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Notes on Abbreviations

Citations from Dogen'’s Shobagenzo [hereafter SG] are taken
from volume 1 of the two-volume Dogen zenji zenshii [hereafter
DZZ), edited by Okubo Déshii (Tokyo: Chikuma shobd, 1969
and 1970), unless otherwise noted.

Citations from some SG fascicles are from translations in
The Eastern Buddhist [hereafter EB] by N. A. Waddell and Masao
Abe, including:

SG “Bendowa” EB 4 (1): 124-157;
SG “Busshd” (1) EB 8 (2): 94-112
(2) EB 9 (1): 87-105
(3) EB 9 (2): 71-87;
SG “Genjokdan” EB 5 (2): 129-140
SG “Shdji” EB 5 (1): 70-80;
SG “Uji” (tr. Waddell) EB 12 (1): 114-129
SG “Zenki” EB 5 (1): 70-80.

Occasionally minor changes in terminology are made for
the sake of consistency.
Additional EB translations:

Fukanzazengi (tr. Waddell and Abe) EB 6 (2): 115-28;
Hokyoki (tr. Waddell) (1) EB 10 (2): 102-39
(2) 11 (1): 66-84.






Editor’s Introduction

One testimony to the greatness of an original thinker is the
greatness of his or her commentators. In recent Western
thought, for example, Heidegger’'s two-volume reading of Niet-
zsche’s notions of will to power and eternal recurrence (entitled
Nietzsche) and Ricoeur’s lectures on Freudian analysis from the
standpoint of hermeneutics (Freud and Philosophy: An Essay on
Interpretation) stand out as unique expositions that disclose as
much about the views of the commentators as about the source
material.! In twentieth-century Japan, Dogen has proven to be
one of the major sources or texts taken up for interpretation by
leading Japanese philosophers and scholars. The value and sig-
nificance of Dogen’s thought is evident in the important role it
has played in generating discussion and analysis by such key
modern figures as Watsuji Tetsurd, Tanabe Hajime, Nishitani
Keiji, Ienaga Saburo, Karaki Junzo, and Tamaki Koshiro in addi-
tion to Masao Abe, who for several decades has been helping to
disseminate Dogen’s approach to Zen theory and practice in
the West. The tremendous interest in Dogen today has led the
“way back” to the original thinker in a manner that will con-
tinue to influence the future of Asian and comparative
thought. Yet this has been a surprising development, because
for centuries after his death in 1253 Dogen was generally

known only as the founder of S6td0 Zen who required strict
~adherence to zazen practice in contrast to the Rinzai Zen
emphasis on koan exercises, and his works were unfamiliar to
those outside the sect. Watsuji’s crucial 1926 monograph, “Sha-
mon Dogen” (Monk Dogen), part of a series on the foundations
of Japanese spirituality, is credited with singlehandedly rescu-
ing Dogen from sectarian oblivion and appropriating his life
and works for their universal relevance in a contemporary,
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comparative philosophical setting. Watsuji sought to discover
the “truth” (shinri) of Dégen as a “person” (hito) who is not just
a cult figure but belongs to all humanity. For Watsuji, the true
meaning of Dogen is discovered by grasping the universalizable
philosophical, religious, and moral implications of his major
work, the Shobogenzo, rather than following the precepts of the
sect founded in his name.

Since Watsuji’s monumental initial commentary, Dogen
studies have progressed in two seemingly opposite but comple-
mentary directions: speculative, comparative examination by
thinkers either in or, like Watsuji, associated with the Kyoto
school of Japanese philosophy (also known as the Nishida-Tan-
abe philosophical tradition); and Tokyo-based scholarship
focusing on textual and biographical issues. Nishida Kitaro,
founder of the Kyoto school, cited Dogen in his writings from
time to time. Some of Nishida’s philosophical notions, such as
the “continuity of discontinuity” (hirenzoku no renzoku), seemed
to be influenced by Dogen’s understanding of time expressed in
the doctrine of the “abiding dharma-stage” (jii-hdi) encompass-
ing the immediacy of “right-now” (nikon) and the continuity of
“passageless-passage” (kyoryaku). Perhaps the most illuminating
early philosophical study is the 1939 essay by Tanabe, Nishida’s
foremost follower (and critic), entitled Shobggenzo no tetsugaku
shikan (My Philosophical View of Dogen’s Shobogenzd). Tanabe
analyzed Dogen’s views on language, time, and history in terms
of his own understanding of absolute reality, and he situated
the original thinker as an important figure not only in Japanese
intellectual history but at the forefront of international philos-
ophy. A series of lectures on Dogen (“Shobogenzo kowa”) by
Nishitani, former “dean” (d. 1990) of the Kyoto school, was
published in the journal Kyodai over several years beginning in
1966, and in book form in 1988. Nishitani examined Dogen's
approach to metaphysics, mysticism, meditation, and morality
in comparative light with Western thought from the pre-Socrat-
ics through medieval theology to existential phenomenology.
Karaki’s 1967 essay “Mujo no keijijogaku—Dogen” (Dogen’s
Metaphysics of Impermanence), the concluding section of his
monograph Mujo (Impermanence), evaluated the Zen master’s
radical affirmation of impermanence in relation to death and
dying, and being and time, as the culminative point in the typ-
ically Japanese contemplative view of transient reality. Also,
Ienaga’s 1955 essay “Dogen no shiikkyo no rekishiteki seikaku”
(The Historical Character of Dogen’s Religion) examined
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Dogen’s approach to spirituality in terms of the ideological
unfolding of medieval Japanese Buddhism.

