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Intfoduction to Abe/Waddell's translation of Genjokoan

: The great poetic religious document Genjokoan is crucial
to an understanding of Shobogenzo and Dcgen's thought as a
whole. According to its colophon, it was completed the eighth
month of 1233 for a lay disciple named Yo-koshu. According to
another colophon, dated twenty years lter (1252), the year before
his death, Dogen included Genjokoan at the beginning of the 75
fascicle Shobogenzo he was then in theprocess of compiling.

' Among the earliest of Dogen's works, Genjckoan is second
only to Makahannyaharamitsu in the Shobogenzo collection in
point of time. Any revisions Dogen made in 1252 appear from
evidence now available to have been minor, revealing the
constancy of his basic religious thought throughout his entlre
teaching career.

- The eminent Soto master cf the Meiji era, Nishiari Bokusan,
spoke of Gen]okOQn in this fasion: "This is the most difficult.
e o« o It is Dogen's skin, flesh, bones, and marrow." "His
whole life's teaching begins and ends with this fascicle . « »
the 95 fascicles of Shobogenzo are offshoots of this one."

Others too have written in attestation to 1ts difficulties,

to its beauty, and its inexhaustible, uncbtainable depths.
Genjokoan has an amazing underlying consistency that runs like
strings of threads throughout its length, tending to draw the
reader deeper and deeper, to discover for himself every increasing
patterns, each similar yet sharply distinguished, but all funda-
mentally manifesting the central gquality.

_Judging from the fact Dogen elected to place Gen]okoan--
which was written more or less as a letter of religious instruc-
tion for a layman--at the beginning of his 75 fascicle Shobe-
genzo, it may be supposed he himself regarded it as an esssantical
gateway to his religious thought; especially when we consider
that Shobogenzo consists mainly of the records of the sermons
he delivered to his disciples on particular aspects ¢of the
Buddnist teacnlnq.

. The term gen ok0an, which appears twice in the work itself,
towards the end, and is encountered here and there elsewhere in
Shobogenzc, is an important concept for Dogen, cne that may even
be said to give expression to his versonal realiization of the
Buddhist Dharma. The words themselves are impossible to give
adequate English translation. As often is the case, Dogen uses
them in his own peculiar way, scretching the words to their
limits in order to get the most meaning from them in accord
with his own understanding.

Genjo, literally something like "becoming nanlfest" or
“immediately manifesting," does not denote the manifesting of
something previously unmanifested, rather the presence of
things as they are in themselves untouced oy man's conscious
str‘vings, the manifesting of ultimate reality according to
man's religious practice. Dogen uses the term koan differently
from the traditicnal Rinzal Zen meaning of a "problem" given
by & Zen master to a practicer to iead him to self-awekening,
According to the ecarliest existing commentary on Shoboaenzo,
by Kyogo, the ko of koan means samenecss or ultimate ecuality
that is beyond eguality and ipequality, and an refers co "keep-
ing to one's sphere (in the universe)." Koan thus indicates thne
individuality of things and their absclute eguality, the sane-
ness of things' differences, the difference nf things' sameness.
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Accordingly, the term genjokoan points to ultimate reality in
which all things are distinctively individual, and yet equal in
the presence of their suchness.

The term genjokoan (hsien-ch'eng kung-an) appears once in
the Ch'uan-teng lu, in the recorded sayings of one of Rinzai's
disciples. Later, the Sung Rinzai priest Yuan-wu (Engo) seems
to have been the first to use it as a specific Zen technical
term. Dogen probably acquired it from Yuan-wu's writings, but
it is clear from his usage of it that he attaches an importance
to it beyond any it held earlier.

As in the other translations in this series, we have used
the text in Ckubo's Shobogenzo. For the rendering of difficult
peéssages and for the composing of footnotes, we owe & tribute
e gratitude and acknowledgement to the variorum edition of
Shotocenzo, Shchogenzo chukai zenshoj; it is a mine of information
from which we heve freely guarried. There is an annotated Ger-
®m2n translation of Genjokoan by Heinrich Dumoulin (Monumenta
Kipnonica, Vol. XV 3-4, 1559-60), and English versions by
Fasunaga Reiho, in The Soto Aooroach to Zen, and by Kazuaki
Tanahashi and Robert Aitken, in the newsletter Diamond Sancha.

We are painfully aware of the defects of this translation,
and still more painfully unaware of its errors, Perhaps our
best excuse is the extremely QlfIlcult nature of the work
ltselfo -

Commentators generally agree that the first four sentences
represent the framework of the whole work, rut there is wide
and varied disagreement as to the precise relation between the
four., Though the following is but one interpretation, we do feel
it to be consistent on many peints. '

The first sentence expresses the basic standpoint of
genjokoan: Buddhism denies all duality and discrimination as
illusory, and procilaims the attainment of equality beyond dlscrl—
mination in the likeration frem such dualistic views. +his
eguality—--as the ultimate reality or Buddna Dharma--is nondual-
istic in the sense it is beyond the duality even of sameness
and difference and includes and affirms things' differentiation
as the ultimate reality, emphasizing each thing as it is on the
basis of complete liberation from all man's illusory, dualistic
views. Dogen’s idea of genjokoan is hasically the same as this.

The negation of the second sentence indicates that the
affirmation of both illusion and enlightenment, etc., of the
first sentence is not mere cualism but includes the negation of
dichotcmous views; this negation does net imply annihilaticn
of the dlSthCt‘OnS bcuween things bLt tne nonduality real¢zed
®"when myriad dharmas are without self,

The third senteiice now restates the first sentence more
clearly by showing that the Buddhist reality is originally
beyond fulness (affirmation of the distinctions of things)
and lack (negation of same).

In the fourth sentence Dogen clarifies the absolute reality
not only of the flower's (enlightenment) falling and the weed's
(illusion) flourishing but d¢so of man's own feelings of yearn-
ins end dislike toward them. The fundamentzl sitandpoint of
Zen is found in the realization of the flower's falling and the
weed's rampant flourisnhing just as they &re, beyond subjective
feelings of love =nd hate. Jeang-ts'an's Hsinhsinming (Shinjin-

mei) crens with “he words: "The great Way is not difficult,

cnly eveid choosing. Only when you neither love nor hate does
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it appear in all clarity."™ From this fundamental standpoint
Dogen goes even further, to affirm--as genjokoan--man's yearning
for the falling flowers, and dislike at the flourishing of wbeds,
insofar as both are ultimate human reality.

from The Eastern Buddhist, Vol. V, No. 2, Oct., 1972, ppe. 129-132.

INTRODUCTORY NOTE BY SUZUK\I ROSHI

Originally a KOAN was an official order from a king. So KOAN means the first
principle~--which we have to understand from various aspects and experience
through practice. What we normally call KOANS are examples of realizations

'by.Zen masters of this first principle.

