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A Message on the Publication of the
English Tripitaka

The Buddhist canon is said to contain eighty-four thousand different teachings.
I believe that this is because the Buddha’s basic approach was to prescribe a
different treatment for every spiritual ailment, much as a doctor prescribes a
different medicine for every medical ailment. Thus his teachings were always
appropriate for the particular suffering individual and for the time at which the
teaching was given, and over the ages not one of his prescriptions has failed to
relieve the suffering to which it was addressed.

Ever since the Buddha’s Great Demise over twenty-five hundred years ago,
his message of wisdom and compassion has spread throughout the world. Yet
no one has ever attempted to translate the entire Buddhist canon into English
throughout the history of Japan. It is my greatest wish to see this done and to
make the translations available to the many English-speaking people who have
never had the opportunity to learn about the Buddha’s teachings.

Of course, it would be impossible to translate all of the Buddha’s eighty-
four thousand teachings in a few years. I have, therefore, had one hundred thirty-
nine of the scriptural texts in the prodigious Taishd edition of the Chinese Buddhist
canon selected for inclusion in the First Series of this translation project.

It is in the nature of this undertaking that the results are bound to be criticized.
Nonetheless, I am convinced that unless someone takes it upon himself or herself
to initiate this project, it will never be done. At the same time, I hope that an
improved, revised edition will appear in the future.

It is most gratifying that, thanks to the efforts of more than a hundred Buddhist
scholars from the East and the West, this monumental project has finally gotten
off the ground. May the rays of the Wisdom of the Compassionate One reach
each and every person in the world.

NUMATA Yehan
Founder of the English
August 7, 1991 Tripitaka Project






Editorial Foreword

In January 1982, Dr. NUMATA Yehan, the founder of Bukkyo Dendd Kyokai
(Society for the Promotion of Buddhism), decided to begin the monumental
task of translating the complete Taisho edition of the Chinese Tripitaka (Buddhist
canon) into the English language. Under his leadership, a special preparatory
committee was organized in April 1982. By July of the same year, the Translation
Committee of the English Tripitaka was officially convened.

The initial Committee consisted of the following members: (late) HANAYAMA
Shoyt (Chairperson), (late) BANDO Shojun, ISHIGAMI Zennd, (late) KAMATA
Shigeo, KANAOKA Shiiyl, MAYEDA Sengaku, NARA Yasuaki, (late) SAYEKI
Shinkd, (late) SHIOIRI Rydtatsu, TAMARU Noriyoshi, (late) TAMURA Kwansei,
URYUzU Ryiishin, and YUYAMA Akira. Assistant members of the Committee
were as follows: KANAZAWA Atsushi, WATANABE Shogo, Rolf Giebel of New
Zealand, and Rudy Smet of Belgium.

After holding planning meetings on a monthly basis, the Committee selected
one hundred thirty-nine texts for the First Series of translations, an estimated
one hundred printed volumes in all. The texts selected are not necessarily limited
to those originally written in India but also include works written or composed
in China and Japan. While the publication of the First Series proceeds, the texts
for the Second Series will be selected from among the remaining works; this
process will continue until all the texts, in Japanese as well as in Chinese, have
been published.

Frankly speaking, it will take perhaps one hundred years or more to accom-
plish the English translation of the complete Chinese and Japanese texts, for
they consist of thousands of works. Nevertheless, as Dr. NUMATA wished, it is
the sincere hope of the Committee that this project will continue unto completion,
even after all its present members have passed away.

Dr. NUMATA passed away on May 5, 1994, at the age of ninety-seven, entrust-
ing his son, Mr. NUMATA Toshihide, with the continuation and completion of the
Translation Project. The Committee also lost its able and devoted Chairperson,
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Editorial Foreword

Professor HANAYAMA Shdy, on June 16, 1995, at the age of sixty-three. After
these severe blows, the Committee elected me, then Vice President of Musashino
Women’s College, to be the Chair in October 1995. The Committee has renewed
its determination to carry out the noble intention of Dr. NUMATA, under the lead-
ership of Mr. NUMATA Toshihide.

The present members of the Committee are MAYEDA Sengaku (Chairperson),
ISHIGAMI Zennd, ICHISHIMA Shoshin, KANAOKA Shiiyli, NARA Yasuaki, TAMARU
Noriyoshi, Kenneth K. Tanaka, URYUZU Rytishin, YUYAMA Akira, WATANABE
Shogo, and assistant member YONEZAWA Yoshiyasu.

