The Ten Directions
(Jippo)

NOTES

1. “The ten directions” (jippo 1+-77): l.e., the four cardinal and four ordinal directions, plus the
zenith and nadir; a standard Buddhist term for “everywhere.”

“A single fist” (kento isseki %55—%): The “fist” appears often in Chan texts, and in Dogen’s
writings, as a synecdoche for the true self or a true master.

“A single bare mind” (sekishin ippen 77.0>—J7): More literally, “a single piece of bare mind.”
A “bare (or “red”) mind” (chixin 7%.(») is a common Chinese idiom for a sincere, or
straightforward, mind (or heart). Chan texts often speak of “a bare mind in pieces” (chixin
pianpian 707 7)) — 1.e., sincerity in each instance. In his Shobogenzo nyorai zenshin 1E LR
sk 44 (DZZ2.2:176), Dogen remarks,

ZOZFTRTMAZ, RO—RR0, BE—ERD, kegihv,

These “the three thousand great thousand worlds™ are a single bare mind (sekishin ippen), are
a single empty space, are the entire body of the tathagata.

“The ten directions crystal clear” (reiro jippo ¥:%E+77): The sound of a crystal (reiro) is a
common metaphor for perfect clarity, as in the more familiar expression “eight sides [i.e., the
eight compass points] crystal clear” (hachimen reiro \imE5E).

2. From the Miaofa lianhua jing Wi%5#3E4E (Saddharma-pundarika-sitra), T.9(262):8a17. The
“one vehicle” is the form of Buddhism leading to the complete enlightenment of a buddha, a
central teaching of the Lotus Sitra.

3. “Eight tael and a half catty” (hachi ryo han kin )\Fi*f:)7): A tael (Chinese /iang Fi) is a unit
of weight (varying throughout history) equal to 1/16 catty (Chinese jin JT); hence, eight tael
equal a half catty. The implication seems to be that the one buddha land of Sakyamuni is
equivalent to the buddha lands of the ten directions.

“Seven feet or eight feet” (shichi shaku hachi shaku tRJ)\R): The Shobogenzo monge Ei5L R
k1% (Shobogenzo chiikai zensho [CKZS] EiLIRG R EME4E 7:297) takes this to mean
“measureless” (siryo naki % &% %). The expression may reflect the words of the Chan Master
Xuansha Shibei X7 Hlifi (835-908); see Supplemental Note 1.

4. “Enter one direction, enter one buddha” (ippo ni iri ichibutsu ni iru —J712 ) —f2\\5):
The Shobogenzo monge (CHZS.7:30) identifies “one direction” with both “one’s own mind”
(jishin H 1) and the Saha world, and “one buddha” with both “the single buddha of the self”
(jiko no yuiitsu butsu & ©.0>W—{j) and the Buddha Sakyamuni.

“They have manifested the ten directions” (gen jippo seri Hi+J58 v): Or “they have
appeared as (or in) the ten directions.”

“Because the ten directions are one direction, this direction, one’s own direction, the
present direction” (jippo ippd zehd jiho konpo naru ga yue ni +J5—J5 2T B HE T2 D01 2
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12): It is unclear just how to parse this passage, which offers no clues to the grammatical
relationships among the five “directions” given. Taken together, the implication seems to be that
“the ten directions” are this one direction where one is now.

“The direction of the eye, the direction of the fist, the direction of the exposed column, the
direction of the lantern” (ganzei ho nari kento ho nari rochii nari toro nari iRESJ5 72 ) 28075 72
VIR 7e 0 EE 7720 ) In Chan usage, the former pair of directions suggest the self (or the
Chan practitioner); the latter pair, the objective world (or the monastery).

“Are not large or small, are not pure or dirty” (daisho arazu joe arazu K/N& 5T D HF):
Probably indicating attributes of the buddha lands, rather than of the buddhas themselves. The
land of the Buddha Amitabha is known as the “pure land,” as opposed to this dirty Saha world of
the Buddha Sakyamuni.