GEN]JO means everything. KOAN means first principle. GENJO KOAN means
the various activities we do as our practice is extended from zazen. It is the
oneness of everyday life and practice as attained through pure practice.
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Ao A Treasury of the Right Dharma Eye

Manifest -Absolute Reality

'ABE/WADDELL translation

Re The Eye and . Treasury of the True Law

- \

The Koan Expressed in Daily Life

RETHG MASANAGA trenslation | | -

L

Ke The Treasury Eye of the True %Teaching

The Problem of Everyday Life

KENNETT translation

T. ( a portion of the 3hobogenzo )

. -

GENJC KOAN, REALIZATICH CF TRUTH

TANAWASHT /ATTKEN +ranslatior

&

M. The. Right Dharma Eye Treasure House

The Realization of +he Koan.

MAEZUMI {ranslation '
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true
right
.eorrect
originel
genuine

W

GEN -

manifest
present
actual
revealed
self-existing
self-evident

RS-

" Dharme

law
teaching
doctrine

,Zﬁk‘
Ja

become
accomplich
attain
complete
perfect

" KO -

comron
public
general
sameness
ultinmate-
equality-

B
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~ treasury

store

- . 8torehouse

"ecollecticn

. the canon

K

AN

proposition

suggestion

: idea

plan
individuality
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When all dharmas are the Buddha Pharma, there is illusion

and enligntenment, practice, birth, death, buddhas, and sentient
beings. -Vihen mvriad dharmas are without self, there is no
illusion or enlightenment, nc buddhas or sentient beings,

no generation or extinction.

+* . When all things are Buddhism, delusion and enlightenment
exist, training exists, 1life and death exist, Buddhas.exist,
all-beings exist. When all things belonc to the not-self,
there are no delusion, no enlightenment, no all beings, no
birth and no decaye.

-~

Delusion, eniightenment, training, life, death, Buddhas and
all living things are in existence when there is Buddhismg:
none of these exist when all is within the Truthg

When all things are Buddhist phenomena, we have enlightenment
and ignorance, studies, life and death, buddhas and people.
When &all things are without self, we have no ignorance, no
enlightenment, no buddhas, no people, no life and no death.

When all charmas are Buddha--dharma, :
there are eniichtenment and delusion, practice,
life and death, Buddhas and creaturess,
When the ten thousand dhirmas are without self,
there are no nc enlightenment, no
Buddha's, no creaturesy; no life and no
death.
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The Buddha Way is coriginally beyend fulness and lack, and
for this reason there is generation and extinction, illusion
and enlightenement, sentient beings and buddhas. In spite
of this, flowers fall glways amid our grudging, and weeds
flourish in our chagrin.} ’

Because the Buddha's Way transcends the relative and absolute,
birth and decay exist, delusion and enlightenment exist,
all-beings and Buddhas exist. And despite this, flowers

fall while we treasure their bloom, weeds flourish while

we wish them dead.

sinée the Way of the Buddhas transcends unity and duality,
all these things existj; whilst we adcre flowers they wither;
weeds grow strong whilst we long for their destructione.

The Buddhist way is beyond being and non-being, therefore
we: have life and death, ignorance and enlightenment, people
and buddhas. However, fliowers fall with our attachment,
and. weeds grow with our detachment .?

The Buddha way transcends being and non-being;
therefore there are life.and death, delusion
and enlightenment, creatures and Buddhas.
However,
flowers fall just giving rise to attachment,
and weeds spring up, arousing antipathv.
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To practice and confirm alil things by conveving one's .
self to them, is 1llusiocon: for all things to advance forward
and practice and confirm the self, is enlightenment.* (Those)

who greatly enlighten illusion, are buddhas. (Those) who_are

greatly deluded about. enlightenment, are sentient beings.

-Again, there are men who gain enl;qhtnnment beyond enlightenment,

and there are men who are deluded even within their illusione.%

To train and enlighten all things from the self, is delusionj

to train and enlighten the self from all things is enlightenment..

Those who enlighten thelr delusion are Buddhas; those

.deluded in enlichtenment are all-beings. Again there are

those who are enlightened on enllghtenmant - and those
deluded within delu51on.

When we wish to teach and enlighten all things by ourselves,
we are deluded; when all things teach and enlighten us, we
are enlightened. To enlighten delusion is to become Buddhaj
most living things are deluded within enlightenment. Some
are enlightened within enlightenment; others deluded within
delusion. 4

That we move ourselves and understand all things is
ignorance. That *hlngs advance and understand themselves
is enlightenment. It is buddhas who understand ignorance..
It. is people who are igncrant of enlightsnment. Further,
there are those who are enlightened above enlightenment,
and those who are ignorant of ignorance,

‘To move the szlf and to realize the ten thousand

dharmas is delusion,.
That the ten thousand dharmas advance and to
realize the self is enlightenment.
It is Buddhas who realize delusion.
It is creatures who are deluded by
enlightenment..
Further,
there ar=s those wi
enliqhbcnuexu; ‘
+nere are those wnho are deluded by delusion..

nlightened.zabove
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When buddhas are genuinely buddhas there is no need for
them to be conscious that they are buddhas. Yet they are realized
buddhas, and they continue to realize buddha. ¥

When Buddhas are really Buddhas, we need not know our identity
with the Buddhas. But we are enlightened Buddhas - and express
the Buddhaz in daily life,. _ ‘

There is no need to know that one is identical with Buddha
when Buddha 1is truly Buddha, for a truly enlightened Buddha
expresses his Buddhahood in his daily life..

When buddhas are truly buddhas, they are not necessarily
aware of themselves as buddhas. But they are enlightened
ones. . They advance in enlightenment.

When Buddhas are truly Buddhas,
there is no m=zans by which the self Is aware
of being Buddha. -
However, it is the realized Buddha, and
further advences in realizing Buddha.
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Seeing forms and hearing sounds with their body and mind
as one, they make them intimately their own and fully know

them;® but

When we see objects and hear voices with all our body and
mind « and grasp them intimately -

To observe objects and voices with complete awareness of

body andmind is very different from

When we see things and hear things with our whole body
and’ mind,

Seeing forms with the whole body and mind,
hegring sounds with the whole bedy and mind,

the self understand them intimately;

vet, '
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it is not like a reflection in a mirror, cr like the moon and
the water. When they realize one side, the other side is in
darkness, 7 . . -

it is not a phenomenon like a mirror reflecting form or
like a moon reflected on water. When we understand one side,
the other side remains in darknesse.

seeing a reflection in & mirror or the moon relfected in
water; even if you see one side of somethlng, the other will
still be in shadowe.

our understanding is not like & mirror with reflections,
nor like water under the moon. If we understand one side,
the other side is dark.

it is not like a mirror with reflections,
nor like water under the moon -
when one side 1s realized, the other side 1s darke.
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To learn the Buddha is to learn one's own self. To learn
one's self is to forget ome's self. To forget onet's self is
to be confirmed by all dharmas. To be confirmed by all dharmas.
is to effect the casting off of one's own body and mind and
the bodies and minds of others as well.8 A1l traces of enllght-
enment (then) disappear, and this traceless enlightenment is

continued on and on endlessly.9

To study Buddhism is to study the self., To study the self 1is
to forget the self, To forget the self is to be enlightened by
all things. To be enlightened by all things is to be free

from attachment to the body and mind of one's self and of
others. It means wiping out even attachment to satori. Wiping
out attachment to satori, we must enter actual societye.

