated each and everyone.
1 made offerings of clothes, food and drink, bedding, medicine, banners,
canopics, flowers, and incense. Even so, however, none of thesc Buddhas
predicted T would finally realize supreme enlightenment; be called a
Sckenge, Tenninshi; or become a Buddha or Bhaghavat.

““Mokuren, in the past, when I was king Tenrinn, I cncounted
three hundred million Buddhas all named Pusya Buddha. From the
‘Tathagatas to the Sravakas, T made offerings that fully satisfied the needs
of cach and everyone. Even so, however, none of these Buddhas predicted
that T would finally attain Buddhahood.” »

When he was King Tenrinno, Shakyamuni, besides venerating the
forementioned Buddhas, also venerated innumerable other Buddhas.
King Tenrinno, king of the entire world plus three thousand other
worlds, had a source of offerings so immense and he made offerings so
many times that it would be inconceivable to the ordinary person: cven
an attempt to explain the amount of times he made an offering would be
useless.

The cighth scction of the Buddhagarbha-Satra®, entitled “Pure understan-
ding,” states: “The Buddha Shakyamuni said to Sariputtra, ‘In the past,
secking supreme cnlightenment 1 encountered three billion Buddhas
named Shakyamuni. At that time, as King Tenrinno, I made venerative
offerings to each of them and their followers of clothing, food and drink,
bedding, and medicine for my entire life. Having done so, however, with
a view to attaining enlightenment, none of these Buddhas predicted I
would realize my objective.

“‘Oh Sariputtra, in the past, sccking supreme enlightenment, I en-
countered cight thousand Buddhas named Dipamkara. At that time, as
King Tenrinnd, I made venerative offerings to them and their disciples
of clothing, food and drink, bedding and medicine. Having done so,
however, with a view to attaining enlightenment, none of these Buddhas
predicted I would realize my objective.

“‘Oh Sariputtra, in the past, seeking supreme enlightenment, I en-

T Nento Butsu. A Buddha who prophesised Shakyamuni would ultimately attan enlighten-
YA three or four section work. Translated into Chinese by Kumrajiva, 1t is desgaed to
show that Bodhisattvasshould ot train together with frvakas.
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thirty years of practice can be condensed into a ninety-day summer training
period. Even if we add or subtract a day, ninety days are sufficient and complete.
Do not try to avoid those ninety days; simply concentrate on those ninety days
as ninety days. The ninety days of a summer training period are the instrument
of practice. It began before the Buddhas and Patriarchs and has been rightly
transmitted by them up to the present day.

Therefore, to participate in a summer training period is to mect and sce all
the Buddhas and Patriarchs. The amount of time in one summer training period
is immense, larger than one, ten, or even a hundred unlimited kalpas. Time
functions within unlimited time. The ninety-day training period also functions
within unlimited time and therefore someone who practices during a nincty-
day training period and sees Buddha surely surpasses unlimited time.

That is why we must study that a ninety-day training period is absolute
enlightened vision, nothing else. The body and mind of the traince is cxactly
the same. We must both utilize and transcend the liveliness and frecdom of the
summer training period. It neither comes from, nor occurs at, some other place
or time. If you seek the reason for it, or look for its basis, you will find ninety
days, nothing else. Ordinary people and saints live within it; it is the root of
their lives. Yet it gocs far beyond the worldly conditions of cither ordinary
people or saints and it cannot be fathomed by ordinary thought, non-thought,
or thoughtless thought.

The World-honored One was proclaiming the Dharma for all sentient beings
in Magadha. At that time he wished to insticute the summer training period and
said to Ananda, “@ continually proclaim the Dharma for men, gods, my close
disciples, and all sentient beings but they do not respect it properly. Thercfore,
Lwill now institute the practice of spending the nincty days of summer in one’s
room meditating. If someone has a question about the teaching, answer for me
by saying, “All things are without creation and without destruction.’” Saying
this he returned to his room and began his meditation.

Two thousand one hundred ninety-four years have passed since then (up to
the present year, Kangen sannen, [1245] in Japan). All those descendants who
have not mastered the inner cssence of this interpret the training period in oncs
room as “worldless procliming.” Present day people also often misinterpret
this, thinking thar Buddha instituted a special training period in order to
emphasize the inadequacy of words in explaining the Dharma; i.c., words are
nothing more than “skillful means.” They also say that the ultimatc truth can
never be explained with words; the truch only appears afer the working of the
mind has disappeared. Hence, “no words, no thought” is the way to ultimate
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respective seats (which are arranged according to seniority). After that, the
officers enter the monastery and make thrce daien prostrations before the image
of Maitreya Buddha. Then they make three sokurei prostrations to the chicf
disciple. All the monks return the prostrations. The officers then walk once
around the monastery and go to their seats where they stand in shashu (with the
lef fist held inside the right hand in front of the chest). The chief priest enters,
offers incense before the image of Madjusri, makes three daifen prostrations, and
then remains standing there. At that time the senior priests are standing behind
the image. ‘The rest of the monks follow behind. Then the chicf pricst makes
three sokurei prostrations to the chief disciple and all the monks rcturn his
prostrations.

The chief priest walks once around the monastery and then goes out. The
chief disciple goes to the southern gate to sce the chief pricst off. After the chicf
priest has left, the chief disciple and the rest of the monks make three pro-
strations to each other and say, “It s our good fortune to share the same trai
ing period; perhaps our three karmas [of body, words, and mind] are not good,
but let us have compassion for cach ocher.”

During the above prostrations use the prostration cloth. After this, the chief
disciple and the rest of the officers return to their respective quarters. The
remaining offiials and monks make three sokurei prostrations. The above chant
is repeated.

After this, the chief priest begins to inspect the monks’ quarters. All the
monks follow behind until they arrive at the chicf priest’s room; then they
return to their own. ‘That is to say, the chief priest first visits the officers’
quarters and gives a greeting. Then he continues his inspection with the
officers following behind. They proceed to the castern corridor but do not visit
the infirmary. They move from cast to west, passing through the main gate.
The monks around the main gate then join in the procession. They move to
the southern corridor and then towards the west. From therc on, the various
monks who live in the Anrd (elderly monks’ quarcers), the Gonky (former
officers’ and officials’ quarters), the Id3 (quarters for monks over one hundred
years old), and the Tairyd (retired monks’ quarters), and the other offcials
and attendants join the procession as it passcss their residences. This s called
“Daishu Shisi,” the Great Procession.

After all this, the chief priest climbs the western steps towards his quarters
and takes a position dircetly in front of his room. He faces south with his hands
folded across his chest. ‘The officers face north in front of him with the rest of
the monks lined up behind. All of them make a deep bow to the chief priest who
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“Taking refuge in the three treasures”

you vencrate the Three Treasures or not?” This question clearly

shows that in places where the Patriarchs transmitted the Truc
Law [China and India] people venerated the Three Treasures. Without
vencrating them we cannot take refuge in them; without taking refuge
in them we cannot venerate them. The merit for having taken refuge
in the Three Treasures is realized at times when there is a spiritual link
between ourselves and the Buddha. Whether you are a celestial, terre-
strial, a demon, a hungry ghost, or an animal is of no consequence; the
‘merit for taking refuge in the Three Treasures s the same. And once we
have taken refuge, our merit will continue to grow, and finally we will
realize enlightenment.

Influenced by bad friends or demons, some may lose track of the
Way and cease from doing good. Even so, the merit for once having
taken refuge in the Three Treasures continues to grow, and finally they
will again resume doing good.

When we take refuge in the Three Treasures, we realize the pure
essence of faith and are protected from holding false views. Both during
and after the Tathagata’s lifetime, people should take refuge in the
Three Treasures. They should do this by placing their hands in gassho
and, with heads lowered, recite the following: “From now until I realize
Buddhahood, I take refuge in the Buddha; T take refuge in the Dharma;
1 take refuge in the Sangha. T take refuge in the Buddha, the most cx-
alted one; | take refuge in the Dharma, the alleviator of all desire; I
take refuge in the Sangha, the most honorable community. I have taken
refuge in the Buddha; T have taken refuge in the Dharma; I have taken
refuge in the Sangha.

Q uestion 120 of the Ciansyiian cling-hue [vol. eight] asks, “Do
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versa. Which answer is best? Wanshi gave this interpretation: “If a mistake is
made it will be huge. Using only words is like striking the grass to frighten a
snake. Not using words is like melting coins to make the demons come out.
Neither of them chose a wild field to roam in. They are like Gutei holding up
one finger.”

My latc master, an ancient Buddha, once said about this story, “Wanshi is
an ancient Buddha,” However, the ancient Buddha Wanshi was only seen as
an ancient Buddha by my late master. In Wanshi’s time there was a nother Zen
master called Dafe Shikd of Kinzan. He was in the line of Nangaku. Most
people of Sung Dynasty China thought that Wanshi and Dai’e were much the
same. Occasionally, some people considered Dai’e superior to Wanshi. Such a
‘mistake occurred because monks and laymen of the Sung Dynasty studied su-
perficially, did not open their eyes to the Way, and lacked the ability to know
others’ inner states.

Wanshi’s expression shows real determination. We must study the principle
of the ancient Buddha Joshi’s folding his hands over his chest and bowing. At
that time was Joshi’s action akusendaba or sbinbusendaba? We must also study
the essence of Secchd’s “salt was requested but a horse was brought.” That
statement is both Giakuendaba and sbinbuendaba. The answer to Shakyamuni’s
sendaba was Mahikidyapa’s smile. In answer to the first Patriarch’s sendaba the
four disciples brought a horse, salt, water and a chalice. When a horse, salt,
water and a chalice became sabusendaba [i., were needed], they also became
bosendaba [they were brought]. We must study chis point.

One day, Toinchd came to see Nansen. At that time, Nansen pointed to a
water pitcher and said, “There is a pitcher with water in it. Without moving
the pitcher bring the water over here to this old priest.” Toinchd brought the
pitcher and poured the water over Nansen’s head. Nansen said nothing.

We can see that Nansen asked for “water” [the water from an ocean that has
completcly dried up] and Toinchd brought a “chalice” [he poured out every
drop in the pitcher]. Even if this occurs, however, we still must study “chere is
water in the pitcher” and “a pitcher in the water.” Neither the water nor the
picther has moved.

Once, a monk asked Great Master Kydgen Shuto, “What is dsakusendaba?
Kydgen said, “Go over there?” The monk left. Kydgen said, “That monk is
making a fool of me.”

Let’s pose this question: Is Kydgen'’s “Go over there?” sakusendaba or bosendaba?
Please answer! Is “che monk left” sakusendaba or boiendaba or simply a statement
in itself, independen of the initial question and answer? No matter if it is or
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King Sakrendra believed the fox to be his master and prostrated before
him. To even hear the name Buddha, Dharma and Sangha is extremely
difficult. King Sakrendra’s action [prostrating before the fox] proves this
Our past good karma has enabled us to encounter the Three Treasures.
We should therefore retain awareness of them, for this supports our Bud-
dha-secking mind. This is the essence of the Dharma. The merit for
taking refuge in the Three Treasures is truly immeasurcable. Even
demons and celestials who do so are relieved of suffering, let alone humans.

Taking refuge in the Three Treasures is the first step of the Way. We
true seekers should do so by prostrating to the ten directions, then, re-
questing contact with the Three Treasurcs, burn incense and scatter
flowers before them. This is the way all past masters have done so and is
the way taught by the Buddhas and Patriarchs. Taking refuge in the Three
Treasures is unique to Buddhism and distinguishes it from non-Buddhist
religions, such as those of demons and celestials. This ceremony is the
same now as when taught by the Patriarchs.

Compiled at the summer training period in 1255. Dogen had intended
0 revise this, but ill health prevented him from doing so. Finally it was
written by Gien at Zenkoi in Echizen on May 21, 1279,
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why can’t Sanzd see him?” “Because he was too close to see,” replied Gensha,

Another monk asked Gydzan, “Why couldn’t Daini Sanzp see the National
Teacher the third time?” Gydzan said, “The first two answers were concerned
with the objective world. Sanzd lacked jijiyd samdb the self-enjoyment of one’s
awakening, and he couldn’ see the National Teacher.”

Kai'e Shitan said, “Why couldn’t Sanzs sce the National Teacher if he was
on top of Sanz’s own nosc? Because he didn’t know that the National Teacher
was aleady in his eye.”

Gensha said, “Did you [Sanz5) really see the National Teacher the first two
times?”

Zen Master Sccchd Juken said about ehis, “Sanzd failed.”

As we can sce there are many commentaries and interpretations about the
testing of Sanzd Daini by the National Teacher Echii. We have chosen five by
different mastcrs. However, none of these correctly indicate the essense of the
story, nor grasp the condition of the National Teacher. Most people in both
ancient and modern times think that Sanz&'s first two answers were not mistaken
and correctly gave the National Teachers’ location. This is a great mistake,
and we must clarify this point. We may consider the five commentaries from
two aspects: 1) that Sanzd did not know the real meaning of the National
Teacher's questions; and 2) Sanzd did not know the body and mind of the
National Teacher.

In the first case we can say that the meaning of National Teacher’s first
question, “Where am I now?” was to test whether o no Sanzd possessed the
enlightencd vision that enabled him to see and hear the Buddhist Dharma, i.c.,
was Sanzd able to read others’ minds through the Buddhise Dharma. If Sanzd
had possessed the Buddhist Dharma at that time, he could have answered from
his experience of Buddhism and made free use of it profitably. When the National
Teacher asked, “Where am I now?” he was actually saying, “Whoam 1%, “What
time is this?” or “What am I?” There is a reason Echii used the expression
“old monk.” He was not necessarily old at that time; an old monk is [one who
possesses the original Buddha-mind].

Although Daini Sanz came from India he did not understand the [Buddha]
‘mind since he had not learned Buddhism properly only but studied the teaching of
non-belicvers and Hinayanists. The National Teacher asked “Where am I now?”
The sccond time Sanzd gave a uscless answer and the third time he was silent.
Then Echi scolded him saying, “You wild fox! Where is your ability to read
others’ minds?” Although he was scolded like that he still did not answer. There
was no reply, and no solution.
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heavenly beings, human beings, saints and sages, and leads to complete
enlightenment. This is due to imnen [causal motivation] for almsgiving
actions.

‘The Buddha said that when a person who gives alms comes to an as-
sembly of monks, they will look respectfully at him. The meaning of this
is that we do not look at the mind of the person who gives alms. One can
touch the mind without words so we should give alms. One could give
a single word or verse of teaching to people, a small coin, or cven a
blade of grass. Such almsgiving can cause good deeds in this world and the
next. The Dharma is a treasure, and treasure is the Dharma. This is
duc to the compassion of Bodhisattvas.

The following is an example of this:

There was once a king who tricd to cure 2 sick minister by giving him
medicine and burning his beard. The people of his country trusted him.
And also there was a child who, playing in a sandpit, offered sand as
food to the Buddha. Later due to the merit of this action, he ascended
10 the throne. Tn both cases, they simply did what they could without
expecting results.

Supplying a boat on the river or building a bridge are deeds of fuse.
If we learn the real meaning of fuse, we will know that to have a position
in society and to act on behalf of society is also fuse. Politics and industry
are themselves fuse. It is their nature just as when the time comes, the
wind will cause the flower to drop, and the bird will chirp in accord with
the seasons.

Great King Atoka,l who was deeply devoted to Buddhism and who
did not, until just before his death at a great age, lose his power, offered
half a mango to the assembly of monks [in temples they used mangoes to
make soup]. Tt was only a small mango, but it gave the assembly
great merit.

People who wish to do fise should clarify this principle and make an
effort not to lose any chance to give fise. We indeed in our original nature
possess the merit to give fuse and although cach person may be different,
cach nonetheless has the opportunity to practice fise.

¥ Th thind king ofthe Mauryan Dynesy. It i sad tha he held the Third Buddhist Council
at Pialipuira. He erected sipas an stone pillr ll over the country and despatched mision-
ariesdbeond
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“Self-enlightened samadhi”

f the seven Buddhas to the present s the samidhi of practice and en-
lightenment; namely, following the right master and studying the
satras. This is the enlightened vision of the Buddhas and Patriarchs. That s why
the ancient Buddha Sokei asked a monk, “Why do you seck practice and en-
lightenment?” The monk said, “Practice and enlightenment are not ‘not here”
but they cannot be gained if there is any impurity.” Therefore, we should know
that undefiled practice and enlightenment is the Buddhas and Patriarchs. The
samidhi of the Buddhas and Patriarchs s frost and hail, wind and lightening.

When we follow the right master, sometimes we see half our fice and body,
but then other times we can sce all our face and body. Sometimes we sce half
of ourselves, and half of others. Sometimes a master reveals himsclf with the
face of a god covered with hair [enlightenment]. Sometimes as a devil with
horns [practice]. Different types of behavior confront us and personalities change
unexpectedly. We find ourselves experiencing this on countless occasions.
Scarching for the Dharma is carried out throughout kalpas. ‘This is the real func-
tion of scudy under a master. We meet our real selves and true form—[Sha-
kyamuni] blinked and [Mahikiyapa] smiled; [Eka] reccived the marrow [of
Bodhidharma’s teaching] and made a prostration after severing his arm.

Genenally speaking, from the time of the seven Buddhas until the sixth
Patriarch, sceing ourselves while studying under a master was not limited to
one or two instances; and seeing others is not only in the past, or only in the
present.

When we study the sitras we study our own skin, flesh, bones, and marrow.
When we cast off our own skin, flesh, bones, and marrow, the enlightened
vision of the peach blossoms will emerge and the sound of a tile striking the
bamboo will enable us to clearly see and hear frost and hail.

Tug right transmission of all the Buddhas and Patriarchs from the time
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accords with this. Additional information regarding its merit should be
sought only from the Buddhas and Patriarchs, not from humans and celes-
dals.

When I was training at a temple in Sung China, I noticed that at the
end of cach morning zazen session the monk sitting next to me would
place his kesa on his head and, with hands held in gassho, chant the fol-
Towing vers

“How magnificent this robe of detachment,
Like a field expounding

endless joy and happiness,

Venerating Tathagata’s teachings we vow
to save all sentient beings.”

When I saw this T was deeply moved. My collar became wet with the tears
of joy. Although T had read the Agama-Satra many times and the verse
relating to placing the kesa on onc’s head was familiar to me, I had been
ignorant of the manner in which it was to be done. I was sad that there
had been no one in Japan to show me this, and I lament the time lost
when it was unknown to me. Now, however, as a result of past good action,
T have been able to witness it. Surely had T remained in Japan such an
opportunity would not have arisen, and the true meaning of the Agama-
Satra would have remained unknown to me. With mixed feelings of
sadness and joy, I cried, the tears wetting my kesa. At that time I vowed
t0 myself, “Unworthy as I am, but out of deep compassion, I vow to re-
ceive the right transmission of the Buddhist Dharma, so that my fellow
countrymen may have opportunity to experience the True Law which
has been correctly transmitted together with the kesa.”

This wish was actualized, and many lay and ordinary people now wear
the kesa. Those who do so should respect and venerate it at all times, for
its merit is supreme among all things. With a correct mind it is not dif-
ficult to experience the true word, even the trees and stones are our
teachers. Experiencing the merit of the kesa of right transmission for even
a single day or night is the most precious occurrence in our lives.

In October 1224 two Korean monks, Chi-gin and Kei-un came to
Keigen-fut. Both these monks taught the satras merely from their own
erudite interpretations. They were no different from lay people. They
had ncither robe nor mendicant bowl. How regretful to be a monk in name.
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10 understand the meaning of bad karma. Likewise, he had failed to
grasp the meaning of either Zen Master Yoka’s or Honorable Kuma-
rata’s words, let alone those of Shakyamuni. How can we respect someone
who incorrectly transmits the Dharma?

Bad karma s one of the three hindrances. The other two are worldy
desires and karmic retribution. Based on his understanding that karma.
is undiminishing, Kogetsu asked what its effect would be in future lives.
Chosa erred when he defined “essentially void,” as meaning “bad
karma.” This was indeed a great mistake; how can anything we produce,
and in this I include bad karma, be essentially void? Creating karma and
not creating karma_identify only in relation to cach other. It is only
non-believers who interpret karma to be essentially void. If you concur
with this view, while at the same time commit evil, you will be unable o
realive enlightenment.

If there is no enlightenment then the Buddhas would not have appeared
in the world, Bodhidharma would not have come from Tndia to China,
and Master Nansen would not have existed. Had, the latter not existed,
then who could lead Chosa to the Buddhist Way?

Chosa’s assertion that bad karma is essentially void was entirely
wrong. This mistake may be attributed to him addressing Kogetsu, a well
versed and diligent trainee, from his own limited viewpoint. He further
erred by adding a verse which stated enlightenment and karmic retribu-
tion to have the same nature.

T would like to ask him what does he mean by nature; to which of the
three natures does he refer—good nature, bad nature, or neither good
nor bad nature? When he talks of enlightenment and karmic retribution
what is he trying to say? Which enlightenment does he mean; is it that
of the sravakas, pratyekabuddhas or that of the Buddhas? Whichever he
means, none have even the slightest relation with karmic retribution.
His words certainly do not echo those of the Buddha. I suggest he buy
straw sandals and become a wandering monk.

Honorable Shishibodai and the Patriarch Eka were without doubt the
victims of murder at the hands of evil men. But, as neither were in their
final body nor prevented from cntering the period of chivin [by having
committed any of the five wrongful acts] there is no reason (o assume
that they will not receive karmic retribution in their next life. When the
karma of our actions matures no one can avoid the results. It is there-
fore obvious that Chosa had entirely misunderstood karmic retribution
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“The master’s wish”

clouds; the relationship is the same. Thercfore, we have the following
story in the [Mabaparinirpana Siitra:)

The World-honored One said, “When a king gives the order ‘bring
sendaba’ to his attendants, that one word has four meanings: 1) salt; 2)
a chalice; 3) water; 4) a horse. Like this, four things are contained in
one word. A wise attendant knows this well. I the king wants to wash
and says sendaba, the attendant brings water. If he wants to cat and says
sendaba, the attendan brings salt. If after eating he wants to drink and
says sendaba, a chalice is brought. If he wants to go out and says sendaba,
his horse is prepared. Like this, a wise attendant understands the four
inner meanings of the king’s words.”

This dsakusendaba is the king’s need and shinbusendaba is catering to the king’s
request. Such a custom has been practiced for a long time and it is similar to
the transmission of the Buddhist kesa. Since Shakyamuni took up this subject,
all of his descendants should study it. If we reflect upon this, we sce that all who
study under Shakyamuni practice sendaba. Those who do not study with Ska-
kyamuni must continue their pilgrimage, and attain the first step of practice.
Sendaba was first used between Buddhas and Patriarchs for a number of genera-
tions and then adopted by royal familics.

The ancient Buddha Wanshi Shogaku of M. Tends in Keigenfu of Sung
Dynasty China said to an assemby, “Once a monk [Secchd] asked Josha, What
is duakusendaba?® Joshi folded his hands over his chest and bowed. Secchd said,
“Salt was requested but a horse was brought.” Wanshi said, “Secchd was a
great pricst of a hundred years ago and Jashd was a hundred and twenty yea
old ancient Buddha. If Josht’s answer is correct then Secchd is wrong and vice

Smnm and silence, wisterias and trees, horses and donkeys, water and
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sentient beings equal to that of a mother’s love of her children, He should
have an undefiled mind and be true to his word. The merit for living
accordingly is truly immeasurable.

The Buddha said, “Sariputtra, if a Bodhisattva wishes t0 attain non-
regressional enlightenment, free his mind of delusion, and gain clear
observation, thus enabling him to realize the truth, turn the Wheel of the
Dharma, and consequently save all sentient beings from the suffering of
death and rebirth, then he should study the prajaaparamita. If he docs
this, he will join the successive line of Patriarchs, all of whom realized
perfect enlightenment. Inexperienced trainees often believe enlightenment
to be the result of countless kalpas of practice. This is a mistake,
Enlightenment transcends the dualisms of limited and unlimited [time].”