Tokyo-based studies have been conducted primarily by schol-
ars at Komazawa University, formerly the Soto-sect University
and now a leading center of Buddhist studies in Japan. These
include Eto Sokud’s commentaries on the Shobogenzo and inter-
pretation of Dogen as “founder of the sect” (Shiiso to shiteno Dogen
zenji, 1944), and Kagamishima Genryii’s analysis of Dogen’s cita-
tions of Mahayana Buddhist scriptures and Zen recorded sayings
(Dogen zenji to in’yd kyoten-goroku no kenkyii, 1965). To cite a cou-
ple of other prominent examples from amongst the dozens of
outstanding works, Okubo Déshii of Tohoku University has col-
lected the definitive version of Dogen’s complete works (Dogen
zenji zenshil, 1970) that is cited throughout this volume, and
Tamaki Koshird of Tokyo University published a challenging
philosophical translation of selected portions of the Shobogenzo in
modern Japanese (Dogen sho, 1969).

Masao Abe’s method of studying Dogen is a combination of
Kyoto-school speculation and Tokyo-based textual scholarship.
In order to assess Abe’s contribution to this field, we must take
into account his considerable background and wide-ranging
interests in Zen and Western thought. A close associate of
Nishida, Tanabe, and Nishitani, Abe ranks as one of the leading
representatives of the Kyoto school. Like his colleagues, his
main philosophical concern is to construct a dynamic synthesis
of Western philosophy and religion and the Mahayana tradi-
tion. Abe has also been strongly influenced by D. T. Suzuki and
Hisamatsu Shin’ichi, and he shares their commitment to Zen as
a form of religious praxis over and above philosophical theory.
Abe was a visiting professor of Buddhism and Japanese philoso-
phy for over twenty years at major American colleges and uni-
versities, and since Suzuki’s death he has become the leader in
interpreting Zen thought based on traditional sources in com-
parative light with the West. In addition, he is deeply involved
in promoting Buddhist-Christian dialogue. Abe’s award-win-
ning first book, Zen and Western Thought (1985), a collection of
his most important essays, deals with four main areas concern-
ing the origins and contemporary relevance of Zen: a philo-
sophical clarification of Zen awakening against charges of anti-
intellectualism or intuitionism; an explication of the Zen
approach to negation, nonbeing, and nothingness; a focus on
Buddhism as a compassionate way of life; and the proposal of a
Zen-oriented new cosmology, rather than humanism, as a
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means of establishing the spiritual foundation for the hoped-
for unified world.

Abe’s studies of Dogen constitute a minor masterpiece with-
in his overall scholarly production. His efforts have been two-
fold: translation and interpretation. The first English-language
translation of Dogen was done by Masunaga Reiho of Komazawa
University in 1958 (The Soto Approach to Zen). Since then many
noteworthy translations have become available, including sever-
al complete versions of the Shobogenzo. However, the series of
translations by Abe and Norman Waddell published in The East-
ern Buddhist in the 1970s has set a remarkably high standard in
Asian studies for precise and reliable yet readable renderings
with detailed annotations. Covering most of the important
Shobogenzo fascicles as well as numerous shorter writings, the
overall excellence of the translations may never be matched.
Coupled with Abe’s 1971 essay in the same journal, “Dogen on
Buddha Nature” (chapter 2 below), these works helped stimulate
and develop still-formative Western studies in the field.

