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Did Huayan’s Teachings Influence Dogen’s Thought ?:

Dogen’s Treatment of Huayan’s Concepts of “Mind-Only” and
“One-and-Allness”"

(Part 1: The Intellectual Relationship between Dogen and Huayan)

Frédéric Girard

I. Preliminary considerations.

Dogen 7T (1200-1253) is considered to be the founder of the Soto school in Japanese Zen,
opposite the Rinzai school that would be founded by Eisai (Yosai) %P4 (1141-1215). This
classification is mainly didactic and practical but does not entirely satisfy the historical truth.

Trained at the Hieizan, Dogen experienced certain aspects of the Mountain Tendai from Zhiyi %
il (538-597) and Saicho fix{E (767-822). With Koin 23l (1145-1216) of Miidera he also inquired
about the current of the Temple, from Enchin 5B (814-891), where the elements of the Chan are
already quite largely diffused by texts.

Dogen, however, detached itself from the Tendai, not without an indirect influence. He bases his
own doctrine, which draws on his own experience and reflection, on his Chinese experience and on
elements from several sources which he duly chose. It is Chan that fucused his interest and that is
why he goes to China: in this Chan, the teachings of the Huayan and his their Chinese exegesises
are considered as a doctrinal background or equivalent. It is therefore not illegitimate to look for
elements of the Huayan in Dogen, although he has criticized its doctrine indirectly. But already in
the currents he knew in Japan, like the Tendai Outside the Mountain (sange 1114} ) that has
undergone the influence of the Kegon, has he not rubbed shoulders with the doctrines of the Kegon
? Several sources can be considered in this way.

As a matter of fact, Dogen used in his sermons in parallel both Canonical Tripitaka sources —

compiled by Maiijusri — and Logia records of Chan masters, and then he tried to rely both

1 This paper is revised manuscript of a conference presented at the IIIrd International Huayan/Kegon
Conference, November 11th to the 12th, 2017, Centre for Buddhist Studies, Pekin University.
I have made a former approach of this question in an article, « Some aspects of the Kegon doctrines at the beginning
of the Kamakura Period », Reflecting Mirrors, Perspectives on Huayan Buddhism, Harrasowitz Verlag, Wiesbaden,
2007, pp. 309-324. In this contribution, I have stressed the fact that there is an indirect influence of Huayan
on Dogen thought through Chinese Chan which focuses on Vairocana Buddha and the concrete Dharma-world
(dharmadhatu), and that he treated some Huayan thematics and concepts as common notions.
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categories of sources as to show that they can enlighten the same truth. Among the canonical
sources, as he showed it in details in his Dialogues in China (recorded during the Baojing era), the
Hokyoki {BERC , he had no particular denials apart the Sitra of perfect Enlightenment and the
Siitra of the Heroical March. 1t is worthy to note that he was recommended by his master to refer to
the (apocryphal) Stitra of Brahma’s net for disciplinary question, a Chinese text which cosmology is
near the Huayanjing‘s one, centered on the Buddha Vairocana. Nevertheles, the referencies on
Vairocana by Dogen are originated on Chan texts and discourses.” He says : « What is called the
assiduous diligence does not search for renown nor profit and dislikes the sensitive objects. That is
the reason why we do not have to read the words of Confucius or Laozi, the texts of the Siitra of the
Heroical March and of the Siitra of perfect Enlightenment. — at the time a great number had these
two sitra as references in the Dhyana teachings but the master [Dogen] did not appreciated this
fact—. We just have to learn what is relevant concerning the causality of the successive Buddha-
Patriarchs from the times of the Seven Buddha till nowadays. [-*-] Brothers ! If you have to read
stitra, you have to rely on the teachings of the stitra enumerated by Caoqi (Huineng). that is to say
the Lotus, the Parinirvana, the Prajfiaparamita, and so on. The sttra which are not given by Caoqi
have not to be used. Why ? The Ancient men opened siitra and Sastra for the Bodhi, but nowadays
people read siitra and $astra only for their renown and profit. »" In this passage, the Flower
Ornament siitra is not mentioned but it is obvious that it belongs to the list, if we read the following
similar assertion of Dogen. For him, the use of the Lotus Siitra or the Flower Ornament Sitra and
others was legitimate, inasmuch the direct lineage of Buddha-Patriarchs has done so: « What a pity
that wrong Maras and malignant larvae, wild animals and beasts falsly denominate themself School
of Dhyana and wrongly discuss on the supremacy or not of the Lotus and the Flower Ornament
scriptures. That is the reason why there is not a man in these degenerated times.

The direct transmission of the Buddha-Patriarchs is only the right Law of the Buddha
Sakyamuni, only the Anuttarasamyak-sambodhi. This is the reason why we have to know that it is
in the Buddha-Law that are the Lotus and Flower Ornament, and that it is not in the Lotus and
Flower Ornament and others that each Buddha-Law exists. In these conditions, the treasures of the
84,000 teachings of the Lotus and Flower Ornament, etc., are all the direct transmission of the
Buddha-Patriarchs. It is not outside the Lotus or Flower Ornament that exist the way/words of the

Buddha-Pariarchs. That is the reason why we have not to be concurrents of all the schools. It is just

2 See my study, Girard, Les Dialogues de Dogen en Chine, Droz, Genéve, ,2017.

3 EK,V,n°383,DZZ (1969-1970), 11, p. 94. AT sl A #E# . ARAH, AEfth, FrUmRALT - &2,
MR RE - P2 He (R AL ik - PR SRR, [ o) B e LA 22 4 H AL
AL [-] WBAE SRR, RS RIS 2R Frakde - A2 - B SRR, WERARES AL,
AR 2y FrUAEAT . o ANPiERa, R4, 4 ABitan. Haafl,
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like a country which has obtaines a king. » !