The Buddha said, “If a Bodhisattva wishes to awake to non-regressional
enlightenment simultancously with renouncing the world, if he wishes
to turn the Wheel of the Dharma and thereby save all sentient beings, and
if he wishes to lead all sentient beings to perfect enlightenment, then he
should study the prajaaparamita.” Shakyamuni here is referring to himself.
Asa Bodhisattva in the latter stage prior to awakening to perfect enlighten-
ment, he was born into a palace destined to be a king. He forsook, all this,
however. He renounced the world, awoke to perfect non-regressional
cnlightenment, and turned the wheel of the Dharma, thus enabling him
to save all sentient beings.

The following is taken from the Butsu-hongyowjikky Sitra, chapter
twenty-two. “Siddhartha took a sword, highly adorned with many
precious gems and carvings, from his coachman. He pulled it from its
scabbard with his right hand. With his left hand he lifted up his bluc
scarf clad top knot [hair] and, with a swipe, cut it off and threw it
to the air. His companion, Indra, sceing this was filled with a deep joy.
He held out his beautiful robe and caught the top knot before it hit the
ground. Al the celestials who witnessed this were overjoyed, and display-
ing their robes, venerated the prince.”

This occurred during Shakyamunis younger days while he was still a
prince. He left his palace at midnight, cut off his top knot, and went into
the mountains. On his arrival at noon of the following day he encountered
a being from the Jugo Ten Heaven.! This enlightened being had emerged
to shave Shakyamuni’s head and bestow upon him the Buddhist kesa—a

TThe fourth dhyana heaven in the world of form, One who attains the third stage of en
lightenment in Hinyana Buddbism i reborn in this heaven.
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‘There are many selfstyled descendants of the Buddhas and Patriarchs in the
great Sung Dynasty, but few have had real study and fewer have realized the
truth. This is clearly scen in the above story. The Shoko period was like that
and the present age is much worse. Recently, people who do not know the
Great Way of the Buddhas and Patriarchs have become teachers of wnsuis.

We must know that the scal of transmission s rightly transmitted from Bud-
dha to Buddha, Patriarch to Patriarch, throughout the east and west in the line
of Seigen. From Seigen, it was passed to Tézan. Others throughout the universe
have no knowledge of this. Only the descendants of Tézan have complete
understanding. This is what wnuis should respeet. Shikd could not even under-
stand the truc meaning of selfawakening and selfenlightenment in his own
lifetime. How then could he master any koans? Or how can any of his disciples
understand sclfawakening?

Therefore, we can say the Way of the Buddhas and Patriarchs for self and
others is surely the body and mind and enlightened vision of the Buddhas and
Patriarchs. It is their bones and marrow, and fools cannot even scratch the
surface.

This was delivered to the monks of Kippdji in Echizen on February 20, 1244.
Transeribed in the chicf disciple’s quarters on April 12 of the same year, by
Ejo.
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monks, is to cover both shoulders. In this latter way it is optional wheth-
er the upper part of the chest is exposed or covered. When both shoulders
are covered, the large mhuji-e kesa is worn. When putting on a
kesa, one first places the two ends together on the lower part of the
left arm. The arm at this time should be held in front of the body in
a bent horizontal position. The remainder of the material is then draped
over the arm to the left shoulder. Next, separate the ends, the right
end remaining in its original position, while the left is unfolded and
hung from the left shoulder over the back.

In the case of the large kesa, the arm is placed in the bent position
previously described and the left end of the material hung over the
back. The remainder of the material is draped over the left shoulder
to the lower part of the left arm, where the right end has been placed.
There are in addition to the preceding other methods for wearing
the kesa. These are learnt on furthering one’s training.

Over a period of several hundred years, covering the Ryo, Chin, Zui,
To, and So dynasties, many scholars of both Mahayanist and Hinayanist
schools realized mere academic study not to be true Buddhism. They
discarded their lectures, received the kesa of right transmission, and
began practice of the Way—they abandoned the false and returned
to the true.

The true Dharma of Tathagata originated in India. Unfortunately,
many masters have proclaimed the teachings based on their own
limited mistaken views. Originally the dualistic concept of the world of
Buddha vs. the world of non-Buddha, limited vs. unlimited did not exist.
Truly the teachings of the Mahayanist and Hinayanist schools are
far beyond the understanding of the ordinary person. In China there
were many who, because of their limited understanding, failed to re-
cognize the true Dharma in India. They distorted the teachings to
conform to their own misguided interpretations which they contested
to be true Buddhism. This was most unfortunate.

Those who aspire to cnlightenment should ensure the kesa they
reccive s of right transmission, not one of recent transmission. The
former belongs to the lincage of Shakyamuni. After being initiated by
the Tathagata, the kesa continued to be transmitted by successive
Patriarchs to Bodhidharma on Mount S, Eno on Mount Sokei,
and through their successors to the present day. All Patriarchs in the
lincage of Shakyamuni wear the Buddhist kesa. Those of recent in-
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Brahma, Sakrendra, and Tenrinno. These kings constantly requested that
he proclaim the Dharma for them. Lao-tzu and Confucius were without
such virtue. They, being both ignorant of the Way and subject to trans-
‘migration, are no different from any other non-Buddhist. Certainly they
had not clarified the Way. How could people such as these be even
thought the Buddha’s equal?

When they themselves are unenlightened, Lao-tzu and Confucius are
in no position to enlighten others. Clearly they are inferior to the Buddha
in all aspects; even to consider that the three teachings are the same is
ridiculous. Unlike the Buddha who could clarify the smallest
particle and measure the shortest period of time, Lao-tzu and Confucius
were unaware of extremities in both time and space. They were no
different from ordinary people and certainly inferior to those who have
attained the first stage of arhathood, let alone the second, third or fourth
stages. Could anyone seriously suggest they are equal to the Buddha.

Only an uniformed trainee could possibly equate these teachers with the
Buddha. In so much as they were ignorant of the three worlds, the ex-
tremities of time, and had failed to go beyond the concept of duality,
Lao-tzu and Confucius were inferior to the gods of the moon, sun, and
heavens, the Four-Quater-Kings, and various other celestial gods. Those
who identify these teachers with the Buddha merely reveal their inability
to discern sacred from profanc.

The Lich-ci'uan' states: “Kuan-ling Yin-hsi [Shekiryo-in-ki] was a high
ranking government official in Chou dynasty China and a knowledge-
able astrologer. One day, while traveling to the east to investigate an un-
usual weather change, Yin-hsi met Lao-tzu. The two joined in conversa-
tion. Yin-hsi requested Lao-tzu write a book containing more than five
thousand words [later known as the Tao-te ching), while he, for his part,
wrote a nine section sequal [ Kuan-ling-tsu] to the first complete writing of
Taoist thought, the Hua-hu-ching? Later, when Lao-tzu decided to visit
the Kuan-hsi district? Yin-hsi requested to accompany him. Lao-tzu re-
plied, “Prove the sincerity of your request; bring me the heads of seven
people, among which must be those of your parents.” Yin-hsi agreed.
But, when he returned with the heads, all had turned into those of wild

T A collection of biographics concerning Lao-tzu and his disciples.

# A work said to be written by Luo-tzu. It attempts t0 show Lao-tzu teachings as being su-
perior to the Buddba'

3 Present day Kansu and Hsia-hsi provinces in Western China.
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“Receiving the precepts”

he Zen-en-shingi states, “Without exception, all the Buddhas in the

three worlds had once been monks. The twenty-cight Patriarchs

in India and the six in China who transmitted the Buddha-mind
seal were all monks.” If one does not take the precepts and therefore
guard against defilement, it is unthinkable that one could become a
Buddha or Patriarch. A monk indeed commands an exalted role; he is
an excellent example for the three worlds.

The manner in which one takes the precepts runs as follows: First
prepare three kinds of kesa, a mendicant bowl, zagu}! and a pure
white kimono. All the forementioned should be new. If, however, new
are unavailable then old ones, which have been made pure by washing,
may be used. Borrowed kesas and bowls are not permitted. The event
of receiving the precepts is a most sacred occasion; do not treat it lightly.

One should be mindful at each moment of the ceremony and receive
the precepis as one’s own. A man who mounts the dais and recives the
precepts while using another’s bowls or kesa will render his ordination
void. In this case he is like a man without precepts, and his continued
practice useless, merely a waste of laymen’s donations. An initiate monk
who lacks both knowledge of the precepts and a good master is liable
also to become like a man without precepts. T have taught this for
wish it to be deeply implanted in everyone’s heart. Once you have
taken the precepts of a sravaka you should then take those of the
Bodhisattva. This is the correct way to realize Buddhahood.

All the Buddhas and Patriarchs taught that receiving the precepts
is the first step of the Way. When we take the precepts we guard
against doing wrong. How then can someone who is not protected in

VA mat for sitting
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lineage is preserved. There is no comparison between this kesa and that
of another stream or sect.

There are three kinds of kesa: (1) that made of discarded cloth, (2)
that made of animal fur or bird plumage, and (3) that made of repaired,
worn out cloth. Luxurious or worldly favored cloth should not be used.

Once, the venerable Upalit asked Shakyamuni, “Oh honorable Buddha,
how many strips of cloth make up the 5o yari kesa?” Shakyamuni replicd,
This kesa consists of nine, eleven, thirteen, fificen, seventcen, nineteen,
twenty-one, twenty-three, and twenty-five strips of cloth. Each strip of
the first three kinds is made of two long picces of cloth and one short
picce of cloth. Each strip of the next three kinds consists of three long
pieces of cloth and one short piece, and the last three kinds are made of
four long and four short pieces of cloth. Any other kind of kesa than
these detailed here are not permitted.”

Upali questioned further: “Honorable Buddha, how many sizes of
sogyari kesa are there?” The Buddha replied, “There are three sizes—
large, medium, and small. The large is threc chu? long and five dhu wide;
the small is two and a half clu long and four and a half chu wide; the
medium is proportionately between these.”

Upili continued, “Honorable Buddha, how many strips does the
attarasi kesa have?” The Buddha replied, “seven strips, cach consisting of
two long and one short piece of cloth.”

Upali then asked: “Honorable Buddha, how many different sizes of
the seven strip kesa are there?” The Buddha replied, “Three szes—
large, medium, and small. The large is three chu in length and five chu
in width; the small is half a chu smaller in both length and width, and
the medium is proportionately between these.”

Upali continued, “How many sizes of gojo-e kesa are there?” The
Buddha replied, “Three sizes—large, medium, and small. The large is
three dfu long and five chu wide; the medium and small are respectively
the same size as the previously referred to kesa. There are another two
kinds of gojo-¢ kesa; their dimensions are two chu in length by five dhu
in width, and two chu in length by four chu in width.”

These kesas arc also known by other names: respectively, the sagyari

"TOne of the ten great discples of the Buddha. He became a monk together with Ananda
‘and was known for his strict observation of the precepis.
#The distance between the elbow and the finger tip.
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cither a Buddha or to remain and help others to find the Way.

Using right specch, action, and thought as a means of arousing the
Buddha-seeking mind in others is the Way of all who have themselves
awoken this mind, and to do so complies with the wishes of the Bodhi-
sattvas. To merely satisfy anothers worldly desires is not the true Way.

Bodhisattva Katyapa praised Shakyamuni with the following verse:

Although the Buddha-secking mind and enlightenment are one,
of the two minds, it is the Buddha-secking mind that is the most
difficult to awaken,

For this is the mind which promotes the enlightenment of others
before our own.

T honor and respect this mind above all else.

Those who have awakened the Buddha-secking mind are already
teachers of all sentient and celestial beings, and are superior to both
sravakas and pratyckabuddhas.

In the three worlds, this mind is respected and exhalted above all
else, and its merit unequaled.

Awakening the Buddha-secking mind means to assist all sentient bein
to attain cnlightenment before we consider our own. When we en-
counter the teachings of innumerable Buddhas, our Buddha-sceking mind
will grow like frost settling on snow

A comparisonbetween awakening the Buddha-seeking mind and
enlightenment could, in the first instance, be like that between the light
generated by a firefly and that of a vast raging fire. This immense
difference, however, immediately disappears once those who have awakened
the Buddha-secking mind also vow to promote the enlightenment of others
before their own.

Tt states in the Zotus Sitra that Shakyamuni Buddha is always consider-
ing ways to lead all sentient beings to supreme enlightenment. This is the
cternal life of Shakyamuni. To altruistically forsake one’s own enlighten-
ment and entry to Buddhahood, cven if one has attained enough merit
to do so, in favor of guiding others, to salvation is the way of all who have
themselves awakened the Buddha-seeking mind. This mind, as previously
stated, is neither the result of our own or another’s conscious effort.

Once this mind is awakened our perspective of all things will be changed.
The carth will become gold and the oceans nectar. Even the earth, stones
and sand will manifest the Buddha-secking mind, as will the ocean’s






OEBPS/Images/p00678.jpg
646

(883
BENDOWA

“A story of Buddhist practice”

preme and perfect enlightenment; they transmit that enlightenment from

jone to another without altcration. ‘This ability transcends and is not bound
by any human devices—it is jijuyi samidbi} the proper method and standard of
the transmission from Buddha to Buddha.

To achieve this samidhi you must enter the true gate of zazen—the best
method of manifesting enlightenment. It is present in everyone, but unless
there is practice it cannot be manifested, and unless there is realization it cannot
be perceived. One or many, horizontal or vertical cannot limit or describe it.
Speak it and it has alrcady filled your mouth; let it go and it fills your hands.
Buddhas exist within jijuyd samidbi without attachment; senticnt beings also
exist therein, but do not realize how their consciousness and perceptions function.
Through this samddbi we can find true reality and achieve perfect harmony-
just abandon discrimination.

Soon afier I first began to seck the Way, I visited many teachers in all parts
of the country trying to find answers to my questions. I met the priest Mydzen
of Kenniji? and studied with him for nine years. He was the chicf disciple of
the Patriarch Eisai’, and Mydzen was the only one who correctly transmitted
his master’s true Dharma. None of the other disciples could be compared
with him.

Ithen went to great Sung Dynasty China where I visited many places studying
the different methods of the Five Schools and trying to find the right mastcr.

]Evgu Buddha and each Tathigata has the wonderful ability to attain su-

he self-enjoyment of one’s awakening; sel-ulfilment, the consummation of spiritual ex-
periences

* (Myozen Butsujn) 1184-1225

* 1141 - 1215, founder of the Japanese Rinzai School and Kenninji in Kyoto
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doubt.

“The thirty-seventh is faith in the Buddha’s teachings, for this enables
discernment of the truth and realization of enlightenment.

“The thirty-cighth is contemplation of impurity, for this purges the
mind of worldly desire.

“The thirty-ninth is geniality, for this prevents animosity.

“The fortieth is clear understanding of the truth, for this prevents
taking of life.

“The forty-first is pursuit of the Dharma, for this enables unobstructed
practice.

“The forty-second is love of the Dharma, for this illuminates the path
w0 cnlightenment.

“The forty-third is desire to hear the Dharma, for this manifests the
wwuth of all things.

““The forty-forth s correct practice, for this results in right action.

“The forty-fifth is to acknowledge that the physical body exists mercly
as a result of the temporary fusion of the four clements and five skhandas,
for this clears the mind of doubt.

“The forty-sixth is to extirpate the cause of delusion, for this leads to
enlightenment.

“The forty-seventh is to transcend both feclings of animosity and affec-
tion, for this enables nondiscriminative observation.
ighth is awareness of the temporary existence of the six sense
organs, for this enables recognition of suffering.

“The forty-ninth is awareness that essentially all things are equal, for
this enables us to realize the temporary fusion of all things.

“The fiftieth is recognition of the true nature of all things, for this
produces right practice.

“The fifty-first is realization that neither birth nor death exist, for this
is enlightenment.

“The fifty-second is observation of the body’s impurity, for this causes
all things to be tranquil.

“The fifty-third is realization that all sensation is suffering, for this
results in freedom from delusive feeling.

“The fifty-fourth is acknowledgement of the mind’s impermanence, for
this results in realization of the illusive mind.

“The fifty-fifth is realization of the constant state of flux of all things,
for this results in untainted wisdom.
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of experience, enlightened or not—to adhere to the teachings of the Buddhas and
Patriarchs and practice the Way of zazen.

Have you not heard these sayings: “There is practice and enlightenment, but
do ot distort them by clinging”'* and “Seeing the Way is to practice the
Way.”15 We can now see that the most important thing is to practice within
enlightenment.

Q. What about great teachers of the past [such as Dengyd Daishi and Kobd
Daishi] who went to China and then transmitted the Dharma, but only taughe
doctrine and ignored zazen?

A. The time was not yet ripe for the propagation of zazen.

Q.. Did those teachers actually comprehend the meric of zazen?

A If they had they would have made it known.

Q_. Some have said, “One should not fret over the constant flux of lifc and
death. There is a simple way to be freed from the cycle of life and death: by
knowing the immutable, unchanging mind. This means that although the body
dies the real essense of the mind never perishes. When you realize that the essence
of the mind is not subject to the cycle of life and death and only exists temporarily
in the body, you perceive thar it continues to live on in various places without
ceasing. It is constant and never changes throughout past, present, or future,
Then you are said to be released from the cycle of life and death. That cycle is
put o an end and when your body dics, you enter the occan of real existence.
When you flow inco this ocean of being you possess the same cardinal virtues as
the Buddhas and Tathigatas. Even if you comprehend this in your present life
you nevertheless are different from a holy man becausc of the delusions accumu-
ated in your former lives. If you fil to understand the unchanging and immu-
table nature of the mind you can never be rid of the rebirch of karma. Withou
further delay we should grasp the mind’s immutability. What good is spending
your entire life sitting quietly, without doing anything?” Is such a view in
accordance with your interpretation of the Way of the Buddhas and Patriarchs?

A. What you haye just said is certainly not the Buddhist Dharma but raher
the view of the non-believer Senika.!® That view holds that we have in our body
an intellect or mind, that distinguishes things as good or bad, right or wrong,
pleasurable or painful, bitter or sweet. When our body dics, the mind scparates
from the body and is reborn somewhere else. Although our body dics, the mind

T Nangaku £
15 Honjo of Shikasan, (Pen-ching of Ssu-K'ung shan, 667-761).
16 Sce Sobusbinzebutsn,
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mits a crime, provided he repents, will still attain enlightenment.” Such
is the undying merit of the kesa,

“This is further illustrated by the following story. At the time of Shakya-
muni lived a nun called Renge-shiki. This nun was an arhat and was
endowed with the six miraculous powers. Once when she was visiting the
house of a noble woman praising the act of renunciation, the ladies
she was addressing said, ‘We are still young and beautiful; for us to adhere
10 the precepts would be impossible. Undoubtedly we would break them.”
The nun replied, ‘Do not concern yourself with this, for it is better you
enter the nunhood, even if unable to observe the precepts, than to remain
as lay people.’ The ladies protested, ‘How can you say that, when you
know that if we broke the precepts we would fall into hell and suffer
greatly. [They shook their bodies to demonstrate their fear].”

“In reply the nun related her own experience. ‘In a past life T was a
prostitute. I wore immoral clothes and enjoyed to laugh and joke with
my associates. On one occasion, however, in jest, I put on a nun’s kesa.
As a result I met Kasyapa Buddha, and in my next life perccived the Way
and entered the nunhood. T was, however, born into a noble houschold and
possessed great pride and beauty. I broke the precepts many times and
again returned to hell, where I suffered greatly. Owing to the great com-
passion of Shakyamuni, however, I was again reborn into the human
world, again perceived the Way, and again entered the nunhood. I prac-
ticed hard and diligently and, finally, realized arhathood and was en-
dowed with the six miraculous powers, Therefore, I can assure you that an
ordained person will, cven if she breaks the precepts, realize enlighten-
ment. A lay person will not. I myself repeatedly did wrong, falling many
times into hell. At times my life was so depraved I could not even touch
a part of enlightenment. But now T truthfully say that any one who breaks
the precepts, if she has entered the monkhood, will still finally awaken to
enlightenment. Such is the merit of the kesa,”

It was the merit of wearing the kesa, albeit done so in jest, that re-
sulted in the nun Renge-shiki finally being endowed with the six
miraculous powers, the three brilliant observations, and realizing great
arhathood First she met the Buddha Kasyapa, was reborn into the world,
perceived the Way, and entered the nunhood. Finally, after she met the
Buddha Shakyamuni, she attained arhathood, and was endowed with the
six miraculous powers and three brilliant observations. The three brilliant
observations are: (1) tengentsu, eyes able to sec all things; (2) shukumyotsu,
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fall into hell, and of this we are very frightened’ (they shook their bodies
to demonstrate their fear). ‘If this is what is required,’ replied the nun,
“then fall into hell. The noble women laughed and the nun continued.
‘In a past life T was a prostitute. I wore immoral clothes, and enjoyed
telling lecherous stores. On one occasion, however, I put on a Buddhist
kesa as a joke; as a result T was able to perceive the Way and enter the
nunhood in my next life.’

““This time T was born of noble descent and possessed great beauty and
pride. T broke the precepts many times. I again returned to hell and suf-
fered greatly, but duc to the decp compassion of Shakyamuni, T was final-
ly able to leave that place. Once again I was born into the human world,
again T perceived the Way, and again entered the nunhood. Finally T
attained the six miraculous powers and realized arhathood.”” The lesson
10 be learned is : Breaking the precepts, provided repentance follows, is not
a barrier to enlightenment for those who are ordained.

“““I repeated to do wrong, and fell many times into hell. At times my life
was 50 profane I could not even touch a part of enlightenment. From my
own experience, though, I can personally vouche that an ordained person,
even if he breaks the precepts many times, provided he repents, will
finally awaken to enlightenment. A layman who docs the same will be
unable to doso.””

“While staying at the Jetavana Vihara in Sravasti in Kotala, the Buddha
was approached by a drunk Brahman. This Brahman requested permission
10 enter the monkhood and become one of the Buddha’s disciples. The
Buddha agreed, and asked Ananda to shave the Brahman’s head and
dress him in monk's robes. When the Brahman finally became sober he
was_ horrified at his uncharacteristicly humble form; he ran away and
hid. At this time the Buddhas's disciples said, ‘Oh honorable Buddha,
why did you allow the drunk Brahman to enter the monkhood?’ The
Buddha answered, ‘For countless lives this Brahman had never even
dreamed of entering the monkhood, while drunk, however, his mind
was moved just a fraction towards doing so. Although, unfortunately, on
this occasion he ran away, the merit for once having entered the monk-
hood will not diminish in time. He will undoubtably arouse the Buddha-
secking mind in a future life.

“Shakyamuni allowed the drunk Brahman to enter the monkhood,
even though aware that the request to do so was only a result of his con-
dition. He scized the golden opportunity, and in so doing lay the founda-
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phenomena,

“The seventy-fifth is right understanding of the Dharma, for this results
in enlightenment.

““The seventy-sixth is right discretion, for this transcends both nondis-
criminative and discriminative thought.

“The seventy-seventh is right speech, for this enables nondiscriminative
observation of names, words, and sounds.

“The seventy-eighth is right livelihood, for this climinates cvil acts

“The seventy-ninth s right action, for this leads o enlightenment.

“The eighticth is careful deliberation, for this leads to nondisc:
tory thought.

“The cighty-first is right samad
mind.

“The cighty-second is the Buddha-secking mind, for this preserves the
Three Treasures.

“The eighty-third is dependence on teachings which promote others
salvation [Mahayana], for this prevents dependence on the Hinayanist
teachings.

“The cighty-fourth is correct belief, for this enables realization of the

na-

for this elevates confusion of the

supreme Dharma.

“The cighty-fifth is to advocate good, for this results in realization of
good.

“The eighty-sixth is the Dharma paramita [proclaiming the Law], for this
gradually manifests Buddha and extends Buddhism to all lands, saving
others from greed.

“The eighty-seventh is Sila paramita [observation of the precepts], for
this climinates misfortune caused by evil and prevents others from
breaking the precepts.

“The eighty-eighth is Ksanti paramita [perseverance], for this enables
frecdom from anger, selfishness, flattery, and ridicule, and resulis in
saving all sentient beings from evil.

“The eighty-ninth is Vipa paramita [diligence], for this results in
realization of good, and prevents others from becoming indifferent to
practice.

“The nintieth is Diyana paramita [samadhi), for this results in realiza-
tion of all forms of samadhi and lends assistance to those confuscd.

“The ninety-first is Prajia paramita [wisdom}, for this results in freedom
from illusion based on ignorance of the truth and from evil views causcd
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suggested the young woman, The monk took pity on her and agreed.