The Numata Center for Buddhist Translation and Research was established
in November 1984, in Berkeley, California, U.S.A., to assist in the publication of
the BDK English Tripitaka First Series. The Publication Committee was organized
at the Numata Center in December 1991. Since then the publication of all the vol-
umes has been and will continue to be conducted under the supervision of this
Committee in close cooperation with the Editorial Committee in Tokyo.

MAYEDA Sengaku
Chairperson
Editorial Committee of

the BDK English Tripitaka
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Publisher’s Foreword

On behalf of the Publication Committee, I am happy to present this contribution
to the BDK English Tripitaka Series. The initial translation and editing of the
Buddhist scripture found here were performed under the direction of the Editorial
Committee in Tokyo, Japan, chaired by Professor Sengaku Mayeda, Professor
Emeritus of Musashino University. The Publication Committee members then
put this volume through a rigorous succession of editorial and bookmaking
efforts.

Both the Editorial Committee in Tokyo and the Publication Committee in
Berkeley are dedicated to the production of clear, readable English texts of the
Buddhist canon. The members of both committees and associated staff work to
honor the deep faith, spirit, and concern of the late Reverend Dr. Yehan Numata,
who founded the BDK English Tripitaka Series in order to disseminate Buddhist
teachings throughout the world.

The long-term goal of our project is the translation and publication of the
one hundred-volume Taishd edition of the Chinese Buddhist canon, plus a few
influential extracanonical Japanese Buddhist texts. The list of texts selected for
the First Series of this translation project is given at the end of each volume.

As Chair of the Publication Committee, I am deeply honored to serve in
the post formerly held by the late Dr. Philip B. Yampolsky, who was so good
to me during his lifetime; the esteemed Dr. Kenneth K. Inada, who has had such
a great impact on Buddhist studies in the United States; and the beloved late
Dr. Francis H. Cook, a dear friend and colleague.

In conclusion, let me thank the members of the Publication Committee for
the efforts they have undertaken in preparing this volume for publication: Senior
Editor Marianne Dresser, Dr. Hudaya Kandahjaya, Dr. Eisho Nasu, Reverend
Kiyoshi Yamashita, and Reverend Brian Nagata, President of the Numata Center
for Buddhist Translation and Research.

John R. McRae
Chairperson
Publication Committee
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Note on the BDK English Tripitaka Series
Reprint Edition

After due consideration, the Editorial Committee of the BDK English Tripitaka
Series chose to reprint the translation of Dogen’s Shobogenzo by Gudo Wafu
Nishijima and Chodo Cross (originally published under the title Master Dogen s
Shobogenzo, Books 1—4, by Windbell Publications, 1994-1999) in order to make
more widely available this exemplary translation of this important text. Volume
I of this edition of Shobogenzo: The True Dharma-eye Treasury was published
in November 2007. The remaining volumes III and I'V will be published in
sequence in 2008.

Aside from the minor stylistic changes and the romanization of all Chinese
and Japanese characters in adherence to the publishing guidelines of the BDK
English Tripitaka Series, this edition reproduces as closely as possible the original
translation.
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Translators’ Introduction

Preface

by Gudo Wafu Nishijima

The Shobogenzo was written by Dogen in the thirteenth century. I think that
reading the Shobogenzo is the best way to come to an exact understanding of
Buddhist theory, for Dogen was outstanding in his ability to understand and
explain Buddhism rationally.

Of course, Dogen did not depart from traditional Buddhist thought. However
at the same time, his thought as expressed in the Shobogenzo follows his own
unique method of presentation. If we understand this method, the Shobogenzo
would not be difficult to read. But unless we understand his method of thinking,
it would be impossible for us to understand what Ddgen is trying to say in the
Shobogenzo.

Buddhists revere the Buddha, Dharma, and Sangha. Buddha means Gautama
Buddha. Sangha means those people who pursue Gautama Buddha’s truth.
Dharma means reality. Ddgen’s unique method of thought was his way of explain-
ing the Dharma.

Basically, he looks at a problem from two sides, and then tries to synthesize
the two viewpoints into a middle way. This method has similarities with the
dialectic method in Western philosophy, particularly as used by Hegel and Marx.
Hegel’s dialectic, however, is based on belief in spirit, and Marx’s dialectic is
based on belief in matter. Dogen, through the Buddhist dialectic, wants to lead
us away from thoughts based on belief in spirit and matter.