It is said in the Commentary Gosho of Shobogenzo that the two sects Kegon and Hokke have
only subsidiary position as provisory teachings. It comments an answer of Dogen to a question
concerning the fact that the Hokke, Kegon and Shingon sects are the ultimate stage of the
Mahayana. According to Dogen, the sectarian allegiance is not important but only the
implementation of the practice or not.” The text goes: « First in the manner of the Buddhist Law,
several sects are erected. The Kegon sect considers other teachings as adjuvant ones and skilfull
means. The Hokke sect considers that all the teachings of the Buddha during forty years has
nothing to do with the original intentions of the Buddha and that, before the Hokke, all the
teachings were provisory and that only the Hokke contains the original idea of appearing in the
world. Such is the habit to erect sects. The Zen sect says that all that enounced with language and
is written with letters — By coming from west, Bodhidharma does not erect letters, teaches directly
the mind of men, sees the mind to realize the Buddha state —, is not the Buddhist Law. Such a habit
exists. But what is stressed here is not like that. By saying that they do not use language, they use
linguistic expressions as does not erect letters, teaches directly the mind of men. »’ There is no
doubt that this commentary reflects the Dogen’s position.

For Dogen, the Japanese sects have only a relative value and it is only the lineage of Buddha-
Patriarachs which can be considered as the General store of Buddhist Law, buppo no safu 1L /7
#&HF , overwhelming even the Chan and Zen sect as the masters of Dhyana (zenji Ml ) were
affiliated to Tendai in Japan and that Dogen learned in China that Tiantai was merely a doctrinal
sect dissident from Chan lineage till Nagarjuna, so that all masters (zenji, risshi Hfifi and hoshi 3

i ) were affiliated to the Buddha-Patriarchs ligneage ]

4 EK,VII, n° 491, DZZ (1969-1970), I1, p. 129. W] XL ] 58, 7 J5E WAL - W7 k3 A= . AR5 RS0S4 3 -
HeREFE 2o TR A (AHLHAR, MERIRBUNAR AL Z E i, BTFE2 7 =3 = R, ArDUAE
Al AN A PR - s, R - RS AR A L TR A5 A AL SRR - S S U5 DY T R
ZIEAMH AR, FEEEE - HERe AN AT E W, T DAY G30o e W, MEREL 2 15 F 40,

5 Discourse on the application on the Way, Bendowa, [F+385] , DZZ (2002), pp. 15-16.[ & 9 TWwiE <, wE b
DHNID72EN 5 & 2 A OB - HEREE, L HICRKEORTE LD, WIELRHEFFEOITE &1k, BE
SEARIR L7z U SRIBEEIC D 72~THIE A7) 7 53, TOHKT 5 el BLIJELA, & OB E v T
EHOBATESLT R, —BICALDOERE &5, LEOBS L WAL, L2dHbIZ, wEn
SHETHDBAT. BRIZOTNZLTLHNE PNOLEZILBET, DENCINETTEDR,

LOLTWIEL, LAXRL, ARICBHOBEEN@WT 52 L2 EoRRE 25137, L2 LBIT0R
BELDHL |

6 Shobogenzosho [EERE) B — , 1, Eihei Shobogenzo shiisho taisei ACFIE IR E R, —. X1,
Taishukan shoten KAEEEF G, 1984, 1, pp. 59-60. [ G DOICIE, TR & VD0 MRIIERE Z (XEWER
DO LV, EIEIN T SREOFRERMOARZICIET, BECHZWaT ok L TR L
T3, FEECZHoBIORELRN, L v, MLEF, FEOENL B LR, SOilmEd . EBWEK,
AL EAR NG AR & ZCABRIIC T O LI THINS G ROF R EICIET. LB H V.
(11-060) M4 DRI, —AF % AL, RO TRILLFOH D ERANLOF S HH 1,

7 See Girard, 2017. Iwanaga Masaharu 777K 1Ll , « On the General store of Buddhist Law in Hokyoki », Hokyoki
ni okeru bukkyd no sofu ni tsuite ¥ B 5012 BT B AL AT IZ O VT, Komazawa daigaku bukkyogakubu
kenkyt kiyo 53 K F AL TIFEALE |, n° 77,2019, pp. 77-81.
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The present research is only partial and goes in several different directions, without being able to

claim a satisfying synthesis.8

I1. Historical data?