Soon they encountered a wide, fast flowing river [another creation of
Ubakikuta’s). The woman said, ‘Please let us cross together.” The monk
agreed and began to cross downstream while the woman crossed up-
stream. Suddenly the woman slipped and, falling into the water, cried for
help. The monk moved forward and lifted her from the water. As he did so,
however, he felt her soft delicate skin and slender young body. He was
overcome with sexual passion. As a result, he realized he had not attained
the third stage of arhathood cither; furthermore his sexual passion grew,
and he led the young woman to secluded spot where he could have
sexual intercourse with her.

Actually, this young woman was Ubakikuta in disguise. When the
monk realized this, he was decply shamed. He fell to his knees and pro-
strated before his master. Ubakikuta said, ‘If you are an arhat, how do
you account for your action?’ Having said this, he led the monk back to
the community of monks and instructed him to offer repentence. This
monk continued to study under Ubakikuta; finally he attained arhathood.

Twice this monk was forced to question his belicfs [firstly that he had
attained the fourth stage of arhat, and secondly that he had attained the
third], yet he never once slandered the Buddha or the Dharma. In this
respect he is far superior to the previously mentioned monk at the fourth
stage of samadhi. It was because this monk was well versed in the Bud-
dha’s teachings that he was able to realize he had attained ncither the
fourth nor third stages of arhathood.

1f a monk does not study the Buddha’s teachings, how can he possibly
realize the nature of arhats, let alone Buddhas. Furthermore, such a
monk although neither a Buddha nor an arhat is liable to think he is.
Whata great mistake! Trainees, do not fail to clarify Buddhahood; this is
essential.

An ancient master once said, “Generally speaking, those who study the
Buddhas teachings know their level of attainment, and cven those
among them who hold false views will finally attain cnlightenment.”
How true these words are. With knowledge of the Buddha's teachings,
even a man of false views s protected from sclf deception and from being
deceived by others.

There s a story of a monk who, [mistakenly] belicving he had attained
Buddhahood, waited tosee the morning star. [Just as Shakyamuni had
done.] When the star failed to appear, however, even though he waited a
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“Deep belief in causality”

BENEVER Zen master Daichi Ekai of Mount Hyakujo gave a
W discourse on the Dharma o an assembly of monks there was

always an old man in attendance; when the monks, left at the
end, the old man also left. On one occasion, however, the old man
remained, and Hyakujo asked him who he was. The old man replicd,
“In reality I'm not a human being. At the time of Kayapa Buddha
I was head priest of this temple, and in that capacity was once asked
by a trainee whether an enlightened person remained subject to causality.
I replied “No,” and as a result of this mistaken answer I have continued
10 be reborn as a wild fox for five hundred lives. O honorable priest,
I entreat you, please teach me the meaning of causality so that I may
be released from this suffering.” The old man questioncd, “Is an
enlightened man subject to causality?” Hyakujo replicd, “Yes, no one is
beyond the cffect of causality.” At these words the old man awoke to
great enlightenment and, prostrating before Hyakujo said, “I am
now released from the life of a fox, the corpse of which lics at the
foot of the far side of this mountain. Please take this corpse and cremate
it with the rites for a dead pricst.” Hyakujo agreed, and the head monk
was instructed to inform the monks that a service for a dead priest
would be held following the next meal.

The monks were surprised by this announcement, for all, were healthy
and the sickroom had been unoccupied. After they had caten, Hyakujo
led the monks o the far side of the mountain. There, using his staff,
he uncovered the corpse of the fox. The cremation ceremony began
accordingly.

That evening in the Dharma Hall, Hyakujo cxplained the day's
unusual events. When he had finished, the monk Obaku questioned,
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lotus flower s just the true lotus flower. The Ekayana Teaching is the only
true teaching. If we espouse the principle that we enlighten and are en-
lightened by the true lotus flower simultancously, we will realize this.
That is to say, we will realize that we enlighten and arc cnlightened by all
things simultancously. Therefore, we should not be discontent with the
delusive state of our mind.

The sitra states: “Everything a man who has awakened the Buddha-
secking mind does accords with the way of the Bodhisattvas. Initially
[as a result of our delusive mind], we practice the Way of the Bodhisat-
tvas.” That s, we take refuge in the Buddha, and as a result we enter
enlightenment; the deluded are enlightencd by the true lotus flower,

Consider this: There is a rich man’s house; this house is burning. The
burning house [suffering of life and death] is the delusive mind. Tllusion
exists at the gate [the time of transcending illusion]. There is illusion
outside [nirvanal, in front [accomplished practice], and inside [during
practice] the gate. Thus we realize illusion exists not only in the housc
[the mind], but also inside and outside the gate. The Ekpana Teaching,
which is based on the deluded mind, is both the opening to enlighten-
ment and the entry into it. We are encouraged to enter the white cow
wagon [the Ekayana Teaching]. We should do this, though not directly,
but via a side alley. Consider this question: should the burning house
be vacated when the gate is the only exit, being aware that there is also a
burning house in the wagon in the side alley. Here, of course, gate, side
alley, and burning house are used as allegories. They are far beyond the
understanding of ordinary people. Each, within themselves, is the su-
preme lotus flower.

Many believe that when we ride in the white cow wagon we go to some
special world. This is incorrect, for we remain in the three worlds. En-
lightenment is not an exit by which we escape the eyele of life and death.
The house is burning, and many seck to escape using various wagons.
These people must stop and think: Where can I go? Docs escape really
alleviate the danger of the burning house? If only these people would
stand in the alley and observe the burning house, they would gain decp
understanding of life; consequently the alley would become Vulture Peak
—a place of learning and for practice. Ordinary people enjoy the plea-
sures of this world. They are, however, temporary. The Buddha says:
“My pure land is indestructable. I live here cternally.” Consider these
words carcfully.
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“Universal emptiness”

HEN we reflect upon our experience and practice of zazen we actualize
W;m life of che Buddhas and Patriarchs and reccive their right trans-
mission which has been handed down from generation to gencration.

Our subject today is universal emptinessi—the universal emptiness that is in our

entire body, skin, flesh, bones and marrow. Universal emptiness has numerous
meanings and interpretations—the twenty kinds, the 84,000 kinds and so on—

[and if you can define it properly you can be said to be a Buddha or Patriarch].

Zen Master Shakyd Ezd once asked Zen Master Scidd Chizd? who was
Shakyd's senior, “Do you know how to comprehend universal emptiness?” “Of
course,” Seiddanswered. “How 2 Shaky® wanted to know. Seids grasped a hand-
ful of air. “Aha! You don’t know how to grasp it then!” Shakyd exclaimed.
Scidd challenged Shakyd to show him universal cmptincss. Shakyd grabbed
Scidd’s nose and yanked it until he cried out in pain. “Now P've got it!” Scids
said. “Yes, now you know what it is,” Shaky® agreed.

The purpose of Shaky’s initial question was to find whether or not our ent
body is hands and eyes [i.c., universal emptiness]. Seidd’s “Of course” was a
defilement of Buddhism. To say you understand universal cmptincss is to defile
the truth—universal emptiness flls to the carth, When Shakyd asked Scidd
how he understood universal emptiness he was asking him to show the “such-
ness” of universal emptiness; chat is, show the true state of reality. However, we
‘must be careful about this since circumstances are constantly changing the form
of “suchness.” When Seidd grabbed a handful ofair i revealed that he understood
only the head, but not the tail, of universal emptiness. Shakyd then saw that

"1 See Touki, note one.
2 Hsitang (735-814).
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of Buddha. Do not try to define it with your mind or describe it with words.
When you cast off body and mind and enter the realm of Buddha he will lead
you: if you follow his way you achieve detachment from life and death and.
without effort or using your mind, become a Buddha. If you understand thi
there is no longer attachment.

There is an easy way to become Buddha. Do not create evil, do ot cling to
life and death, have deep compassion for all sentient beings, respect those above
‘you and have kindness for those under you, abandon hate and desire, worry and
grief—chis is what is called Buddha. Do not seck anything clse.
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countered sixty thousand Buddhas named Kuang-ming. At that time,
as King Tenrinno; I made venerative offerings to cach of them and their
disciples of clothing, food and drink, bedding and medicine. Having done
5o, however, with a view to attaining enlightenment, none of these Bud-
dhas ever predicted T would realize my objective.

“‘Oh Sariputtra, in the past, secking supreme enlightenment, I
encountered three hundred million Buddhas named Pusya. At that time,
as King Tenrinno, I made venerative offerings to each of these Buddhas
of clothing, food and drink, bedding and medicine. Having done so, how-
ever, with a view to attaining enlightenment, none of these Buddhas
predicted I would realize my objective.

**Oh Sariputtra, in the past, during the upper eight kalpa age, I,
sceking supreme enlightenment, encountered eighteen thousand Buddhas
named Shan-wang. Although I shaved my head, wore monks robes, and
trained under each Buddha, none predicted I would become a Buddha,
for T had done 50 attached to attaining enlightenment.

“‘Oh Sariputtra, in the past, I encountered five hundred Buddhas
named Hua-shang. At that time, as King Tenrinno, I made venerative
offerings to each of them. Having done so, however, with a view to at-
taining enlightenment, none predicted T would realize my objective.

““Oh Sariputtra, in the past, 1 encountered five hundred Buddhas
named Wei-té. At that time, as King Tenrinno, T respectfully made
offerings that fully satisfied the needs of cach of them. Having done so,
however, with a view to attaining enlightenment, none predicted I would
realize my objective.

““Oh Sariputtra, in the past, I encountered two thousand Buddhas
named Kaundinya. At that time, as King Tenrinno, I respectfully made
offerings that fully satisfied the needs of cach of them. Having done so,
however, with a view to ataining enlightenment, none predicted that
1 would realize my objective.

“*Oh Shariputtra, in the past, I encountered nine thousand Buddhas
named Kasyapa. I respectfully offered these Buddhas the four vencrative
offerings: clothes, food and drink, bedding, and medicine. Having donc
50, however, with a view to attaining enlightenment, none predicted
1 would realize my objective.

“‘Oh Sariputtra, in the past, there was a period ten thousand kalpas
long when no Buddhas appeared. The first thousand kalpas saw only the
emergence of pratyckabuddhas, nine hundred thousand during the first
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or canopies to an image of the Buddha; or if we offer music by striking
drums or gongs, playing wind instruments of recd or bamboo, or by
strumming stringed instruments we will finally realize the Way. We will
achieve the same if, in praise of the Buddha, we sing joyfully or think
silently. Even a man who, in a confissed state of mind, makes an offering
of as little as a single flower to an image of the Buddha will meet in-
numerable Buddhas. Should a man of similar disposition fully prostrate
before an image of the Buddha, place either one or both hands in gassho,
or merely lower his head in respect, he will finally realize supreme en-
lightenment and ultimately assist all sentient beings to find the Way.

Making venerative offerings is the essential function of all the Buddhas
in the threc worlds. Based on these profound acts, we should endeavor
to attain the Buddhist Way, and, as Zen Master Shih-t'ou Wu-chi! once
id, we should not spend our lives uselessly. Those who make venerative
ings ultimately become Buddhas; the Way s but one not two or three.

The Patriarch Nagarjuna said, “Those who seek supreme enlighten-
ment should make vencrative offerings. Burning a pinch of incense, offer-
ing a single flower, or prostrating before an image of the Buddha are all
acts that lead to Buddhahood.”

Although these words originated with Nagarjuna [not Shakyamuni],
they unquestionably express the essence of the Buddha Shakyamuni’s
teaching; thus we should honor them. How fortunate we are to have
climbed the treasure mountain and emersed ourselves in the sea treasure
of the Buddhist Way. We should be joyful that we venerated Buddhas
over innumerable kalpas of time, for it is duc to this that we now hold
this treasure in our hands. Finally, we will realize Buddhahood. We should
not doubt this, but inject even greater determination into our practice.
This is a teaching of the Buddha Shakyamuni,

Nagarjuna continued, “A small cause can produce a great effect; like-
wise a small good deed can produce great reward. A man who recites the
verse ‘We take refiige in the Buddha, or burns a pinch of incensc in honor
of the Buddha will unquestionably realize Buddhahood. How, then, can
2 man who has realized the essence of all things fail to do likewise.”

This transmission of the Patriarch Nagarjuna is a teaching of the
Buddha, Even those teachings which originate with Nagarjuna are far

700700, The Buddbhist heir of Ching-yian, under whom he is said to have realized en-
lightenment.
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“The training period””

¥ late master Tends, the ancient Buddha, once said during the summer
Mm.mg period, “Now you monks are forming the structure of truc
practice and making a cave in universal emptiness. Complete those two

things and you will have a lacquer bucket.”

Thercfore, if we experience the inner essence of the training period we can
push on and all our actions—taking meals, stretching out our feet, and slecp-
ing—will be forms of training throughout our lives. If we grasp this we will be
diligent and not relax for even a moment. Such action is the nincty-day training
period. This is the key point and original face of the Buddhas and Patriarchs;
here we touch their skin, flesh, bones, and marrow. ‘The days and months of a
ninety-day summer training period carry the enlightened vision and essence
of the Buddhas and Patriarchs. Even in just one term of summer training, people
become known as Buddhas and Patriarchs. Both the beginning and end of the
training period are the Buddhas and Patriarchs. Outside of this there is nothing,
neither large nor small. The summer training period is not new, not ancient,
and does not come or go anywhere. Its value is that of fist and its form is yanking
the nose [i.e., universal and all-pervading].

When we begin a summer training period the entire universe is filled with
that training period, noching else. When the summer training period is finished
the great carth has been turned topsy-turvy. Therefore, when the summer train-
ing period begins we have the actualization of enlightenment and after it ends
all obstacles are broken—it is the same from start to finish. Nevertheless, there
are some who are familiar with such practice and become attached to the begin-
ning and end of the training period. Remember no weeds are found originally;
do not limit yourself to a ninety-day training period.

Priest Shinshin Ory@ said, “My pilgrimage of thirty years resembles a ninety-
day training period—give or take a day.” That is, the insight obtained after
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in the three worlds. Honorable Kumarata had true understanding of
karmic retribution; his words reflect those of the Patriarchs themselves.
He is truly a paragon for students who aspire to clarify this principle.
When we undertake to study the law of causality we should ensure that
we do so thoroughly.

In total there are eight kinds of karma. Each of which must be fully
understood before we receive transmission of the Dharma from the
Buddhas and Patriarchs. Without first doing so no one has the right to
be called a teacher of sentient beings.

Shakyamuni said, “Karma will not diminish even with the passing of
a hundred thousand kalpas and no one is exempt from its cffect, The
law is straightforward: bad actions produce bad results; good actions
produce good results, and a combination of good and bad action pro-
duces mixed results. Reject both the former and latter way in your
practice—concentrate only on doing good.” When Shakyamuni finished
his discourse, the assembled monks became filled with a decp joy and they
vowed to devoutly adhere to his words.

Shakyamuni's teaching leaves us in no doubt that karma is undimin-
ishing and that all our actions will finally be met with just retribution.
Immediately we should cease from doing wrong and repent, and when
we see another doing good we should be joyful; both these acts will
increase our good karma. This is the meaning of undiminishing karma.

(Date of writing unknown.)
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the present Hyakuj@'s stinking bag of bones. On thorough examination we will
find that this is only half of the meaning of liberation. “There is a continual
transmigration from degradation to liberation and a cause and ffect relationship
that comes from a word of teaching. This is actualization of Great Practice of the
Way.

If Obaku wanted to know, “What will happen?” The answer should be,
“Transmigration as a wild fox.” Obaku would then ask, “Why would that hap-
pen?’Reply, “Hey! You wild fox!” It does not matter if your answer is mistaken
or not. Itis better not to et Obaku even ask his question. If he does, tell him, “Did
you find what you were looking for?” Or “Are you liberated from the body of
a wild fox?” Or “Have you told other students ‘karma ceases'?”

Hyakuje’s “Come here, Pl tell you” already contains the answer to Obaku’s
question. When Obaku approached, there is no before or afier. When Obaku
slapped Hyakuje’s check, it was the liberation of the wild fox.

Hyakujo smiled and clapped his hands and said, “I thought foreigners had
red beards, but now I know men who have red beards are forcigners.” This
expression means that Hyakujd was not willing to explain 100 percent—only
about 80 or 90 percent. Even that is not actually that much since 100 percent
is in reality only 80 or 90 percent. Nonetheless, you can still say that Hya-
Kujo’s actions expressed the power of his understanding. This power does not
come from the den of a wild fox. Obaku’s feet are kept on the ground, but he is
stuck in the road like a mantis. Slapping the check or clapping the hands—
cach action is different in one way, but the same in another: “Sometimes red-
bearded people are foreigners and other times foreigners have red beards.”

This was delivered to the monks on March 9, 1244, ac Kippdji, Echizen. Tran-
scribed on March 13, at the chief disciple’s quarters of the same temple by Ejo.
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“Reading others’ minds”

Eshai. His family name was Zen. After he reccived the seal of mind-

transmission he went to live in ‘Toshi valley near Mt. Hakugai in
Nany3. For more than forcy years he never left the monastry gate. Word of his
strict practice reached the capital and the Emperor Shukushdi of the T'ang
Dynasty dispatched a courier with an invitation to teach in Rakuy, the capital.
This occured in the second year of Jogen [761]. Accepting the invitation, he
moved to Saizen-in, a sub-temple of Senpukuji. Later on, Daishd was crowned
Emperor and Echd was asked to come to Kotakuji, where he remained for over
sixteen years, using taiki-seppi, teaching according to the ability and capacity
of his students.

Once a scholar-monk called Daini [Great Ears] Sanz from India came to the
capital. This monk claimed the ability to read others’ minds. The Emperor
wanted to test him and brought him to see the National Teacher. Sanzd greeted
Echil with a bow and then stood on Echi's right. Echl asked him,” P've heard
that you can read other people’s minds.” Sanzd said, “Only a liccle.” Echa said,
«Well then tell me where this old priest [Ech himself]is right now.” Sanzd said,
“O Priest, You are the National Teacher. Why are you at Seisen watching the
annual boat races?” Echii asked again, “Please tell me where I am right now.”
Sanz said, “You are the National Teacher. Why are you looking at the monkey
grinder on the Tenshin Bridge?” Echi repeated the question a third time,
“Where am I right now?” Sanzs thought for a while but did not answer. Then
Echi said, “You wild fox. Where is your ability to read others’ minds?” Sanzd
remained silent.

Once a monk asked Joshi, “Why didw Daini Sanzd reply to the chird ques-
tion? Where was the National Teacher?” Joshi said, “On top of Sanzd's nose.”
The same monk asked Gensha, “If the National Teacher is in Sanzd's nostril

Tnz National Teacher Echii (Seikyd Kitakuji) was a courageous man of
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The Madhyam-agama-sitra® states, “Oh honorable men, suppose there
is a man who acts purely, yet speaks and thinks impurcly. If a wisc man
who sees this person becomes angry, then he must quickly extinguish his
anger. Suppose there is a man who acts impurely, yet speaks and thinks
purely. If a wise man who sees this person becomes angry, he must
quickly extinguish his anger. How can he do this? He can do so by fol-
lowing the example of a solitary monk who picks up discarded cloth to
make a funzi-¢. When he finds worn out cloth soiled with excreta, urine,
or mucus, he picks it up with his left hand and with his right removes
those parts least soiled and worn. A man who becomes angry at the sight
of another whose thoughts and specch are inpure but actions pure should
study this, and in a similar way remove his anger.”

This is the correct way to collect cloth for making a finzo-e. The
cloth used may be of either four or ten kinds. The ten kinds are: (1) cloth
chewed by an ox; (2) cloth gnawed by mice; (3) cloth charred by fire;
(4) cloth stained with menstrual blood; (5) cloth stained with blood after-
birth; (6) cloth which has been discarded at a shrine; (7) material used
as shroud; (8) material given in offering; (9) material discarded by court
officials; and (10) material used to cover the dead.

These ten kinds of cloth, being of no value to ordinary people,
are abandoned in quantity. When washed, however, they prove the
purest and most suitable material for making a Buddhist kesa. All the
Buddhas in the three worlds praise this cloth, and in the form of a kesa
it receives the respect and protection of all humans, celestials, and
dragons. Unquestionably, then, it is this cloth that we should use to make
our kesa.

Being a small and remote country, Japan is unfortunate in not having
this form of cloth. Even if we searched, we would not find a ready source
of supply. Alternatively, material donated by devotces, ordinary humans,
or celestial beings should be used. Cloth bought with money acquired
through leading a pure life is also suitable. Material used for a kesa is
neither cotton nor silk, neither is it gold, silver, woven silk, fine silk,
brocade, or embroidery. Simply it is unwanted, discarded cloth, whether
beautiful or worn is of no consequence. The manner detailed here for
‘making a kesa is a teaching of the Dharma; ensure the kesa you make

¥ One of the four agamas, early collections of the teachings of the Buddha. Tt conssts of
ty sections, five adhyayas, eighteen vargas and two-hundred and two sdras.
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returns their bow. Thereafter, cveryone returns to his respective place.

My late master did not bring all the monks to his own room. He went to the
‘Dharma Hall with the others, faced south with his hands folded across his chest,
and then the monks made their prostrations. This is the old style. Then all the
monks bow to one another.

Also, if it happens that monks from the same district meet in the monastery
or in the corridor, they should not just bow to each other but also to the other
monks present. They congratulate cach other for attending the same training
period. They may use the same grecting described above or they may use one
of their own choosing. If a junior priest meets his master he must make nine
prostrations; when the chief priest’s senior disciples meet him they make three
daiten or ryoten prostrations, and the other monks also make the same number.
In addition, when fellow disciples (both senior and junior) meet, they must
‘make the prescribed number of prostrations. Make prostrations whenever you
meet ncighboring monks and old or new friends. In the case of those who
have separate quarters—c.g., the chicf disciple, the various officals and offcers,
etc—we must go to their rooms and make our prostrations. If there are too
many people there when you make your visit you may leave a message written
on white paper one sun (three cm.) wide and two s in length. The form is:

2) quarters Cyour name)  congratulations (haiga)
Other acceptable forms:

b) Gpour name) Coffcial’s name) congratulations (haiga)

) Coour name) congratulations (reiga)
d) Cyour name) congratulations (baiga)
&) Cyour name) congratulations  (raiba)

Actually there are many different styles of writing this greeting, but generally
they follow the above forms. That is-why there are so many name cards on each
gate. They should not be placed on the left hand side but rather, on the right
hand side of the gate. The name cards should be removed after the midday
meal. On that day all the buildings, large and small, and each residence should
have a rattan blind hung before the entrances.

Often, tea is served for the chief priest, or the secretary-general, or the chief
disciple. However, if the monastery is in a remote or distant place, this service
‘may be omitted. This service is used to show one’s respect and is not absolutely
necessary. If it is held, the retired clders and senior disciples should make the
arrangements for serving the tea.

Like this, the training period may end but still they continue to practice the
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An ancient master said, “Secular books of Confucianism advocate an-
cestor worship by venerating statues cut in their image. The teachings of
the Tathagata are founded on deep compassion. Lao-tzu, on the other
hand, instructed Yin-hsi to kill his parents. The sourse of the latter’s tea-
chings is truly a mystery”.

Right up to the present, many have believed Lao-tzu to be Shakya-
muni’s equal—What fools! Truly, I feel deeply sorry for them. Neither
Confiacius nor Lao-tzu are equal to King Tenrinno, who practices the
ten good deeds to lead ordinary people to the Way. Not even do they rank
above the three founding emperors or their five successors, who themselves
are inferior to King Tenrinno, the ruler of one billion worlds, the father
of one thousand children, and possessor of the seven treasures and four
kinds of whecl.

All the Buddhas and Patriarchs founded their teachings on vencration
and respect of one’s parents, master, and the Three Treasures. In addition
they taught the need for compassion for the sick and needy. Killing onc’s
parents has never been the basis of any of their teachings. In what way,
then, are the teachings of Lao-tzu the same as those of the Buddha? Those
who kill their parents fall into hell in their next life; this is the law of
karma. No matter what Lao-tzu may say about non-discrimination, those
who kill their parents fall into hell—it’s as straight forward as that.