When one studies Buddhism one studies oneself; when one studiles
oneself one forgets oneself; when one forgets oneself one is
enlightened by everything, and this very enlightenment breaks
the bonds of clinging to both body and mind, not only for
oneself but for all beings as well. If the enlichtenment is
true, it wipes out even clinging to enlightenment, and there-—
fore it is imperative that we return to, and live in the world
of orcinary men.

To study Buddhism is to study ourselves. To study ourselves
is to go bevond ourselves. To go beyond ourselves is to ke
enlightened by all things. To be eniightened by all things
is to free our body and mind, and to free the bodies and
minds of others. ©No trace of enlightenment remains, and this
no-trace continues endlessly.

To study the Buddha way isto study the self.

To study the self is to forget the self.

To forget the self is to be enlightened by the
ten thousand dharmase.

To  be enlightened by the ten thousand dharmas
is to free one's body and mind and those

, of others,.

No trace of enlightenment remains, and this no-trace
continues endlessly.
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The very moment one begins to seek the Dharma he becomes
far removed from its environs. When the Dharma has been rightly
transTitted to one, he is at once the Person of his original
part. °

When man first recognizes the true law, he unegquivocally
frees himself from the border of truth. He who awakens
the true law in himself immediately becomes the original
man.,.

When a man first sees the Truth he automatically transcends
the boundaries of truth; once the Truth has been awakened
within a man, he is s’multaneously his won original face.

When first we seek the truth, we are far away frcm its
anvirons. When we discover that the truth has already been
correctly transmitted to us, we are ourselves at that moment.

When first a man seeks the dharme,
he is far away from its environse.

When the dharma has already been correctly t"ansmltted to
the self,
he is tha original self at that momente
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When a man goes off in a boat and looks back to see
the shoreline, he mistakenly thinks the shore is moving. If
he keeps his eyes closely on his boat, he realizes it is the
boat that is advancing. In like manner,

If in riding a boat you look toward the shore, you erroneously
think that the shore is moving. But upon looking carefully

at the ship, you see that 1t is the ship that is actually
moving. Similarly,

Tt is normal for a man, whillst sailing and observing the
shore, to think that the shore is moving instead of the
boat, but should he look carefully, he will £find that it is
the boab which is doing the ac;ual moving., In the same way
as this,

If we watch. the shore from.a boat, it seems that the shore
is moving. But when we watch the boat directly, we know that
it is the boat that moves. .

When a man goes riding on a boat,
~if he watches the shore, he may assume that the shore
is moving.
But when he watches the boat directly, he knows that it
is the boat that moves, ‘
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when a person (tries to) discern and affirm the myriad dharmas
with a confused conception of (his own) body and mind, he
mistakenly thinks his own mind and his own nature are permanent.
If he makes all his daily deeds intimately his own and returns

.within himself, the reason that the myriad dharmas are with-

out self will become clear to hime 11

seeing all things through a misconception of your body and
mind gives rise to the mistake that thilis mind and substance
are eternal., If you live truly and return to the source,
it is clear that all things have no substance..

it is because man observes everything from a mistaken viewpoint
of his body and mind that he comes to the conclusion that

they are eternal; however, should he learn to observe them
correctly as a result of penetrating Truth, he will discover
that no form attaches itself substantially to anything.

If we examine all things with a confused kody and mind, we
will suppose that our self is permanent. 3But if we practice
¢losely and return to our present place, it will be clear
that nothing at all is permanent.

If he examines the ten thousand dharmas with a deluded body
and mind, he will suppose that his mind and nature are
permanent, . 4

But if he practices intimately and returns to the true self,
it will be clear that the ten thousand dharmas are not
at all himself.
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Once firewood turns to ash, the ash cannot turn back to
being firewood. Still, one should not take the view that it
is ashes afterward and firewood before. He should realize that
although firewocod is at the dharma-stage of firewood, and
that this is possessed of before and after, the firewood
is beyond before and after.

-

Burning logs become ashes - and cannot return again toc logs.

" Therefore you should not view ashes as after and logs as

before. You must understand that a burning log - as a
burning log - has before and after. But although it has
past and future, it is cut off from past and future.

The wood that is burnt upon a fire becomes ashes; it dces not
again become woodj; you must not think that wood comes first
and ashes afterwards. You must clearly understand that a
piece of burning wood has both a before and an after; how-
ever,. in spite of the fact that it has before and after, it is
cut off therefrom,.

» Firewocd turns into ash, and it does not turn into fire-
wood again. But do not suppose that the ash is after and the
firewood before. We must understand that firewood is at the
stage of firewood, and there we find its before and after.
And yet with this past and future, its present is independent
of them. 3 ' :

Firewood turns into ash, and does not turn into firewood
again, ‘
But do not suppose that the ash is after and the fire-
wood before.
We must realize :
that firewood is in the state of being firewood, and
there is its before and after. And yet with this
past and future, its present is independent of them.
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Ashes are in the stage'of,ashes,'and'pOSSGSS'before and after.,
Just as firewood does not revert to firewood once it has
turned to ashes, man does not return tc life after his death.

Ashes as ashes have after and before. Just as ashes do not
become logz, again after becoming ashes, man does not live
again after death.

Ashes, however, have before and after. In the same way that
wood does not again become wood after becoming ashes, so, in
the very same way, man is not reborn again as man after dyinge.

Ash is at the stage of ash, and there we find its before and
after. Just as firewcod does not beccme firewood again after
it is ash, so man does not return to life after his death.*

-

Ash is in the state of being ash, and there is its
after and before,
Just as firewocod does not become firewood again after it is
ash; so life after man's death does not become life again.
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In light of this, it being an established teaching in Buddhism
not to speak of life becoming death, Buddhism speaks of the
unborn., It being a confirmed Buddhist teaching that death
does not become life, it speaks of non-extinction.

So not to say that life becomes death 1s a natural stand-
point of Buddhism. So this is called no-life,
" To say that death does not become life is the fixed

~sermon of the Buddha. So this is called no-deathe.