“Only a buddha and a buddha” (yui butsu yo butsu MEffi Eiff): Probably to be understood
simply as “the buddhas”; Dogen uses here a famous phrase from the Miaofa lianhua jing
(T.9[262]:5¢10-11):

WRETRRBLES — i A B AR 2 Tk MEMS B0k ) RETE B REE A,

The prime, rare, difficult to understand dharmas perfected by the buddha — only a buddha
and a buddha can exhaust the real mark of these dharmas.

“Talking of their strengths and weaknesses, likes and dislikes” (= » E#iffE% L <):
Probably reflecting a line in the Miaofa lianhua jing (T.9[262]:38a3): “[Those who wish to
preach this sttra] do not talk of the likes and dislikes, strengths and weaknesses of others”
(bushuo taren haoe changduan i N\t = ).

“Assist and inquire” (johotsu monjin 81#f#5R): Probably meaning they “instruct and question”
each other. It may be recalled that a buddha is expected to have studied under many buddhas in
his career as a bodhisattva. The somewhat troubling term johotsu B)%$, appearing several times
in the Shobogenzo, seems to carry the sense “helps to develop, or promote”; monjin i often
denotes the act of bowing with hands together (gassho 4 %) when addressing someone.

5. “Alien ways and minions of Mara” (gedo mato #+iE#EE): Common perjoratives in Dogen’s
writing. The former expression, the “outsiders” or “other paths,” refers to members of non-
Buddhist traditions (Sanskrit tirthika); the latter expression indicates the followers of Mara the
Evil One (papiyam), lord of the sixth heaven of the realm of desire (kadma-loka), who seeks to
obstruct Buddhist enlightenment.

“The country of Cinasthana” (Shintan koku & F}5): Dogen here uses a common Chinese
transliteration, zhendan &7}, of the Sanskrit term for China.

“The buddhas of other directions are not buddhas” (taho no shobutsu wa shobutsu ni arazu
B DRI XM H 5 FY): Supplying wa shobutsu 133, missing in the Kawamura text —
which, if unamended, would yield, “nor did he preach that [they] are not buddhas of other
directions.”

6. From the Miaofa lianhua jing Wi%5#3E4E (Saddharma-pundarika-sitra), T.9(262):6a18-20.
XGRS, WA, ERMDE, A C RS, MERAEA, MR,
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Again I declare, Sariputra,

The undefiled, inconceivable,

Extremely profound and subtle dharmas,

I have now fully acquired.

I alone know their marks,

And the buddhas in the ten directions are also like this.

7. “Making a circular mark” (da enso #T[EI#H): Or simply “making a circle.” The translation
struggles to retain Dogen’s play with the graph so #H, rendered here as “mark,” from the Lotus
Siutra passage. Chan texts regularly depict a monk’s making or drawing a circle (yi yuanxiang —
[E4H) with his hand or some object.

“This bamboo is long like this; that bamboo is short like that” (sha kan toku inmo cho na kan
toku inmo tan FEEASEER I ESEEH): From a saying of Cuiwel Wuxue 2§ £ see
Supplemental Note 2.

“In the words of the buddhas in the ten directions” (jippo butsu do +77ff5&): Dogen is here
imagining the perspective of these buddhas.

“I alone verify their marks” (yui ga sho ze so Wik &40): The translation assumes that this
sentence represents a continuation of the words of the buddhas in the ten directions; it is unclear
whether the following list of “marks” is also to be treated as such.

8. “Not formation, not continuation, not destruction, not emptiness” (jo ni arazu ji ni arazu
e ni arazu kit ni arazu [KIZH HTHEICH HTHICH 5322120 5 77): Dogen gives here a standard
list of the four phases in the life of a world system, from its appearance to its disappearance in
emptiness.