The Keitoku-denti-roka states: “The second Patiarch, Eka, once
said, “Lao-tzu and Confucius did no more than establish rules for public
morality and decorum. This is regretful. Neither Lao-tzu nor Chuang-tzu
spoke of the true Way. I understand that Bodhidharma now resides at
Shorin-ji temple. This temple is not so far. T must go there immediately
and train under him [in order to attain the ultimate goal).’

“The Dharma exists in China today as a result of the Second Patriarch.
Although it was the First Patriarch, Bodhidharma, who transmitted the
Dharma from India to China, had Eka not become his disciple, received
and later transmitted the Dharma, the lincage could not have continued.
Thus the Second Patriarch commands an exalted position among all
Patriarchs.

The Keitoku-denti-roku further states. “Eka lived for many years in

TA thirty section work concerning the biographics of 1,701 Indian and Chincse masters.
Written by the Chinese monk Tao-hsGan in 100+,
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Cannot, within themselves, perish worldly desires.

There is great merit in these,

Yet we find it difficult to have faith in them.

The monk slandered the Buddha; thus he fell into hell.” »

This monk is known as a monk at the fourth stage of samadhi. or self-
taught monk. The lesson is: do not mistake the fourth stage of samadhi
for that of arhathood. All Buddhists, human and celestial, know this
story, for since the time of Shakyamuni, masters in both India and China
have used it to ridicule those who mistakenly pursue falsehood for
truths.

This monk made three mistakes: Firstly, he was unable to distinguish
between the stages of samadhi and those of arhathood. This occurred
because he, a self-taught monk, never trained under or sought the guid-
ance of a master. Thus he never heard the truc Law. He was fortunate
10 live at the time of Shakyamuni, yet he never visited him or listened to
the teachings of any of the great arhats. He just continued to train
alone. As a result he fell vietim to pride.

Secondly, he believed he had attained the four stages of arhathood,
when he had attained those of samadhi. This was truly a grave error, for
the latter stages arc far below the former and should not be confused.
“This monk made this mistake because he, being a self traincd monk, had
never contacted the true Law.

A disciple of Ubakikuta,! who had entered monkhood out of decp
faith in Buddhism, was another who mistook the fourth stage of samadh
for that of arhathood. This monk was instructed to visit another district
and, with the intention of refuting his misunderstanding, Ubakikuta
created several incidents for him to encounter on the way.

“After he had traveled some distance, this monk came across an area
strewn with the bodies of merchants, apparently slain by thieves. He grew
very frightencd. As a result he concluded he could not have attained the
fourth stage of arhathood but must still be at the third. Just then a daugh-
ter of one of the slain merchants approached him and said, “Please take
me from this place.’ The monk answered, ‘That’s impossible. The
Buddha forbids us from traveling with women.’ “Then you lead Ill follow,”

TUpugupta. Born in Matanga, India. The fourth Patriarch of Tndia and Dharma heir of
Sanavisa the third Patriarch. He is famous for encouraging the contruction of over 84,000
in India.
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“The fifty-sixth is practice of the four kinds of right effort, 1 for this
extinguishes evil and promotes good.

“The fifty-seventh are the four bases for samadhit, for these lighten
both body and mind.

“The fifty-cighth is faith in the Three Treasures, for this prevents
belief in non-Buddhist teachings.

“The fifty-ninth is devotion to Buddhism, for this extends widsom.

“The sixticth is maintained awareness of the Buddha's teachings, for
this promotes good.

“The sixty-first is samadhi, for this purifies the mind.

“The sixty-sccond is wisdom, for this allows true perception of all
things.

“The sixty-third is the power of faith, for this enables transcendence
of evi

“The sixty-fourth is diligent practice, for this prevents retrogression
of practice.

“The sixty-fifth is the power of awareness, for this promotes indepen-
dence of mind.

“The sixty-sixth is the power of samadhi, for this extinguishes non-
essential thought.

“The sixty-seventh is the power of wisdom, for this enables transcen-
dence of the two opposed views?

“The sixty-eighth is harmony of samadhi and wisdom, for this manifests
the true nature of all things.

“The sixty-ninth is wisdom of the truth, for this illuminates all things

“The seventicth is diligence in practice, for this reveals the truth.

“The seventy-first s joy, for this creates spiritual stability.

“The seventy-second is tranquility of body and mind, for this produces
right attitude.

“The scventy-third is right samadhi, for this results in nondiscrimina-
tion.

“The seventy-fourth is detachment, for this wranscends attachment to

1) Prevention of demerit arising; (2) abandonment of it when it does arise; (3) t0 pro-
duce merit; and (3) to increase meit produced.

2. Will, effors, though, and investigation.

3. To elieve that cither things cxist or are void.
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Finally I met Zen Master Nyojd of M. Daibyakuho and practiced under him.
He resolved all my doubts and settled my mind concerning the truc meaning of
practice. I returned home in 1228. Afier I came back to Japan I made a vow to
propagate the Dharma for the benefic of all beings even though it would be very
difficule for me to make it known. However, because of the confised state of
society, I decided to wait for a time before spreading the Buddhist Dharma. T
drified from place to place like the clouds and water plants to look into the hearts
of those teachers who claimed they transmitted the Dharma. Yet after sccing
many devout people, who never thought of fume or forcune and who diligently
sought out the Buddhist Way, being led astray by devious teachers, I wondeced
how the true sced of prajia could grow in them. They were in a state of confu-
sion and their understanding was destroyed, so how could they atcain the great
Way? I therefore decided to stop my drifting life and make the right Dharma
known by teaching and compiling for posterity the precepts and cxamples T
studicd and heard in the Zen monasteries in Sung Dynasty China. T hope this
will preserve the True Dharma. This is essential, is it not?

At the assembly on Vulture Peak Shakyamuni Buddha bestowed the True
Dharma to Mahikiyapa which in turn was transmitted from Parriarch to
Parriarch passing to Bodhidharma. Bodhidharma then went to China and
transmitted it to Eka. This was the the first true transmission of Zen teaching
to the East. The Dharma was then bestowed to the succecding Patriarchs
ing up to Daikan End, the sixch Patriarch. At that time, the truc Dharma,
widespread throughout China.
inherited the Buddha-

cont
free of scetarian or rationalizing influences, wa
His two chief disciples, Nangaku Ejo and Seigen Gyoshi
mind scal and became teachers of men and gods. Their respective schools ex-
panded and gradually developed into the Five Schools—Hogen, Igyd, Soto,
Ummon, and Rinzai. Presently, only the Rinzai school is widespread throughout
the country. Although cach school has its own characteristics, they areall based
on the Buddha-mind scal.

Buddhism was very influential and expanded rapidly after its introduction
to China during the late Han Dynasty [c. A. D. 67]; however, various other
teachings were circulated and it was never determined which was the best until
Bodhidharma severed all contradictory and confusing doctrines and established
the preeminence of the right Dharma, which spread rapidly. I hope the same will
happen in our country.

 Nanyieh Haiang (677-744) ind Cing ydan Hng-ssu (. 740).
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Seide’s understanding was limited and he could not even dream about universal
‘emptiness. It was t00 profound and absolute for him. Therclore, Sciddasked Sha-
kyd to show him universal emptiness. Half of the answer was alrady contained
in Seidd’s request but he had to discover the rest by himself. Shakyd grabbed
his nose; he hid in Seidd's nostril so to speak. At that time universal cmptiness
in the form of Seidd and universal emptincss in the form of Shakyd were united
and only universal emptiness remained. Prior to having his nose yanked Scidd
thought that universal empriness existed outside himsclf, but now he has cast
off body and mind. Yet you must be careful not to cling to such a discovery of
universal emptiness—do not defile yoursclf but practice within your own un

versal emptiness. Shakyd confirmed Seidd’s understanding but did not try to
grasp universal emptiness with his hands—universal cmptiness cannot be
grasped with our hands. After all, the entire world is universal emptincss; there
is absolutely no room for doubt. We can now see why this koan is so famous.

Afier Shakyd and Seidd there were many self-proclaimed masters in the Five
Schools [Rinzai, §5t6, Ummon, Ig5, and Hogen] who took up this koan and the
problem of universal emptiness but few understood it properly. They ncither
experienced universal emptiness as Shakyd did nor had great enlightenment and
cast it off like Seido.

Here I would like to say to Shakyd, “Long ago you pulled Scidi’s nose but if
you really wanted to understand universal emptiness you should have yanked
your own.” If you want to know the fingertip you must use it. Shaky® knew how
to understand universal emptiness but he must also learn its intcrnal and external
aspects, its ability to enliven and destroy, and its principles of light and heavy,
soft and hard. Every practice, each dialogue and every attainment of the Way of
the Buddhas and Patriarchs reveal universal empriness. My late master said,
“The entire body is the mouth hanging in the air.” We can clearly sce that the
body of universal empiness is hanging in the ai

Once Ry, the head abbot of Seizan in Kashi, visited Baso in order to ask
him a question. Howevet before Ry could speak Baso asked him, “What sitra
are you lecturing on these days?” “The Shing yi (Mabapiranici Hridya Sitra),”
Ryd answered. Baso then asked, “What mind do you use when you lecture?”
“The Mind,” Ry told him. “In this play the Mind is the main actor, con-
sciousness is the supporting actor, and the six sensations form the rest of the
cast,” said Baso. “How can you lecture with those players?” “If my mind is not

3 Liang, dates unknown.
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On the other hand, a master who has received right transmission of
the Dharma and is a good instructor is comparable to the crown prince
acceding o the throne. A lay prince says, “On inheriting the throne,
T will wear only clothes appropriate to a king.” If even lay people
wear clothes befitting their rank, how then could a Buddhist traince
wear anything other than the kesa?

Since the tenth year of Eihei [A.D. 67], during the reign of Emperor
Komei of the Later Han dynasty, there has been a continuous stream
of monks and lay people traveling between India and China. None,
however, spoke of having met the Patriarchs who transmit the truc
Dharma and kesa. They merely memorized the various Sanskrit sttras
they had learnt from the many teachers of the sutras and abhidharma.
Ttis clear none of them did any more than merely scratch the surface
of the Dharma.

When the Buddha Shakyamuni bestowed the Eye and Treasure of
the True Law on Mahakatyapa, he did so together with the Buddhist
kesa handed down from Katyapa Buddha. Together with details rega-
rding the dimensions and color of a_kesa, this kesa continued to be
transmitted through the ensuing line of Patriarchs to Zen Master Daikan
End on Mount Sokei, the Thirty-third Patriarch. All the successors
to Seigen and Nangaku received the same. Only those who reccive
direct transmission from a Patriarch are taught how to wash and wear
a kesa.

There are three kinds of kesa: The goji-e, the shickijo-e and the
Kujiwe. Consccutively, these are made of five, seven, and nine strips of
cloth. All devotees who receive right transmission wear only these kesas;
n0 others are required, for they are within themselves complate.

For daily use, samu, and when alone in our rooms, the goji-e kesa
is worn. The shichiji-e is worn when staying with other monks, or
when participating in a ceremony. The Afji-e is worn when teaching,
whether in a palace or in a humble home.

In times of warm weather the goji-e kesa is sufficient; during colder
periods the shichiji-e should be worn over the former, and during times
of severe cold, the third, the Ajé-¢, made of nine strips, should be added
as the final insulator.

The manner for wearing the kesa runs as follows: Draped over the
left shoulder with the right shoulder exposed is the regular way to wear
a kesa. An alternative way, and that used by Shakyamuni and senior
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the power to remember past lives; and (3) rojintsu, release from the cycle
of life and death. The six miraculous powers are, with the inclusion of
the forementioned three brilliant observations; (4) jinkyotsu, freedom
from detachment; (5) tennilsu, the ability to observe both the joy and
suffering in the six worlds; and (6) tashintsu, the ability to understand
other’s thoughts.

Those who put on the kesa undoubtably realize enlightenment. The
nun Renge-shiki, who broke her vows of ordination many times and who
first wore the kesa in jest, did so in only three life times. How then could
someone who reccives the kesa sincerely and with a pure heart fail to
do likewise?

Those who have already perceived the Way should quickly reccive the
kesa. To let slip such an opportunity to sow the seed of enlightenment
would be more than a tragedy. How foolish we are if afier being born a
human, having experienced Shakyamuni’s teachings, and having reccived
the kesa of Patriarchal transmission, we do not recognize our good fortunc
and spend our lives meaninglessly.

Only those who receive a kesa from a Patriarch follow in the lincage
of Shakyamuni. Those who do not reccive a kesa in this way arc in no
way their equals. To receive a kesa at all is no mean feat with great merit;
how much more so if we receive one directly from a Patriarch. A kesa of
right transmission embodies the essence of the Buddha Shakyamuni,
and those who receive it are his sons and daughters. The Buddhas,
Bodkisattvas, and sravakas in the three worlds and ten directions never
fail to protect a kesa of right transmission.

A kesa must be made according to the manner established by Shakya-
‘muni. The material used should be a rough, unrefined cotton. If this is
unavailable, then a plain silk may be used. If neither are available, then
itis permitted to use a lightly patterned cloth. In a country where nonc
of the forementioned cloths can be found, an animal skin may be uscd
as an alternative.

A kesa should be dyed either blue, yellow, red, black, purple, or a
blended combination of those colors. The Tathagata always wore a flesh
colored kesa. A kesa made of cotton from the core of a cotton ball and
dyed a bluish black was the first kind to be transmitted into China. This
kesa, which was correctly transmitted through the entire twenty-cight
Patriarchs in India and the first five in China, is now enshrined on Mount
Sokei. Al the disciples of Sokei End transmitted the kesa, and thus the
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“The twelfth is constant awareness of the precepts, for this results in
actualization of our aspirations.

“The thirteenth is constant awareness of heaven, for this inspires the
mind.

“The fourteenth is compassion, for this arouses good in others.

“The fifteenth is benevolence, for this eases the burdens of others, and
protects them from injury.

“The sixteenth is joy, for this eradicates sadness and enables one to
join in others’happiness.

“The seventeenth is detachment, for this enables transcendence of the
five desires.

“The cighteenth is realization of impermanence, for this evinces the
desires of the three worlds.

“The nineteenth is understanding of suffering, for this extinguishes evil
desires.

“The twentieth is realization of nonself, for this results in freedom from
self

“The twenty-first is samadhi, for this results in a clear mind.

“The twenty-second is shame, for this quiets the mind.

“The twenty-third is compunction, for this obviates wrong action.

“The twenty-fourth is sincerity, for this prevents deception.

“The twenty-fifth is honesty, for this prevents self-deception.

“The twenty-sixth is to act in accordance with the Dharma, for this
is the way of the Dharma.

“The twenty-seventh is to take refuge in the Three Treasures, for this
purifies the three evil worlds of hell, hungry ghosts, and animals.

“The twenty-cighth s gratitude, for this cultivates good.

“The twenty-ninth is repayment of our benefactors, for this does not
deceive others.

“The thirtieth is non-deception of one self, for this prevents self-praise.

“The thirty-firstis to bestow benefits on others, for this prevents slander.

“The thirty-second is devotion to the Dharma, for this leads to truth.

“The thirty-third is momentary awareness for this prevents frivolous
speech.

“The thirty-fourth is self control, for this advances wisdom.

“The thirty-fifth is to expurgate the mind of all evil, for this protects
ourselves and others.

“The thirty-sixth is destruction of mind obstacles, for this alleviates
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this way be a disciple of the Buddha or a follower of the Patriarchs?
Heed these words, and without hesitation take the precepts. The words,
“Receive the precepts first” embody the meaning of the Eyc and Treasury
of the True Law. All the Buddhas and Patriarchs initially took the precepts
and have traosmitted this as the true Dharma. They received the
precepts either from the Buddha himself, from a Patriarch, or from
a true disciple; whichever, they all received a true transmission, and all
realized enlightenment.

These precepts, which have been transmitted by the Buddhas and
Patriarchs alone, were introduced into China by Bodhidharma and then
passed down by the four successive Patriarchs to Eno on Mount Sokei.
This transmission, which was continued by End’s successors Seigen
and Nangaku, extends right down to the present day. Many latter
day senior monks, however, fail to realize the value of these precepts.
How regretful!

Receiving the precepts of the Bodhisattva is the first step to following
the Way. True seckers should know this. Only those who have traincd
diligently and continuously over a long period of time are taught the
manner of receiving the precepts, not those who have been lazy or
shown indifference to practice. The manner for recciving the precepts
runs as follows: First the initiate burns incense; he prostrates before the
ordaining master, and then requests his permission to receive the precepts.
Next, if permission is granted, he bathes to purify his body and dresses
in a new clean kesa. If a new kesa is unavailable, then an old one
may be used which has been purified by means of the initiate having
washed it, scattered flowers and burned incense around it, and finally
prostrated before it. Having done this, he prostrates before the various
Buddhist images, before the Three Treasures, and again before the
ordaining master. In this way his mind and body are purged of all
obstacles. This procedure is a transmission of the Buddhas and Patriarchs;
thus it embodies the pure essence of the Buddhist Way.

In the ceremonial hall the master and his assistant instruct the initiate
10 prostrate threc times. He is then instructed to kneel [in a vertical
thigh position], place his hands in gassho, and repeat the following verse:
“I take refugein the Buddha, I take refuge in the Dharma, T take refuge
in the Sangha. I take refuge in the Buddha, the most exhalted one; T
take refuge in the Dharma, the alleviator of desire; 1 take refuge in
the Sangha, the most honorable community. 1 have taken refuge in
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kesa, the ultarasi kesa, and the gijo-e kesa are known as the large
kesa, the outer kesa, and the under kesa. The former, the sigyari, is also
known as the double kesa; this is worn when visiting a palace or when
teaching the Dharma. The uttarasi, also called the seven strip robe
or medium size kesa, is worn for daily work and when training. These
kesas, together with the sixty strip kesa, must be eternally respected
and preserved. Remember this.

It is generally believed that in the past man lived to be around cight-
thousand years old. Now the average life expectancy would be nearer a
hundred years. Many argue that man’s body size has changed as a dircct
result of this decrease, others say not. The latter, however, is the correct
transmission.

There is a vast difference between the height of a Buddha and that of
a man; a man’s body size is measureable, a Buddha's is not, Kasyapa
Buddha’s kesa is neither too long nor too large for Shakyamuni. Similarly,
Shakyamuni's kesa is neither too short nor too small wide for Maitreyal
Buddha. A Buddha’s body is beyond such restrictions as those imposed by
measurement. Even though king of the Trayastrimsa heaven?, Brahama
is unable to see the top of the Buddha’s head. Once, in an attempt to
definc the limits of the Buddha’s voice, Mokkenren, skilled in the practice
of abhijid, went to the world of the Brilliant Banner. He was, however,
sill able o hear the Buddha. Thus we realize the Buddha to be beyond
the limits of rational understanding and his true virtue is apparent.

There are four correct methods of making a kesa: (1) katsu-e, (2) chyo-e
(3) shoyo-e, and (4) man-e. The first, the katsu-¢, is made of a collection of
small pieces of cloth; the second, the chyo-, is made of larger pieces; the
third, the shoyo-¢, of only a few large pieces; and the last, the man-r, of
only one picce of cloth. All these are of right transmission, therefore
all should be honored.

Shakyamuni said, “The kesa that the Buddhas of the three worlds
wear is made of a clean, pure material and is sewn together using back
stitching. Funzi-¢, considered the cleanest and purest material, is the most
suitable. Cloth bought with devotecs’ donations s also acceptable. In the
past strict rules governed the time spent in making a kesa. Now, however,

THe s believed to be living in the Tusita heaven awaiting the time when he will appear in
this world and succeed Shakyamuni Buddha. This is held to be five billion six hundred and
seventy million years after Shakyamuni entered Parinirvana.

# The heaven of the thirty-three gods. It i located on the top of Mount Sumeru.
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Vulture Peak, he received the Eye and Treasury of the True Law and the
Serene Mind of Nirvana. This was witnessed by countless celestials some of
whom are now present. There is no doubt that they continuously watch over
the True Dharma and never rest.

Therefore, we can definitely state that zazen is the incomparable Way to the
True Dharma.

Q. Why should sitting, in the form of zazen, be used rather then the other
positions of standing, walking, or lying to cnter the Way of enlightenment?

A. It is impossible to catalogue all of the innumerable ways Buddhas have
practiced and attained enlightenment, but they all have practiced zazen—it is
the way used by all the Buddhas and it is not necessary to seck anything else.
Zazen has been praised by all the Patriarchs as the supreme gate of peace and
joy. Itis the casiest way among the four positions and has not only been utilized
by one or two Buddhas, but by all of the Buddhas and Patriarchs.

Q. Zazen may be an effective way of practice for those who have not yet rea-
lized enlightenment. But what about those who are already enlightened?

A. Ttis said that we should not relate our dreams in front of fools or give oars
to woodcutters but I will try to answer your question. It is the view of non-
believers that practice and cnlightenment are not one. But practice s itself
enlightenment and even the inicial resolve to seek the Way already contains com-
pletc and perfect enlightenment. There is no enlightenment apart from practice.
Tt is very important to realize this. Since practice is enlightenment, enlighten-
ment is without end and practice is without beginning, Shakyamuni and Mahi-
kiéyapa, Bodhidharma and the sixth Patriarch Daikan End, and all of the
Buddhas and Patriarchs knew that practice is enlightenment.

From the very beginning, practice and cnlightenment are inseparable. Even
our first steps in the practice of the Way transmit the marvelous practice of
realization and contain original innate enlightenment. The Buddhas and Patri-
archs have always taught that practice is enlightenment and that we must not
abandon our practice. If we cut off the consciousness of original enlightcnment,
marvelous practice fills our body and mind and becomes true practice.

During my travels in Great Sung Dynasty China [ saw many Zen monasteries,
ranging in size from five to six hundred monks to several thousand, where zazen
was practiced day and night. When I asked the abbots of these monasterics, all
men who transmitted the Buddha-seal what the essence of Buddhism was, they
told me practice and enlightenment are not two different things.

Therefore, I now urge all scckers of the True Dharma, not only disciples or
those of high spiricual attainment, but all people—rank beginners or those full
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ing the monkhood. Quickly, on realizing this to be the easier path, we
should enter the monkhood, for it alone leads to limitless good and
satisfaction. It should be added, however, that the way of a monk is not
casy, and of the two_paths is definitely the more arduous. The following
story illustrates this.

“At the time of the Buddha Shakyamuni there lived a Brahman named
Jambuksadaka. Once, standing before Sariputtra, this Brahman asked,
“Oh Sariputtra, what is the most difficult thing in the world.” Sariputtra
replied, “To renounce fame, fortune, one’s property, and family and enter
the Buddhist monkhood.” The Brahaman continued, “After taking ordina
tion are there any difficulties?’ Sariputtra answered, ‘Yes, even after
one has renounced all worldly possessions, to attain spiritual awareness
and the ability to recognize the truth may still prove difficult. The
Brahman questioned further, ‘Once spiritual awareness has been
awakened and the truth apparent, then are all difficulties surmounted 2"
Sariputtra replicd, ‘No, even at this stage one may still find it difficult 10
practice good in onc’s daily life” ¥ The preceding dialogue shows
the difficultics encountered on entering monkhood while at the same
time stressing the importance of doing so.

Ma-5* secing an initiate monk would be moved to comment. “Free of
all passion and delusion, he must surely attain nirvana. This person
before e is truly a monk."

Even transgression of the precepts, provided there s repentance, will not
prevent a monk or nun from entering nirvana. The following extract from
the Upalasarma- Jataka Satra shows this: “At the time of the Buddha Shakya-
muni there lived a nun who had realized arhathood and attained
‘miraculous powers.? It was the habit of this nun to visit the homes of
noble women with a view to encouraging these ladies to forsake their
present way of life and enter the nunhood. Once, the women she was
addressing said, ‘We are still young and very beautiful, 50 it would prove
far too difficult for us to adhere to the precepts, and we would almost
certainly break them.’ The nun replied, ‘Do not concern yourselves with
this.” The ladies protested, ‘But surely, if we break the precepts we will

T An evil spirit, who is believed 10 be lord of the highest of the six heavens in the world of
desie. Together with hisfollowers, he attempts t0 hinder a trainee's practice.