Therefore, it is correct for Buddhism to say that life does
not become death. It is equally true to say that death does
not become life, and the Buddha himself constantly preached
this. These two views are called non-life and non-death.

Now it is specifically taught in Buddhism that life
does "not become death. For this reason, life is called
"no-life"., It is specifically taught in Buddhism that death
does not become life. Therefore, death is called "no-death".

Thus, -

that life does not become death is an unqualified fact of
the Buddh. -dharma.

For this reas-:, life is called the unbornjy

that death does not become life is the revoiving Buddha
of the absclute Dharma-wheel.

Therefore, death is called the unextinguished.
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- Life is a stage of time and death 1s a stage of time, like, for

example, winter and sprinag. We do not suppose that winter
becomes spring, or say that spring becomes summer.?2

Life is a position of time, and death is a position of timee.ae
just like winter and spring. You must not believe that
winter becomes spring - nor can you say that spring becomes summer

The two, life and death, are simply positions in time as are
spring and winter; winter no more becomes spring than spring
becomes summer.,.

Life is a period of itself; death is a period of itself.
They are like winter and spring. We do not call winter the

- future spring, nor spring the future summer.

Life is a period of itself.

Death is a periocd of itself.

For example, .
they are like winter and spring.
We do not consider that winter becomes spring,
nor say that spring becomes summer.
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Man attaining enlightenment is like the reflection of
the moon on the water. The moon does not cet wet, the water
is not broken. For all the breadth and vastness of its 1light,
it rests upon a small patch of water. Both" the whole
moon and the sky in its entirety come:to rest in a single
dewdrop of grass, in a mere drop of water.

When a man gains enlightenment, it is like the moon reflecting
on water: the moon does not become wet, nor is the water
ruffled. Even though the moon gives immense and far reaching
light, it is reflected in a puddle of water. The full moon
and the entire sky are reflected in a dewdrop on the grass.

The moon reflected 1in water is the same as the enlightenment
that a man can reach; the moon is not wetted by the water and
the water does not become disturbed. However much light the
moon may radiate, its reflection can still be seen in a
puddle; in the same way, the full moon and the limitless

sky may be seen reflected in a single dewdrop suspended form
4 grass-blade.

We gain enlightenment like the moon relfecting in the
water. The moon dces not get wet, nor is the water broken.
Although its light is wide and great, the moon is reflected
even in a puddle an inch wide. The whole moon and the whole
sky are reflected in a drop of dew in the grass.

Gaining enlightenment is like the moon reflecting in the water.
The moon does not get wet,
nor is the water broken. -
Although its light is wide and areat, the moon is relfected
even in a puddle an inch across.
The whole moon and the whole sky are reflected in a
dew-drop in the grass, in one drop of water.
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Enlightenment does not destroy man any more than the moon

breaks a hole in the water. Man does not obstruct enlightenment
any more than the drop of dew obstructs the moon and the
heavens, 13

Just as enlightenment does not hinder man, the moon does not

hinder the water.
Just as man does not obstruct enlightenment, the dewdrop

does not obstruct the moon in the ‘sky.

Man is not restrained by eniightenment and the moon i1s not
restrained by the water; man puts nothing in the way of enlight-
enment and the dewdrop puts nothing in the way of either the
moon or the limitless sky;

Enlightenment does not destroy the man just as the moon
does not break the water. Man does not hinder enlightenment,
just as a drop of dew does nect hinder the moon in the skye.

Enlightenment does not destroy the man, just as the moon does
not break the water.

Man does not hinder enlightenment, just as a drop of dew does
not hinder the moon in the sky.
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The depths of the one will be themeasure 5f the other's heights,
As for the length or brevity of time, one should fully examine
the water's breadth or smallness, and clearly discern the size
of the moon and the sky.?74

The deeper the moonlight reflected in the water, the higher

the moon itself. You must realize that how short or long a
time the moon is reflected in the water testifies to how
small or large the water is, and how narrow or full the moon.

in addition to this, the deeper the moon's reflection, the
higher the moon. The length of time of the reflection is in
ratio to the depth of the water and the fullness of the moon.

Phe depth of the drop is the heicht of the mocn.. The period of

the reflection, long or short, will prove the vastness of the
dewdrop, and the vastness of the moonlitisky.®

The derth of the drop is the height of the moone.

The duration of the reflection, lona or short, will prove

whether the water is vast or infinitesimal. Examine the
brightness or dimness of the heavenly moon.
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When the Dharma is still not fully realized in man's
body and mind, he thinks it 1s already sufficient. When the
Dharma is fully present in his body and mind, he thinks there
is some insufficiency.

When the true law is not fully absorbed by our body
and mind, we think that 1t is sufficient. But if the
right law is fully enfolded by our body and mind, we feel
that something is missinge.

When a man has an imcomplete knowledge of the Truth he
feels that he already knows encugh, but when he has under-
stood the Truth fully he feels sure that something is
fackinge. ' »

When the truth dees not £ill our body and mind, we
think that we have enough. When the truth fills our body
and mind, we know that something is missing.

When the dharma does not £ill our body and mind, we think
that we have enocugh.
When the dharma fills our body and mind, we realize
that something is missing,.
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For example, boarding.a boat and sailing out to the midst
of a mountainless sea, we look around and see no other
aspect but the circle of the sea. Yet this great ocean
is not circular, nor is it four-sided. Its remaining
virtue is inexhaustible.?5 -

For example, when you take a boat to sea where mountains

are out of sight and look around, you see only roundness;

you cannot see aiything else. But this great ocean is neither
round nor square. Its other characteristics are countlesse.

If you can see no land or mountains when sailing, the
ocean appears rounded, but it is neither round nor sqguare,
being in possession of a myriad characteristics..

For example, when we view the world from a boat on the
ocean, it looks circular and nothing else. But the ocean
is: neither round nor square, and its features are infinite
in variety.

For example,
when we view the four directions from a boat on the
ocean where no land is in sight, it locks circular
, and nothing else. ~
No differences are apparent.
However, this ocean is neither round nor sguare, and
its features (virtues) are infinite in variety.
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It is like a palatial dwelling. It is like & necklace of
precious jewels. Yet it appears for the moment to the range
of our eyes simply as the circle of the sea. It is just

the same with all things (dharmas).1e :

Some see it as a paléce;"other as an ornament. We only
see it as round for the time being - within the field of
our vision: this is the way we see all things.

" Some people regard it as a palace and others as a form of

ornamentation. It is only for a very short time that it
appears round, owing to the distance we are able to seej; this
distance i1s constantly changing; we must view a&ll things
bearing this in mind.

It is like a palace. It is like a jewel. It seems circular
as far as our eyes can reach at the time. All things are so.