Dogen recognized the existence of something that is different from thought;
that is, reality in action. Action is completely different from intellectual thought
and completely different from the perceptions of our senses. So Dogen’s method
of thinking is based on action and, because of that, it has some unique charac-
teristics.
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Translator’s Introduction

First, Dogen recognized that things we usually separate in our minds are,
in action, one reality. To express this oneness of subject and object Dogen says,
for example:

If a human being, even for a single moment, manifests the Buddha’s
posture in the three forms of conduct, while [that person] sits up straight
in samadhi, the entire world of Dharma assumes the Buddha’s posture
and the whole of space becomes the state of realization.

This sentence, taken from the Bendowa chapter (Chapter One), is not illogical
but it reflects a new kind of logic.

Secondly, Dogen recognized that in action, the only time that really exists
is the moment of the present, and the only place that really exists is this place.
So the present moment and this place—the here and now—are very important
concepts in Ddgen’s philosophy of action.

The philosophy of action is not unique to Dogen; this idea was also the
center of Gautama Buddha’s thought. All the Buddhist patriarchs of ancient
India and China relied upon this theory and realized Buddhism itself. They also
recognized the oneness of reality, the importance of the present moment, and
the importance of this place.

But explanations of reality are only explanations. In the Shobogenzo, after
he had explained a problem on the basis of action, Ddgen wanted to point the
reader into the realm of action itself. To do this, he sometimes used poems, he
sometimes used old Buddhist stories that suggest reality, and he sometimes used
symbolic expressions.

So the chapters of the Shobogenzo usually follow a four-phased pattern.
First Dogen picks up and outlines a Buddhist idea. In the second phase, he exam-
ines the idea very objectively or concretely, in order to defeat idealistic or intel-
lectual interpretations of it. In the third phase, Dogen’s expression becomes even
more concrete, practical, and realistic, relying on the philosophy of action. And
in the fourth phase, Dogen tries to suggest reality with words. Ultimately, these
trials are only trials. But we can feel something that can be called reality in his
sincere trials when we reach the end of each chapter.

I think this four-phased pattern is related with the Four Noble Truths preached
by Gautama Buddha in his first lecture. By realizing Dogen’s method of thinking,
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Translator’s Introduction

we can come to realize the true meaning of Gautama Buddha’s Four Noble
Truths. This is why we persevere in studying the Shobogenzo.

Notes on the Translation
by Chodo Cross

Source Text

The source text for Chapters Twenty-two to Forty-one is contained in vol-
umes four to six of Nishijima Roshi’s twelve-volume Gendaigo-yaku-shobogenzo
(Shobogenzo in Modern Japanese). The Gendaigo-yaku-shobogenzo contains
Dogen’s original text, notes on the text, and the text rendered into modern Japan-
ese. Reference numbers enclosed in brackets at the beginning of some paragraphs
of this translation refer to corresponding page numbers in the Gendaigo-yaku-
shobogenzo, and much of the material reproduced in the notes comes from the
Gendaigo-yaku-shobogenzo.

The Gendaigo-yaku-shobogenzo is based upon the ninety-five—chapter edi-
tion of the Shobogenzo, which was arranged in chronological order by Master
Hangyd Kozen sometime between 1688 and 1703. The ninety-five—chapter edi-
tion is the most comprehensive single edition, including important chapters such
as Bendowa (Chapter One, Vol. 1) and Hokke-ten-hokke (Chapter Seventeen,
Vol. I) that do not appear in other editions. Furthermore, it was the first edition
to be printed with woodblocks, in the Bunka era (1804—1818), and so the content
was fixed at that time. The original woodblocks are still preserved at Eiheiji,
the temple in Fukui prefecture that Dogen founded.

Sanskrit Terms

As arule, Sanskrit words such as samadhi (the balanced state), prajid (real
wisdom), and bhiksu (monk), which Dogen reproduces phonetically with Chinese
characters, read in Japanese as zanmai, hannya, and biku, have been retained
in Sanskrit form.