2 The six kinds of miraculous powers: (1 free activity; (2) eyes capable of secing everything;
(3) cans capable of hearing every thing; (4) insight into other's thinking; (5) rememberance of
former lves; (6) perect reedom.
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The satra states: “We must sincerely seck the Buddha.” Consider
these questions: How do T perceive the Buddha—within me or outside
me? How do I consider enlightenment—individual or total? When we
sec the Buddha on Vulture Peak, it is because we have a strong intention
to forget our present life and body.

The satra states, “ ‘I [the Buddha Shakyamuni] eternally proclaim the
Law on Vulture Peak.””” He used skillful means to lead all to nirvana, and
it was through skillful means that he himself entered nirvana. The Bud-
dha is near; yet, because we are unenlightened we cannot see him. Seen
through the Buddha’s eyes, the burning house is the Buddha land, a place
inhabited by cclestials. Tt is the land of Shakyamuni and Vairocana-
Buddha,! a land that is always tranquil and bright. Hence its name—
“The Land of Eternally Tranquil Light.”

Originally we all possessed four kinds of land. In the Tendai sect these
are a land: (1) where both celestials and terrestials live: (2) where the in-
habitants are mostly frec of delusion: (3) where the Bodhisattvas enlighten
part of the Middle Way: and (4) of cternally tranquil light. In other words,
we live in the same land as the Buddhas and even a speck of dust mani-
fests the Dharma world, When we enlighten the Dharma world, a speck
of dustis enlightened. When the Buddhas enlighten the Dharma world,
we are enlightened. As a result, all things are seen at their essence, That is
to say, we enlighten and are enlightened by the lotus flower simultancous-
ly. Even doubts about the Dharma are true form. Those who possess the
Buddha’s wisdom [Le., are enlightencd] realize this, for they experience
a peaceful existence.

Many people believe that their level of perception is dependent on
they exist—in the universe or among the dust of the world. This, how-
ever, s incorrect. Rather, peaceful existence [brought on by increased
perception] depends on whether they have grasped the truth or not, for
if'a man has done so he is neither affected by the universe nor the dust of
the world, In this state he sees all things at their essence just as expounded
in the Lotus Satra.

Consider the preceding and ask the question: Do I direct my practice
10 the wide [universal] or the narrow [the world]? Do not be surprised
by this question or doubt its value; rather, take the principle “the true

+ Birushana-Butsu. The lord of Rengedai-
the Land of Eternally Tranquil Light.

kai. According to the Kan-fugen-g50, be lives in
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Present day kings cannot even conceive of the life of Tenrinnd. Most merely
idle away their lives in covetousness, and even to consider entering monk-
hood is beyond them. They will undoubtedly deeply regret this attitude
in future lives,

In this small country [Japan] there are kings, but kings in name only.
There is no virtue in their title. Their greed is without limitation. If only
they would realize their foolishness, renounce the world, and enter the
monkhood, all the gods would rejoice and protect them, and the Dragon
King respect and guard them. This act would be acknowledged by all the
Buddhas, and, greatly satisfied, they would display their pleasure.

“The previously mentioned prostitute once put on a Buddhist kesa for a
joke. Although her irreverence did not pass unaccounted, and she fell into
hell, the merit for having worn the kesa enabled her to meet Kasyapa
Buddha and enter the nunhood in her next life. She broke the precepts
and again fell into hell. The undiminishing merit of the kesa, however,
gained her an audience with Shakyamuni in her next life. As a result she
renounced the world and entered the nunhood. Finally she realized arhat-
hood, was endowed with insight into former lives and awoke to supreme
enlightenment. Therefore a person who, from the very beginning has a
pure mind, who takes the precepts, and who enters ordained practice
must surely gain incalculable merit. Only humans can attain these highest
virtues.

In India and China there are many Bodhisattvas, Patriarchs, monks,
and lay people, yet none surpass the Patriarch Nagarjuna. The preceding
storics regarding the Brahman and the prostitute were cxpounded by
this Patriarch. He mentioned such stories to encourage all sentients to
enter monkhood. The words of this Patriarch are those of the Buddha
himself.

“The Buddha said, “Those who inhabit the land south of Mount Sumeru
are fortunate in four ways: They can practice the Way, listen to the
teachings of the Buddha, enter the monkhood, and gain enlightenment.
With these four things, this, the southern continent, is far superior to any
other continent or the celestial world. Realizing that it is a result of past
good deeds that we have been born into this world, we should with great
joy renounce the world and enter the monkhood ; when we do this we break
free of the wind of illusion and regain our original state of pure being. To
train as a monk over successive lives accumulates great merit.

Shakyamuni said that the merit for entering the monkhood is incalcul-
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Tt has been asked, “Since the three evils are included within the evil
of the five aggregates, why has it been necessary to subdivide them into
four categories?” This was answered, “In actuality there is only one basic
evil. The division into four has been made merely for the purposc cla-
rification.”

This discourse was presented by the Patriarch Nagarjuna. Devotces
should study it in detail and work to ensure that their Buddha-secking
mind is preserved and remains free of defilement. This is the meaning
of protecting the Buddha-secking mind.

This was delivered to an assembly of monks at Yoshimine-Shoja,
[vihara] Yoshida-gun, Echizen, on Febuary 14, 1244, and recopicd by
Ejo on April g, 1256.
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man had fully recovered and my own body had healed of all scars. When
I saw my unscathed body, I awoke the supreme Buddha-secking mind.
When the merit of just one verse of this sitra is so powerful, it would be
difficult to even conceive the merit for remembering and reciting it in its
entirety.

““Aware of the great power of this satra, both my Buddha-secking mind
and my desire to become the Buddha Shakyamuni multiplied. Oh honor-
able men! This satra contains the greatest secrets of the Buddha’s teachings.
it is truly unimaginably profound and its merit incalculable. Even the
retention of one small verse has enabled me to finally proclaim this
sitra to all celestials and terrestrials.’ ™

The Bodhisattva who sold himsclf was the predecessor of the present
Buddha Shakyamuni. The other satras state that this Bodhisattva v
crated the past Buddha Shakya at the beginning of the first
asamhlya-kalpa. At this time he w e maker named Ta-kuang-ming.
He made three vencrative offerings to this Buddha and his disciples: a
meditation cushion filled with straw, water sweetened with honey, and
candles. Tn addition, he made the following vow: “At the time I attain
Buddhahood, I wish my name, disciples, and country to be like those of
the Buddha Shakyamuni.”

Because this vow was actualized, we realize our personal or family wealth
1 be of no consequence when making a venerative offering to the
Buddhas. The Buddha Shakyamuni once sold himself to make an offer-
ing: we should be prepared o do the same. Making a venerative offering
is a virtuous act that unfolds the greatest joy. To daily give three liang
of on’s flesh to a sick man is something even the most virtuous would
find difficult, let alone ordinary men. The Bodhisattva Shakyamuni could
do 50 because he had true determination to make an offering. Shaky:
muni’s teachings exist today as a result of him selling his flesh in this way.

The virtue of the preceding verse can in no way be evaluated by five
gold coins. The Buddhas have correctly transmitted this verse over in-
numerable kalpas of time; thus its merit is paramount. We trainees of the
Way should constantly revere and preserve these words. The Buddha has
shown that retention of even a single verse results in incalculable merit.
We should reflect, then, on still how much more it would be for retaining
this siitra in its entirety.

The Lotus Sitra states [taken from the section entitled skillful means]:
“If we venerate the Buddha by building a stapa, offering flowers, incense,
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“The four horses”

e day a non-believer visiting Shakyamuni asked, “What is meant
O by ‘question with or without words'?” Shakyamuni remained silent.

Then, after some time the non-believer prostrated before the
Buddha, and said, “Because of your great compassionate teaching T am
relieved of all illusion, and see the Buddhist Way clearly before me.”
He again prostrated before Shakyamuni, stood, and left.

After his departure Honorable Ananda questioned the Buddha, “What
did the non-believer find that caused him to perceive the Way and ven-
erate you?” Shakyamuni replied, “A good horse is one that runs merely
on sceing the shadow of a whip.”

Since Bodhidharma came to China, many masters have used this
analogy to lead students to the Way. Some spend a long time before
they perceive the Way, while others awake to enlightenment very quickly.
This story is known as “The non-belicver’s dialogue with the Buddha.”

It is clear that Shakyamuni proclaimed the Way using both silence
and speech. Those who realize enlightenment as a result of cither are
similar to a good horse, one that runs merely at the sight of the whip.
People who realize enlightenment without experiencing either teaching
are also like a good horse.

The Patriarch Nagarjuna said, “Those who awaken to the Way after
experiencing a proclamation of the Law are comparable to a good horse,
a horse that takes the correct road on merely sccing the shadow of his
rider’s whip. A good master can cause even those who are decply en-
tangled in mistaken views to find the Buddhist Way. When we train
under a good master, or sce an enlightened man, all things act as the
shadow of the whip leading us to the Way. Some sce the shadow im-
mediately while others must wait for three or even countless kalpas.
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wrue lotus flower, that is, realize everything is true form, are neither
surprised by this nor do they question its veracity. Even though disbeliel
s itself true form [the true lotus flower], still we should enlighten the
true lotus flower and thus clarify the cternal existence of the Buddha.
“The Bodhisattvas sprang from the land as a result of the Buddha’s wisdom
[regarding opening and entering enlightenment].

When we enlighten the true lotus flower, our mind is enlightened as
the true lotus flower [flower of truth]. The true lotus flower is the enlight-
cnment of our mind. It is said Bodhisattvas live in the ground—that is
in emptiness. This emptiness is enlightenment of the true lotus flower,
in other words, the eternal life of the Buddha.

The Buddha’s cternal life, the true lotus flower, the entire world, and
the unity of mind all exist in the ground or in the sky. Actualization of
these in the ground or sky is the meaning of we enlighten the true lotus
flower. When we enlighten the true lotus flower, we have three kinds
of grass [pratyckabuddhas, ravakas, and Bodhisattvas] and two varieties
of tree [Mahayana and Hinayana].

Do not harbor doubts or hold expectations about enlightenment.
When we enlighten the truc lotus flower, we are in the pure Southern
Continent. Vulture Peak, the dojo where we enlighten the true lotus
flower, is the place where Shakyamuni taught the manner in which
this cnlightenment emerges. At the time he proclaimed this sitra,
Bodhisattvas, gathering from the ten directions, completely filled the
sky. These Bodhisattvas are an extension of the Buddha [who has enlight-
ened the the true lotus flower] himself, The entire Buddha land in
the ten directions and even a speck of dust enlighten the true lotus
flower.

“All form is emptiness, all emptinsss form” simply means we can en-
lighten the true lotus flower. Thus we realize to discuss life and death
is useless, and that we should not think that life is merely life and death
merely death.

Consider this: Friendship is mutual—T am a friend to him and he a
friend to me. A satra cxplains this: “Present your friend with a gem
and have him hide it in his top knot ‘or cuff.” This is a profound principle
[The relationship between Buddha, sentient being, and friend] —strive
to clarify it.

When the Buddha proclaimed the Lotus Sitra, a five hundred yojana
single story tower decorated with innumerable gems appeared before
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of this brilliant light and voice of wisdom. Experiencing this light and
voice is to realize enlightenment. The term “the Buddha appeared
in the world to save sentient beings” should not simply be understood
as, “he appeared and saved them”; saving sentient beings is the appear-
ance of the Buddha. Tt is as a result of saving sentient beings that the
dharmakiza emerges in the form of the actual body of the Buddha.

“Being saved” means to cross over to the other shore [enlightenment].
Ttis the ultimate of Buddhist practice, and the incvitable result of secing
the Buddha. We should immediately proclaim this truth to others and
strive to reach the other shore ourselves. Emergence of the Buddha is
the same as being saved. This is so as a result of the Buddha Shakyamuni’s
appearance in the world. The enlightened realize that although the
Buddha Shakyamuni proclaimed much between his enlightenment
and his entry into the parinirvana, actually he spoke not a word.

An ancient Buddha said, “The entire world is the real body of man,
the gateway to detachment, the eye of Vairocana Buddha, and our
own_ dharmakiya.” This means that truth is the real body, or, in other
words, the entire world is not part of our own body, but is the real body.
In regard to this the following question was once asked: “Why am I
unaware that the entire world is the real body. The reply was, “It is
because ignorance has prevented true understanding of these words.”
Having failed to comprehend the meaning of “the entire world is
the real body,” one should not repeat it.

Although, in general, people are unaware that the entire world is
the real body of man, this is of no real importance, for man’s opinions
cannot alter what is fact. We should know this.

From the statement “the entire world is the gateway to detachment,”
we understand that on arriving at this stage we will be free of confusion
and attachment. “The entire world” refers to the close relationship
between time, thought, and speech; while it in itself is beyond the
confines of time and space. A discriminative mind bars entry through
the gateway of detachment. If we reflect further on the statement “the
entire world is the gateway to detachment,” we will realize that seeking
the gateway outside ourself is useless.

The term “eye” used in the statement “the entire world is one
eye of Vairocana Buddha” does not mean the physical eye. The physical
eye usually numbers two; the eye referred to in the term “the cye of
 human being” is neither limited to two or three. The eye in “the
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illuminating the darkness of ignorance; like good medicine to the sick;
and like a sharp axe cutting through the wood of delusion. Wisdom which
arises as a result of having heard, considered, and practiced the Dharma
produces innumerable benefits to advance oneself [in the Way]. The
truth, once illuminated by the light of wisdom, is evident even to the
naked eye. This is the meaning of wisdom.”

The eighth “means” is to refrain from frivolous specch. This means
to transcend discriminative thought and to carnestly scek understanding
of the true nature of all things. The Buddha said, “Monks! Frivolous
speech clouds the mind and will prevent even you, as monks, from realiz-
ing enlightenment; therefore quickly cease from engaging in mind con-
fusing frivolous speech. Only those who do this gain the pleasantries of
nirvana. This is the meaning of refraining from frivolous specch.

The preceding are the eight great means to enlightenment. Each of
these “means” having a further eight factors totals sixty-four in all. In a
broader sense, however, the number of factors is limitless. These
sixty-four means were Shakyamuni's final teaching and form the core
of the Mahayana doctrine. Shakyamuni proclaimed them at midnight
on February 15; they were his final words. Thercaficr he remained
silent until he entered the parinirvana.

The Buddha concluded with the following words, “Monks! Endeavor
10 seck the Way, for nothing in this world is permanent. Stay silent for a
while, for time is passing, and I am about to enter parinirvana. These
are my final words.”

We trainces must study the Tathagata’s final teaching. If we do not
do so we are truly not a disciple of the Buddha. Still, though, many in
the latter day are ignorant of this teaching. A situation that is the result
of them having succumbed to temptation or through having accumulated
insufficient merit.

In the past during times of both truc and degenerate Buddhism, all
trainees studied these means and practiced accordingly. Now, in contrast,
the number who are even aware they exist would be no more than one or
wo in a thousand. How regretable that Buddhism has declined in this
way. Yet still the essence of the Law, intact and uncroded by time, xists
and can be found throughout the world. Quickly, thercfore, we should
begin to practice according to these eight means.

To contact the Buddhist Dharma is no mean feat, and to be born a
human is equally difficult. To have done both, as well as being born in the
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“Had the old man’s reply been correct, what would have been the
result?” Hyakujo answered, “Come closer and Tll explain.” Obaku
went forward, approached his master, and slapped Hyakujo across the
face. Hyakujo, clapping his hands and laughing heartily exclaimed,
“I thought foreigners had red beards, but now I know men who
have red beards are foreigners.”

The preceding story is found in the Tensho-Koto Roku. To harbor
doubts regarding the law of causality, as many latter day monks do,
is a clear denial of this law’s very existence. Truly, it is regretful that
the Way of the Buddhas and Patriarchs has declined in this way. Those
who belicve that enlightened beings are beyond the effect of causality
wilfully deny the law of causality, and will undoubtedly fall into the
three evil worlds. Those, on the other hand, with confidence in the
law of causality realize no man to be beyond its effect; consequently
they gain relief from all present suffering. We should not doubt this
Many so called Zen trainees deny the principle of causality simply be-
cause they subscribe to this latter view.

The Ninctcenth Patriarch, Honorable Kumarata, said, “There arc
three different periods when the effect of our past good or bad actions
arise. People who sce the compassionate die young while the aggressive
live long, who sce the malevolent happy while the virtuous unhappy
think that happiness and unhappiness are unrelated to those conditions.
This is a complete misconception, borne from their ignorance that
karma, in a similar way that a shadow always follows its form, wi
not diminish even with the passing of 100,000 kalpas.

It is apparent that the Patriarchs never denied the chain of cau-
sality. In contrast, present day trainees, indifferent to practice, fail o
recognize the compassion of the Patriarchs or clarify their teachings,
yet, still they fecl justified in calling themsclves the leaders of mer
Traly, though, they are man’s worst enemy. Do not teach that causality
does not exist; this is untrue and conflicts with the law transmitted by
the Buddhas and Patriarchs. Only those ignorant of the true teachings
support such views.

Chincse priests have said, “Even though we are human beings and
have encountered the Buddhist Dharma, our present lives, let alone
any future existences, still remain unknown to us. The previous head
pricst of Mount Hyakujo was able to recall his past five hundred lives
as a fox. We conclude, therefore, that his continued rebirth as a fox
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It is Mahakiéyapa.

Both face Buddha, there is no gap between them.

Why should Magjuéri be expelled when the byakusui is struck?
The Golden Buddha [Mahikiéyapa] drops off all hinderances.”

Therefore, that is why Shakyamuni’s training period in onc place is the same
a5 Mafjuéri’s practice in three places. If there is no training period there are no
Buddhas or Bodhisattvas. Al descendants of the Buddhas and Patriarchs must
practice in a summer training period.

If we participate in a summer training period we are the descendants of the
Buddhas and Patriarchs. To practice in 2 summer training period is to possess
the body and mind of the Buddhas and Patriarchs. It i their cnlightened vision
and the oo of their lie. If we do not practice in a summer training period we
are not the Dharma-heirs of the Buddhas and Patriarchs, and cannot become
Buddhas and Patriarchs. All the Buddhas and Bodhisattvas made with clay,
wood, gold, or the seven precious jewels are present in the three-month training
period. During that training period we live within the Three Treasures of the
Buddha, Dharma, and Sanghas it is our justification and method of teaching.

All who wish to be true disciples of the Buddhas and Patriarchs surely practice
the three-month training period.

“This was delivered to the monks of Daibutsuji, Echizen, on June 13, 1245,
during the summer training period. Transcribed at Shinzenkdji, Nakahama,
Echizen, on May 20, 1279, during the summer training period by Giun.





OEBPS/Images/p00583.jpg
KESA KUDOKU 551

many other lands wish, as my fellow countrymen, that the Buddhist
kesa be correctly transmitted into their countries, so that they too
may have personal contact with it.” How ashamed and sad we would
be had the kesa not been transmitted into our land. Both the kesa
having been transmitted into our country and our having encountered
it may be attributed to our past good action.

In this final age of degenerate Buddhism there are many people
who show no remorse in not having received right transmission of the
kesa. At the same time these people are envious and resentful of those
that have. Indeed they are no better than devils! Their lives cannot be
considered of value merely the result of past bad dceds. Without a
moment’s pause these people should take refuge in the Dharma and
return to the truth.

The kesa, in which all the Buddhas have taken refuge, is known as
a symbol of the Buddha mind and body. It is also known as the robe
of detachment, good fortune, no form, supremacy, perserverance; as
the robe of Tathagata, great compassion, mercy, transcendence of cvil;
and the robe of supreme enlightenment. It is the personification of
Buddhism. Treat the kesa at all times with utmost respeet and reverence,
and in no way alter its form.

The kesa may be made either of silk or cotton. Cotton should not
be thought pure and silk impure, nor should silk be thought preferable
10 cotton. Indeed s it laughable to discriminate in this way. According
10 the Buddhist rules, the most suitable robe, called a finzi-e is made
entirely of an assortment of discarded cloth. This cloth may be of cither
ten or four kinds. The four kinds of cloth are: That which has been
(1) charred by fire, (2) chewed by an ox, (3) knawed by mice, or (4)
used as a shroud.

People in the five dircctions in India throw away this cloth in the
forests and fields, as they do with their excreta. The name funzi-e is
derived from the similarity in custom. Brahmin collect, wash, sew
together, and wear this cloth in the form of the kesa. It may be of cither
silk or cotton. The kind of material used, however, is of no matter,
and s a waste of time considering; rather we should focus on the real
‘meaning of funzi-c.

Long ago when the Shan Yana was washing his kesa, the dragon
king, out of deep respect and praise, rained many various flowers upon
him,
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“The virtue of renouncing the world”

he following is taken from the Daichido-ron: “Nagarjuna said, ‘T
was once asked, ‘When lay trainees can gain rebirth into the
cclestial world, become Bodhisattvas, and enter nirvana, why is

it necessary to take monk’s ordination.” T answered, ‘Although your

obscrvation is correct, you have failed to realize that the difference in
path lies not in the objective, enlightenment, but in the degree of
difficulty in attaining this. A layman must carn a living. To do this and
concentrate on Buddhist practice is impossible; any that try would soon
be [financially] ruined. To do the alternative, concentrate only on making.

a living, would subject their Buddhist practice to the same fate.

““Thus it is clear that devotion to the Buddhist Way is extremely dif-
ficult, if not impossible for a lay man. A monk, on the other hand, removed
from the seeds of suffering and illusion, can fully devote himself to practice.
A monkis fre to go decp into the mountains and practice the Way. Here,
sitting in zazen, he can auain the state of no-mind, and with it gain
frecdom from covetousness, anger, delusion, and all other forms of
distraction and attachment.”

The following quotation is also from the Daickido-ron: “Practice zazen in
the solitude of a forest, and destroy the various evils of mind. This is not a
device enjoyed by celestials, but a practice for those who wish to trans-
cend delusion and attachment. Laymen scck fame and fortune. They arc
anxious to own good furniture and clothes. Their inordinate desires know
no limitations. None of these things, however, lead to real peace of mind.
In contrast, monks wear simple clothes and beg for food, and their lifc is
stable and strong. With right observation, a monk accepts this as the true
life. He experiences all things as actualization of the Buddha, and he has
wisdom to recognize the truth, Nothing can go beyond this mind.”

Keeping the precepts and devotion to the Way are inscparable with enter-
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Therefore, study and practice under a right master is the study and practice of
onesclf. Holding up a hundred grasses o ten thousand trees is the holding up of
ourselves. Clarify the fact that surely, we ourselves are the final object of our
practice and study. In this study, self is cast off and original being emerges.
That is why in the Great Way of the Buddhas and Patriarchs there is a method
of self-practice and self-enlightenment; if there had not been a right transmission
of the Buddhas and Patriarchs, the right Dharma could not have been handed
down. There s a right transmission from master to disciple; if it is not the bones
and marrow of the Buddhas and Patriarchs, it cannot be rightly transmitted.
Studying like this, we can say “You possess my marrow” or “I possess the Ey
and Treasury of the True Law and now bestow it to Mahikisgapa.” Proclaim-
ing the Law s not dependent on self or others. Prochiming it o others is pro-
claiming it to ourselves. Then the self [of others] and our own selflisten together.
One car hears, one prockims. One tongue proclaims, one hears. All of the six
sense organs should be like that. Furthermore, through one body and mind we
can practice and have enlightenment. The car itself and the tongue itself hear
their own proclaiming. Yesterday the law of impermanence was proclaimed for
others; today it is proclaimed for ourselves.

Like this, the days and months pass. Proclaiming the Dharma for others and
practicing it diligently is to hear, clarify, and enlighten the Dharma, life after
life. When we prockim the Dharma for others in this lifc with a sincere mind,
it is easy for us to attain the Dharma ourselves. In addition, when we help
others to hear the Dharma it increases our own merit when we study, both
mentally and physically. If we disturb others when they are trying to listen to
the Dharma we will just be preventing ourselves from hearing it. Hearing and
proclaiming the Dharma, life after life, existence after existence, is to hear the
Dharma, world after world.

