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I. The Meaning of Rite – Mind and Form 
 
(1) Buddhism – Zen as the way of life 
  
It is not rare to find opinions about Buddhist thought and doctrine in the form of truly rational and 
unique philosophy. In the case of foreigners,  especially, there are many who are attracted to Buddhist 
doctrine and thought. Certainly, Buddhist thought is very rich as a doctrinal teaching system. However, 
first and foremost, Buddhism, or Zen, is a way of life; it shows us how to live in accordance with the 
awakening of the real Self. Buddhism, or Zen, is not philosophy alone; it is a way of living one's life. One 
can make Buddhist thought and philosophy part of your life but you cannot find your life within thought 
and philosophy. 
 
Doctrine is very interesting for its logical and mathematical aspects. It is enough to study doctrine 
through intellectual understanding. This approach is attractive in its own way but it does not suffice if 
one really wants to learn what Buddhism really is. It can be said that the realization of Buddhist teaching 
starts in one’s own life, here and now. By continuing to live according to Buddhist principles, one 
understands more what Buddhist thought is about and becomes convinced of its truth. In my own case, 
after applying these teachings to my own life, I realized this truth for myself. 
 
About 60 years ago I went to India to study at Calcutta University for more than three years, from 1956 
to 1960. This was a very meaningful experience for me. At that time, I had a chance to travel to rural 
Bengal and I met a Hindu practitioner. The moment I spotted him from far away I already knew he was a 
religious person. Shirtless, his waist was wrapped in a loincloth. He had a sinewy and tanned body and 
his dishevelled hair was bundled at the back. He walked towards me proudly with a small parcel 
dangling from the top of a short stick which he carried on his shoulder. As he drew closer to me I was 
attracted by his ascetic air and stunning looks. He had dark, thick eyebrows, clear, big eyes and a shapely 
nose. He gave the impression of a man of unfathomable intellect. A man of intellectual looks can give a 
rather cold impression, but this Hindu was shining with inexplicable warmth. Indeed, the way he moved 
his limbs was full of charm. I stood and looked at him with complete fascination, but he went past 
without even turning around and his silhouette gradually disappeared.  
 
There was just this single episode, but I could not free myself of the thought that, in times past, the 
Buddha Shakyamuni must have made a similar impression of ineffable charm wherever he appeared. In 
the Scriptures one can read about the Buddha’s composure and aura. In my imagination, this ascetic 
became one with the Buddha. Before that encounter, it was enough for me to understand the teachings 
intellectually. Since that encounter, the way I understand Buddhist scriptures has changed substantially. 
Now, whenever I read the Buddha’s words I always see his face in front of my eyes. It is as if the Buddha 
talks to me personally and I respond to him. Sometimes there are things I understand and there are 
things I do not. So I continue to ask questions, and then it seems that the Buddha himself replies to me. 
In this way, through the Buddhist scriptures, I am able to encounter the Buddha on a more personal 
level. 
 
After some time I noticed that the words of the Buddha that I learnt through Buddhist doctrine and 
thought were far more than ideas. These words began to come alive for me. Previously, I’d had a good 
intellectual understanding of the scriptures, but after the encounter with the Hindu monk I realized that 
the teachings were not being reflected in my life. So I began to feel the importance of thinking about 
Buddhist doctrine and theory on the canvas of my life. Now, if I have a new question I immediately ask 
the Buddha. I feel happy that there is someone I can turn to and I also feel happy when I receive a 
convincing answer in return. If there are further doubts, I ask another question.  
  
After all, to use the analogy of the human body, logic is nothing else but the skeleton and, without 
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running blood, there is no flesh. I realised that logic is just made up of words. However, the same words 
are closely related to our lives if we know how to understand them. It was by understanding the words 
within the context of my life that I was convinced that the doctrine had meaning. I realized that this 
doctrine, indeed, had flesh, blood and skin. In the same way, by applying the precepts and monastic 
discipline to my life, my attitude towards them changed and I was able to accept them. 
 
After coming back to Japan from India I began to teach at Komazawa University. Being a son of a temple 
priest, I was taught Dogen Zenji’s words in various ways from an early age. Yet, once more, I felt the 
importance of taking a fresh look at Dogen and understanding his teachings more seriously. So, while 
reading Shobogenzo, Shobogenzo-Zuimonki, etc. I took the opportunity to imagine myself face to face 
with Dogen Zenji, raise a question, wait for a response and, once again, ask a question. 
 