First, it is quite impossible to find any concrete data concerning Huayan doctrines on Dogen
through his formative years. But we can notice one element, that is the affiliation of his father’s
Minamoto family to Todaiji temple, the center of Kegon sect. Concerning this fact, it is wellknown
that Dogen did not went at the Kaidan-in as to receive an ordination bill when he went in China,
which is a rather strange affair. But, in his Preliminary Notes on the Oral Commentary given by
Shigyoku i (1383-1463), a Kegon monk, superior of Kaidan-in in Todaiji, on the Treatise on
the Five Teachings i LA EEPELERT of Fazang, in its more reliable version, it is stated that the
minister Koga, that is Minamoto no Michichika {3 (1149-1202), the grand father of Dogen,
has composed a poetry. In it, he uses a stylistic figure as to give an illustration of the most sublime
signification, that is the quintessence, of the Kegon doctrines, at a time when he visited Todaiji
temple. It is obvious that the family of Dogen had relationships with Todaiji. It is well known that
Michichika is at the origin of the exil of the monk Mongaku 3L (?-1204 ?) of Jingoji at Takao, a
temple where Dogen went at the death of his mother.

The passage in question is as following :

« The minister Koga [Michichika] has composed the following poetry when he went in
pilgrimage at Todaiji temple :

Wonderfull are the flowers [of the Floral Ornament/Kegon]
Where frost is fallen,

In the echo of the bell

Of the ancient temple

Which name is so famous !

okushimo no

hana no itsukushiku

na mo takashi

tsurinuru tera no

kane no hibiki ni

A (/) RESFHERKFFH (=7 )
B(TZ)R(TH /)

8 We have done a further approach of this question in Girard, Frédéric, « Some aspects of the Kegon doctrines at
the beginning of the Kamakura Period», in Reflecting Mirrors, Perspectives on Huayan Buddhism, Edited by Imre
Hamar, Harrasowitz Verlag, Wiesbaden, pp. 316-321.
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FNF V(A V T
Z(FEYE(THY)

H(ZVIN)RE(FT /)
(AL H)E(eEFZ)

Beak W NHERE 2 Shbae 7 ekt

It can be asked if there is not a relation between a poetry attributed to a disciple of Myoe,
Shingen shonin (L A (2-2), illustrating the dew as a symbol for the perfect actor of No, and the
poem of Michichika. Michichika who mentions the frost instead of the dew: the two categories are
similar - the dew is a synecdochical expression for all the meteorological phenomena as the freeze,

the frost, the rain, the snow, and so on. S

We cannot infer any conclusion from this fact, as Dogen was probably critical towards the
religion of his grand father, but he may have a chance to know something of the Kegon philosophy

in his youth.

IT1. Dogen and Huayan / Kegon philosophical schemes.

Then, the reading of Dogen’s works gives the strong impression of an omnipresence of the
doctrines of the Huayan / Kegon ( #Ei% ) in its background.“

The interpenetration of the whole in one and the one in the whole seems to constitute its implicit
mental universe. We find such phrases concerning the actualization of the realization in the state of
samadhi of correct apprehension (jijuyisanmai H 5 =% ), as : « Though, in such a way, there is
only a sitting Dhyana of one person and of one time, all beings merge with each others and
communicate perfectly, so that in the inexhaustible world of the Law, in all the dimensions of time,
past, future and present, they accomplish the perennial converting activity of Buddha and action of
the Way. » 22 % b o THOIOPIZ—A—IORIRL ) L b, EEHOE Ltk L
FENITETHHD B, BEBEROLPICEKBUS, FIHOMLEFZ % T ; or as :

9 Girard, Frédéric, « The Kegon doctrinal background of the No’s conceptions of Zenchiku » (1405-1470).(Girard),
Nanto bukkyd, 41. volume VII, p. 9 ,2014, p. 29-30.

10 See my study, Ibidem, 2014, pp. 28-29.

11 For a presentation of these doctrines, see Girard, Frédéric, Un moine de la secte Kegon a I’époque de Kamakura
(1185-1333), Myoe (1173-1232) et le Journal de ses réves, Publications de 1’Ecole frangaise d’Extréme-Orient,
volume CLX, Paris, 1990, LXXXVIII+598 pages.

Girard, Frédéric, « Todaiji - der Versuch, eine universalistische Vision der Welt zu verwirklichen », in Im Licht
des Grossen Buddha - Schéitze des todaiji-Tempels, Nara, Museum fiir Ostasiatische Kunst, Koln, septembre 1999,
Cologne, pp. 49-58.
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« Induced by grasses and flowers or mountains and bodies of water, it happens that one enters in
the way of Buddha. By grasping earth, stones, sand or pebble, one receives the seal of Buddha.
How much more, the extended words are they to rich in all phenomena and the turning of the wheel
of the great Law is included in one dust ! » HH[LKIZE LN T, ABEICHATEIEH D X,
THVEEZICED T, HZERFTLIEH D WIFARIARDOL L, BRIZHTN T
3@z, R, $/—EEIC% S END . This latter phrase is commentated by
Menzan as refering to the poet Su Dongbo #&HI¥% (1037-1101) and to the Gandavyiha-sitra :
« Concerning the phrase beginning with grasses and flowers or mountains and rivers, the Flower
Ornament Siitra says that the good friend (kalyanamitra) named the adolescent versed in all arts
announced to Sudhana that if he would want to have the knowlege of the nature of Buddha, he had
to count exhaustively the sands (of the Ganges). When one has exhausted the infinity by counting
and counting, he realizes the no measurement (hishiryo JE 4 ) »."> And such is the case in some
sermons of Dogen, from his major work, the Shobogenzo 1IE{EHRRE ), the « One clear gem »
(ikka,yoju —YHWER ), « Ten Directions » (Jippo 1 ), « Buddha nature » (Bussho {64 ), « The
Triple world is mind only » ( = 5ME.[> ),, and others. In passages of his works, we find sentences
that are also related to the philosophy of Huayan. Such is the case, for example, with the word of
Dogen : « a grain of rice contains the entire universe », kome ichiryii wa zen uchii wo fukumu K—
FlL 2528 % & T . They are based on the Kegon doctrine that the One is in the All and the All in
the One (the One entails the All and the All entails the One), ichi soku issai issai soku ichi —R[J—
v —g—.