We can hear in our present cxistence the Dharma which has been transmitted
from the past up to the prescnt. Within the Dharma there is creation and
destructions therefore, if we rightly transmit the Dharma throughout the
entire universe of the ten quarters, we can hear it life after life and practice it
existence after existence. Since the Dharma is actualized life after life, and mani-
fested in existence after existence, a speck of dust and the entire field of existence
together enlighten the Dharma. Nevertheless, cven if we hear only one word
[of the Dharma] in the cast, we should proclaim it in the west, if only to a single
person. Just one person can make usc of such a device and proclaim the Dharma.

In cither the cast or west onc can have the same practice and enlightenment.
Try to bring the Buddhist Dharma and Way of the Patriarchs as close to your
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not to lose the opportunity to gain the merit of the Three Treasures.

Asiitra states, “Among the community of dragons lived a blind female
dragon. This female was in a deplorable state. Her mouth was a swollen
mass of festering sores and filled with a multitude of worms. It looked
like excreta and smelt like a woman’s private parts and rotting fish. She
was indeed a dreadful sight. Bacteria had broken down parts of her
mouth, causing blood and pus to ooze out. Mosquitoes, horseflies, and
venomous flies had bitten her, sucking and drawing the blood and pus
from her body. Truly she presented a most repulsive figure.

“When the Buddha saw her he asked, *What did you do to cause such
Karmic retribution?” She replied, ‘Oh Honorable Buddha, I am constantly
in pain, even to speak is difficult. Out of the past three billion six hundred
million years, T have spent 100,000 as a dragon. Constantly P'm in pain.
Never once does it let up, not even for a moment. The cause of this suf-
fering occurred ninty-one kalpas ago, at the time of Vapasyin Buddha.
Even though at this time I was a nun, I fell victim to sexual desire even
greater than that of a drunken man. Frequently I violated the precepts,
and I began to con others of their possessions. Even within the temple
confines itself T would prepare a bed in which to satisfy my lusts. Because
of these actions, T have continued to be born as a dragon subject to a
pain equal to immersion in fire. Never once in all this time could T be
born a human.”

“The Buddha asked her, ‘I what you've said s true, where do you think
yowll be born at the end of this kalpa? She replicd, “My past bad actions
are great. I will be unable to be born as a celestial or terrestial being
in the next kalpa, and in the one following that I will again be reborn a
dragon. Oh compassionate Buddha, T besecch you, please save me.”

“The Buddha, scooping up some water in his hand, said, “This water
is known as the water of fulfillment. In the past, without hesitation, T
once sacrificed my life to save a dove. If what you have told me is true,
you will be purified.’ The Buddha poured some water into his mouth and
sprayed it over her, immediately cleansing her of all her afllictions. Upon
being purified in this way, she asked to take refuge in the Three Treasures.
The Buddha consented, and she did so.”

This female dragon had once been a nun at the time of Vipasyin.
Although later she violated the precepts, it was because she had once
taken refuge in the Three Treasures that she was again able to do so
when she met Shakyamuni. Although neither blind female dragons nor
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“Great practice of the Way”

MONG the many disciples of Zen Master Daichi of Mt. Hyakuj
A(hix master was Baso Dicsu) there was an old man who earnestly

listened o Hyakujo's talks. Usually the old man left with the others
but one day he stayed behind. Hyakujd asked, “Who is that standing in fron of
me?” The old man answered, “I am not a human being. Long ago, in the time
of Kifyapa Buddha, I lived on this mountain. One day a student asked me if onc
who attains Great Practice of the Way is still subject to the laws of karma. [
told him, ‘No, it ccases” and have been transmigrating as a wild fox for the past
five hundred years. Please give me a word of teaching that will release me from
transmigrating.” Then the old man said, “Is one who actains Great Practice
of the Way still subject o the law of karma?” Hyakujs shouted, “Yes, it never
stops?” The old man was enlightened, prostrated himselfbefore Hyakujp and said,
““Thanks to you I am finally liberaced from the body of a wild fox. T am presently
living behind this mountain and have one more request. Please hold a funcral
service for me in the manner customary for deceased monks.”

Hyakujd then asked the monk in charge of services and rites to strike the
byakutsui? and call the monks to inform them that aftcr the el a funeral service
would be held for a departed monk. The monks said to themselves, “Everyone
hereis healthy and no one s in the infirmary. Why is there going to be funeral ?”
After the meal Hyakujd took the assembled monks to some rocks behind the
mountain and pointed at a dead fox. Then the service was held and the fox was
cremated.

That evening Hyakujo ascended the platform in the Dharma Hall and ex-

T Daicchang (724-814).
2 A small, octagonal shaped plla, about three of four feet high, used to call the monks for
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covered by the ten directions of the entire universe. Shakyamini is master of
this world but the National Teacher still keeps his home here and nothing
obstructs him. For cxample, all of the Buddhas and Patriarchs who both preceded
and came aficr Shakyamuni Buddha attained the Way together without ob-
structing one another.

There is proof that Sanzp did not know the National ‘Teacher, and this also
shows that érivakas, pratyekabuddhas and Hinayanists cannot even understand
the outermost surfice of Buddhas and Patriarchs. Remember this. We must
clearly understand why the National Teacher scolded Sanzd. Why should the
National Teacher only scold him the third time if he knew the answers the
frst two times? That is very strange.

1f somcone understands two-chirds of a question that is suficient; then Sanzd
should not be scolded. The scolding the National Teacher gave differs from
that where nothing at all is known. If Sanzd thinks like that it is an insult to the
National Teacher. If the National Teacher scolded him only because Sanzd
could not answer the third question no one will have any confidence in the
National Teacher. Rather, if Sanzd knew the answers to the first two questions
the strength of those answers should causc us to scold the National Teacher.

The main point of the National Teacher’s scolding of Sanzp lies in the fact
that from the first question to the third, Sanz did not know the whereabouts
or body and mind of the National Teacher. He was scolded because he had
never studied or learned the Buddhist Dharma properly. ‘That is why the
National Teacher repeated the same question three times.

Sanzd answered, “Why are you at Seisen watching the boat races?” The
National Teacher did not say, “O Sanz5, you do know where Iam,” but rather
only repeated his question. Without properly clarifing this principle many elders
have formulated their own self-centered opinion of i for hundreds of years after
the National Teacher.

Everything such clders have said runs counter to the intentions of the National
Teacher and does not fit with the essensc of the Buddhist Dharma. It is pitiful
that such elders make such a mistake. If the ability to read others’ minds exists
in the Buddhist Dharma there also must be a corresponding ability to read
others’ bodies, fists, heads, and eyes.

1f this is so there also must be the abilicy to read one’s own mind and body.
Like this, to freely control one’s mind is to read one’s own mind. If we can
actualize such an understanding we can freely read others minds. Let us ask
this question:

“Which is better: the ability to read others’ minds or the ability to read our
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als, we are unable to see the Buddha or take refuge in the Three

Treasures. Truly we should be ashamed of ourselves. We should realize
that to take refuge in the Three Treasures is a most worthy act, and when
we do 50 we receive merit initiated by the Buddha himself that is in-
estimable, both in quantity and depth. It is because of this merit that
King Sakrendra once prostrated before a wild fox and took refuge in the
Three Treasures.

Once, when the Buddha was staying in a forest of nyagrodha trees in
Kapilavastu, Makanama came and, standing before him, asked, “Who is
known asalay believer?” The Buddha answered, “Itis any man or woman
who, both sound in mind and body, takes refuge in the Three Treasure
Makanama continued, “Who then is known as a stage by stage layman?”*
The Buddha answered, “It is any man who, having taken refuge in the
Three Treasures, continues 1o take the precepts one by one. Before he
can take the precepts, a disciple of the Buddha must take refuge in the
Three Treasures.

Dhamma-Pada states, “Just before he died, King Sakrendra realized
that he would be reborn as a donkey. He was gricf stricken. ‘Only
the Buddha,’ he thought, ‘can save me from this fate.” Immediately
he went to where the Buddha was staying, and while prostrating
before him died; subsequently he was born into the womb of a donkey.
Some time later this donkey became restless. She broke her bridal,
sending the bit in her mouth crashing into some prefired pots outside a
nearby store. The owner was furious. He picked up a stick and began to
beat her; her womb was ruptured and, as a result Sakrendra returned
to his former position as king. On his return the Buddha said, ‘Taking
refuge in the Three Treasures, as you did, destroys past bad karma.’
When he heard these words, Sakrendra awoke to the first stage of
arhathood.”

A man who takes refuge in the Three Treasures is saved from both
worldly suffering and from falling into the three cvil worlds. This is the
lesson of the preceding story. King Sakrendra took refuge in the Three
Treasures. As a result, he was not only saved from falling into the three
evil worlds, relieved of past bad karma, reinstated to his former position,
but also realized the first stage of arhathood. Truly, the merit for taking
refuge in the Three Treasures is limitless. Events such as this given here
were common during Tathagata’s lifetime. Now, however, people do not
even know how to take refuge in the Three Treasures. Still, at least the
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“Awakening the Buddha-seeking mind”

nere are generally considered to be three kinds of mind: citta,

the discriminating mind; karit, the mind of grass and trees [the

non-discriminating mind]; and irita, the mind of truth. OF these
minds it is the discriminating mind which causes one to awaken the
Buddha-secking mind [Bodhi-mind). “Bodhi** and “citta’ are both Sansk-
it words. The former, “Bodhi” translates as “‘the Way”; the latter,
“citta” as “discriminating mind.” Although one cannot awaken the
Buddha-secking mind without a_discriminating mind, these minds are
not the same and should not be confused. The latter is only a means of
attaining the former. Putting another’s enlightenment before one’s own
is the way of those who have themselves awakened the Buddha-seeking
‘mind. Although humble in appearance, these men are already the leaders
of all sentient beings.

This mind is not innate nor does it arise through recent experience,
neither is it single nor plural, definable or indefinable, within ourselves
or universal. Tt bears no relation to the future or past, and ncither can we
say it “is” or it “isn’t” nor is it the cssence of ourselves, others, or both,
nor does it suddenly occur, but it arises as the gradual result of a spiritual
link between ourselves and the Buddha, This mind cannot be transmitted
by the Buddhas and Bodhisattvas nor can it be induced through our own
efforts. Only a spiritual link between ourselves and the Buddha can
awaken the Buddha secking mind.

As a rule only humans can awaken the Buddha-secking mind, though
it is known that a small number of beings in the eight difficult worlds
have also done so.

Those who have awakened the Buddha-seeking mind sometimes continue
to practice for innumerable kalpas before they finally decide to become
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It says in the Sbingi, “Usually the dircctor of the monastery should officiate
at the services but the sccretary-general may take his place if necessary.”

[There is another service held at this time.] A special announcement board
is made for this scrvice and taken to the chief disciple. When an offcer or
official mects with the chicf disciple he must wear a kesa and take a zagu (pro-
stration cloth) and make a st of skurei and ryorenS prostrations before sub-
mitting the announcement board. The chicf disciple then returns the said
number of prostrations. After that the chicf disciple takes the board and places
it in a box with a cloth on the bottom. Then the chief disciple’s assistant takes
it away and the chief disciple dismisses the offcial.

The announcement board must be written in this style:

“This evening the secretary-general will hold a tea ceremony in
the monastery. The chief disciple will answer any questions that monks
may have, in order o prove his ability to succced his master. I pray
that che light of compassion will shine on us all. Written on April 14,
by the secretary-general, Bhikkhu

The head official must initial it. After this announcement board is shown to
the chief disciple it should be placed in front of the monastery, on the right
hand side, by one of the assistants. On the southern side of the outside gate
there is another board where announcements are made. This board should be
painted. ‘There is a lacquer box (korose) for holding documents next to it.
This box is hung on a bamboo nail. The characters on the announcement board
‘must not exceed five 4un (1.5 cm.). On the front of the lacquer box the following
should be written:

“Invitation from the chief disciple to all the monks.
Sealed by the Bhikkhu o

After the tea ceremony is held the announcement should be taken down.

Before the morning meal of the fifteenth all officers, officials, scnior monks,
and the chief disciple should greet the chicf priest. However, if the chief priest
s t00 busy to compose a gatha and prepare a formal lecture, he may omit this
observance. If he wishes to omit it he should place notices on cach side of the

5 A sohure prostration is made by folding the zagu cloth into four sections, laying it
on the floor, and touching the héad to it. A ryoren prosteation is made when the zagu
s folded in half. A daiten prostration is made with the zagu laid out fll length.
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the Buddha; T have taken refuge in the Dharma; T have taken refuge
in the Sangha, He repeats this three times.

Next he repeats: “The Tathagata realized supreme cnlightenment.
He is my great teacher. I have taken refuge in him, and, because of his
compassion, from this moment T will never take refuge in any evil or
profane teachings.” He repeats this three times.

The master then says, “Oh good disciple, you have cast off evil
and taken refuge in good; the three precepts are fulfilled. You must
now take a further threc.”

“The first is to commit no evil. Will you abide by this from now until
you awake to Buddhahood?” The initiate replies, “Yes, I sincerely
‘promise.”

“The second is to do good. Will you abide by this from now until you
awake to Buddhahood?” The initiate replies, “Yes, I sincerely promisc.”

“The third is to propagate good among all sentient beings. Will you
abide by this from now until you awake to Buddhahood? The initiate
replics, “Yes, I sincerely promise.”

The master continues, “You must not break any of these three precepts
from this time until you awake to Buddhahood. Will you abide by
this?” The initiate replics, “Yes, I sincercly promise.” The master answers,
“Abide by this as promised.”

The initiate then prostrates three times, kneels, and places his hands
in gassho. The master continues, “Good disciple, already you have
received the three kinds of pure precepts. Next you must receive the
ten rules of practice, the great precepts of the Buddhas and Bodhisattvas.”

The master begins. “Do not kill. Will you abide by this from now
until you awake to Buddhahood?” The initiate replics, “Yes, I sincerely
promise.”

“Do not steal. Will you abide by this from now until you awake to
Buddhahood.” The initiate replies, “Yes I sincerely promise.”

“Do not engage in improper sexual relations. Will you abide by
this from now until you awake to Buddhahood?” The initiate replies,
“Yes 1 sincerely promise.”

“Do not lie. Will you abide by this from now until you awake to
Buddhahood?” The initiate replies, “Yes I sincerely promise.”

“Do not handle intoxicating beverages. Will you abide by this from
now until you awake to Buddhahood?” The initiate replies, “Yes, I
sincerely promise.”





OEBPS/Images/p00699.jpg
HOKKE TEN HOKKE 667

Bodhisattvas derive countless merit from this principle, and it is used
as a device to lead sentients of varying ability, quality, and manner of
practice to the Way. Even Mahayanists sometimes fail to grasp this prin-
ciple let alone ordinary people or Hinayanists. Whether or not we under-
stand, however, is not important, for, ultimately, it is through this prin-
ciple we will realize enlightenment. Growth of a tree is contingent on
rain; growth of our Buddha-secking mind is contingent on the Lotus
Satra.

Samantabhardra Bodhisattva was giving a discourse on the Lotus
Satra. At the same time Shakyamuni began his great proclamation on Vul-
ture Peak. A divine light shone from Shakyamuni’s third eye that illum-
inated cighteen thousand worlds to the cast and being scen by Saman-
tabhadra, he traveled to this place. It was during this assembly that
Majuéri predicted the Buddha Maitreya! would succeed Shakyamuni
This is an example of being enlightened by and enlightening the Lotus
Sutra simultancously.

Samantabhadra’s discourse, the Buddhas attendance at Shakyamuni's
proclamation, Mafjusri’s prediction, and Shakyamuni’s proclamation
all occurred at different times. But, still, all reflect the principle that we
enlighten and are enlightened by the Lotus Satra simultancously. This is
the reason why the Buddha appeared in the world to expound the
Ekayana Teaching* We should know this. The Ekayana Teachings are
truly profound, far beyond the understanding of Hinayanists and ordin-
ary people.

The Lotus Satra states. “The Ekayana Teaching “all form is truc form”
is clarified and transmitted by the Buddhas alone. The past seven Bud-
dhas clarified it; Shakyamuni finalized it. Enlightenment is attainable
by all. Yet, only those in India and China realize this.

The Ekayana Teaching which is considered one of the forcmost teach-
ings, first appeared in the world with Shakyamuni. From Shakyamuni
it was transmitted through the ensuing line of Patriarchs to End, the
thirty-third Patriarch, Two of Eno'’s disciples, Ejo and Gydshi, reccived
transmission, though only the latter stream, Gydshi’s, exists today.

THe is believed to be living in the Tuita Heaven, waiting for the time when he vill come
down to this world and succeed Shakyamuni Buddha. This is believed to be five billion six
hundren and seventy million years after the parinirvana of Shakyamuni.

# Ichijo. Bkayéna means one vehicle. The one great vehicle which comprises both Hinayana
and Mahayana. The teachings which cnable all living beings 10 attain Buddhahood.
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The Tathagata had saved Punyavadharna, an initiate traince at the
age of 120, while Sariputtra had failed to do so —such is the difference
between Buddhahood and arhathood. Even given that the world’s in-
habitants were as wise as Sariputtra, still their combined wisdom would
be incomparable with that of the Tathagata.

‘The teachings of Confucius and Lao-tzu lack the merit of the Buddha’s
wisdom. While students of Buddhism find no difficulty in understanding
the teachings of Lao-tzu and Confucius, no student of the latter two
has ever grasped the essence of Buddhism. Many latter day people believe
Confucianism, Taoism, and Buddhism to be the same. Obviously these
people are ignorant of the Buddha’s teachings.

With unyiclding confidence in his mistaken view, the [previously re-
ferred to] monk at the fourth stage of samadhi believed the Tathagata had
deceived him and denounced Buddhism entirely. He is indeed more than
foolish, no better than the six non-Buddhist philosophers.

An ancient master said, “When during the Tathagata’s life time
people held false views, it's not surprising that the number greatly in-
creased afier his death. With no great master to teach them, they are
bound to hold such views.” Even some of Shakyamuni’s contemporary
monks held false views as a result of not thoroughly clarifying his teachings.
In recent times, many more do so, especially in remote rural arcas, where
they are more or less solated from the teachings. As stated, even monks
who have attained the fourth stage of samadhi sometimes hold false views.
How then can those who do not aspire to attain this level, favoring
instead fame, fortune, and success as officials expect to do otherwise.

Because they are ignorant of the Buddha’s teachings, many latter day
Sung dynasty monks make wild assertions such as that there is no difference
between Taoism, Confucianism, and Buddhism. What fools they are.

In the Chia-tai era [Katai, 12014] of the Sung dynasty, a monk
named Chéng-shou! compiled the thirty scction P’u-ting-lu? and submitted
it to the emperor. It reads: “I once heard the monk Chih-yiian say,
“My way is like a tripod, of which Confiacianism, Taoism, and Buddhism
comprise the legs. If one leg were missing the tripod would fall.” Because
T respect this monk, T delved deeper into the meaning of this statement,
Finally, I concluded that the essence of Taoism is non-discrimination;

¥Rui An Shoju. The Buddhist heir of Tao-chang. He was asociated with the Ummon
school of zen.

# A biography about Chinese moniks, nuns, noblemen, and important commoners.
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who wish to participate in the summer training period must come to che
monastery a half-month before the training period begins. It is important for
‘monastery officials to note the applicant’s behavior when he i served tea and
permitted to stay overnight”

A half-month before” means at the end of March. Therefore one must enter
the monastery in the month of March. After the first of April the monks cannot
go out and the gates are closed to all would-be entrants. By April 1, all monks
should have chosen a monastery for training. Occasionally it happens that
monks spend the duration of the training period at a layman’s house. This has
been done by both Buddhas and Patriarchs and it is permissible to follow cheir
example. Diligent monks vill be able to choose the proper monastery or other
place for their training.

However, certain malicious people say, “The standpoint of the Mahayana is
the essence of Buddhism, and the summer training period is only the practice
and custom of érivakas; conscquenly, it is not necessary to participate in it.”
People who think like that have never scen nor heard the Buddhist Dharma at
all. Supreme and perfect enlightenment is nothing other than the ninety-day
summer training period. The ultimate goals in both the Mahayana and Hinayana
arc just the branches, leaves, flowers, and fruit of the nincty-day training

period.

After the morning meal on April 3, the training session begins. The monk in
charge of training must prepare a name board with the names and ranks of all
the monks by April 1. After the morning meal is finished on April 3, the name
board is hung in the monks’ quarters on the left side of the window across from
the entrance. All the windows must be latticed. Affer the morning meal the
board is hung up and left until April 5 when it is taken down after the bosiu
bell (announcing the time allotted to interviews with the master is over) is
struck. The board must be hung from the third of April until the fifth and taken
down at the same time of day.

There is a special order used in writing chis name board. One’s rank does not
depend on one’s pos
monk. If a monk has had some cxperience as one of the chiji or chosu his title

jon as a chiji or choshu ! it only depends on one’s years asa

T There are six chiji(offcers) in a Zen monastery: i (secretary-general) kamsu (secre-
cary), fis (accountant), ino (head of general affss) fenzo (chief of kitchen), and sis
(chief of maintenence). The six chosu are in charge respectively of the trainees, docu-
ments, sitras, guests, buildings, and the bath.
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‘mountains, rivers, carth, sun, moon, stars, the four illusions' and three
poisons? express it. The four illusions and three poisons, thus, are part of
the Dharma, and the Tathagata can be seen in mountains and rivers; a
speck of dust embodies the entire truth and cach spontancous act is a mani
festation of supreme enlightenment. This saying is a Patriarchal transmi-
ssion.

In latter day Sung China, those who subscribe to this view are as
numerous as rice plants, hemp, bamboo, and reeds. Their [religious]
lincage is unknown; but it is clear that they are unfamiliar with
Buddhism. The statement “Buddha’s enlightenment encompasses the
world” is true, but the way in which ordinary people view rivers, moun-
tains, and carth is entirely different from the way Buddha’s do. When
we see a speck of dust, we sce the entire world; if this is so, then ordinary
people are equal to their kings. Why don’t they reverse the statemen
When we sec the entire world we see a speck of dust. If these words were
those of the Dharma, then neither the Buddhas nor Patriarchs would
have appeared in the world and ncither you nor I could become enlight-
ened. Even when sentient beings understand life to be no-lif, itis different
from the Buddhas and Patriarchs understanding of it.

Honorable Paramartha? said, *“China is fortunate in two ways: it has
no devils and no non-Buddhists.” Clearly, these are the words of a non-
Buddhist Brahman. To the extent that China has no non-Buddhists with
miraculous powers or lacks devils, this statement is true. But that country
is certainly not lacking non-Buddhists with the minds of devils. Since
China is a small, remote country, quite different from central India, it's
not surprising that although some of its inhabitants practice the Way,
none have realized the same enlightenment as trainees in India.

An ancient master said, “Because laymen are eligible for conscription
into the emperor’s service, many Buddhist monks who forego their training
begin study of non-Buddhist teachings. They attempt to enhance the
teachings of Lao-tzu and Chuang-tzu by injecting them with the Bud-
dhist wisdom; The result—a uscless concoction that confuses initiates

¥ Skiendo, 1) Jotends the illusion that the phenomenal world is permanent; 2) rakutends the
illusion that worldly existence is joy 3) joends the llusion that the phenonenal world i purc;
and 4) gaends, he illusion of individual identity (dgo).

2 Greed, anger, and ignorance.

#499-549. An Indian monk who went to China (546] at the invitation of Emperor Wu of the
Liang dynasty. He founded the Shé-lun sect in Chin, and translated many Buddhist scriptures.
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lotus flower enlightens us” and practice in the light of it. Wide and narrow
cannot be defined, and we should not try to do so. We should instead
seck to clarify the truc Lotus Satra [flower].

We are told to “open enlightenment and enter.” The sitra says: “Sen-
tients beings open and enter enlightenment, for this is the Buddha’s
wish.” Opening and entering enlightenment, that is, being enlightened
by the true lotus flower, means we have been shown the Buddha's
wisdom. In other words, we enlighten and are enlightened by the Buddha’s
wisdom. An enlightencd man realizes the events of opening, showing, and
entering enlightenment to be interrclated. Shakyamuni and all other
Buddhas realized enlightenment as a result of the principle that the
true lotus flower enlightens us.

When the Buddha predicts another’s future enlightenment, it means
they will open the Buddha’s wisdom within themselves. Being enlightened
by the true lotus flower, then, occurs from within, not as a result of an-
other’s prediction. The siitra states: “The deluded will be enlightened by
the true lotus flower.”