It is like a palace; it 1s 1ike a jewel. It
seems circular as far as our ayes can reach

at the time.
Likewise, the ten thousand dharmas are so..
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The dusty world and (the Buddha Way) beyond it assume

- many aspects, but we can see and understand them only to

the extent our eye is cultivated through practice.

Though various things are contained in this world of
enlightenment, we can see and understand only so far as
the vision of a Zen trainee,

There are many things within the world of enlightenment,
but the Zen trainee can only see as far as his present
understanding permits him.

Though there are many features in the dusty life and the
pure life, we only understand what our study ¢an reach.

)

Though there are many aspects of the secularclife
and the religious life, we recognize and understand
whet the power of our penetrating vision can reach.
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To understand the (true) nature of all things, we must know
that in addition to apparent circularity or angularity, the
remaining virtue of the mountains and seas is great and
inexhaustible, and there are worlds in (all) the four
directions. We must know that this is not only so all around
us, it is the same both with us right here and within a
single waterdrop..

To know the essence of all things, you should realize that
in addition to appearance as a sqguare or circle, there are
many other characteristics of ocean and mountain and that
there are many worlds. It is not a matter of environment:
you must understood that a drop’ contains the ocean and that
the right law is directly beneath your feet.

If one would know the Truth, it is essential to know that

"the ocean and the mountains have many other attributes in

addition to being square or circular, and that there are
many worlds in addition to this. Our immediate surroundings
are of no account. It is essential to know that the ocean
is contained within & single drop of water and that the
Truth is manifesting itself eternally on the very scot

on which we are ncw standing.

And in our study of all things we must appreciate that
although they may look round or saguare, the other features

of oceans or mountains are infinite in variety, and universes
lie in all quarters. It is so not onrnly around ourselves,

but aiso directly here - even in a drop of water.

-

In order to appreciate the ten thousand dharmas, we must

know that altnough they may look round cor square,

the other aspects of oceans or mountains are infinite
in variety; furthermore, universes lie in all
guartersa.

It is so not only around ourselves but also directly
here,

even in a drop of water.
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Fish swim the water, and however much they swim, there
is no end to the water. Birds fly the sky, and however
much they fly there is no end to the sky. Yet the fish
and the birds from the first have never left the water
and the sky. : .

Wwhen fish go through water, there is no end to the water

no matter how far they go. When birds fly in the sky,
there is no end to the sky no matter how far they fly.
But neither fish nor birds have been separated from the
water or sky from the very beginning. :

The ocean is limitless no matter how far fish may swim
therein; the sky is limitless no matter how far a bird
may fly therein. From the very beginning of all things,
both the fish and the birds have been one with the ocean
and the sky.

When a fish swims in the ocean, there is no end to
the water, no matter how far it swims. When a bird flies
in the sky, there is no end to the air, no matter how far
it flies.7 However, the fish and bird do not leave their
elements:. ‘

t .
When a fish swims in the ocean, there is no end to the water,

no matter how far it swims.
When a bird flies in the sky, there is no end to the
air, no matter how far it flies. .
However, the fish and the bird do not leave their
elements.
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When their need is great there is great activity; when
their need is small there is-small activity. In this

way none ever fails to exert its every ability, and nowhere
does any fail to move and turn freely.

It is only this: when a great need arises, a great use
arises; when there is little need, there is little use.
Therefore, they realize full function in each thing and
free ability according to each place,

Understand clearly that when a great need appears, a gr=at
use appears also; when there is small need, there is small
use; it 1is obvious, then,that full use is made of all
things at all times according to the necessity thereof.

When the use is large, it is used largely. WhHen the use
is small, it is used in a small way.?®

wWhen the use is large, it is used largelye.
When the use is small, it is used in a small way.
. Thus, each creature does not come short of its own
completeness.
Wherever it stands, 1t does not fail to cover the
ground.
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K. Yet if a bird leaves the sky it gquickly dies; if a fish
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Ieaves the water it iImmediately perishes.

But if birds separate themselves from the sky, fhey
die; if fish separate themselves from water, they die.

‘When birds are out of unity with the sky, cr fish out of

unity with the ocean, they die,

Thcugh it flies everywhere, if the bird leaves- the air,
it will die at cnce.

If the bird leaves the air, it will die 2t once.
If the fish leaves the water, it will die at once.
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' A, We can realize that water means life (for the fish) and the
sky means life (for the birdJ. It must be that the bird
means life (for the sky), and the fish means life (for the

water); that life is the bird and life is the fish,17

R. You must realize that fish live by water and birds by sky.
And it can be said that the sky lives by birds and the
water by fish, and that birds are life and fish are life.

K. for the life of fish is the ocean and the life of birds is
"the sky. It is equally true that the life of the sky is
the birds and the life of the ocean is the fish; birds are
life and fish are 1life.

T.. Water makes life and air makes life. The bird makes life
and the fish makes life. Life makes the bird and life
makes the fish. T '

M. Know, then, that water is life.
Know that air is life.
The pird is life and the fish 1s life.
Life is the bird and life is the fish.
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And it would be possible to proceed further (in this way).
It is similar to this with practice and realization, and
with the lives of practicers.1%®

You probably will be able to find other variations of this
idea. Among men, although there are training and enlight-

~enment and long and short lives, all are modes of truth

itself.

It is edsily possible to find many examples of this idea.
In spite of the facts of training and enlightenment and
variations in the length of a man's life span, all

ways of living are the very personification cof Truth.

. There are further analogies vossible to illustrate, in

this way, practice, enlightenment, mortality and eternity.

Beyond these, there are further implications and
ramificetions,

Thus is realized practice, enlightenment, eternality
and trancsiency.

e
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K. Therefore, (even) were there a bird or fish that wanted to

go through the sky or the water after studying it thoroughly,
it could in sky or water make no path, attain no place.t?

R. 'But if after going through water, fish try to go farther,

or if after going through the sky, birds try to go farther
they cannot find a way or 2 resting place in water or sky.

K. - However, should a fish try to go bevond the limitations of

the ocean cr a bird beyond the limitations of the sky, there-
will be no resting place for either,.

Te & “ow if a bird or a fish
element before meving in it,
not find its way or

tries to reach the end of its

this bird or this fish will
its olace 9

M, Now if a bird or a fish tries to reach the end of 1its
element before moving in it, this bird or this fish
will not find its way or its place.

Iy
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If one can attain this place, his everyday actions
thereby manifest absolute reality. If one can attain this
path, his everyday actions are therewith the manifestation

of absolute reality.?!

If you find this place, your conduct will be vitalized,
and the way will be expressed naturally. If you find this
way, your conduct is realized truth in daily life.

Should you touch the Truth your ewvery action will

be- vital and express the Way naturally, for your every

action will be fully understood and digested Truth performed
in the ordinary daily activities of an ordinary man.