“Not themselves” (ji ni arazu B1Z% ©7): Or “not the self.” The Honzan edition of the text
follows this with the phrase “not the other” (ta ni arazu {£12& & 3°).

“They are free from the four propositions; they have cut off the hundred negations” (i
shiku nari zetsu hyappi nari BEU4)72 0 # 5 3E72 0 ): From the common Chan expression, “free
from the four propositions and cutting off the hundred negations” (/i suju jue baifei B E IE).
The “four propositions” (Sanskrit catuskoti) refers to the classical technique in Buddhist rhetoric
that discusses a topic from four perspectives: true, not true, both true and not true, neither true
nor not true. “The hundred negations” refers to the refutation of all of an opponent’s claims.
Together, the two terms suggest the practice of reasoning and argumentation.

“A fellow with a head and without a tail” (u 10 mu bi kan F8aE2 ). This expression,
appearing with some frequency in Chan texts, is generally interpreted to indicate a person
beyond distinctions.

9. “The Chan Master Changsha Jingcen” (Chosha Keishin zenji £ b 5% ki) Dates
unknown; a disciple of Nanquan Puyuan R J& - (748-834). His words cited here, and
continuing below, are also quoted in Shobogenzo komyo (DZZ.1:138). Variant versions appear
in several Chan sources; see, e.g., Jingde chuandeng lu, T.51:274a12-15.
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“Sramana” (shamon 7»f"): A term meaning “ascetic,” used both generically for religious
renunciates and specifically for Buddhist monks.

10. “The sramana Gautama” (shamon Kudon ¥%): Dogen here uses a Chinese transliteration,
Qutan 4, for the family name of the Buddha Sakyamuni.

“I have the treasury of the eye of the true dharma” (go u shobogenzo &4 E kiR K): The
famous statement of the Buddha in the founding legend of the Chan tradition of transmission
from master to disciple:

A BRI O A& EERT T,

I have the treasury of the eye of the true dharma, the wondrous mind of nirvana: I transmit it
to Mahakasyapa.

“Each horn and each point” (kaku kaku sen sen 44 4:52): Usually taken to mean “each and
every thing.” Likely reflecting the Chan saying, “each leaf of the lotus is round, round like a
mirror; each horn of the water caltrop is pointed, pointed like an awl” (ke ye tuantuan tuan si
Jjing ling jiao jianjian jian si zhui 7 5 8 B E{ELBT 25 44 22 52 S (L BHE).

11. “The everyday words of the sramana” (shamon kajo go 7> & #E): This sentence also
appears in Dogen’s quotation of Changsha’s saying in Shobogenzo komyo (DZZ.1:138), but
extant Chinese sources of the saying do not seem to include it. For the expression “everyday
words,” see Supplemental Note 3.

12. “The common” (yonotsue L ®»->%1): Often written o #; “the way of the world,” “what is
commonly or usually done.”

“The common speech in the house of the sramana” (shamon ke no yonotsune no gongo 1%
D L oonFEE): Dogen seems here to be playing with the term kajo %, taking the first graph
in its primary sense of “house.”

“The speech is straightforward; the words are straightforward” (gontan gotan = ¥iEv
Also read gentan gotan. An expression perhaps best known from its use in the Biyan lu Z8 8%
(T.50:142a5): “The ultimate path is without difficulties. The speech is straightforward; the
words are straightforward” (zhidao wu nan yan duan wu duan %38 55 = S5 ).

N

“Because the everyday words are all the worlds in the ten directions” (kajo go wa jin jippo
kai naru ga yue ni ZHiEIIF R 7e 2239 212): The translation follows the punctuation in
Kawamura. This passage might also be parsed, “The speech is straightforward; the words are
straightforward, because the everyday words are all the worlds in the ten directions. We should
clearly study the principle that all the worlds in the ten directions are everyday words.”