There is a verse: “When we are enlightened, the true lotus flower is
enlightened.” Previously we said “the true lotus flower enlightens us.”
Scek to clarify this, cven if it takes an eternity, and gradually you will
awaken to enlightenment. This is the meaning of “the true lotus flower
enlightens us.” The truc lotus flower enlightens us without pause is the
meaning of “we enlighten the true lotus flower just as it is.”

These occur as an overlapping chain of events. Like a horse and a don-
key in a racc. The horse will complete the course, while the donkey,
continuing to run, will not do so until later. The great teachings of Shakya-
‘muni detail this further.

The satra states: “When Shakyamuni Buddha was proclaiming the
Lotus Sitra, countless Bodhisattvas sprang from the land in a continuous
flow.” All these Bodhisattvas were past adherents of this sutra. “Bodhisat-
tvas sprang from the land in a continuous flow.” Consider this statement,
for it is the meaning of them enlightening and being enlightened by the
truc lotus flower. Before they sprouted from the ground, they had already
sprouted from emptiness. This also means that they enlighten the true lotus
flower; furthermore, not only did they spring from the land and from
emptiness, but also from the true lotus flower itsclf.

The sttra states: “The father is young, and the child old. Yet, still the
father is the father and the child the child.” Those who understand the
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employed to watch over the ladies-in-waiting. One day while walking
outside the castle, this eunuch came across about five hundred head of
catle being driven toward the gates. He enquired of the herdsman,
“Why are you taking these animals to the city?.” The herdsman answered,
“To be gelded.’” The eunuch who himself, due to previous bad karma,
had the form but not the full functions of a man felt a decp sympathy
for these animals. He thought, ‘I must save them from this fate.’ He drew
out his savings, purchased the herd, and set them free. As a result his
own male functions were immediately restored.

“Overjoyed at this occurrence, he ran back to the castle to inform
the king. The king also was overjoyed and bestowed upon the former
enunuch many precious gifts and reassigned him to the important position
of minister of forcign affairs. Our actions, whether good or bad, as these
stories have shown, must finally be accounted for.”

Although cows are not usually the subject of such concern, this story
has clearly shown that even acts of kindness shown to them does not
pass without reward. Tt would be difficult to believe, then, that compassion
shown 1o one’s parents, teachers, and to holy people, and acts of venera-
tion to the Buddhas and Patriarchs would not reapstill even greater reward.

The second period of karmic retribution, that which occurs in the
life following the one in which the karma was instigated, is relevant
to those who commit any of the five wrongful acts. Those who commit
wrong acts other than the named five may also fall into hell in their next
life, though it is possible retribution will not be felt until some later
time. The five wrongful acts are:(x) killing one’s father;(2) killing one’s
mother;(3) killing an arhat; (4) causing disunity within the Sangha; and
(5) injuring the body of the Buddha. If you commit only one of these
you will fall into hell in the next life. Kejo, a monk who lived at the time
of Kasyapa Buddha, commited all five. Others, such as King Ajase-o%,
who murdered his father, commited only one, while still others, as in the
case of Aitta? who killed both parents and an arhat, committed three.
Aitta committed these crimes when still a layman; later he entered the
‘monkhood.

The monk Devadatta was another who committed three wrongful

A
imprisoned his mother. He became ki
and supported the first Buddbist council.

*Aiita. His name means unconquerable.

ru. The son of king Bimbisara. When he was crown prince he killed his father and
‘and conquered Central India. He followed the Buddha
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we always possess enlightenment it s often not understood properly, erroncous
views appear, and the great Way is lost. We imagine flowers in the sky and
various thoughts and viewpoints arise: the twelve-linked chain of dependene
origination, the twenty-five forms of existence, the three vehicles, the existence
or non-cxistence of Buddha and so on. 1t These certainly do not lead to the cor-
rect practice of Buddhism.

Abandon all concepes, concentrate singlemindedly on zazen, and go beyond
the notions of cnlightenment or illusion, emotion and reason. Then you will be
able to walk frecly and make use of great enlightenment. Those who place value
on words and letters have nothing to compare with this.

Q.. Both samidhi, one of the three types of learning,'2 and dyina, one of the
six paramitis,'3 are said to be practiced by all the Bodhisattvas from the very
beginning of cheir religious life, regardless if they are bright or dull-witted.
Zazen can probably be included in those practices, so on what do you base your
contention that the True Dharma of the Tathigata is centered in zazen?

A. This question occurs because the appellation “Zen sect” has been applied
to the supreme, incomprehensible and Great Dharma of the Tathigata, the Eye
and Treasury of the True Law. However, we must realize that the designation
“Zen sect” first arose in China and was not known in India. There were some
monks and laymen at Shorinji monastcry on Suzan who were ignorant of the
True Dharma of Buddha and considered the Great Teacher Bodhidharma, who
spent nine years in zazen there, to be nothing more than an Indian monk who
placed special cmphasis on the practice of zazen. His descendants also devoted
themsclves exclusively to zazen and their transmission became known as the
“Zazen sect” among laymen. Nowadays the “za” has been dropped and it is
simply called the “Zen Sect.” Yet the true nature of zazen is found among the
sayings of the Patriarchs and itis clear that it differs from the samadbi or dbyina
mentioned above. Make no mistake, the True Dharma has been handed down
rectly from the time of Mahikidyapa. Long ago, during an assembly on

twelvedinked chain of dependent origination consists of ignorance, actions, con-
sciousness, name and form, the six sensc organs, contact, perception, desite, attachment, existence,
birth and death; the twenty-five forms of exstence are the four evil worlds,the four contineats of
the world of form and the four heavens of the formiless world. The three vehicles are inoks-yans,
the pratyeka buddha-yons, ind the Bodbisativa-yana. The five vehicls include those three and. the
vehicles of men and devas (gods or celestal beings).

12 Precepts, concentration and insight (sl randdsi, and pro).

13 Charity, precepts, paience, diligence, meditation and wisdom (ddns, s, kit virys, dbina
and prajad).
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He replicd that he hadn’t except for the one bear. The hunters pressed
him t0 lead them to this bear. The woodcutter, replied, ‘I'll show you
on condition I receive two thirds of its flesh.” The hunters agreed, and the
three set off. Soon they had located, killed, and divided the bear’s flesh
into the agreed proportions. When the woodcutter leaned forward to pick
up his share, however, due to his bad karma, both arms dropped off—like
astring of beads suddenly broken, or a lotus flower sharply severed at the
root.

“The hunters were astonished and demanded an explanation. Deeply
ashamed, the woodcutter remorsefully poured forth the entire story. The
hunters were disgusted and said, ‘When you owe this bear so much, how
could you even consider such a despicable act. Itis truly a wonder your
entire body doesn’t rot away.’ Deciding not to eat the meat, the two
hunters offcred it to a nearby temple. A monk who happened to be sitting
in meditation at this time, however, became aware of the meat’s origin.
He called the monks together and told them that the flesh of the bear was
really that of a great Bodhisattva who had bestowed great benefits on the
senticnt world. As a mark of respect, the monks cremated the flesh in a
fire of fragrant wood and constructed a stapa to house the bones.”

The preceeding is an example of doing wrong and receiving the
consequent karmic retribution within the same lifetime. The lesson is:
Repay those to whom you are indebted, while do not seek reward for
kindness shown to others. Acts of malice against one’s benefactors will,
without question, be met with the appropriate punishment. Under no
circumstances should we do as the woodeutter: at one moment genuinely
wishing to repay the bear’s kindness, and the next, committing such an
atrocity. Whether lay or ordained, we should not forget those who have
been charitable to us. As the story has clearly shown, the power of karmic
retribution, is as such to cause the woodcutters arms to fall off quicker
than had they been cut by a sword.

The following story tells of a man who did good and received the
consequent retribution within the same life time. This also is taken from
the Daibibasha-ron. “Long ago in the court of King Kaniskal in the
country of Gandhara, there once served a eunuch. This eunuch was

One of the most important kings in the Kustina dynasty of northern India. Tt is believed he
lived during the latier part of the first and former part of the second century. He was a great
patron of Buddhism, and assisted in it expansion.
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master to an carnest and right-thinking disciple. Those who only study satras
or literature can never grasp this. That is why it is necessary to abandon all
doubes and suspicions, follow a true master and atcain jijuyi samidhi.

Q. The teachings of both the Hokke and Kegon schools, said to represent the
paramount teaching of the Mahayana, have been brought to Japan. In addition,

the Shingon school, whose teachings were given personally from Mahavairocana
Buddha (Daiichi Nyorai) to Vajrasatca (Kongo Sutta), is also present in Japan.
That school emphasizes the teaching “Our mind is Buddha” and “T}

‘mind can ateain Buddhahood.” It teaches tha enlightenment can be atcained in
one sitting without going through many kalpas of practice. It is considered by
some to be the most sublime form of Buddhism.? In light of this, why do you stll
‘maintain that zazen is superior to all these other practices?

A. The point i not a matter of arguing which teaching is superior or inferior,
or which is more profound, but rather finding which is the most authent
Some are drawn to Buddhism by the natural beauty of grasses and flowers,
‘mountains and rivers; others find the treasurcs of Buddhism by holding carth,
rocks, sand or pebbles in their hands.

Even though everything is marked with a name o character, those names do
ot express the true nature of the universe. The great wheel of the Law tums
evenina speck of dust. Consequently, “Our mind is Buddha” is like the moon in
the water and “This very mind can attain Buddhahood” is like a refiection in
a mirror. Do not play with words. In order o realize direct enlightenment we
must follow the splendid way used by the Buddhas to bestow enlightenment
from teachers to students, making them truc disciples.

Therefore, to reccive or transmit the teaching of Buddha, it is necessary to
have a master who has the seal of enlightenment. A scholar who values letcers is
uscless as a mastcrs it is like the blind leading the blind. All disciples who
follow ehe right transmission of an enlightened master thus convey the Buddhist
Dharma from generation to gencration. That is why even transmigrating spirits
and Arhats!® come to a true master to find their real sclf. This kind of thing is
not found in other teachings. Concentrate on the study of Buddhism and be surc
t0 realize that all possess the unsurpassed enlightenment of Buddha. Although

TR Hokke School here means the Tenda school introduced (o Japan by Dengy Dashi
(Saichd, 767-822). The Kegon school was brought to Japan by Korean and Chinese monks during
the Nara period (646-7943, and e Singon wasfunded by the amous K3bG Daishi (Kakai 74
835).

0" Hinayana st who bas rained perfecs knowledge.
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“Veneration of the Buddhas”

The Buddha Shakyamuni composed the following verse:

“With no past

There are no past Buddhas.
With no past Buddhas

There are no present monks.”

Thus it is clear that Buddhas exist in the past, present, and future.
Those in the past neither had nor did not have a beginning. Even to discuss
this is wrong and contrary to the Dharma. A man attains Buddhahood
as the result of having entered the monkhood, having observed the Dharma
and having venerated various Buddhas. Vencrating the Buddhas is
an intrinsic_part of attaining Buddhahood: no one has ever become a
Buddha without having done so.

The Butsu-hon-gyo-byst states: “The Buddha said to Honorable
Mokuren, ‘I the past, wishing to realize supreme cnlightenment, 1
planted good sceds while training under innumerable Buddhas. In the
past, when 1 was King Tenrinno, I encountered three billion Buddhas
all named Shakyamuni. From the Tathagatas to the $ravakas I venerated
each and everyone. I offered the four venerative offerings, clothes, food
and drink, bedding, and medicine. Even so however, none of these
Buddhas predicted 1 would finally realize supreme enlightenment be
called a Sckenge?, a Tenninshi,? or become a Buddha, or a Bhagavat.

T A sixty section biography of the Buddha and his foremost disciples. Translated into Chinese
by Janagupta. Ttis the most comprehensive of the Chinese biographics.

One ofthe ten epithets of the Buddha, “One who understands the world”

3 Oneofthe ten epithets of the Buddha.
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Finally, however, all will find the true Way.

The Samyuta-Agama-Sitrat states, “The Buddha said to the assembled
monks, “There are four kinds of horse. The first is  horse that, out of
fear, will obey his rider’s will at the mere sight of the whip’s shadow. The
second will act accordingly when the whip touches its hair, the third,
when the whip has struck its flesh, and the fourth will yield only when
the whip has reached its very bones.

““The first horse is like a man who realizes impermanence when he
learns of a death in a neighboring village. The second horse is like a man
who realizes this when death occurs in his own village. The third is
like a man who does not awaken this mind until death occurs among
his own family, and the fourth horse is like a man who awakens this
mind only when his own death is imminent.””

The preceding is “The four horses of the Agama-Satra® Trainces
should make careful study of this, for they are the words of the true
masters, the Patriarchs.

Without having first clarified this teaching we cannot be considered
spiritual leaders of men. Those who have compiled much merit will
inevitably encounter this allegory, while those who are far from Bud-
dhism will be unable to see or hear it. Zen masters should quickly explain
these words to their trainees, and their trainees should want to study them.

The Buddha expounded one word to describe those who realize
impermanence. People interpret this word according to their individual
level of understanding. When some heard the word they became fearful,
others joyful, some disliked it, while others were relieved of doubt
regarding impermanence.

The Maha-pariniroana-Sitra states, “The Buddha once said, ‘There are
four ways to control a horse. The first is to strike the horse’s hair; the
sccond, its skin; the third, its flesh; and the fourth, its bones. A rider’s
intentions are revealed to the horse by the location of the strike. Simi-
larly, the Buddha uses four ways to lead sentient beings [to the Way].
The first is 10 expound the law of birth; this is similar to a horse that
finds the correct path as a result of having his hair struck by his rider.
The second is to also expound the law of old age; this is like a horse
that docs the same after being struck on the skin. The third is to further
expound the law of sickness; this equates with striking the horse’s flesh.

TOne of the four dgamas. It was translatedinto Chinese by Gunabhadra.
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“Do not criticize a Bodhisattva. Wll you abide by this from now
until you awake to Buddhahood?” The initiate replies, “Yes, I sincerely
promise.”

“Do not praise yourself or defame others. Will you abide by this
from now until you awake to Buddhahood?” The initiate replics, “Yes,
T sincerely promisc.”

“Do not crave for cither spiritual or material wealth. Will you abide
this from now until you awake to Buddhahood?” The initiate replies,
“Yes, I sincerely promise.”

“Do not become angry. Wll you abide by this from now until you
awake to Buddhahood?” The initiate replies, “Yes, I sincerely promisc.”

“Do not decry the Three Treasures. Will you abide by this from now
until you awake to Buddhahood?” The initiate replies, “Yes, T sincerely
promise.”

“You must not break these ten rules. Will you abide by this from
now until you awake to Buddhahood?” The initiate replics, “Yes, [
sincerely promise.” All these questions and answers are repeated three
times. The master then says, “Abide by this as promised,” the initiate
prostrates three times.

The master continues, “These three refuges, three precepts, and ten
rules for practice have been received and adhered to by all the Buddhas.
Good disciple, can you abide by these sixtcen precepts from now until
you awake to Buddhahood?” The initiate replies, “Yes, I sincerely pro-
mise.” All questions and answers are repeated three times. The master
then says, “Abide by these as promiscd;” the initiate prostrates three
times.

Finally the master chants, “The world around us is as vast as the
sky, and as pure as a lotus above the murky waters from whence it
has grown. My mind is pure and transcends the ordinary world.”

“We take refuge in the Buddha, we take refuge in the Dharma, we
take refiuge in the Sangha.” The initiates then leave the Zends.

The manner for receiving the precepts s a great transmission of the
Buddhas and Patriarchs. Both Yakusan and Tennen received and adhered
to these sixteen precepts. Although some Patriarchs never received the
sravaka precepts all received and observed the forementioned sixtcen
precepts of the Bodhisattvas.

[Date of writing unknown]
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entrance to his quarters and in front of the monastery the previous evening.

Afier the Dharma talk on the fiftcenth, the chief priest comes down from the
lecture platform and stands in the center of the temple at the edge of the haishiki
(the special straw mat used for prostrations by the chief pricst). Then all the
officers approach and give three ryoren prostrations. As they open their pro-
stration cloths they chant, “Now we have entered the summer training period
when it is forbidden to go out. We practice under you as our master because of
the strength of your Law. We sincerely hope to complete our training without
difficulty or trouble.”

Again there is one more ryoren prostration; then the season’s greeting is given,
followed by three sokurei prostrations. After the ryoren prostration they fold up
their cloths and say, “Summer has begun and it is growing warmer and warmer.
Youarelooking fine, O Pricst, and we are full of deep emotion when we consider
the significance of this training period.” Then they make the three prostrations
and say, “Itis good fortune that all of us can participate together in this training
period. We pray that all the officers and officials will assist one another through
the power of the Dharma and not experience any difficulties.” Everyone parti-
cipates in this ceremony.

After this the chief disciple, the officers, officials, senior monks, and all the
other monks face north and make a prostration. The chief priest is the only one
facing south. The chief priest’s prostration cloth is spread out on the haishiki
by an assistant. Next, the chief disciple and the rest of the monks make three
ryoten prostrations to the chief priest. However, senior pricsts, top disciples,
and novices stand aside (along the eastern wall of the Dharma Hall)and do not
make a prostration. If laymen are already present and seated on that side, the
senior monks, etc. should stand by the big drum or near the western wall.

After the monks finish their prostrations the officers recurn to their rooms but
remain standing. Next, the chicf disciple and the rest of the monks return to
their quarters and make three soburei prostrations. At the same time the senior
monks, assistants, and top disciples make three ryofen prostrations to the chief
priest. The disciples make three ryoren prostrations which are returned by the
chicf priest. The senior priests, assistants, ctc. make nine prostrations, but the
chicf priest makes no prostrations in return. Novices should make either nine
o twelve prostrations. The chief pricst only makes a gassho to them.

The chief disciple now goes to the front of the monastery near the offcers’
seats (which are on the right hand sid), fces south, dircctly facing the assembly.
Al the monks who are facing north make three soburei prostrations to the chief
disciple. Then the chief disciple leads the monks around the monastery to their
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was not the result of causality, but, as an enlightened being, he entered
into the animal world to fulfll a vow to save all creatures.” So much
for the teachings of so called spiritual leaders! The Buddhas taught
that humans, foxes, wolves or any other beasts that can recollect
their past existences do s0 as a result of past bad karma, not enlighten-
ment. Those who are lax in practice cannot realize this. Recalling past
lives, whether it be one-thousand or ten-thousand, has no relation to
Buddhism. Non-believers have claimed to remember periods up to
cighty-thousand kalpas, but this, like recalling onc’s past five hundred
lives, is of no consequence.

Indifference to practice, and therefore ignorance to the True Law, has
resulted in many monks subscribing to the false idea that enlightencd
beings are beyond the effect of causality. What a regretful and incxcusa-
ble situation. Even though the Tathagata’s teachings have been preser-
ved by the Patriarchs and are widely known, still many non-believers
persist in their denial of the principle of causality. Quickly they should
rectify their error by accepting the principle of causation taught by
the Buddhas and Patriarchs.

Zen master Hyakujo's assertion that no one could go beyond the effect
of causality [during his dialogue with the old man] shows he had a deep
understanding of causation. The principle of causation means those who
practice well realize enlightenment—it's as straightforward as that. It
should now be clear that those who have not mastered the Dharma
should not expound it.

The Patriarch Nagarjuna said, “To deny, as non-Buddhists do, the
principle of causality is not only a denial of the existence of the present
and future worlds but also the existence of the Three Treasures, the Four
Noble Truths, and the various stages of arhathood.

Advocates of views such as these are definitely not followers of the
Buddhist Way. Because they interpret the body and mind to be inde-
pendent entities, they may argue that although man’s physical body
appears in the world, his inner nature remains in the world of enlighten-
ment. Further, believing reunion with on’s original nature occurs
naturally upon death and there to be no transmigration, they conclude
practice of the Way to be unnecessary. These are most certainly teach-
ings of non-Buddhists.

A man may take ordination, he may wear a monk’s robe but if he
subscribes to this mistaken view he is not a disciple of the Buddha, for, as
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him. At the same time Prabhitaratna-Tathagata? also appeared, and a
tower 230 yojanas wide rose from the ground. The Buddha stayed in
this tower. Each of these occurrences are enlightenment of the truc lotus
flower, and thus we realize there to be no obstacle of body and mind.
Even had the tower entered the ground from the sky, the result would
have been the same—enlightenment of the true lotus flower. When the
tower rose from the ground, Vulture Peak entered the tower. When the
tower entered the ground, the tower entered Vulture Peak; that is to say
the tower became emptiness, and emptiness the tower. The ancient
Buddha in the tower [Prabhataratna) sat on the same seat as Shakyamuni
[on Vulture Peak]. The Buddha on Vulture Peak expounded the Lotus-
Sitra. The Buddha in the tower verified it as truc, adding: “Vulture Peak
is Vulture Peak [just as it is], and Shakyamuni is Shakyamuni [just as
he is].”

The Buddha in the tower emerged on Vulture Peak, even though he
remained in the tower and had attained nirvana in the cternal past.
Likewise, Shakyamuni’s entry into the tower had no relation to his
spiritual attainment or physical location. Do not judge these statements
based on the views of Sravakas and pratyckabuddhas, but understand that
we can enlighten the true lotus flower and clarify them in the light of
this.

The Buddha Prabhataratna entered parinirvana in the ancient past.
He s an excellent example of one who followed and attained the Buddhist
Way. Vulture Peak was the place where this Buddha appeared together
with a tower before Shakyamuni, though he could have appeared any-
where. Having read this, one may ask: Does anywhere mean the
entire world or half the world? We should know that such an cvent is
beyond the limitations of time and space. The Lotus Satra states: “The
Dharma may take the form of a Buddha or a sentient being. Both are
true, and contact with cither results in cnlightening the true lotus
flower.” The same can be said for the Dharma in the form of Devadatta.

Five thousand people were requested to leave the assembly of the
proclamation of the true lotus flower because of their sclf-centered views.
Even having to leave, though, was in itself true form, and Shakyamuni
told them not to dispair. Upon hearing this, all enlightened the truc

in the Lotes Sttra. When Shakyamuni expounded the
firstten chapiers of the s0tra, this Tathigata appeared before Shakyamun and praised him.
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Jambudvipal continent, the best of the three continents, as we have
done, is extremely fortunate. In the Jambudvipa continent we can sce the
Buddha, study the Dharma, and enter the monkhood. Those who died
before Tathagata entered parinirvina were unable to contact these
cight means to enlightenment. We, however, through having done good
in previous lives, have been able to sce, hear, and study them. If in suc-
cessive lives we continue to study them, our merit will increase, and finally
we will realize supreme enlightenment; furthermore, if we proclaim them
10 others, we ourselves are no different from the Buddha Shakyamuni.

This was written at Eihei-ji on January 6 in 1253

My master [Dogen] had undertaken to write the entire Shibogenzi
into kana, the preceding chapter being the twelfth to be completed.
Duc to deteriorating health, however, which finally led to his death, this
chapter proved to be the last. I feel a deep regret that the remaining
chapters could not be completed. Those who esteem my late master should
copy these twelve chapters and preserve them. The teachings presented
in this chapter were also the final teachings of the Buddha Shakyamuni.

e northern of the four continents that surround Mount Sumeru. Only three continents
are referred 1o here because the inhabitants of Uttarakuru do not know of Buddhism.
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criminative values. When we look at the moon and flowers, it is just
the moon and flowers we should see, not some distorted picture created
(0 conform to a preconceived idea.

Experience spring as spring and autumn as autumn. Accept both
the beauty and loneliness of both. Even though change in the scasons
and within nature itself is incvitable some do not accept this, and try,
by all means available, to avoid it. The pure in mind, however, do not
isolate these thoughts, but realize them also to be part of themselves.
One may falsely believe that it is oneself that hears the birds sing in
spring, and sees the leaves fall in autumn. This is not so.

The state of no mind, or undefiled mind, can neither be scif induced
nor is it innate. This means that the four elements and five skhandas
are neither part of ourselves nor others. Although it is commonly believed
among ordinary people that the mind moved by the moon and flowers
is the true mind, in actuality this is untrue and contrary to the Dharma.
Determination to see all things as they really are, frce of preconceived
ideas, results in emergence of true practice.