This volume takes its place among English-language studies
of Dogen that have progressed dramatically since Abe’s early
essay and translations. Now there are numerous commentaries,
comparative studies, and translations of Dogen’s major works.
These include a systematic analysis of Dogen’s theory and prac-
tice (Hee-jin Kim, Dogen Kigen—Mystical Realist) and several spe-
cialized studies, including one each on biography (Takeshi
Jamese Kodera, Dogen’s Formative Years in China), meditation
(Carl Bielefeldt, Dogen’s Manuals of Zen Meditation), poetry
(Steven Heine, A Blade of Grass: Japanese Poetry and Aesthetics in
Dagen Zen), and philosophy of time (Joan Stambaugh, Imperma-
nence is Buddha Nature: Dogen’s Understanding of Temporality).
There is also a collection of essays by leading scholars (William
R. LaFleur, ed., Dogen Studies), lengthy discussion in a history of
Zen (Heinrich Dumoulin, Zen Buddhism: A History, volume II),
and in a history of Japanese Buddhism (Daigan and Alicia Mat-
sunaga, Foundation of Japanese Buddhism, volume 2). The com-
parative studies, focusing mainly on Western phenomenology,
include T. P. Kasulis, Zen Action/Zen Person; David E. Shaner,
The Bodymind Experience in Japanese Buddhism: A Phenomenologi-
cal Study of Kitkai and Dogen; and Heine, Existential and Ontologi-
cal Dimensions of Time in Heidegger and Dogen. In addition, there
are two complete translations of the Shobogenzo (one by
Nishiyama Kosen and John Stevens, and the other by Yokoi
Y{iho) and several translations of selected fascicles, including:
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Tanahashi Kazuaki, Moon in a Dewdrop: Writings of Zen Master
Dagen; Francis Cook, How to Raise an Ox and Sounds of Valley
Streams: Enlightenment in Dogen’s Zen; Thomas Cleary,
Shobogenzo: Zen Essays by Dagen; Kim, Flowers of Emptiness: Selec-
tions from Dogen’s Shobogenzo; and Yokoi, Zen Master Dogen: An
Introduction with Selected Writings. Finally, there are two versions
of the Shobagenzo Zuimonki text—Masunaga Reiho, A Primer of
Soto Zen, and Cleary, Record of Things Heard—as well as transla-
tions contained in some of the above works of Dogen’s shorter
writings, such as Hokyoki, Fukanzazengi, Sanshodoei, and
Gakudoyojinshii.2

Abe’s interpretations of Dogen display the comparative
philosophical bent of the Kyoto school combined with a mas-
tery of textual scholarship. Throughout the essays in this vol-
ume, Abe’s scholarly apparatus is sparse; he sticks to the text at
hand, and he does not discuss Dogen as the basis for his own
philosophical system. What Abe does provide is a deftly prob-
ing analysis that penetrates to the core of Dogen’s philosophy
and religion. Abe offers a consistent and coherent portrait of
Dogen'’s fundamental doctrines of the “oneness of practice and
attainment” (shusho-itto) as the resolution of his doubt con-
cerning Tendai “original awakening thought” (hongaku shiso),
the “casting off of body-mind” (shinjin-datsuraku) as the awak-
ening he attained under the guidance of Chinese master Ju-
ching, and “impermanence-Buddha-nature” (mujo-bussho) as
the experience of the eternal now, or reconciliation of time and
eternity. Based on an interpretation of the origin and solution
of Dogen’s formative “doubt,” Abe’s essays explore the profun-
dity of the Zen master’s philosophy of time, death, Buddha-
nature, enlightenment, and morality in comparison with Bud-
dhist and Western thinkers such as Hui-neng, Shinran, Spinoza,
Kant, Hegel, Kierkegaard, and Heidegger. Abe shows how the
doctrine of shusho-itto is the crux of Dogen’s unique approach
to the Buddhist middle way of nonduality in his handling and
overcoming of the conventionally presumed polarities of life
and death, space and time, self and world, beings and Buddha-
nature, and illusion and realization. Reading Abe on Dogen, to
cite a traditional Mahayana metaphor, is like entering a great
ocean with waves rippling in multiple directions. For Abe, a
Dogen quotation concerning death becomes an opportunity for
comparison with Shinran, which in turn leads to reflection on
the different conceptions of life and afterlife in Christianity
and Buddhism. His comparative analysis of Dogen and Heideg-
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ger is thoroughly grounded in an understanding of both
thinkers and always retains its critical edge, so that the broader
similarities and finer contrasts come into focus in an appropri-
ate and compelling manner.