In addition, some Chinese characters representing the meaning of Sanskrit
terms that will already be familiar to readers (or which will become familiar in
the course of reading the Shobogenzo) have been returned to Sanskrit. Examples
are ho (“reality,” “law,” “method,” “things and phenomena”), usually translated
as “Dharma” or “dharmas”; nyorai (“Thus-come”), always translated as “Tatha-
gata”; and shomon (“voice-hearer”), always translated as “sravaka.”
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Translator’s Introduction

The Glossary of Sanskrit Terms includes all Sanskrit terms appearing in
this volume not included in the Glossary of Sanskrit Terms in Volume 1.

Chinese Proper Nouns

In general Chinese proper nouns have been romanized according to their
Japanese pronunciation—as Ddgen would have pronounced them for a Japanese
audience. Thus, we have let the romanization of all names of Chinese masters
follow the Japanese pronunciation, while also adding an appendix showing the
Chinese romanization of Chinese masters’ names.

Chinese Text

Dogen wrote the Shobogenzo in Japanese, that is to say, using a combination
of Chinese characters (squared ideograms usually consisting of many strokes)
and the Japanese phonetic alphabet which is more abbreviated. Chinese of course
is written in Chinese characters only. Therefore when Dogen quotes a passage,
or borrows a phrase, from a Chinese text—as he very often does—it is readily
apparent to the eye as a string of Chinese ideograms uninterrupted by Japanese
squiggles. We attempted to mirror this effect, to some degree, by using italics
for such passages and phrases. (Editorial Note: In this BDK English Tripitaka
Series edition, all such passages appear in quotemarks. Also, in adherence to the
publishing guidelines of the BDK English Tripitaka Series, all Chinese characters
have been omitted in this reprint edition. Interested readers may consult the
original Windbell Publications edition, Master Dogen's Shobogenzo, Books 1—
4.)

The Meaning of Shobogenza, “True Dharma-eye Treasury”

Sho means “right” or “true.” Ho, “law,” represents the Sanskrit “Dharma.”
All of us belong to something that, prior to our naming it or thinking about it,
is already there. And it already belongs to us. “Dharma” is one name for what
is already there.

Hogen, “Dharma-eye,” represents the direct experience of what is already
there. Because the Dharma is prior to thinking, it must be directly experienced
by a faculty that is other than thinking. Gen, “eye,” represents this direct expe-
rience that is other than thinking.

Shobogen, “true Dharma-eye,” therefore describes the right experience of
what is already there.
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Translator’s Introduction

Z0, “storehouse” or “treasury,” suggests something that contains and preserves
the right experience of what is already there. Thus, Nishijima Roshi has interpreted
Shobogenzo, “true Dharma-eye treasury,” as an expression of zazen itself.

Any virtue that this translation has stems entirely from the profoundly philo-
sophical mind, the imperturbable balance, and the irrepressible optimisim and
energy of Nishijima Roshi.
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[Chapter Twenty-two]
Bussho

The Buddha-nature

Translator’s Note: Butsu means buddha and sho means nature, so bussho
means buddha-nature. The Chinese characters read in Japanese as busshd
represent the meaning of the Sanskrit word buddhatva, or buddha-nature;
this was usually understood as the potential we have to attain the truth, or
as something which we have inherently and which grows naturally day by
day. But Master Dogen was not satisfied by such interpretations. In his view,
the buddha-nature is neither a potential nor a natural attribute, but a state
or condition of body and mind at a present moment. Therefore, he saw the
buddha-nature neither as something that we might realize in the future, nor
as something that we have inherently in our body and mind. From this stand-
point, Master Dogen affirmed and at the same time denied the proposition
“We all have the buddha-nature.” He also affirmed and at the same time
denied the proposition “We all don t have the buddha-nature.” At first sight,
these views appear contradictory, but through his dialectic explanation of
the buddha-nature in this chapter, Master Dogen succeeded in interpreting
the concept of the buddha-nature from the standpoint of action or reality.

[4] Sakyamuni Buddha says:

All living beings totally have! the buddha-nature:
The Tathagata abides [in them] constantly, without changing at all.