When we find our place at this moment, then practice follows
and this is the realization of truth. :

Realizing this rlace, practice follows, and this is
the realized kocan. Realizing tnis way, practice
follows, and this is the realized koan.
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Because this path, this place, is neitner large or small,
self or other, does not exist from before, is not manifested
(for the first time) at this moment, it is as it is.

This way and place cannot be grasped by relative conceptions
like large and small, self and others - neither are they
there from the beginning nor emerging now. They are there
just as they ought to be.

This Truth can never be understood as a result of conceptual
duality such as big and small, or subject and object; the
Way of Truth exists from the very beginning and makes

no special appearance now, which is just as it should be.

For the place and the way are .neither large nor small, neilther

" subject nor object. They have not existed from the beginning,

and they are not in process of realization.™®

For the place and the way are neither large nor small,
neither subject nor object, without existing previously
or without arising now; therefore, they exist thus,
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Since here is where the place exists and since the way is
all-pervading, the reason we are unable to know its total
knowable limits is simply because our knowledge is one
that lives and practices simultaeously with the Buddha
Dharma's ultimate culmination.23

When deeply expressing this place and way, we do not
realize it clearly because this activity is simultaneous with

- and interfused with the study of Buddhism.

&

and this is the way in which Buddhism itself is practised.
It is not possible for us to know clearly when we are giving
deep expression to the Way of Truth, since it is an acticn
which arises 51mu1tagouslv and synonymously with Buddhist
study.

Here is the place, and here leads the way. Therefore,
understanding is not easy, because 1t is simultaneous with
the complete attainment of the Buddhe's teaching.

Here is the plave and the way leads everywhere.
So that the boundary of the krnowable which ig
‘unkhowable, is simultanecus with the completion
of the Buddha-~dharma arlblng together and being
together.
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One must not think that upon attaining this place it
will ever become his own perception and be able to be known
by means of intellection. Although we say that the attain-
ing of one's realization is immediately manifested, (one's)
inherent being is .not necessarily (all) manifested; and
does not its manifestation have to be so?2 2% '

You must not think that upon gaining enlightenment
you can always become aware of it as personal knowledge.
Although we are already enlightened, what we intimately
have ig not necessarily expressed, and we cannot point
it out definitely.

It is wrong to believe that one is fully aware of

' being enlightened, as personal knowledge, even after

enlightenment. That which is intuitive cannot necessarily
be given easy expression and definite form even though
enlightenment is already ours.

Do not suppose what we reallize is knowledoge in terms of
concepts. Though we have already attained supreme o
enlightenment, we may not necessarily see 1t. Some may,
and some may not.?11

Do not practice as though the realization must become
: one's knowledge and vision, and be grasped concepturall:”
Even though the attainment is simultaneously manifest,

its intimate nature is not necessarily realized.

Some may realize it and some may not.
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Ks Zen masterr Pao-ch'’e of Ma-ku shan was fanning himself,
a monk came up and sald: "™ The nature of the wind is constancy.
There is no place it does not reach. Why do you still use
a fan?"

Zen master Pao-ch'ih was fanning himself one summer day

when a passing priest asked: "The nature of wind is stationary,
and it is universally present. Why do you then use your

fan, sir?"™ :

One summer day a Zen teacher sat fannihg himself when a

monk asked, "Since the nature of wind is stationary and

universally present, why do you use a fan?il

Priest Hotetsu of Mt. Mayoku was fanning himself.
A monk approcached and said, "Sir, the nature of wind is
permanent and there iss no place it does not reach. Why,
then, must you fan yourself?2" 1k

Priest hHotetsu of Mt., Mayoku was fanning himself.
A monk approached and asked: "Sir, the nature of wind is
permanent, and there is nc place it coes not reach. Why,

than, must you fan yourself?"
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Pao-cht'e answered: “Iou only kn2ow %the nature of wind is
gonstancy, You 49 not kK1ow vert Sne meaning of 1t reaching
every olacze," The nonlk s2id: "ihat is the meaning of 'there

is no place i1t d4oés not reach'?!

the Zen master replied: MInougnh you Xnow the nature

: r
of wind 1is stationary, you do 250 know why 1t is universally

present, ™ ,
The priest asked, "Why then is the winld universsally
present?"

The teacher replied, "ilt h:urh you xn0owW 1ts nature to be
stationary, vou 4o not znow wny 1% is ualversslly present,.®
"Why is 1< univers=1ly present?" asxsd tne nonk,

"ialtnoush ysu understani tnhzat the nature of Che wiad is
pernansnt, " fthe master renlied, "rysu do not unierstand the
meaniag of 1ts reacaninz sverywhere, !

*Jdhat is the zeaning?" asx3d the xzonk,.

"Although you understand tnat the nature 2f wind is
permanent,” the zaster replied, "you do not understand the
reantagr 27 4its rascning everywhers," "Wwnzt is the meaning?
asked the monk. E
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The master only fanned himself. The monk bowed deeply."Ls

: The masfer only fanned himself, and the priest saluted
him. g

For answer the teacher merely contlnued'fanning himself, and
the monk bowed,

The master just fanned himself. The‘monk Sowed with deep
respect. .

The master just fanned himself. The monk bowed with deep

~respect,
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The verificatlion of the Buddha Dharma, the vital
Way's right transmission, is like this. To say one should
not use a fan because the wind is constant, that there
will be a wind even when one does not use a fan, fails to
understand elther censtancy or the nature of the wind.

Enlightenment through true experience and the vital way of
right transmission are like this. Those who deny the need
for fanning because the nature of wind is stationary and
because the wind is sensed without the useof a fan understand
neither the eternal presence of the wind nor its nature.

The true way of transmission and enlightenment which is the
result of real exverience is the same as this. Cne who
thinks that fanning is not needed simply because wind is
stationary by nature, and recuilres no fan since it can be
sensed, understands nothing of its nature and 1ts eternal
presence.

This is an experience of proving Budchism and its
correct transmission. Those who say we should not use a
fan because there is a wind know neither permanency nor
the rature of wind.

This is the enlightened experience of Buddha-dharma
and the vital way of its correct iransmission. Those who
say we should not uyse a fan, because wind 1s permanent
and so we should know the existence of wind without using
a fan, know neither permanency nor the nature of wind.
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It is because the wind's nature is constancy that the wind
of Buddhism makes manifest the great earth's goldenness,
and makes ripen the sweet milk of the long rivers,2e

Because the nature of wind 1s eternally present, the wind
of Buddhism turns the earth to gold and ripens the rivers

to ghee.

It is because 1t is eternally, always here that the wind of
Buddhism m&xes the earth golden and the rivers run with ghee.