The articles in this volume were written on major topics in
Dogen'’s thought on different occasions spanning over twenty
years. Thus there is some inevitable repetition, much of which
has been edited out—though not entirely, so as not to sacrifice
the integrity of the original writings or the sense of the season-
ing of the author’s perspective. I have tried to be sensitive to
Abe’s style, which is a kind of meditative approach, “leaping
into” key issues and building arguments in a spiral-like fashion
that is well suited to the material under discussion. That is,
despite some overlap in these essays, the overall effect of the
collection is to create a kind of symphony in which various
tones and themes in Dogen’s thought resurface and resound
upon one another.

The importance of the doctrine of the oneness of practice
and attainment highlighted by Abe must be seen in the context
of Dogen’s criticism of Tendai original awakening thought,
which played a dominant role in the late Heian/early Kamakura
era of Japanese religion. The notion of original awakening was
initially found in The Awakening of Faith in Mahayana Buddhism,
and it was refined in the Japanese Tendai school as an exten-
sion of Mahayana nonduality by accepting and affirming the
concrete phenomenal world as coterminous with absolute reali-
ty. Abe shows that according to the traditional biographies,
Dogen deeply questioned during his early monkhood why it
was necessary to practice meditation at all if awakening was
already provided as an original endowment, as the Tendai doc-
trine suggests. After his awakening, Dogen went on to severely
criticize Tendai teaching of original awakening as tending
toward an heretical or non-Buddhist position by at once hypo-
statizing an eternal, a priori mental nature in contrast to
ephemeral phenomena and affirming the natural world in a
way that obviated the need for a sustained commitment to reli-
gious training.

Yet Dogen’s relation to Tendai is rather ambivalent and
complex, for several reasons.? First, Dogen, like other leading
thinkers of his day, was greatly influenced by Tendai thought.
Although he avoided the notion of hongaku, he used similar
terms—honshd, or “original realization,” and honrai no
memmoku, or “original face”—in the “Bendowa” fascicle. He
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also praised Chih-i, founder of the sect in China, and cited the
central Tendai scripture, the Lotus Sutra, over fifty times in his
writings, endorsing many of its main tenets, such as shoho-jissd
(all dharmas are true form). On the other hand, Ddgen was cer-
tainly not alone in his criticisms, but was joined by other
reformers of the “new” Kamakura Buddhism, including Hénen,
Shinran, and Nichiren. Nor was Dogen the first to raise the
issue of practice. An earlier Tendai monk, Shoshin, criticized
the hongaku mainstream along much the same lines and tended
to stress the notion of genjo (spontaneous manifestation),
which was a central topic in Dogen’s writing. Abe makes it clear
that fundamentally Dogen affirms the notion of original awak-
ening by giving a new interpretation on the basis of his realiza-
tion of the oneness of practice and attainnment as expressed in
the “Bendowa” fascicle: “In the Buddha Dharma practice and
attainment are identical. Because one’s present practice is prac-
tice in attainment, one’s initial negotiation of the Way in itself
is the whole of original attainment.”4+ To Ddgen, “practicing
Buddha [gyobutsu] is...neither shikaku [acquired awakening] nor
hongaku”s in the usual sense but is based on original awakening
in the above or genjo-oriented sense. That is, Dogen did not try
to maneuver from original awakening as one extreme to the
opposite extreme of acquired awakening (shikaku), which is
equally problematic. Rather, while uncompromisingly embrac-
ing nonduality, he also thoroughly stressed the differences and
distinctiveness of each and every phenomenon that can only
be fully realized at each and every moment through continu-
ous, unceasing practice.

As Abe explains in chapter 1, “The Oneness of Practice and
Attainment,” and chapter 3, “Dogen’s View of Time and Space,”
the key to Dogen’s breaking through his spiritual impasse con-
cerning original awakening is a clarification of the meaning of
time, death, and Buddha-nature. Dogen realized that the true
nature of time is beyond the polarities of now and then, before
and after, means and end, potentiality and actuality, and
reversibility and irreversibility. Therefore, enlightenment can-
not be considered to occur either prior to practice, as an innate
potentiality from the past awaiting actualization, or at the con-
clusion of practice, as a teleological goal to be reached in the
future. Dégen overcame any subtle inclination to hypostatize
or conceptualize either practice or attainment as a static occur-
rence rather than to realize their dynamic unity as a ceaselessly
unfolding event fully integrated with all aspects of temporality.