As a philosophy of interdependence of the One and the Totality, Huayan can be said to be active
in the thought a of Dogen, as may attest some of his sermons. But, when we have to give a source
as an evidence of this influence, we are embarrassed because we find scarcely partial quotations
and almost no trace of Huayan texts surely read by Dogen apart, for instance, the pseudo-Fazang
text on Meditation on evacuating mind returning to the source. What can be asserted is that the
Huayan philosophy had an impact in Chinese Chan from the Tang period and that this is the
influence that is active in Dogen thought. His interpretation is nevertheless original: he denies any
ascendant process of returning to a spiritual source, which would be commit the sacrilege of a
substantialization and an abstraction of the Absolute. On the contrary, he advocates the actual
concretization of any possible form of Absolute so that this Absolute disappears as such. Such is the

case of his stressing on this-world (shijian, seken [ ) instead of the Law-world, dharmadhatu,

12 «Discourse on the application on the Way » (Bendowa FT-i85fi ). Commentary, SGCZ, 1, p. 36. Approximatively
a quotation from Ajigi B77°%% : e REAS A S U T B A 22 3800 FE RS 35 R B T s W . A
R AR E, BATMR ABLBURA 2 7 B b I BT o AT AR A M 252 0 58 S A A
WREE Mo VAR L. T. LXXVIL, 2438, p. 537a"-b".
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fajie, hokkai 5% | in the same way that Xuansha Shibei P [fifii (835-908), in the sermon
« One clear gem ». As it is wellknown, Xuansha Shibei makes frequent use of the term « world »,
shijian, which is synonymous with the world of the Law as it designates the pure plane of
phenomena which has been removed from all sacred substance. By means of this leitmotif, he
contrasts, as if to bring them together better, a perennial nature of things and phenomenal
multiplicity, against the backdrop of Huayan or related doctrine. He bluntly declares that each being
enters into symbiosis with the Absolute: « the infinite worlds of the ten directions are the same
authentic being. » 3575 I FLHB 3 & 6 HEF 2 8 ; « Of the infinite worlds of the ten directions,
there is not one thing that is not It. » &% T 55 | M—PAETH ; « Bach being is constant and
such is the nature of each. » FEEFEEAK, PEPENIE ; « The mountain is mountain, the stream is a
stream [**-], of the infinite worlds of the ten directions, there is never anything that is not such. » 1|
Sl KK L[] FEHFR RAAILIE ; « Of all that is differentiated into myriads of
thousands of ways, the buffalo is buffalo, the horse is horse, the donkey is donkey and the sheep is
sheep. BB T-7, 2R IN2N6. BHEHRE. FR¥* . We know the advantage that Dogen has
withdrawn from this way of seeing the world as pure actuality and concretization free from any
metaphysical dimension, in his commentary on Xuansha’s sentence: « The infinite worlds of the ten
directions are a crystal clear gem. » &1/ 5 j& —HHHER . « The infinite worlds of the ten
directions are a crystal clear gem. It doesn’t talk about two or three gems, it is with their whole
body that they are the only eye of the true Law. With their whole body they are the same authentic
being, with their whole body they are one sentence, with their whole body they are light, with their
whole body they are their whole body. Even when they are their whole body, there is no obstacle to
the whole body. » s TR —JHHZRF VY, BEZH N N, oL —4E ) RER S
Vo &FaVEENST Y. &FaL—w+). 53+, £garegrv. &
B Mk, &8 B2 M Ifin these developments, the term “world”, in Japanese seken i
fil , is used in place of that of “world of beings / of the Law”, hokkai {£4% , it is in order not to
superimpose on reality an entity superfluous like that of Law. This last term is widely used by
Dogen, sometimes in that of the world of Law and sometimes in that of the world of beings. In the
latter case, this world of beings can be reduced to the world of inanimate beings, that is to say,
things, even atoms. But in this case, these beings or these things are considered as being

« awakened » to the truth, they are « beings of truth » which each in its own way expresses and

13 Records of the Patriarchs Hall, Zutangji #1353, Large Logia of Xuanxia, Gensha koroku V)L %%, edited by
Iriya Yoshitaka A ZK:3&/, Todai goroku kenkythan R fLEEERIIFEHE, Zenbunka kenkydjo #i SLALAFZEHT, 1987,
reedition in Zen no goroku ¥ FEEk, 12, Chikuma shobo HUEEHE B, 2016, volume 1,p. 9, 12, 125, 133.