This is the turning of the Dharma wheel, as a lion’s roar, of our Great
Master Sakyamuni. At the same time it is the brains and eyes of all the buddhas
and all the patriarchs. It has been learned in practice for two thousand one hun-
dred and ninety years (it now being the second year of the Japanese era of Ninji),’
through barely fifty generations of rightful successors (until the late Master
Tendd Nyojo).* Twenty-eight patriarchs in India® have dwelled in it and main-
tained it from one generation to the next. Twenty-three patriarchs in China®
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have dwelled in it and maintained it from one age to the next. The Buddhist
patriarchs in the ten directions have each dwelled in it and maintained it. What
is the point of the World-honored One’s words that “All living beings totally
exist as the buddha-nature? It is the words “This is something ineffable coming
like this”’ turning the Dharma wheel. Those called “living beings,” or called
“the sentient,” or called ““all forms of life,” or called “all creatures,” are living
beings and are all forms of existence. In short, “total existence” is “the buddha-
nature,” and the perfect totality of “total existence” is called “living beings.”
At just this moment, the inside and outside of living beings are the “total exis-
tence” of “the buddha-nature.” The state is more than only the skin, flesh,
bones, and marrow that are transmitted one-to-one, because “you have got”
my skin, flesh, bones, and marrow.® Remember, the “existence” [described]
now, which is “totally possessed” by “the buddha-nature,” is beyond the “exis-
tence” of existence and nonexistence. “Total existence” is the Buddha’s words,
the Buddha’s tongue, the Buddhist patriarchs’ eyes, and the nostrils of a patch-
robed monk. The words “total existence” are utterly beyond beginning existence,
beyond original existence, beyond fine existence, and so on. How much less
could they describe conditioned existence or illusory existence? They are not
connected with “mind and circumstances” or with “essence and form” and the
like. This being so, object-and-subject as “living beings-and-total existence”
is completely beyond ability based on karmic accumulation, beyond the random
occurrence of circumstances, beyond accordance with the Dharma, and beyond
mystical powers and practice and experience. If the total existence of living
beings were [ability] based on karmic accumulation, were the random occurrence
of circumstances, were accordance with the Dharma, and so on, then the saints’
experience of the truth, the buddhas’ state of bodhi, and the Buddhist patriarchs’
eyes would also be ability based on karmic accumulation, the occurrence of
circumstances, and accordance with the Dharma. That is not so. The whole
universe is utterly without objective molecules: here and now there is no second
person at all. [At the same time] “No person has ever recognized the direct
cutting of the root”; for “When does the busy movement of karmic conscious-
ness ever cease?”” [Total existence] is beyond existence that arises through
random circumstances; for “The entire universe has never been hidden.”'* “The
entire universe has never been hidden” does not necessarily mean that the sub-
stantial world is existence itself. [At the same time] “The entire universe is my



Chapter Twenty-two

possession” is the wrong view of non-Buddhists. [Total existence] is beyond
originally existing existence; for “it pervades the eternal past and pervades the
eternal present.” It is beyond newly appearing existence; for “it does not accept
a single molecule.” It is beyond separate instances of existence; for it is inclusive
perception. It is beyond the “existence” of “beginningless existence”; for “it
is something ineffable coming like this.” It is beyond the “existence” of “newly
arising existence”; for “the everyday mind is the truth.”!' Remember, in the
midst of total existence it is difficult for living beings to meet easy convenience.
When understanding of total existence is like this, total existence is the state
of penetrating to the substance and getting free.

[10] Hearing the word “buddha-nature,” many students have misunder-
stood it to be like the “self” described by the non-Buddhist Senika.!? This is
because they do not meet people, they do not meet themselves, and they do
not meet with a teacher. They vacantly consider mind, will, or conscious-
ness—which is the movement of wind and fire'*—to be the buddha-nature’s
enlightened knowing and enlightened understanding. Who has ever said that
enlightened knowing and enlightened understanding are present in the buddha-
nature? Those who realize enlightenment, those who know, are buddhas, but
the buddha-nature is beyond enlightened knowing and enlightened under-
standing. Moreover, in describing the buddhas as “those who realize and those
who know,” we are not describing the wrong views randomly expressed by
those others as realization and knowing. And we are not describing the move-
ment of wind and fire as realization and knowing.'* One or two concrete man-
ifestations of a buddha or concrete manifestations of a patriarch are just real-
ization and knowing. For many ages venerable predecessors have been to
India and back and have instructed human beings and gods. From the Han to
the Song dynasties they have been as [numerous as] rice plants, flax plants,
bamboo, and reeds, but many of them have considered the movement of wind
and fire to be the knowing and realization of the buddha-nature. It is pitiful
that, because their pursuit of the truth became further and further removed,
they are guilty of this error. Later students and beginners in Buddhism today
should not be like that. We learn realization and knowing, but realization and
knowing are beyond movement. We learn movement, but movement is not
“the state like this.”"* If we are able to understand real movement, we will be
able to understand real knowing and understanding. Buddha and nature have