The nature of wind is permanent - the wind of Buddhism
actualized the gold of the earth, and ripened the cheese
of the Long River.13 -

- Because of the permanency of the nature of wind,
the wind of Buddhism realized the gold of the earth,
and ripened the cheese of the long river.
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- wind nature sb. always abide 1is because
| ' become therefore
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golden age
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long river 's \\‘~————\¢/’———// cb. come mature do

Both characters represent various milk
products like cheese and sour cream. S0 sometimes
represents a drink produced by churning milk or
treating it with herbs. Raku sometimes means a
thick sour milk which is highly esteemed as a
food, a remedy and a preservative.

SORAKU was the most precious drink of
old China, like yogurt, keifer or the koumiss of
the Monguise.
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This was written in mid-autumn, the first year of Tempuku (1.
and given to my lay diciple Yo-koshu of Chinzeil.
Collected the fourth year of Kencho (1252).2*7

Written in mid-autumn of the first year of the Tempuku Era
(1233 A.D.) and given to my lay student Yo-koshu oif Kyushu.

-

first vear of the Tempuku
(1233A.D.), and given to my
lay student Yo-Koshu of Kyushu.

Written in mid-autumn of the
w
)
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42 Footnotes to Abe/Waddell's translation of Genjokoan

l. In his collected sayings (in Chinese), Dogen has the
following passage: W“Flowers fall because of our longing, weeds
flourish by our chagrin.'" (Eihei koroku I). This may be the
sense intended here as well.

2. Though self and all dharmas (‘hlngs) enlightenment and

" 3llusion are originally one and not dl;ferentlated, within the
. constant flux of myriad dharmas, there are occasions when the
self is directed towards things (searching for buddha outside
oneself), which is said to be illusion, and occasions when the
self is confirmed by things, which iIs enlightenment. This is
because the former is not, as the latter is, free of the self's
conscious strivings. Here “Yogen shows that the above oneness
is not an equality that merely eliminates distinctions. Cf.
Gakudovoijinshu 7r "The Dharma turns the slef: the self turns
the Dharma. +“hen the self readily turns the Dharma, the self
is strong and the Dharma weak. On the other hand, when the
Dharma turns the self, the Dharma is strong and the self weak.
The Buddha Dharma originally includes both of these. « "
Dogen Zenji Zenshu II, Okubo Doshu ed. (Tokyo: Chikuma Shobo,
1970), p. 258.

3. Enlightenment and 111u51on, buddhas and sentient beings
are inseparable. Illusion is simply being deluded about enlight-
enment; enlightenemtn is being enlichtened akout illusion.

4, "Gain enlightenment beyond enlightenment™ indicates the
elimination of the "traces™ of enlightenment mentioned on p.
135, 1. 1. This is butsukojojl, "the matter of going beyond
buddha," not &biding in buddh&a but transcending it, referred to
in Bendowa, Eastern BUdLLiSu, Vol. IV No., 1, p. 135
' 5. True buddha is reyond &ll consciousness of buddha. To
attaln buddhazhood one must -attain enlightenment without cling-
ing to it.

' 6. "Seeinag forms and hearing sounds'" is probaebly 3n allu-
sion to Ling-yun's enlightenment upon seeino peach blossoms, ‘
and Hsiang-ven's enlichtenment upon hearing a pebbhle strike a

bamboc. Cf. Bendowa, ov. cit., p. 153. At enlightenment, one
! seeg aud hears not Wluh eyes or ears but "with body and mind as
one,

7. The usual 1nterpretatlon of this, which holds these two
similes to be dualistic, seems both unnatural and inadeguate
here. We take them as referring to the clarity and brightness
of the reflectiocn. Hence, this paragraph would incdicate that
while in attalnlng enlightenment things are understood as one
with oneself, it is not like the moon reflected on the water,
where the water {hearer, seer) receives the total moonlight
(Dharma) in all its clarity and brichtness, because in this case,
"when they realize one side, the other side is in darkness."

This is the idea of genjockoan that Dogen expresses below as "when
he attains one dharma, he permeates that one dharma; when he
encounters one practice he practices that one practice,™ and

"the moment one's realization is ultimate, it is manifested,

but (one's) inherent being is not necessarily (all) manifested.”
Shobogenzo sho has: "when we speak of body and mind, there is
nothing apart from body and mind. When we speak of forms and
sounds, there is nothin¢ aprart from forms and sounds. This is
the meaning of 'whean they realize one side, the other side is

in darkness'." See above, footnote 6, and SBGZ zenki, Eastern

- -

o
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Buddhist, Vol. V, No. 1, p. 79.

8. Cf. SBGZ shoji: "When you simply release and forget both
your body and mind and throw yourself into the house of buddha,
and when functioning comes frem the direction of buddha and you
go in accord with it, then with no strength needed and no thought
expended, freed from birth and death, you kecome buddha, +*hen
there can be no obstacle in any man' s mind." Eastern Buddhist,
Vol. VY, No. 1, p. 79.

9. Although all traces, all consciouness, of enlightenment
disappear with the casting off of body and mind, enlightenment
itself does not disappear but continues into one's evervday
life and on endlessly. Were traces to exist, it would not be
truly enlightenment or casting off body and mind.

10. Since the Dharma is originally not apart from oneself
(and the self not apart from the Dharma), it is not to be
found externally. To seek for it without is to go astray. When
one is freed from attachment to the self and attachment to
the Dharma the Dharma is naturally transmitted to one. =Since
this transmission is in fact one's awakening to the DPharma in-
herent in oneself, Dogen refers to it elsewhere as '"the right
transmission from oneself to oneself." SBGZ bukkyo, Zenshu I,
p. 307. Also see Bendowa, op. cit., p. 128.

11. Dogen uses the boat analogy to point out the illusion
of recognizing the impermanent as something vermanent. If one
keeps his eyes on his "boat" (turns to himself) and ceases to
follow external dharmas (things), he will realize that he and
all dharmas are without permanent self and thus awaken from the
illusion that his own self is perménent. Answer 10 in Bendowa
(ibid., p. 145-6) is given to refuting the so-called Senika
heresy, which insists that while the body is prishable the mind-
nature or self is immutable.

12. Concentually considered, firewocd becomes ash in a
before and after seguence. In themselves, no.ever, firewood
is firewoocd and ash is ash without the contrast of before and
after. The process of becoming is vroperly understood as the
continual "arising and disappearing" (life and death) of the
respective "dharma stages" of things, firewood and ash, for
example. Cf. Shoji, op. cit., pre. 70-30, particularly p. 79.

13. The parallel stated in the first sentence holds throuch-~
out the paregraph; *the moon i1s enlightenmant, the Dharma, tne
water is men, the recipient of the Dharma, The metapnor of the
moon and the water indicates the unhindered interpenctration of
two things. +‘he boundlessness of the moon's lioht falls tco
rest on water, on the smallest waterdrop &s on the vast ocean.
The moonlight and the water do not disturb or obstruct one ano-
ther because there is nothing, no self, to obstruct; there is
complete and utter interpenetration, yet the moon is the moon
and the water is the water,

14. This crux has had many explanations, the following is
one which seems in keeping with the context. The depth of one
drop of water holds the heignt of th= moon and the nheavense.