8 A Stupy ofr DOGEN

True time encompasses the simultaneity and particularity of
past, present, and future as well as the spontaneity of the
moment and the fullness of continuity. From this standpoint,
life at once contains death and yet is complete unto itself as a
manifestation of absolute reality, and death at once contains
life and yet is complete unto itself as a manifestation of abso-
lute reality. Dogen’s self-power understanding of the identity-
in-difference of life-and-death realized through meditation
stands in contrast to Shinran’s other-power, Pure Land view
that there is no liberation from life and death without the
transformative grace of Amida Buddha’s compassionate vow.
Thus, for Dogen, “the Buddha-nature is not incorporated prior
to attaining Buddhahood; it is incorporated upon the attain-
ment of Buddhahood. The Buddha-nature is always manifested
simultaneously with the attainment of Buddhahood.”6 Howev-
er, at the conclusion of chapter 6, the second essay in the two-
part study “The Problem of Death in Dogen and Shinran,” Abe
makes a fascinating and important point concerning the rela-
tion between self-power (which Abe refers to as “true corre-
spondence to the Dharma”) and other-power (“inverse corre-
spondence”). Since both views are encompassed by the Dharma
itself, according to Mahayana holistic metaphysics, Abe shows
that Dogen and Shinran must ideologically confront and
engage each other as necessary philosophical opposites, and
that this encounter allows for the completion of their respec-
tive doctrinal standpoints. This section raises some fascinating
and crucial questions not only concerning Dogen, but about
Mahayana Buddhist philosophy and religion as a whole.

In chapter 2, “Dogen on Buddha-nature,” Abe explains how
Dogen’s understanding of the nondualities of practice and
attainment, life and death, and beings and Buddha-nature ful-
fills the Buddhist deanthropocentric, nonsubstantive, and cos-
mological approach. Dogen grasps the world of absolute noth-
ingness unbound by humanly fabricated deceptions or pre-
suppositions, but at the same time he is eminently concerned
with the concrete, personal issue of authenticity or attainment.
That is, the human dimension is only realized by transcending
it, and vice versa. Furthermore, Abe shows that Dogen’s philo-
sophical vantage point of being and nothingness, based on the
religious experience of the casting off of body-mind, is the basis
of the underlying differences between the Zen master and Mar-
tin Heidegger, who is the focal point for comparative examina-
tions in chapter 4, “The Problem of Time in Heidegger and
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Dogen,” and elsewhere. Among Western thinkers Heidegger
appears closest to Dogen in stressing temporality as the key to
unlocking the question of Being. Like Dogen, Heidegger pene-
trates to the inseparability of life and death and the three tenses
of ecstatic temporality from a nonsubstantive philosophical per-
spective. Yet even though Heidegger’s insights are revolutionary
in Western thought, he remains bound to an anthropocentrism
that values thinking over nonthinking, beings over nothingness,
or the future over the eternal now, and therefore Heidegger
never fully resolves the religious quest for self-awakening.
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are deeply grateful. We are also thankful to Prof. Yasuaki Nara
and Rev. Kakuzen Suzuki for their help in this regard.

I express my greatest admiration and deepest appreciation to
Masao Abe. Helping to prepare this book with his guidance and
support has been a singularly illuminating and enjoyable task
both personally and professionally. I began working with Abe in
1985 when he was the Margaret Gest Visiting Professor of Phi-
losophy at Haverford College. Prior to that, I had long been an
admirer of his writings, which were a main source of inspiration
in my studies of Zen and Japanese thought, as they have been
for so many others. For two years Abe conducted biweekly sym-
posia on Japanese philosophy at Haverford that were organized
by Ashok Gangadean and attended by a host of engaging schol-
ars in Asian and comparative thought. The substance of the
material we discussed was always compelling and challenging,
but I was especially struck by Abe’s unassuming manner, which
attracted a diverse and fascinating group of people who gathered
to discuss and debate ideas Fast and West. Abe’s personal and
philosophical approach to ongoing dialogue is best character-
ized by William R. LaFleur in his introduction to Zen and West-
ern Thought: “[Abe’s] concern to do this was always without dis-
crimination; it included notable philosophers as well as curious
undergraduates. He has always been eager to carry on this kind
of inter-religious and inter-philosophical dialogue not only with
his professional peers but also with the next generation which
will themselves take it up and continue it in new ways in the
years to come.”” [ was delighted when Masao Abe asked me to
assist him with this book, and I hope that my efforts can help in
some small way to highlight his invaluable and enduring contri-
butions to the field of Dogen studies.