“Because these “ten directions” are inexhaustible, they exhaust the ten directions” (kono
Jippo mujin naru ga yue ni jin jippo nari Z O+ e 5@ 2128 +472 v ): The translation of
the expression jin jippo kai 1775 as “all worlds in the ten directions” has obscured the play
here with the initial graph jin %, “to exhaust,” “exhaustive.” Dogen is here reading the
expression as if jin governed “the ten directions,” rather than “the worlds” — i.e., “the worlds in
all the ten directions.”
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“We use these words in everyday speech” (kajo ni kono go wo mochiiru nari %522 D&% b
Hak 572 0): The grammatical antecedent of “these” here is unclear; a likely sense might be, “we
use words in everyday speech that are “inexhaustible,” or “exhaust the ten directions.”

“Requesting a horse, requesting salt, requesting water, and requesting a bowl” (saku ba
saku en saku sui saku ki 3555 %572k %2 4%): Allusion to a classic simile of the multivalent
referents that must be discerned in the Buddha’s “cryptic words” (mitsugo #3E); see
Supplemental Note 4.

“The immeasurably great person turns his body and turns his brain within this flow of
words” (motsuryo dainin kono gomyaku ri ni tenshin [or tenjin] tenno suru % &R N Z OFEIRIEIC
Ly k9 %): Perhaps after the saying (e.g., in the Biyan lu (case 29, T.48:169a19): “The
immeasurably great person turns round [or is turned round] within the flow of words” (meiliang
daren yumo li zhuanque 1% & K NGEREHEA]); see also below, Supplemental Note 5.

“The mouth of the ocean and the tongue of the mountain” (kaiku sanzetsu #1171 (L75): Le., the
“speech” of nature.

“Covering the mouth” and “covering the ears” (en ku shi en ni suru #1 LIEH 3 2%): lLe.,
stopping talk. The Chan masters are often depicted covering their ears (yan er # F) in response
to a student; the master Shitou 54 famously covered the mouth (yan kou # 1) of the Layman
Pang /= when the latter inquired about “the one who doesn’t keep company with the ten
thousand things” (bu yu wanfa wei lu zhe REEEREE) (see, e.g., Zongmen tongyao ji 7<#%:
£, Zengaku tenseki sokan f# g T 1:70a6-7).

“What the ten directions truly are” (jippo no shinko ze +7 ®EfEj&): Taking shinko as an
adverb modifying the copula ze.

13. Continuing the quotation of Changsha’s saying, Note 9.

14. “One hand pointing to the heavens is heaven” (isshii shi ten ze ten —FHRKEX): Dogen
is here evoking the well-known legend of the first acts of the infant Siddhartha; see
Supplemental Note 5.

“Although they are such” (sui nen nyo ze #t#njZ): The subject is unexpressed; hence the
antecedent of the interpolated “they” is ambiguous (most likely, “heaven and earth”). “Such”
(nyo ze nj&) may be taken either simply as “like this” or as the more technical Buddhist term
“suchness.” The translation masks what seems to be play here with the term ze j&, introduced in
the last line of the preceding section, “what the ten directions truly are (ze),” and recurring in the
lines “one hand pointing to the heavens is (ze) heaven” and “one hand pointing to the earth is (ze)
the earth.” Presumably, the repetition is intended to reinforce the identification of the buddha
with heaven and earth.

“The head, eye, nose, skin and flesh, bones and marrow” (chonei ganzei bikii hinikukotsuzui
TE[ =+ IR IS s fL e A i) All these body parts figure frequently in Chan texts as synecdoches
for the (true) person. The expression “skin, flesh, bones, and marrow,” appearing very
commonly in Dogen’s writings, is associated especially with the famous legend of
Bodhidharma’s test of four disciples, to whom he said in turn, “You have got my skin”; “You
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have got my flesh”; “You have got my bones”; “You have got my marrow.” (See shinji
Shobogenzo, case 201 [DZZ.5:230]; Jingde chuandeng lu [T.51:219¢4-5].)