An ancient sage once said, “Although the entire world is our dhar-
makayal we should neither be obstucted by it nor attached to it. At-
tachment to the dharmakia prevents realization of the truth. Persevere
1o overcome these obstacles; failure to do so will unquestionably result
in one falling into the world of suffering and remaining there for an
cternity. A question one may ask is: “How can we cause the dharma-
B to emerge without being obstructed by it?” This can be answered,
“As an ancient sage has said, “The entire world is our dharmakaya.’”
This reply is particularly relevant to those who have caused the dharma-
kaya to emerge while remaining unattached to it. Those who have
failed to do so cannot say likewise and should remain silent.

A Buddha, without the use of words, once related the following, “There
is life in death, and death in life; there is death in death, and life in
life.” This is an unquestionable fact and occurs regardless of man’s
wishes. This is the Dharma. The Buddha Shakyamuni, when proclaim-
ing the Law, spoke of life and death as one, the ultimate Buddhist truth.
He spoke of it emerging as a brilliant light and as the voice of wisdom.

The Buddha’s appearance in the world was marked by the emergence

The body of the highest aspect of the three-fold body of the Buddha; the absolute nature of
the Buddha-mind. It is incffable, unmanifsted, and non.-substantial.
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own? Answer quickly, quickly!” Yet it requires some time. “You possess my
‘marrow,” is the ability to read others’ minds.

This was delivered to the monks at Daibutsuji, Echizen, on July 4, 1245.
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plained the day’s events. Then Obaku® asked, “The old man gave a wrong
answer to his disciple when he was a master and was reborn as a fox for the next
five hundred years. What would have happened if he gave a correct answer?”
Hyakujd said, “Come closer. Il tell you.” Obaku came over and slapped
Hyakuj's check. Hyakujd smiled and clapped his hands and said, “I thought
forcigners had red beards, but now I know men who have red beards are
forcigners.”

This koan is called “Great Practice of the Way.” As it says, there was a Mt.
Hyakujd in the time of Ka¢yapa.* This is the one word of teaching that actualizes
Great Practice of the Way. Nevertheless, Mt. Hyakujs in the time of Kifyapa
and Me. Hyakujd in the time of Shakyamuni in the present are not the same,
yet not different. We cannot say that one comes before and one comes after.
The present M. Hyakujd differs from the M. Hyakujd in the time of Kaéyapa;
however, in the above koan there is this statement, “Once I lived on this moun-
tain.” The relationship between the old man and Hyakujd is applicable to every
monk secking the Way. The old man’s question s the question of every monk.
It can be understood as one or two, two or onc, sume or different, different or
same. If you are lazy or slack concerning this point you casily fall into duality.

All the past students and those who accomplish Great Practice of the Way on
Mt. Hyakujd have sought to clarify how we are influcnced by karma. Do not
ook for an casy answer. During the period of Eihci in Gokan when the Buddhist
Law entered China for the first time and even after Bodhidharma's time the fox’s
question about karma was rarely heard. If you experience Great Practice of
the Way you find it is Great Karma. So we cannot say cither “No, it ceases” or
“Yes,it never stops.” If we mistakenly answer “No,” we will also misunderstand
“Yes.” Even if we understand them as expedients it is still possible to fall into or
be liberated from transmigration. For example, it may be an expedient in the
time of Kidyapa but not in the time of Shakyamuni.

The old man said, “For five hundred years Pve been transmigrating as a wild
fox.” Before the old man was a master on Mr. Hyakujd there was a fox but it did
not eransmigrate again as a fox. No master of M. Hyakujd should transmigrate
as a wild fox. Only non-believers think that the spirit of a former master could
leave his body and enter a wild fox's. And neither did the fox come out and absorb.
the master. To say that the former mastcr of Mr. Haykujo transmigrated as a
wild fox means that he must have abandoned his position. A master of Mt.

3 Huang-po (d. 850).
# Kayapa Buddha was one of the Buddhas who preceded Shakyamuni Buddha.
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novation in China are not of this true lineage. We should know this.
The monks who traveled from India into China all wore the true kesa,
not one recently initiated by the Vinaya sects in China. Only those
ignorant of the true kesa follow the way of these sccts, while those
familiar with them unquestionably reject them.

Transmission of the Buddhist kesa has been correctly performed by
the Patriarchs from Shakyamuni to the present day; thus its form re-
mains recognizable and its existence is apparent. The kesa which has
been correctly passed from master to disciple acts as a seal of enlighten-
ment; the kesa we make must conform to this. Lay and holy people,
terrestials and celestials, and the dragon gods all innately realize this
to be a true transmission.

Having been born at a time when Buddhism is widely accepted, we
have ample opportunity to encounter the kesa. Quickly then, we should
wear it, for if we do so, even for a moment, we will gain protection in
our search for the truth; furthermore, if we fully believe just one word
or verse of the Dharma, this will act as a guiding light leading us to
enlightenment.

Our bodies are in a constant state of flux, subject to incessant exist-
ences and nonexistences. Even though this is so, the merit accrued by
wearing the kesa and by consistent practice of the Way will finally lend
itself to our realization of the true meaning of the kesa; we will be able
to transcend the cycle of life and death, and finally we will realize Bud-
dhahood. A person who has failed to do good in a previous life will be
prevented from secing, receiving, or comprehending the significance of
a kesa for one, two, or even innumerable lives.

In both China and Japan there are those who wear the kesa and
those who do not. Whether one docs or not has no relation to onc’s
social rank, nor is it determined by one’s level of intelligence; rather it
is decided by one’s actions in past lives. Those who have been fortunate
enough to wear the kesa should know this. They should not question
the merit attained, but instead rejoice in having done these good deeds.
People who wish to wear the kesa, but as yet have not done so,
should immediately begin to cultivate their innate seed of good; as
a result their wish will be actualized in the future.

A man who is obstructed against his true will from wearing the kesa
should offer repentence to the Three Treasures, Buddha, Dharma, and
Sanga. He should do this by repeating: “How many people in how
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reborn as a wild boar. In reference the Buddha Shakyamuni recited the
following verse:

“Those who take refuge in the Buddha are safe from rebirth into
the three evil worlds. Their minds are freed of delusion, and they
gain the protection of all celestials and terrestials. Finally they
enter nirvana®

“As a result of taking refuge in the Three Treasures, the celestial was
born into a wealthy family. He entered the monkhood, and finally
realized arhathood.” The merit for taking refuge in the Three Treasurcs
is truly immeasureable, its power unlimited.

Once, during Shakyamuni’s life time, 2,600 million hungry dragons
appeared before the Buddha. Crying bitterly, these dragons said, “Oh
Honorable Buddha, we implore you, please show compassion and save
us. Once we were all monks, but as a result of successive bad decds we
have suffered in the three evil worlds for 100,000 kalpas. Then con-
tinuing to create further bad karma, we became dragons subject o
inconceivable suffering.” The Buddha answered, “Quickly you should
all take refuge in the Three Treasures and resume doing good. This
will enable you to see the final Buddha, in your next life time. Simul-
tancously with this Buddha's appearance in the world your bad karma
will disappear.” The dragons listened to the sewords and immediately
took refuge in the Three Treasures.

Other than having the dragons take refuge in the Three Treasures,
the Buddha had no other means by which to save them. All the dragons
had once been monks and had taken refuge in the Three Treasures,
but as a result of continued acts of evil they had become hungry dragons.
Their only salvation lay in taking refuge in the Three Treasures, there
was no other way. Unquestionably, taking refuge in the Three Treasurcs
is of profound depth, and worthy of unsurpassable merit. This is a teach-
ing of the Buddha. Do not doubt it, but instead quickly take refuge in
the Three Treasures.

To gain their freedom from suffering, the Buddha had the dragons
take refuge in the Three Treasures, not recite the names of the various
Buddhas. The depth of the Buddha’s understanding is truly beyond
conception. Latter day people should take refuge in the Three Treasurcs,
not meaninglessly chant th~ names of the various Buddhas. Be carcful
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Therefore, “I actually had been enlightened a long time prior to that” means
he renounced the world when “young” and attained enlightenment. This means
that sentient beings who lack virtue, or are dirty in body and mind can also
renounce the world when “young.” When we renounce the world when “young”
we can experience and clarify supreme enlightenment. When we lead sentient
beings who follow the Hinayana to enlightenment it is the time of renunciation
of the world and supreme enlightenment when “young.”

However, we should ask what are the real virtues of renouncing the world?
Unsurpassed, absolute, limitless, and endless.

is was delivered to the monks on September 15, 1246, Eiheiji, Echizen.
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When we study the siitras their true meaning should emerge. This “sitra”
is the sitra of the entire universe—mountains, rivers, earth, grass, trees, self,
and others. It is the taking of meals and the wearing of clothes, the work of
everyday life. When we study the Way based on those respective siitras, countless
siitras are revealed. ‘The letters of those siitras are the real ones. We also find
unwritten gathas everywhere. Posscssing such understanding enables us to
study with our body and mind and spend countless lives in innumerable kalpas—
then surely we can arrive at the proper stage of understanding. Studying with
our entire body and mind takes us beyond time and we will surely receive the
fruits of our efforts.

About five thousand of the Indian texts written in Sanskric have been trans-
lated into Chinese. They are comprised of the three vehicles, the five vehicles,
the nine divisions, and the twelve divisions.! We must study these texts; since
it is impossible for us to avoid following these sitras, they will become our en-
lightened vision and marrow. Head to tail, everything is truc and right. Som
times you get it from others, sometimes you give it to others—it is the activity
of enlightened vision that drops off selfand others. Since enlightened vision and
the marrow [of Buddhism] is not dependent on self and others, the right trans-
mission of the Buddhas and Patriarchs has been passed down from ancient times
t0 the present. There is a sitra of the long staff which freely proclaims [detach-
ment] and breaks down all discriminations between emptiness and cxistence.
There is a fly whisk sitra which purifies snow and frost. There is a zazen siitra
proclaimed in each zazen session; also a one-chapter kesa satra which contains
ten volumes. All these are protected by the Buddhas and Patriarchs. By follow-
ing the teachings of these sitras we actain practice and enlightcnment. Various
faces appear—human, divine, sun-faced, moon-faccd—as well as the meaning of
following the teaching of the siitras.

Nevertheless, following the right master and the teaching of the sitras
ultimately means following our own self. The sitras themselves are our own
self as a sitra; right masters themselves are our own self as a right master.

1 The three vehicles are those of the érivakas, pratyekabuddhas, and Bodhisattvas;
the five vehicles are the above three plus the vehicles of men and gods. The nine divisions
are siitras, gathas, records of the lives of the Buddha's disciples, jataka tales, tales of
miracles performed by Buddha, historical narratives, allegorics, verses taken from the
sitras, and discussions of doctrine. The twelve divisions include the above and prophecies
of future Buddhas, sitras which deal with broad topics, and statements by the Buddha
not prompted by questions from his disciples.
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who cannot yet discern true from false. The situation further degencrates
when the teachings of the Vedas are added.

The true teachings are apparent. Only uninformed beginners like Chih-
yiian and Shéng-shou could fail to recognize them. Neither man had even
the slightest understanding of Buddhism. Really, they are just fools. In
latter day China, there is no one who realizes the Buddhist teachings to
be the supreme teachings. Not one or even half a person acknowledges
them as the only pure and true teaching, yet those who claim to be
descendants of the Buddha are as numerous as rice plants, hemp, bamboo,
and reeds. My late master, Nyojo, alone realized the Buddhist teachings
10 be the ultimate teaching, and he proclaimed it day and night. None of
the so called teachers of the siitras and sastras had even the slightest idea
of this. Over the past one hundred years they have done nothing more
than study the training methods of zen monks. Do they really believe they
can realize the Truth in this way? What fools they are.

Confucius said, “Truth is innately understood.” This s not substan-
tiated by the Buddhist teachings, though they do refer to the relics
of the Buddha. Neither Lao-tzu nor Confucius commented on these. It is
impossible to combine these three teachings even should we wish to do
so. Study them in depth, and you will realize this for yourself,

The Analects of Confucius state, “There are different levels of under-
standing the Truth: Those with innate knowledge of it are the highest.
Those who realize it after study follow then those who realize it
after difficult study. The lowest are those who do not realize it after
difficult study.” Innate understanding of the Truth is impossible—a
contradiction of the law of causality. When the monk at the fourth stage
of samadhi slandered the Buddha, he fell into hell. Those who endorse
Confucius’ view will also do so, though they may not have to wait until
their next life. Likewise, this also will be our fate if we [trainces] fail to
abandon this mistaken view.

Neither Lao-tzu nor Confucius knew anything of the three stages of time,
the principle of causality, nor even one of the continents, let alone all
four of them. It is not surprising, then, that they were ignorant of the six
lowest heavens; the three worlds; the thousand, the million, and the
billion worlds. While the Tathagata ruled over thousands of billions of
worlds, Luo-tzu and Confucius were mere subjects in their own land.
How could they be the Tathagata’s equal?

The Tathagata was respectfully protected day and night by Kings
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only. T imagine this occurred because these monks came from a small
remote country. I fear Japanese monks who visit other countrics also
appear in this way.

Shakyamuni Buddha ceasclessly vencrated and preserved the kesa.
As his disciples we should cease from worshipping kings, ministers, gods,
heavens, and from pursuing fame and fortune, and follow his example.
This world cannot afford greater joy that to vencrate and respect a
kesa.

‘This was delivered to the assembly of monks at Kannondori, Kosho-
horini on October 1, 1240. It was recopied by Gien at the summer
session of 1255, and transcribed July 5 of the same year. It was again
recopied in 1275, finally being completed on May 25.

T Chingyuan-fu. Present day Ningpo fu in Chekiang province.
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very long time, he thought some demon must be obstructing it. Finally
when it did appear, King Brahman did not ask him to expound the Law
[as he had done with Shakyamuni]. As a result he realized his error,
though not entirely, for he believed he must at least be an arhat. Later,
Someone criticized him and he became angry; thus he realized he could
not have attained even this level. Still, though, he failed to realize the
full extent of his mistake, and he concluded he must at least be at the third
stage of arhathood. Finally, though, when he saw a young woman and
became filled with sexual desire, he realized he had not attained even
the first stage of arhathood. It was because this monk was knowledgeable
of the Buddha's teachings that he could realize his error.

A man, like this monk, who is well versed in the Buddhist Dharma can
recognize his errors and rectify them quickly. A man ignorant of the
teachings cannot do so. Such a man remains in a fog, subject to endless
transmigration. Ubakikuta’s disciple was another monk who was well
versed in the Dharma. As a result, even though he sincerely beli
was an arhat, he was finally able to reject this mistaken view. Had only
the self taught monk taken time to study the Dharma, he would not have
slandered the Buddha when at the time of death the chu-in' associated with
the fourth stage of samadhi appeared before him. This monk had long since
attained the fourth stage of samadhi, yet he could not discern this level from
that of arhathood. When he failed to check his error, his practice became
useless, and finally he suffered the consequences [he fell into the Abi Hell].

This monk made onc crucial mistake—he slandered the Buddha.
When the cluwe associated with the fourth stage of samadhi appearcd
before him at the time of death, he should have realized his crror and
repented, thus reaffirming his faith in the Buddha. Being a self taught
‘monk, however, he was ignorant of the Dharma and did not do so; con-
sequently he fell into the Abi Hell. Even had this monk attained arhat-
hood, he could not be compared to the Tathagata.

Sariputtra, an honorable monk who had attained arhathood, was
renown for his great wisdom. Even the wisdom of the entire world’s
inhabitants, excluding that of the Tathagata, would not account for one
sixteenth of it. In spite of this great wisdom, he never once slandered the
Buddha. Even when the Buddha expounded unfamiliar teachings that
he could not fully understand, he did not do so. Contrarily, he would
reaffirm his faith by saying the celestial demon would be incapable of
imparting such anomolies.

T Period of time afer death
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lived in the world we live in. At this time his ten epiteths were: One who
(1) has come from the world of truth, (2) is worthy of oblation, (3) is omnis-
cient, (4) sces the truth and follows the path well, (5) has entered the world
of enlightenment, (u) understands the world, (7) is paramount, (8) controls
men, (9) teaches both celestrials and terrestials and, (10) is revered by
men. Often at this time, the Buddha would expound the Makapariniroana-
Satra for the benefit of all beings. A friend suggest I go and listen to him.
1 did, and was 5o overjoyed by what I heard T immediately wished to
make a venerative offering to him. Being extremely poor and lacking
virtue, however, I had nothing o give. Even attempts to raise funds by
selling myself amounted to nothing.

“‘I left. On the return journey home, however, T had occasion to
meet and converse with a man. I referred to my attempts to sell myself
and asked whether he would be interested. He answered he would, but
doubted that anyone could meet his needs. T asked, “What are your
needs?” He replied, “I suffer from a very serious discasc and, under
instruction from the doctor, am required to cat three liang! of human
flesh daily. If you can satisfy this requirement, I will pay you five gold
coins.” T was overjoyed ard said to him, “Please give the money and
seven days to sec to my affairs.” “Seven days is too long,” he replied.
“Ill give you just one day.”

“ Honorable men! Receiving the money, I immediately returned to
the Buddha and, prostrating before him, offered all T had been given.
1 then sat attentively and listened to him expound the Makapariniroana
Sutra. Unfortunately, though, stupidity prevented me from remembering
any verse other than the following.

Awakening to the truth,

Tathagata smashed the eycle of life and death.
Listen to him whole heartedly,

for this unfolds infinite joy.

““I returned o the sick man’s housc and set about honoring my agree-
ment. Constantly I bore this verse in mind and, even though I daily gave
him three liang of my flesh, T felt no pain. At the end of one month, the

VA Ghinese unit of weight equivalent to approximaely 0.5 ounce [15 grams].





OEBPS/Images/p00561.jpg
SHUKKE KUDOKU 529

able. Even if a man were to build a tower of the seven precious clements
cqual in height to Mount Sumeru, he would not gain merit anywhere
equal 10 that of entering the monkhood. A tower, irrespective of grandeur,
can casily be destroyed by those who are malicious and foolish enough
10 do so. Merit for entering the monkhood cannot.

Itis because he is aware of the extent of the merit associated with enter-
ing the monkhood, that Shakyamuni taught the preceding. After listening
to this teaching, a rich man named Punyavadharna, although 120 years
old, entered the monkhood and began practice among the young monks.
He was a diligent student and trained hard. Later he attained great
arhathood.

We should be aware that our present physical body exists merely as a
result of a temporary fusion of the four clements and five skandhas. With
cach passing instant, our bodies, constantly subject to the eight suffer-
ings, undergo the incessant action of death and rebirth. In the time it
takes a man to click his fingers, sixty-five instants take place, and in twen-
ty-four hours 6,400,099,980 pass. We are all, however, ashamedly ignorant
of this. Even though there arc many enlightened people, it is only Sha-
kyamuni and Sariputtra among them who totally realize the change
which occurs in on instant.

Through the action of constant death and rebirth karma is created;
morcover it enables realization of the Way and awakening to cnlighten-
ment. This is equally true in respect to death and rebirth of man’s physical
existence. No matter how hard we may resist, we cannot escape the effect
of this law, no one has ever done so. Thus we must conclude that
our “own bodies” do not, in reality, belong to us. Renunciation of the
world and entering monkhood opens the gateway to eternal enlighten-
ment, an enlightenment acknowledged by the all Buddhas in the three
worlds.

Having realized this, all eight princes of Nichigatsu Tomyo-Butsu!
relinquished their claim to the throne in favor of entering monkhood. All
sixteen princes of Daitsuchisho Butsu? did the same and, while their father
was meditating, expounded the Lotus Satra to all assembled. As a result,

¥ Candra-sirya-pradipa-buddha. The Buddha with the brilliance of the sun, moon. He is
mentioned in the Saddharma-pundarika-Sira as having expounded the same teaching innumerable
kalpas before.

* Makabhijiajiana-bhibhi-buddia. A Buddba mentioned in the Saddharma-pundarita Sitr
Heissaid to have attained enlightenment three-thousand acons ago.
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truth. “Words and thought” lead us astray. The nincty-day summer training
period is to be spent completely cut off from all other people. Such an intcr-
pretation completely misses Shakyamunis real meaning.

Namely, if “words cannot describe the truch” and truth “appears only after
the mind has stopped,” then all social and economic activity cannot be explained
in words and only appear after the mind has stopped its working. Actually,
“beyond words” covers all words; “the mind stops working” covers all work-
ings of the mind. Morcover, this story about Shakyamuni contains nothing
about “wordless” proclamation. Shakyamuni entered the dirty water [ic., this
world] and with his entire body proclaimed the Law to everyone over and over.
Turning the wheel of the Law was his sole intention. I would like to ask those
“descendants” who say that the ninety-day summer training period is a wordless
proclamation, “Please show me that ninety-day summer training period.”

Shakyamuni said to Ananda, “Answer for me by saying, ‘All things are with-
out creation and without destruction.’ ” Buddha's intention is not to be taken
lightly. Why is the summer training period said to be a “wordless proclama-
tion”? Let us put ourselves in Ananda’s place for awhile and ask what is the
essence of, and how we should explain, “All things are without creation and
without destruction.” This s the way we should listen to Shakyamuni’s words.

Buddha’s concern here is with the ultimate and absolute truth of the turning
of the wheel of the Dharma, rather than with “wordless proclamations.” If we
take his purpose as a wordless proclamation it becomes a pitiful, useless thing,
something like Rylisen’s three-foot sword or an expensive antique sculpture.

Therefore, that is why the ninety-day summer training period is the eternal
turning and prochiming of the Law of the ancient Buddhas and Patriarchs.
At that time he wished to institute the summer training period.” We
cannot avoid those ninety days of summer training; anyone who does is a
non-believer.

Shakyamuni spent his ninety-day training period in cither the Heaven of the
thirty-three gods [on the top of Mt. Sumeru] or in a quict place on Vulurc
Peak with five hundred bhikkhus. Whenever he was in the five countrics of
India, he always had a nincty-day summer training period at the prescribed
time. Present day Buddhas and Patriarchs also practice it as their most im-
portant work. ‘This is the supreme Way of practice and enlightenment. The
Brabmajila-sitra mentions a winter training period but that has not been estab-
lished. Only a ninety-day summer training period has been handed down. This
has been rightly transmitced up to the fifty-first Patriarch.

It is written in the Shingi, the rules for Zen monks, “Monks on pilgrimage
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“Only a true flower shows its true face.”

he Buddha land extends in the ten directions and covers the
I entire world. Every country has the true flower—beautiful,
undefiled truth. All the Buddhas in the ten directions and in
the three worlds and all Bodhisattvas who have attained supreme en-
lightenment show their true face, and the true face is shown in them. A
Bodhisattva with unregressional practice is a man who, having studied
the Lotus Sitra, practices accordingly. The wisdom of the Buddhas is
truly profound. Even though this wisdom abounds with peace and
tranquility, the ordinary person cannot understand it.

The principle where one is both enlightened by the Lotus Satra, and en-
lighten it simultancously is personified in Majusri Buddha.! Most people
know Manjuiri the Bodhisattva, ; few, however, know Majusri the Bud-
dha. During his latter period of attainment, when he was aware that one
is enlightened by and enlightens the Lotus Satra simultaneously, he lived in
a dragon’s shrine in the depths of the ocean [Buddha land]. Once, the
Buddha Shakyamuni emerged as Manjuéri Buddha, At this time he said,
“The Buddhas and I alone understand that only a true flower shows its
true face.” A sitra expands this: “Only the Buddhas in the ten directions
and I fully realize this principle; consequently we are able to lead all
sentient beings to enlightenment.”

The principle where one enlightens the Lotus Satra and is enlightened
by it simultancously is personified by Samantabhadra Bodhisattva.?

¥ Monju-Bosatsu. The let hand attendent of Shakyamuni Buddha, mounted on a lion. He is
the Buddhisattva of samadbi or of supeme wisdom. He is considered the personification of the.
‘Buddha's wisdom.

= Fugen-Bosatsu. The right hand attendant of Shakyamuni Buddha, mounted on a white
elephant. He personifics the teaching, samadh, and practice of the Buddha. According to the
Kegon-bys, e established the basic vows of a Bodhisattva.