14 The phrase of Xuansha is a quotation from the Records on the transmission of light of the Jingde era 3t fi{8i/E %,
T. LI, n° 2076, p. 346¢. DZZ (1969-1970), 1, p. 61. T. LXXXII, n°® 2582, p. 26a”"-b’.
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concretizes authentic reality: the two valences of the term dharma « to be and truth », are
reintroduced and present in the use that Dogen makes of it so that the « totality of beings »
understands both the conditioned and the unconditioned. In his way of treating the « world of the
Law », Dogen integrates the unconditioned into the conditioned but by disregarding the first so as
not to confer on it any ontological consistency which would give the flank to a substantialist
criticism, and to reduce everything to phenomenal plan. This method of negative abstraction,
distinct from the positive abstraction which leads to substantialism, explains the singular use that
Dogen makes of the Buddhist ideas developed by the Chan masters, notably from the Method of
mental examination on the world of the Law, attributed to Fazang, ideas which he follows but
which he reinterprets in the sense of an immediate presence without any conceptual additions.”
Such seems to be the case also of the important commentary of Dogen on his conception of the
« Space » (koki Jig22 ). Space is an unconditioned element defined by the lack of obstruction (muge
HETEE ), but it is understood by Rujing and Dogen as without-obstruction (hiuge FEAHE ) and not-
without-obstruction (himuge JF4ERE ) and therefore as an unconditioned in the conditioned. This
Space is different from the visible and oriented space, it is akin to the Vacuity and allows the
interpenetration of all beings without obstacle.'® This idea is resumed in the « Stanza on the bell in
the wind » (fitreiju JAEHA ) composed by his master Rujing and commented by Dogen in the more
important periods of his life (during his Chinese sojourn [Hokyoki], his first two sermons of
Shobogenzo [Makahannya haramitsu, Genjokoan], the inauguration of Eiheiji with the sermon
Koku), where there is a pervasive conception of the space considered as an infinite space of
communication.'” Tt may be assumed that this conception was common to some Amidistic currents
of the Pure Land, for the stanza was transmitted in Amidistic middles of the disciples of Honen #®
#% (1133-1212), as I have done the discovery twelve years ago in the Myogi shingyoshii W3&HE4T
4£ , a word of Shinzui /25 (?-1279)."” This space is nothing else that the dharmadhatu, hokkai
S, the world or sphere of the Dharma. The following passage could have not been written by a
follower of Kegon doctrines : « We have to be aware that what is called, in the Buddha Law, the

Generic gate of the Law of the nature of mind includes the one and great world of the Law, so that

15 Girard, Méthode d’examen mental sur la sphére de la Loi selon I’Ornementation fleurie, Huayan fajie guanmen
e [ 7 FE WM, LM, — avec le Commentaire de Guigeng Zongmi =E % 5% % (780-841) —, Editions You-Feng,
Librairie Editeur L2 E )5, 2019, pp. 85-89.

16  Girard, Frédéric, « Le Lieu chez Nishida Kitard et I’espace bouddhique », dans Frontiers of Japanese Philosophy
3, Nagoya, Nanzan Institute for Religion and Culture, 2009, pp.41-57.

17  Girard, Frédéric, « Présence de ’infini », dans La pensée asiatiques, Paris, CNRS Editions, 2009, p. 125-131.
Girard, Frédéric, « La sagesse du Zen créatrice d’un espace de communication », dans Religions & Histoire, n° 28,
septembre-octobre 2009, pp. 40-45.

18  Girard, Frédéric, Dialogues de Dogen en Chine, 2017, Chapitre V, « Les themes du Hokyoki ». The Stanza of the
Bell in the Wind (Firinju JAESEH ): Zen and Nenbutsu in the Early Kamakura Period, Studia Philologica Buddhica,
Occasional Paper Series, XIV, The International Institute for Buddhist Studies, Tokyo, 2007, IV + 81 pages.
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it does not distinguish the nature and the specific characters of things and it ever arises nor
extinguish. Till the Bodhi and Nirvana, there is nothing which is not the nature of the mind. All
things and all phenomena are nothing but the one and only mind, all including in an infinite
duplication. All these gates of the Law are the equal and one mind. This without the slightest
difference, can it be said. Such is the way by which we apprehend the nature of mind of
Buddhism. » L2XL, AANKISOPERBRMOEM & vahid, — KA E2 20T iz D
T EBEVSEIE R L, FRERICBIANET, MECHOLED% L, —UIEEE.
GHME LD IN—LIIL T 2OTHARELI L L, 20 AL LM, &
RPHLR D HNTHRELR L EHT D SNTREBAROLEE LT 2D, "
Concerning this phrase in particular, Takasaki Jikido considers that inasmuch Dogen does not deny
a nature of mind he asserts positively an acquiescent to the reality of things, and the formula
« Generic gate of the Law of the nature of mind » LM KARAH D is an avatar of the « Generic
gate of the Law of the one Dharmadhatu », yifa dazongxiang famen — 3 KAH M of the
Treatise on the act of faith in the Great Vehicle, which denotes the world of a Dasheng gixinlun-
Huayan way of doctrinal interprf:tation.20 This expression is in fact largely commented by Huayan
masters, as Chenguan {5 8l (738-839).” Fazang {% e (643-712),% Zongmi 5% (780-841),%
Changshui Zixian 357K F-% (964-1038).”" and the by Japanese Doctors in Kegon. Concerning the
use of the expression world of the Law (Dharmadhatu) by Dogen in the « Satra of mountains and
waters » (« We do not know how many Law-world could have to be analyzed to enlighten the green
mountain »), Menzan refers also to the Kegon doctrine of the four or infinite world of the Law.”
But in his sermon « One clear gem », Dogen operates a negative abstraction (shasho 3558 ) of this
world of the Law (hokkai {5 ) and replaces it by the concrete world (seken T[] ) so as not to
superimpose a superfluous entity on the real world : the unconditioned world is strictly the

phenomenal world. Such is the Dogen « revolution » in Japanese Buddhism as to avoid the positive