“Considering and thinking” (gigi ryo #i#&): Taking ryo & here as shiryo £ &; a somewhat
unusual combination with gigi ##:#%, a common term with the sense “to consider saying
[something],” “to be on the verge of speaking.”

“Taking up the body of the sramana of all worlds in the ten directions” (jin jippo kai shamon
shin wo nenrai shite #5177 10 P& % #54< L ©): The grammatical subject being unexpressed, the
agent here is ambiguous. The translation follows the punctuation in Kawamura’s text, but the
passage could be parsed differently: “It is like this without moving all the ten directions.
Without depending on considering and thinking, taking up the body of the sramana of all worlds
in the ten directions, we see the body of the sramana of all worlds in the ten directions.” The
expression “taking up” (nenrai shite 7 L ), typically meaning “to take up for consideration,”
harks back to the line near the beginning of our text, “if we did not take up (nenrai sezareba
&1L ) the buddha lands, there would be no ten directions.”

15. Continuing the quotation of Changsha’s saying, Note 9.

“The radiance of the self” (kiko komyo B C.t#1): A somewhat unusual expression, likely
derived from the more common “radiance of the buddha” (butsu komyo #:#1), used for the
nimbus surrounding a buddha’s body and, by extension, his wisdom.

16. “The nose “before your father and mother were born” (bumo [also read fubo] misho izen
no biku RXFARALFTO & L) The expression “before your father and mother were born” (some
would read this, “before your father and mother gave birth”) is a classic Chan expression for the
true self. The “nose” (or “nostril”), in a similar sense, has already appeared just above; see Note
14.

“The nose inadvertantly in the hand of the self” (bikii ayamarite jiko no shiuri ni aru 5iLH<°
FVTHCOFEIZHS): A decidedly odd expression, presumably meaning something like “the
person being by nature (or finding itself) in the self.” Perhaps playing with combinations of
sayings in Chan texts such as “the nose is in another person’s hand” (bikong zai taren shouli %
FLTEM N F-2E) (Congrong lu 1t 74%, T.48(2004):262b14), or “the entire great earth is at once in
my hand” (jin dadi yishi zai wo shouli 5 Kith— e T2) (Piyan lu, case 5, T:48:145b12).

“Still, when the self is realized” (shika aru ni jiko genjo shite L)% %2 B Bk L T): Or
“when the self appears.” The adverbial “still” here reads shika aru ni in an adversative sense; it
might also be taken to mean “thus.”

“The realized kdoan” (genjo koan Bipi/~%2): Or “the koan of realization.” One of Dogen’s
favorite expressions and the eponymous theme of one of his earliest, most celebrated, essays. In
its original Chinese setting, the term carries the juridical connotation of a “settled, or closed,
legal case.” Its use in Chan likely derives from a highly popular saying attributed to the Tang
figure Daoming i&#] (dates unknown): “It’s a closed case, but I spare you the thirty blows”
(xiancheng gong’an fang ru sanshi bang BN ZE ik =+#). (Jingde chuandeng lu,
T.51:291b17.)
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“Opening the hall and seeing the buddha” (kaiten kenbutsu B 7). Likely from the Rujin
yulu wni5iEs% (T.48(2002A):121¢10). A similar expression appears in Shobogenzdo hensan Fi5HR
Rz (DZZ.2:113): “Opening the hall and seeing the buddhas and ancestors” (shobutsu shoso
wo kaiten sanken suru #hiEA % B R L3 5).

“The eye has been switched by another for a soapberry seed” (ganzei hi betsunin kankyaku
mokukansu ryo ya IRFE#ERIABHARE T TH): Generally taken to mean that one has come to see
with authentically Buddhist eyes. The soapberry seed is used for Buddhist prayer beads (juzu £
#). Dogen has a similar line in his Shobogenzo bukkojoji ik iR A F3 (DZZ.1:289),
probably after a saying of the Chan Master Yunmen Wenyan Z2[H SUE (864-949) (Yunmen yulu
LGSk, 22.118:353a4-5):

Fron i, b B AR R AR T B IR A AR L

If we talk of the buddhas and talk of the ancestors, the intention of the buddhas and the
intention of the ancestors resembles switching soapberry seeds for your eyes.