Author’s Introduction

Dogen Kigen (1200-1253) has been credited traditionally as
being the founder of the Japanese S0t0 Zen sect. However, his
importance goes well beyond that historical aspect, for at least
the following three reasons. First, Dégen is a unique figure in
the long history of Zen in China and Japan, in that he com-
bined the experience of a profound religious realization with
keen philosophical and speculative skills that surpassed his pre-
decessors and followers. Second, on the basis of his penetrating
awakening he interpreted Mahayana Buddhism in a radical way
that brought its doctrinal standpoint to its culmination. Third,
Dogen’s understanding of Buddha-nature, being, time, death,
and morality has a philosophical significance that is at once
consonant with and yet challenging to some of the key con-
temporary philosophers and issues. In this book, I seek to eluci-
date Dogen’s philosophy and religion, keeping these three
points in mind.

The terms philosophy and religion in the subtitle of the book
are, however, not used in their strict Western senses. In the
West, philosophy and religion are generally understood as two
different entities: the former is a human enterprise for under-
standing humans and the universe based on intelligence or rea-
son, whereas the latter is faith in divine revelation. The intel-
lectual history of the West may be regarded as a history of
opposition, conflict, and in some cases synthesis of philosophy
and religion. In the East, especially in Buddhism, philosophy
and religion are not two different entities. Since Buddhism is
originally not a religion of faith in a transcendent deity but a
religion of awakening to the true nature of self and others,
praxis and theoria, to use Western terms, are interfused and
undifferentiated. In the Mahayana tradition, Hua-yen (J.
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Kegon) and T'ien-t’ai (Tendai) Buddhism are particularly strong
in terms of doctrinal construction, yet their doctrines are not
“philosophy” as distinguishable from “religion,” but the self-
realization of practice. Perhaps more emphatically than other
forms of Buddhism, Zen stresses the priority of direct awaken-
ing through concentrated practice, as expressed in the saying
“Not relying on words or letters, [Zen is] an independent self-
transmitting apart from any doctrinal teaching.”

Dogen, however, is unique even in the Zen tradition, for as
already stated, he combined profound religious realization with
speculative reflection in a way that exceeded his predecessors
and followers. In this book, I refer to Dogen’s speculative aspect
as “philosophy” and his practical or soteriological aspect as
“religion.” However, his speculation is not based on “thinking”
in the conventional sense. Rather, it is based on “thinking of
nonthinking,” which is realized only through the complete
negation of ordinary thinking. It is the thinking realized in and
though practice (“religion”), which is for Dogen nothing but
“the casting off of body-mind.” (See chapter 4 below.) In short,
the terms philosophy and religion in the subtitle of the book
indicate the thinking of nonthinking, which is provisionally
bifurcated but primordially nondifferentiable, based on
Dogen’s enlightenment experience.

This volume has not been written systematically by under-
taking a comprehensive plan of research. Rather, it is a collec-
tion of my essays on Dogen written over nearly thirty years on
various occasions. The first article, “The Oneness of Practice
and Attainment,” is relatively recent, written in 1981 and pre-
sented at the First International Dogen Conference held at Tas-
sajara Springs, California, in October of the same year. It was
later published along with other papers presented at the confer-
ence in Dogen Studies, edited by William R. LaFleur, in 1983.
(For more detailed information on this book and the other pub-
lications from which these articles are taken, see the Editor’s
Introduction.) In this essay I interpret the doubt young Dogen
encountered at Mt. Hiei concerning the Tendai doctrine of
“original awakening”—that is, the question of why practice is
necessary if all beings are originally enlightened—which led
him to sail to China to study Zen with an authentic teacher, Ju-
ching. The doctrine of shusho-itto, the oneness of practice and
attainment, is the solution of the doubt that he attained during
his study in China, which became the foundation on which he
developed his philosophy and religion after returning to Japan.
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It is also perhaps the central idea of Dogen’s that can be applied
to contemporary individual and social issues. With this under-
standing, I have placed the essay at the beginning of the book.

The second essay, “Dogen on Buddha-nature,” was written
in 1971 for the 50th Anniversary Special Edition of The Eastern
Buddhist while at the same time I began a series of translations
of Dogen’s Shobogenzo and other writings with Norman Wad-
dell (the translation of the “Bendowa” fascicle appeared in the
same issue). Since Dogen’s unique and penetrating understand-
ing of Mahayana Buddhism is most clearly seen in his notion
of Buddha-nature (bussho), in this essay I examine Dodgen’s view
by analyzing the “Busshd” fascicle in terms of three main
issues: “whole-being is Buddha-nature” (shitsuu-bussho), “no-
Buddha-nature” (mu-bussho), and “impermanence-Buddha-
nature” (mujo-bussho). 1 clarify Dogen’s approach by contrast-
ing it with the conventional Mahayana understanding of Bud-
dha-nature, and also by comparing his philosophy of religion
to the Christian notion of God as well as to the thought of
Spinoza, Hegel, and Heidegger.