19 Discourse on the application on the Way. DZZ (2002), p. 29.

20 T. XXXIL, n° 1666, pp. 5762’ : « The tality of mind is the essence of the General Gate of the Law of the one
Dharmadhatu, that is to say that the nature of mind does not appear nor perish. » {OMEA1F o RIJ& — 3 FEORMEAH
Mi%e Frag OPEAAEAH: and p. 584c™® : « The tality of mind is the essence of the General Gate of the Law of
the one Dharmadhatu, for the original nature of mind does not appear nor perish. » LRI o HllE— 5 KAEAH
EMES . DUODAPEAEAS WAL,

See Takasaki Jikido 5l ELiE. « The theory of Dogen on the nature of Buddha », Dogen no busshoron i8ICD 1A
PRy Dogen shiso no tokucho [EITCEADREEL], Shunjusha #FFk4t:, Tokys, 1980, pp. 121-122.

21 Dafangguang fohuayanjing suishu yanyizhao K7 &Mk #e FkSBE BRI 85, T. XXXVI, n° 1736, pp. 234a9-14,
398a8-13, etc.

22 Dasheng gixinlun yiji KIEHEIZFFERD , T. XLIV, n° 1846, p. 2522”7, Dasheng fajie wuzuobielun bing chu X
R =M BIRRHLIF)F, T. XLIV, n° 1838, p. 6367,

23 Dafangguang foyuanjue xiuduoliaoyijing lueshuzhu KITREEI 555 fE T FeFEME BT, T. XXXIX, n° 1795, p.
532b16-17.

24 Qixinlunshu pizuoji F15 FHtEEHIFL, T. XLIV, n° 1848, p. 341b",

25 SGCZ,1I1,p.225.
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abstractions (chiisho 114t ) as well as the lax doctrines of original Enlightenment in his times.”

This strong impression of a Kegon influence is shared by Kamata Shigeo who sees in Dogen
thought a conception of the world and being similar to that of the Avatamsaka-sitra in the chapter
« Emergence of nature (of Tathagata) » (xingqi TE#2 | rathagatotpatti-sambhava), which illustrates
the new conception, in Mahayana Buddhism, of an instantaneous emergence of the Absolute in the
actual phenomena.27 Yet there is hardly any quotation of Huayan texts in Dogen’s works, even in
his sermon on the « Samadhi of oceanic sigillary reflection » (Kaiin zanmai {EEN=I£ ), which
explicitly refers to a major Kegon conception. But we can find an illustration of the doctrine of this
Samadhi as a not substantial one. But, it seems obvious that the phrase « the ocean of the nature of
Buddha or the ocean of the matrix of Vairocana is only all beings. » busshokai to ihi, biruzokai to
ihu. tada kore ban.u nari AAVEHE & VWO, BEEE L WA 2N ERARD,isa
transformation in a Huayan terminology of the phrase commented in the sermon « Nature of
Buddha » « All beings are the nature of Buddha. » shituu wa bussho nari ZA \FAMEZ Y
Dogen has adapted the Mahaparinirvana-sitra teaching in a Huayan way. He avoids to fall in the
error of the original Enlightenment doctrine — in fact he criticizes all the categories of
Enlightenments, original, inceptive and eventually others — by preaching an actualization of a
Buddha-nature impermanent and following time circumstances. But cannot it be said that a Kegon
thinker as Myoe had a similar position by criticizing the original Enlightenment doctrine as
practiced at his time ?

Then, the ocean here does not include things, even dead, but it is in itself inclusion or, better, an
« act of including » and nothing else, which is the same conception that the dharmadhatu of the
above-mentionned passage of the Discourse on the discerning of the Way. All phenomena are
reduced to immediate acts, like in the « emergence of nature » (shoki 4#2 ) of Huayan. In this
sermon, the Sitra of Vimalakirti is quoted, maybe as a text of the Flower Ornament literary cycle to
which it is linked.” But it seems especially from the doctrinal point of view of the world that one

glimpses the presence of the doctrines of Flower Ornament at Dogen. These hold that the One is the

26 Girard, Méthode d’examen mental sur la sphére de la Loi selon I’Ornementation fleurie, Huayan fajie guanmen
e % 35 LM, BLM, — avec le Commentaire de Guigeng Zongmi =E 4 5% %% (780-841) —, Editions You-Feng,
Librairie Editeur I B )i, 2019, pp. 85-88.

27 Kamata Shigeo $ift & HE, « The Doctrines of Flower Ornament and Dogen », Kegon kyogaku to Dogen 3 Rk#L
2 L8, Koza Dogen i FEB TG, Bukkyo kyogaku to Dogen [{LE# 5 & L], volume 6, Tokyo, p. 25-49.