“Coming at it head on, one should be able to encounter the great ones” (hekimen [also read
hitsumen) rai daike shoken suru koto wo u beshi 85tk RFZM M35 Z &% 9 L): A passage
largely in Chinese syntax, for which no source has been identified. The second clause might also
be read, “the great ones should be able to encounter each other.” “Great ones” (daike X5%) may
refer either to leading individuals or, as often in Chan texts, to the community of monks.
“Coming at it head on” renders the Chinese colloquialism pimian lai 8%ifi%k, meaning something
like “to come right from the front.” The binomial pimian has a literal sense “to split the face,”
and some interpreters, beginning with the Shobogenzo gosho 1E LR EE > (CKZS.7:313) suggest
that Dogen has this sense in mind here.

“Summoning him is easy; sending him off is hard, having been called, he turns his head.
What is the use of his turning his head? Make this fellow turn his head” (ko soku i ken soku
nan to iedomo kan toku kai to ji kai to kan sa ka yo ben chaku sha kan kai to nari "R 558 Rl #E 72
D L B WA B F SR R 6 E BB 72 V) A tentative translation; interpretations of
this passage vary: some would read the second sentence, “What is the use of turning one’s head
by oneself [rather than at the call of another]?”’; depending on the sense of the predicate chaku %
here, the third sentence might be read “one’s head is turned by ‘this fellow.”” “This fellow”
translates the Chinese term zhe han # % (“this Han”), sometimes used for “the (true) person.”
The passage is given almost entirely in Chinese syntax, as if quoting a text; for what seems the
likely source, see Supplemental Note 6.

“The food waits for person to eat it, and the clothes wait for the person to wear them” (han
tai kitsu nin e tai jaku nin fRFF¥ENAFFE N): Seemingly a proverb (though the source is
unidentified), in Chinese syntax, meaning something like ““it is the eater that makes the food and
the wearer that makes the clothes.” The Shobogenzo monge (CKZS.7:311) takes “the person”
(nin \) here as “this fellow.” The translation masks what may be play with the predicate chaku
¥, translated as “wears” here, as “make” in the phrase “make this fellow turn the head” in the
preceding sentence, and as “touching” in the phrase just following.

“Groping for it without touching it” (mo saku fu jaku #:32 ~%): le., “being unable to find it”;
a fairly common idiom in Chan texts, used as we might say one “doesn’t get it.” The presumed
antecedent for the interpolated “it” here is “the person” who eats the food and wears the clothes.
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“How sad that I have already given you the thirty blows” (kashakuko zo yo ni sanjit bo FI1E=F
ErELE —1#8): Again, in Chinese syntax. The Chinese kexi xu #I1##F (“how sad”) is a common
lament in Chan texts; “the thirty blows” (sanshi bang =-+1-#8) is a Chan master’s standard
punishment.

17. Continuing the quotation of Changsha’s saying, Note 9.

18. “The dependence of seeing on what is in the eye” (ken yu zai gen H.H7E[R): Perhaps
reflecting the common Chan saying, “what’s in the eye is called ‘seeing’; what’s in the ear is
called ‘hearing’” (zai yan yue jian zai er yue wen 1EiR H R AE H H [H).

“When you sleep on the same bench, you know the holes in the quilt” (do sho min chi he sen
[FIRIRZ1#%%7): Generally taken to mean that one knows the reality of the self and the worlds
when they are one. The same metaphor can be found in the Biyan lu (T48:178b21):

iR RIE, FSEIHR I ZE

If they’re not sleeping on the same bench, how would he know the holes in the quilt?
19. Continuing the quotation of Changsha’s saying, Note 9.