The third essay, “Dogen’s View of Time and Space,” was
originally written in Japanese in 1980 and published in Koza
Daogen, volume 4, in the same year. It was translated by Steven
Heine and appeared in The Eastern Buddhist (21 (2), 1988). Here,
I emphasize that Dogen’s view of time and space cannot be
understood properly apart from his standpoints of Buddha-
nature and continuous practice (gyoji). His view of the identity
of being-time (uji) does not represent an unmediated unity but
an identity realized in and through the Buddha-nature and the
self-liberating self, or “the self prior to the universe sprouting
any sign of itself.” Thus, being-time is not based on philosophi-
cal reflection but expresses a deeply religious concern with
human liberation.

The fourth essay, “The Problem of Time in Heidegger and
Dogen,” was written in 1985 and published in Being and Truth:
Essays in Honour of John Macquarrie in the following year. The
intention of this essay is to clarify the affinities and differences
in the views of time and temporality of Martin Heidegger and
Dogen. Paying particular attention to the Kehre, or “turn,” from
Heidegger’s early period to the later one, I compare Dogen to
the two stages of Heidegger’s thought. I conclude that while
Heidegger is closer to Dogen in his later period than in his early
period, the thinkers are still quite different. For instance, for
Heidegger being and time do not completely “belong together,”
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and time is not understood as completely reversible. All of the
differences emerge in the final analysis from the lack, on Hei-
degger’s part, of a thoroughgoing realization of “absolute noth-
ingness” (zettai mu), which is beyond the duality of being and
nothingness and yet includes both.

The fifth and sixth essays, “The Problem of Death in Dogen
and Shinran, Part 1” and “The Unborn and Rebirth: The Prob-
lem of Death in Dogen and Shinran, Part 2,” were written in
Japanese in 1963 and 1964 successively and were recently
translated for this book by Steven Heine. They are the earliest
essays | wrote on D6gen included here. Both articles compare
Dégen and Shinran, two outstanding Buddhist thinkers of
Kamakura Japan representing, respectively, the “self-power”
(jiriki) path of Zen and the “other-power” (tariki) path of Pure
Land. Here I try to clarify their parallels and differences in
terms of the problems of death, sin, faith, practice, and natural-
ness. I interpret Ddgen’s standpoint as the true correspondence
of the Dharma, and Shinran’s as the inverse correspondence of
the Dharma. In the concluding sections of “The Unborn and
Rebirth,” somewhat rewritten in preparing this volume, I
explore the possible overcoming of the fundamental differences
between these dimensions in Buddhism and suggest the need
for an awakening to the most authentic Dharma, which is
beyond the opposition between Buddha and Mara (demon).

As I previously stated, this book has not been written with a
systematic, comprehensive plan, and it consists of a collection
of essays, three in English and three in Japanese, written for
various occasions. With the help of the editorship of Steven
Heine, I have arranged the essays as systematically as possible.
You see the result here before you.

This book could not have been published without the help
and advice of many people. My great and sincere appreciation
is extended to Steven Heine, who not only translated three
essays—"“Dogen’s View of Time and Space,” “The Problem of
Death in Dogen and Shinran, Part 1,” and “The Unborn and
Rebirth: The Problem of Death in D6gen and Shinran, Part 2”"—
but also carefully and appropriately did the editorial work
throughout the entire process of preparing the volume.
Although I revised his translations considerably, his under-
standing and translation skill in Japanese philosophical/Bud-
dhist writings is truly admirable. Steve gave me valuable sugges-
tions to improve the essays, and he reconstructed some para-
graphs to avoid the repetition inevitable in a collection of arti-
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cles written at different times. He also compiled the glossary of
Sino-Japanese terms and the index.