28  See, akasaki Jikido il 1. « The theory of Dogen on the nature of Buddha », Dogen no busshdron 37D
ALk, p. 122.

29  Another name of the Vimalakirti-nirde$a is the Sutra on the inconceveible liberation, Pukesiyi jieduojing A
T S8 3 /% I 7%, which is synonymous with the Great developed Siitra on the inconceivable domain of Tathagata,
Dafangguang rulai pusiyi jiangjiejing K7 JA W1 RAS BERSE SLAE (or Dafangguang fohuayanjing pusiyi jiangjiefen
KT IEALFE A U3 95 ), also another name of the Avatamsakasitra in the translation of Siksananda in 80
volumes, Chapter on the practice and vows of Samantabhadra on the Entry in the domain of liberation of the Great
developed sitra of flower ornament of Buddha, K75 & AAZE ki A G 5% S8 B AT BT, in the translation
of Prajiia.
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All and the All is the One. One element is present and acting in all the others and conversely all the
elements are present and act on one. The « Samadhi of oceanic sigillary reflection », is considered
as the generic samadhi of all others, sosanmai #&=Wf , in reference to the samadhi of Kegon, and
seems to be commented by Dogen in the same way as the true apprehension and self fruition’s
samadhi (jijuya zanmai F %1 =8k ).30 In this chapter, Dogen rejects the idea that the practitioner
will return to the source of things, to a first origin of spirit, to defend that of a concrete actualization
of a first principle. He does not illustrate this with the help of Kegon concepts, such as the infinity
of the relations between the One and the All, jidjamujin ichita yiasoku ¥ % 3 | —2 @Al | but by
means of the instantaneism of the Vimalaktrti Teaching-sitra.

Another case of Huayan reference is, as every one knows, the expression « The Triple world is
mind only », which occurs 67 times in the Shobogenzo, and is considered as the key-term resuming
the teaching of the Buddha. This expression is said to be extracted from the Flower ornament
Satra, through some textual accommodations by Saichd’s disciple, Kojo 572 (779-858) in his
discussion with Zongying 5558 (2-7)(Toketsu P ), and its diffusion under the name of Genshin
WS (942—1017).3' The Dogen interpretation of this expression does not refer to its far Huayanjing’s
origin, but to the conception of the threefold structure Buddha-Sentient beings-Mind-only,
belonging to Senne commentary of the sermon « The Triple world is mind only » (1243). This is
exactly the criticised doctrine of substantialized Kegon, that Dogen corrects in the sense of a pure
phenomenism.

In fact, Dogen interpretes the famous formula of the Avatamsakasiitra, « The triple world is only
mind » in his own way but faithfully to the meaning of the original text. His interpretation differs
on the fact that the triple world is not the world of desire, sensible or suprasensible but the mind,
the Buddha state and the sensible beings states, and even other states inasmuch they exist. The
commentary Gosho of Senne says : « It is the thought of man who shapes the world and makes it be
found in such and such a destiny among the six who belong to the world of desire, to the sensible
world or to the suprasensible world. The triple world is brought back to the mental plane so that it
is this mental plane which makes the state of Buddha, that of being sensitive, illusion and
awakening, — to take again 4 of the 7 plans of the sermon « Aporetic actualization » —. The mind,

the state of Buddha and that of sensitive being are not different things according to the current

30 Girard, Frédéric « Le samadhi de réflexion sigillaire océanique chez Dogen (1200-1253) », in Le vase de béryl,
Etudes sur le Japon et la Chine, en hommage a Bernard Frank, Paris, Editions Philippe Picquier, 1997. pp.75-86.
Girard, Frédéric, « Le samadhi de réflexion sigillaire océanique chez Myoe (1173-1232) », Recueil d’études sur
les doctrines de I'Ornementation fleurie (Kegongaku ronshii ¥ itk ), Association pour célébrer le soixante-
dixieme anniversaire du professeur Kamata Shigeo (Kamata Shigeo hakase koki kinenkai $if FH S 11y A ft &
43 ), Daizo shuppan Kk L, Tokyo, 1997. pp.989-1004.

31 Okubo Ryoshun KA ELIE | Tendaigaku tanjin Nihon shiso no kokushin wo saguru [R&548E5: — HAAL
B OALE S ], Hozokan 868, Kyoto, 2014, pp. 5-6.
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meaning. It is this latter doctrine that has prevailed in Japanese Buddhist schools as a whole. But
this is not what Dogen means here: he does not dissociate subject and object and does not go
beyond secular views. The triple world here is the trinomial of the mind, of the state of Buddha and
of sentient beings professed as such and thus differs from the triple world as it is ordinarily
professed. The formula « the three are indistincts » means that when one professes the mind there is
nothing outside of mind, when one speaks of the Buddha he is nothing apart from Buddha and
when it is question of sentient beings everything is sentient being. It is in this sense that it is not
distinguished. Moreover, we are not limited to the trinomial of the mind, the Buddha and sentient
beings. As the next phrase of the text of the Flower Ornamentation Sutra specifies, « It is the same
for the state of Buddha as for the mind, and it is the same for sentient beings as for the state of
Buddha. » The text is clear. It does not profess that the mind, the state of Buddha and the sentient
beings taken together are not different. Such is the position of the school of the patriarchs. This
sentence « Mind, Buddha and sentient beings are not distinct » could also be understood as asking
how the state of Buddha and state of sentient being would not be different, but this is not the
meaning used presently. o