20. “Every maestro, every fist” (ko ko no saka ko ko no kento %1% o E 5 & & D% 5H):
“Maestro” attempts to render the Chinese zuojia 1£%, regularly used of an author or poet and, in
Chan usage, of an accomplished master; for the “fist” used in reference to such a master, see
above Note 1.

“Each and every self” (ji ji ko ko B B C.C): Loose translation of a playful expression that
doubles each of the two elements in the term jiko H . (“self”); as if one were to say something
like, “itself, itself, myself, myself.”

“Themselves obstruct the ten directions” (shitashiku jippo wo keige suru U7- 1L < +75 % 2§
%): The use of keige su (“to obstruct,” “to hinder”) here follows a familiar pattern in the
Dogen’s writings, in which the term seems to mean “to define,” “to identify as.”

“Return his original lot of feed” (gen ta honbun soryd Z={EA Sy k. Reflecting a fairly
common expression in Chan texts, which treats the person as a domestic animal to be fed; see,
e.g., the comment in the Biyan lu, case 18 (T.48:7?7): “Why doesn’t he give him his original lot
of feed?” (he bu yu ta benfen caoliao iR Eifhi A4y 7k}). The term “original lot” (honbun #47%7)
appears very often in Chan texts, in the sense of what is “fundamental” or “authentic” — as, e.g.,
“authentic person” (benfen ren A43 \) or “fundamental matters” (benfen shi A434). The sense
of gen 3% (“return”) here may parallel an idiosyncratic usage found elsewhere in the Shobogenzo,
in such expressions as “return my concentrated effort” (gen go kufii rai &5 7F4) (Hakujishi ¥
v, DZZ.440), or “return my buddha nature’” (gen ga bussho rai ZFMYEHK) (Bussho #itk
(DZZ.1:18); in these cases, what follows gen seems to represent a predicate nominative, rather
than a direct object.

99 ¢

“In the womb of the exposed pillar” (rochii no tai ri DR E): For this use of “eye,” “nose,”
and “exposed pillar,” see above, Note 4. The question would seem to be, in what sense is the
self in the world?
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“Going in and out are left entirely to the ten directions, the ten sides” (shutsu nyii ya jippo
jumen ichinin i Ath-+75 1+ —1T): The “ten sides” are synonymous with the “ten directions.”
Perhaps somewhat as we might say, “let the four winds blow,” Chan texts often speak of
“leaving [things] to” (yiren —{T:) the directions — as in such locutions as, “leave it entirely to the
four directions and eight sides” (viren sifang bamian —{T:04 75 J\f); “leave it entirely to east
and west (yiren tongxi —{T:H P%); or simply “leave it entirely to the directions” (yiren zhufang

—{LEE ).

21. “The Great Master Zongyi of Xuansha Cloister” (Gensha in Shiiitsu daishi Z1bBiz—X
ffi): Le., the Chan Master Xuansha Shibei L7 #fifii (835-908). His saying, found in the Jingde
chuandeng lu (T.51:346¢17), appears in Dogen’s shingi Shobogenzo, case 15 (DZZ.5:132); it is
treated in the eponymous fascicle Shobogenzo ikka myoju —FEFHER, DZZ.1:76-81.

22. “Spirits and demons” (jinzu kimen #5152 1f): More literally, perhaps, “spirit heads and
demon faces”; a fixed phrase appearing in a number of Dogen’s texts.

“Beginners and latecomers” (shoshin bangaku #).00t£): A casual translation of an expression
quite common in Dogen’s writings: “Beginners” (shoshin #].>; literally, “beginning mind”) in
this context refers to one at an early stage of Buddhist practice; “latecomers” (bangaku #tE:;
literally, “late student™) can refer either to one who is junior or to one who comes to study later
in life.