92b



92¢

Shobdgenzo Volume 11

arrived at that place and have arrived at this place.!® The buddha-nature is
always total existence, for total existence is the buddha-nature. Total existence
is not smashed into hundreds of bits and pieces, and total existence is not a
single rail of iron. Because it is the holding up of a fist, it is beyond large and
small. What already has been called “the buddha-nature” should not be equated
with “saints” and should not be equated with “the buddha-nature.” [But] there
is one group that thinks as follows: “The buddha-nature is like the seed of a
plant or a tree. As the rain of Dharma waters it again and again, its buds and
sprouts begin to grow. Then twigs, leaves, flowers, and fruit abound, and the
fruit once more bears seeds.” Views like this are the sentimental thinking of
the common person. If we do hold such views, we should investigate that
seeds, and flowers and fruits, are all separate instances of the naked mind."”
In fruits there are seeds. The seeds, though unseen, produce roots, stalks, and
so on. Though they do not gather anything to themselves, they grow into a
profusion of twigs, branches, and trunks. They are beyond discussion of inside
and outside; and in time, past and present, they are not void.'® Thus, even if
we rely on the view of the common person, roots, stalks, branches, and leaves
may all be the buddha-nature that is born with them, which dies with them,
and which is just the same as their total existence.
[14] The Buddha says,

Wanting to know the meaning of the buddha-nature,

We should just reflect'® real time, causes and circumstances.
When the time has come,

The buddha-nature is manifest before us.?

This “wanting to know the meaning of the buddha-nature” does not only
mean knowing. It means wanting to practice it, wanting to experience it,
wanting to preach it, and wanting to forget it. Such preaching, practicing,
experiencing, forgetting, misunderstanding, not misunderstanding, and so
on are all “the causes and circumstances of real time.” To reflect “the causes
and circumstances of real time” is to reflect using “the causes and circum-
stances of real time”; it is mutual reflection through a whisk, a staff, and so
on. On the basis of “imperfect wisdom,” “faultless wisdom,” or the wisdom
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be reflected. “Just reflecting” is not connected with the subject that reflects
or the object of reflection and it should not be equated with right reflection,
wrong reflection, and the like: it is “just reflection” here and now. Because
it is “just reflection” here and now it is beyond subjective reflection and it is
beyond objective reflection. It is the oneness of “real time and causes and
circumstances” itself; it is transcendence of “causes and circumstances”; it
is the buddha-nature itself—the buddha-nature rid of its own substance; it
is Buddha as Buddha himself; and it is the natural function as the natural
function itself. People in many ages from the ancient past to the present have
thought that the words “when the time has come. . .” are about waiting for
a time in the future when the buddha-nature might be manifest before us.
[They think that,] continuing their practice with this attitude, they will naturally
meet the time when the buddha-nature is manifest before them. They say
that, because the time has not come, even if they visit a teacher and ask for
Dharma, and even if they pursue the truth and make effort, [the buddha-
nature] is not manifest before them. Taking such a view they vainly return
to the world of crimson dust®! and vacantly stare at the Milky Way. People
like this may be a variety of naturalistic non-Buddhists. The words “Wanting
to know the meaning of the buddha-nature” mean, for example, “Really
knowing the meaning of the buddha-nature just here and now.”* “Should
just reflect real time, causes and circumstances” means “Know causes and
circumstances as real time, just here and now!” If you want to know this
“buddha-nature,” remember, “causes and circumstances as real time” are
just it. “When the time has come” means “The time has come already! What
could there be to doubt?”” Even if there is a time of doubt, I leave it as it is—
it is the buddha-nature returning to me. Remember, “the time having come”
describes not spending any time in vain through the twelve hours: “when it
has come” is like saying “it has come already.” And because “the time has
come,” “buddha-nature” does not arrive. Thus, now that the time has come,
this is just the manifestation before us of the buddha-nature, whose truth, in
other words, is self-evident. In summary, there has never been any time that
was not time having come, nor any buddha-nature that was not the buddha-
nature manifesting itself before us.

[19] The twelfth patriarch, Venerable Asvaghosa, in preac