As direct quotations of the Avatamsakasiitra, we have seven occurrencies of the ancient
translation in sixty volumes.” Six are from the Chapter on pure practices, a rather popular text
concerning monastic discipline. For instance one example is : « When I take a toothpick, I have the
vow that sentient beings will in their mind obtain the right Law and spontaneously be pure. »
« When at the dawn I bite a toothpick I have the vow that sentient beings will obtain to subjugate
their fangs and will swallow their passions. » F#UF &R O IEEE HIRTEIT R
B # R RS BEEEAERS ' Every disciplinary act is an altruistic action. To take a
toothpick is to teach the Law of bodhisattva and conceive the vow of salvation of all beings. To
wash the tooths is to form the vow to have beings purified and have them obtain the ultimate
liberation.” To wash one hands is to conceive the vow that sentient beings will obtain the supreme
sublime hand and receive the Buddha-Law.” One quotation concerns the indivisibility of the time,
considered from the salvation viewpoint which is very akin to the sudden Enlightenment of Dhyana
: « When in the cycle of births-and-death the bodhisattva conceives for the first time the thought of

enlightenment, he searchs with an unilateral attention the Bodhi and firmly he has not to move. The

32 SGCZ,VI,p. 191.

33 Kagamishima Genryt $i J& JCFE, Researches ont the quotations of Satra and Logia by the master of Dhyana
Daogen, Dagen zenji no in.yo kyaten goroku no kenkyi TEICHERTOF | FHREMEEFKOWIJE, Tokyo, Mokujisha AR H
1, 1965, pp. 219-220.

34 T.IX,n°278,p. 4312, Senmen, DZZ (1969-1970), I, p. 428, 440. Senjo P&i , Idem, p. 466.

35 Senmen TETH, DZZ (1969-1970), 1, pp. 433,444 (T. IX, n° 278, p. 431b6™° : [k 18 &% B 1150 9E 35
S ).

36 Senjo P . DZZ (1969-1970), 1, p. 472 (T.IX, n® 278, p. 43167 : [ LUK B B E SR A 15 B0 235z .
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merit of this only one thought, profound and large, is without limit. The tathagata explains it by
analysis during inexhaustible aeons. »" From this latter quotation, Dogen explains the profoundity,
the limitlessness, the inexhaustibility of the virtue of everything, every act and every being, may it
be of little importance, a plant, a tree, a stone, a tile « even if the ocean dries up,the seabed remains,
even if man dies the mind or spirit remains. Such a view of things could have been told by a
Huayan master.

Yet, Chinese Chan / Zen is known to be closely associated with the Huayan as its doctrinal
background, and Dogen could only know him intimately during his travel in China. But the
relationship of Chan and Huayan is considered only as a congruence of two currents — their
teachings are finally the same and attain the same goal —, though in the case of Tiantai, the
teachings of Tiantai are considered as the principles of Chan practice. The Chan of the Song
dynasty received positively the Huayan viewpoint of a unicity of Chan and Huayan, illustrated by
Chengguan {5#} (738-839), Zongmi 55%% (780-841), Changshui Zixian F7K ¥ (964-1038) and
Jinshui Jingyuan % 7K (1011-1088), by using the two apocryphal Siitra of Perfect enlightenment
(Yuanjuejing [BIE#8 ) and of Heroical march (shouliangyanjing T #5 E&#¢ ). The historical
phenomenon was so important that appears a current of Chan stressing the Huayan views, like
Fayan Wenyi %R 3C4% (885-958), beside a Chan current advocating the Tiantai doctrines, but it
occurs that the two currents were mixed and fusioning each other. Such is the case of the Chan
monk Dahui KEF52H (1089-1163), the great religious practicing aporetic cases (A% ), who is
the authoritative reference of the Rinzai tradition in Japan. On one side, by criticizing the way of
practice of this monk, Dogen unconsciously shares common conceptions with him. On the other
side, Dogen surely criticizes the Huayan idea of an « one and unique mind » associated with a
substantial conception of a Buddha-nature to which men have to « return » as to their original
«source», as it was developped in China. Nevertheless, it is for this reason that he undergoes
unconsciously the doctrines of the Huayan / Kegon that he constantly attacked in the background of
his own conceptions, though some representative figures of Huayan or Japanese Kegon, like Myoe
BHRE (1173-1232), agree with Dogen’s position in the unsubstantial idea of a Buddha-nature.” Tt
may be also that this criticism of a Chinese religious monk is a transposition of his attacks against

the Zen Rinzai imported to Japan at the time, notably by Yosai (Eisai) 4578 (1141-1215), 39 and

37  Hotsumujoshin 31 _F.0s, DZZ (1969-1970), 1, p. 530 (T. IX, n° 278, p. 432¢-433a% : [ EHEESE fe )80
IRF— )R E R BRI AS W) A — &) A PR R BSR4 B B 55 B AN .

38 Girard, Frédéric (2014), La doctrine du germe de la foi selon I’Ornementation fleurie, de Myoe (1173-1232), Un
Fides quaerens intellectum dans le Japon du Xllle siécle, Bibliotheque de 1’Institut des Hautes Etudes Japonaises,
Paris, College de France-Institut des Hautes Etudes Japonaises, 2014, 136 p.

39 It is wellknown that Yosai played an important role in the restoration of Todaiji as a collector of founds
(kanjinhijiri #h#EE ). In his Hokyoki, Dogen has a critical attitude towards the great temples in China, and probably
in Japan, so that his criticism of the Kegon doctrines may have such a motivation.
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that there was an influence through the critics of a rival current.

(The subject will be continued in the next number.)
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