“My former master” (senshi J:fifi): le., Dogen’s teacher, Tiantong Rujing K& 4175 (1163-
1228). What follows here reflects a remark found in the Rujing yulu 4ni5556%
(T.48[2002A]1:121c12):

PR EEBEIR I . RV T-FT A
I gouge out Dharma's eye, make a ball of mud, and hit people.

“One move directly presented” (fantei no ichijakusu ¥42o—3%7): “One move” (ichijakusu;
also read itchakusu) is used in reference to moving a piece in a board game; in Zen texts, often a
“move” in a dialogue; “directly presented” is a fairly literal rendering of a term referring to a
Chan master’s direct teaching style. For the Chinese equivalent of this phrase, danti yizhuo 4%
—%, see, e.g., Rujing yulu, T.48:123c16.

“Each put out a hand” (fomo ni isseki shu wo idasu & t\Z—%F%727): Perhaps reflecting a
phrase from a story recorded in Dogen’s shinji Shobogenzo, case 97 (DZZ.5:175-176): A monk
asked Luoshan Daoxian #L1:&P how much he should pay to have a stiipa built. Luoshan said,

FMF S SCERELE N Fnpe AEDRGE AFFES, AR M SCERBLT O R0 B AR — R A SRR
[N RUNE R {ic N

If you offer the artisan three cash, the venerable preceptor will definitely not get a stiipa in
this lifetime. If you offer the artisan two cash, the venerable preceptor and the artisan will
each put out one hand. If you offer the artisan one cash, you’ll so perplex him that the
artisan’s eyebrows and beard will fall off.

“From their eyes just shines a light” (ganzei ri hoko suru nomi nari IREE LT 5 DA 0):
Perhaps from the words of Rujing: “From the eyes shines a light; from the nose issues a breath”
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(vanjing li fang guang bikong li chu qi NREFHLEOE S AL R (Rujing yulu,
T.48[2002A]:123b17.)

23. “The Venerable Qianfeng” (Kenpo osho #iéFnis): Dates unknown; a follower of
Dongshan Liangjie (807-869). This incident appears in Dogen’s shinji Shobogenzo, case 37
(DZZ.5:136); see also Zongmen tongyao ji 7<[IFEEEE, 8 (Zengaku tenseki sokan 7 BLEE %
F1:175b7-8).

“Bhagavat” (bagyabon #in%E): “Revered one”; a common epithet of the buddhas. Rendered
here in the Chinese transliteration, bojiafan, it is typically translated as shizun %% (“world
honored one”).

24. “Old man Qianfeng has managed the bhagavats in the ten directions or the road to the
gate of nirvana” (Kenpo rokan sude ni jippo bagyabon ichiro nehan mon wo ryori suru Hz16
OIS AR — VR 82 P9 A kL9 % ): The translation follows Kawamura’s punctuation in
taking “the bhagavats in the ten directions” and “the road to the gate of nirvana” as two topics;
the passage could also be read, “old man Qianfeng has managed the bhagavats in the ten
directions on the road to the gate of nirvana.” “To manage” here translates the verb ryori su £1#
¥, “to organize,” “to arrange.”

25. “First year of Kangen” (kangen gannen %5coc4): lLe., 1243. Kippo shoja (or Kippoji i
<f, 1s the monastery in Echizen province (here, “Etchii”) where Dogen resided following his
departure from Heian-kyo in the summer of 1243.

26. “Third year of Kangen” (kangen sannen % c=%): l.e., 1245. “The terminus of winter”
(kyuito 534 ) corresponds to the twelfth month. Daibutsuji A =F is the monastery in Echizen that
Dogen founded in 1245. In 1247, it was refounded as Eiheiji 7 *F-=.

“Ejo” 1#%: lL.e., Koun Ejo 2% (1198-1280), Dogen’s close disciple and successor to the
abbacy of Eiheiji. Ejo was responsible for the copying of many of the manuscripts of the
Shobogenzo.
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