I also express my gratitude to William R. LaFleur, Norman
Waddell, and Joan Stambaugh, who gave me valuable sugges-
tions at the final stages of writing “The Oneness of Practice and
Attainment,” “Dégen on Buddha-nature,” and “The Problem of
Time in Heidegger and Dogen,” respectively. Dennis Hirota and
Eisho Nasu were especially helpful in translating and referencing
Shinran’s works. We are using Dogen's calligraphy of “Fukan-
zazengi” on the book cover through the courtesy of Eiheiji tem-
ple, for which we are extremely grateful. We thank Prof. Yasuaki
Nara and Rev. Kakuzen Suzuki for their help in this regard.
Thanks also go to the San Francisco Zen Center for supporting
me as a scholar-in-residence for the academic year 1989-90. I am
also grateful for Dr. Muriel Pollia’s financial aid, which support-
ed my teaching position at the Pacific School of Religion for the
academic year 1990-91. Last but not least, I am deeply indebted
to Shin’ichi Hisamatsu-sensei and Keiji Nishitani-sensei for my
understanding of Dogen and Western philosophy.

I sincerely hope that this small work on Dogen will con-
tribute to the ongoing Eastern and Western philosophical and
religious encounter.






The Oneness of
Practice and Attainment

Implications for the Relation between Means and Ends

YouNG DOGEN’S DOUBT

Dogen is one of the most outstanding and unique Bud-
dhists in the history of Japanese Buddhism. He is unique in at
least the following three senses.

First, rejecting all existing forms of Buddhism in Japan as
inauthentic, he attempted to introduce and establish what he
believed to be genuine Buddhism, based on his own realization
that he attained in Sung China under the guidance of Zen mas-
ter Ju-ching (Nyojo, 1163-1228). He called it “the Buddha
Dharma directly transmitted from the buddhas and patriarchs.”
He emphasized zazen (seated meditation) as “the right entrance
to the Buddha Dharma,” in the tradition of the Zen schools in
China since Bodhidharma, originating from Sakyamuni Bud-
dha. Yet he strictly refused to speak of a “Zen sect,” to say noth-
ing of a “Soto sect,” which he was later credited with founding.
For Dogen was concerned solely with the “right Dharma,” and
regarded zazen as its “right entrance.” “Who has used the name
‘Zen sect?”” he asks rhetorically. “No buddha or patriarch ever
spoke of a ‘Zen sect.” Those who pronounce a devil’s appelia-
tion must be confederates of the devil, not children of the Bud-
dha.”t He called himself “the Dharma transmitter Shamon
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(Monk) Dogen who went to China” and returned “empty-
handed” but with the strong conviction that he had attained
the authentic Dharma that is directly transmitted from buddha
to buddha and should transplant it to Japanese soil. Thus he
rejected the idea of mappd (final or degenerate Dharma), an
idea that had gained wide acceptance in the Japanese Bud-
dhism of his day. It may not be too much to say of Dogen that
just as Bodhidharma transmitted the Buddha Dharma to China,
he intended to transmit it to Japan.

Secondly, though Ddgen came to a realization of the right
Dharma under the guidance of a Chinese Zen master whom he
continued to revere throughout his life, the understanding of
the right Dharma is unique to Dogen. Based on his religious
awakening and penetrating insight, Dogen grasped the Buddha
Dharma in its deepest and most authentic sense. In doing so,
he dared to reinterpret the words of former patriarchs, and
even the siitras themselves. As a result, his idea of the right
Dharma represents one of the purest forms of Mahayana Bud-
dhism, in which the Dharma that was realized in the Buddha’s
enlightenment reveals itself most profoundly. All of this, it is
noteworthy, is rooted in Dogen’s own existential realization,
which he attained through long and intense seeking. Based on
this idea of the right Dharma, he not only rejected all existing
forms of Buddhism in Japan, as stated above, but severely criti-
cized certain forms of Indian and Chinese Buddhism, though
he generally considered the practice of Buddhism in these two
countries to be more authentic than it was in Japan.

The third reason Dogen is unique in the history of Japanese
Buddhism is because of his speculative and philosophical
nature. He was a strict practitioner of zazen who earnestly
emphasized shikantaza (just sitting). He spent his whole life in
rigorous discipline as a monk. He encouraged his disciples to do
the same. Yet he was endowed with a keen linguistic sensibility
and philosophical mind. His main work, the Shobogenzo (A
Treasury of the Right Dharma Eye), perhaps unsurpassable in its
philosophical speculation, is a monumental document in
Japanese intellectual history. In Dogen, we find a rare combina-
tion of religious insight and philosophical ability. In this
respect, he may well be compared with Thomas Aquinas, born
twenty-five years after him.

Dogen wrote his main work, the Shobdogenzo, in Japanese, in
spite of the fact that leading Japanese Buddhists until then had
usually written their major works in Chinese. Dogen made pen-