‘he length of time (for attaining enlichtenment) does nct matter
for Dogen: "When even for & snhort p=zricd of time you sit
properly in samacni, imprinting the buddha-seal in your thre=
activities, each &nd every thing excluding ncne 1is the Buddha—
seal, and all space without exception is eniightenment.'

Bencowz, op. cit., D. 124, Enlightenment {the Dharma) manifes
itself regardless of the length of one's practice, and this can
be understood by exarmining the fact that the moon in the sky
equally reflects on water of all sizes and thus realizing that




this reflection is beyond all such distinctions.
15. As one proceeds one realizes his insufficiency, for
thinking the Dharma is sufficient in oneself is to attach to it.

" When one realizes it is still insufficient, one is filled with

ite In SBGZ butsukoijoji Docgen writes: "The so-called matter
of transcending buddha is attaining buddha, proceeding, and
seeing into buddha anew.," (Zenshu I, p. 230)., Originally

there is no Dharma outside cne's mind. Mind dces not increase
or decrease according to one's thoughts about it. The Dharma's
sufficiency or lack 1in one's body and mind depends on how one
views it. It is like one area of water appearing differently
to fish, man, and deva. Virtue is used here in the sense of
the original meaning of the Latin virtus, which Waley describes
as the "inherent power 1n a person or thing." The Y“ay and Its

-Power, p. 20..

- 16.  The Shodaijoron shaku 4 contains this passage concerning
the sea: "Basically there is nothing disparate apbout it, (yet)
owing to the karmic differences of devas, men, hungry ghosts,
and fish, devas see this water as a treasure trove of jewels,
men see 1t as water, hungry chosts see it as a sea of pus, and
fish see it as a palatial dwelling.™ ’

.17, The analogy here indicates the dynamic oneness of man
and Dharma, practice and enlightenment. "Life" may be said to
be manifesting of ultimate reality (genjokoan) as this non-
dvalistic orneness. Cf. "Life is what I make to exist, and I is

what life makes me . . " Zenki, op. cite, Po 75
- 18. #nother crux that has provoked wide disagreement among
commentators. "It would be possible to proceed further still®

implies that besides the previous asrects revealing the dynamig
oneness of fish and water, kird and sky, other aspects might
be added. In the next sentence the point seems to be that
practice «nd realization have the same insevarabkle relation as
fish and water. The words jusha myosha, "the lives of the
.practicers,”" are open to various interpretations. Another
possible translation would thus be: "It is similar to this
with practice and realization, with one's 1life throuagh the
six ways of transmicgration and one's present lifespan.™

19, T,e., it is a mistake to go about practicing to achisve
the Dharma after first studying it as an objective entity. For
the fish swimming itself is the Way, for the bird fiying is the
Way.

20. I.e., the "plae" of the fish as it swims; for man, it
is selfless living in which "all things advance forward and
practice and confirm the self.”

2l. "Manifest absolute reality" translates genjokoan (ses
introduction). Yhe absolute reality 1is already there, to be
manifested through one's practice. As to the place or path,
cf, "(Zazen) is the way of all btuddhas and patriarchs.”

Bendowa, ope. cit., pe 143

' 22. See above, footnote 7.

23. Another crux with meny interpretations. The following
references should be of help. "%When even just one person, at
one time, sits in zazen,; he becomes imperceptively one with each
and all of the myriad things, and permeates completely all time
e« ¢ o It is, for each and every thing, onz and the same undiffer-
entliated practice, and undifferentiested realizetion . . . Each
and every thing is, in its original aspect, provided original
practice--it cannot be measured or comprehended,” Bendowa, Op.
cit., pp. 126-7, Also, see above, footnote 7.
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24, One's inherent being (mitsuu)--the Buddha-nature. Though
there is always awakening in the attaining of enlightenment,
the Buddha-nature, being immeasurable, 1s not totally manifested
to one's consciousness (is not graspable by perception) in this
awakening. .

25. Pao-ch'e of Ma=ku shan (Mayoku-san Hotetsu, mid-T'ang),
a disciple of Ma-tsu. This mondo is found in the Lien-tenghui-
vao 4 (Rento-evo). The wind-nature refers to the *harma-nature,
the Buddha-nature. +*‘he meaning of the monk's question is: Since
according to the sutras everyone is possessed of the Buddha-
nature, what is the need of practice (using the fan) to attain
buddhahood? It is just because the wind~nature is constant
that the wind rises up when the fan is moved. Yet without an
actual movement of the fan the wind's constancy is only a
latent, empty reality. For the disciple to believe the wind
would be forthcoming without the movement of the fan would be
like expecting the Dharma to be manifested in one without
practice. . , ,

26« The "wind of Buddhism'" refers to the Buddha Dharma, more
precisely in this context, practice which is itself- the "verifi-
cation” (realization, sho)of the Puddha Dharma. Since everything
is originally the Buddha Dharma, the great earth is alwavs gold,
the long rivers are always sweet milk (soraku), but they are
only realized as such upon the realization of the practicer.

-27s Nothing is known of Yo-koshu, but it has been conjectured
that he was an official attached to the Dazaifu, the government
outpost located in Tsukushi, northern Kyushu, which dealt with
forelign affairs and national defense. Chinzei was an alternate
name for Kyushu.

from The Eastern Buddhist, Vol, V, No. 2, Oct., 1972, pp. I33-140




FOOTNOTES TO THE TANAHASHT/AITKEN TRANSLATION

When we deepen pur praciice of Buddhism, we value
differences with their backzround of sameness,
Enlichtenment is lost with asttachment to it, and
ignorance will grow when we hate 1t.

The present is our entire experience, and it is
inclusive of our past and future.

Life 1s inclusive of 2ll~-it is not the antonym of

death,
(The same snalozy of reflection as in paragraph 3,
with reference to how enlightenment occurs, rath
than to enlightenment itself, )

Tven a moment of zazen by a beginner enlightens
the whole world." Bend wa, Shobogenzo
Man practices in the trutn and tners i& nc end to it.
The more we practice, the more we deepen our
understanding.

£t is essentizl to practice 3Buddhism from moment to
mcment, rather than to be a master. :
The truth is not fixed--it is Just realized in
present«tlme oractice,
"#DPhe truth is possessed by every man but it is nnt
realized when it is not practiced, and it 1s not
gained when it is not proved."
Tf Buudha-nature is permanent, and everyone has 1%,
why must we *rac*icﬂ?
(A quotation Trom the Gandavyuha yut‘a.)

o
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