In the same manner I will explain about the precepts during this Precepts-conferring ceremony. 
However, just to be on the safe side, I want to say that my intention is not to negate the importance of 
the doctrine and the teachings. I presume that, among those who are gathered here, there are people 
who were first attracted to Buddhism through its doctrine and various teachings. Doctrine’s task is to 
lead one to the Buddhist faith through intellectual understanding. It provides a map for the believer to 
go deeper into their faith. In the same way, when I put a question to the Buddha Shakyamuni or Dogen 
Zenji, the Buddhist scriptures and the patriarchs' records of teachings serve as a medium. Thus, the 
doctrinal aspect of Buddhism ought not to be neglected. The issue is whether or not these teachings run 
in one's blood. 
 
(2) Gassho regulates your mind 
 
During the rite of conferring precepts there are various individual rites to be observed. Taking precepts 
is, in itself, a very important rite. Then there is a variety of rites concerning the practice of the way, 
including the practice of zazen. There are also the rites of respect to the Buddhas and patriarchs, the 
morning offering, the evening offering, prostrations and the oral reading of the scriptures etc. However 
the very basis of all these manners is the gassho. So, I would like to explain the religious meaning of 
religious rites using the example of the gassho. 
 
The gassho is performed as a general expression of greeting to everyone, not only to the buddhas, 
patriarchs, or senior teachers. Originally the practice came from India and it has survived in its ancient 
form: two palms held together in front of the chest.  
 
In the Buddhist tradition, apart from the gassho, there is also shaju (ten fingers intertwined) and shashu 
(the left hand formed into a fist with the right hand folded over it.) In contemporary India people still 
widely use the gassho to greet each other. Folding their hands together they say namaste. Namas 
means «to bend one's body» but the truth is not about bending one's body but about the expression of 
reverence to the other person.  
 
By the way, the transliteration of namas into Japanese is namu. In the Japanese Buddhist tradition this 
term is heard in namu sanbo or namu kie butsu. In the Nichiren Sect there is namu myou hou renge kyou 
and in Jodo Schools followers invoke namu amida butsu as their religious practice. Te in the word 
namaste means to you and as a whole, namaste is used widely in India meaning good morning, good 
afternoon or how are you today? Long ago, when Buddhists visited Shakyamuni Buddha, they placed 
their hands together in reverence and said good morning Buddha or thank you for your Teaching. 
 
Later, when Buddhism came to China, Korea and, eventually, Japan, it brought with it the custom of the 
gassho in front of the image of the Buddha. This practice subsequently became part of the Japanese 
heritage. However, in our country there is an original gesture of bowing one’s head which is 
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accompanied by the gassho. This gesture expresses a number of attitudes, for example: I am not hostile 
towards you; let’s keep friendly relations; or, let’s live in peace. In such a posture one cannot have a 
fight with the other; nor can one kill the other.  
 
In other countries there are similar gestures that convey the same wish for friendly relations. For 
example, in China there is the gongyI, to cup one's hands in respect, which also does not serve the 
purpose of a quarrel. In the West people greet one another with a handshake. In this case, one grips the 
other’s dominant hand so it is difficult to fight or quarrel. Whatever the country, such gestures convey 
an intention that is friendly, peaceful and cooperative. In the same way in India, when one places the 
hands in gassho, one cannot fight. 
 
However, the gassho is not only a gesture of peace. It is also an expression of unity. Our mind always 
seems to be divided in two: left and right, black and white, is or is not, friend or enemy. Our mind is 
forever dualistic and this makes us troubled. Moreover, in India there is a widespread belief that the 
right hand is clean and the left hand is impure. So the gassho mudra combines these two aspects, 
namely, the sacred and the mundane. Even if one places the two palms together unwillingly, by joining 
the two things into one in shape, the mind follows and becomes united as well. Notions like white or 
black, friendly or hostile vanish. Folding two palms together in gassho, our dualistic thinking mind 
(together with all our worries and concerns), becomes one. The ancient Indian yoga philosophy explains 
the relationship between mind and form in this way: mind manifests itself through various physical 
forms. So, even if our mind is not well arranged initially, it becomes calm and pure by means of even 
forced physical posture. 
 
 This is also true in the case of rites. 
 
(3) Mind – Form – Rites 
 
I have just mentioned that rites comprise a set of specific forms and, together with the gassho, they 
express reverence or an agreeable attitude towards another person. 
 
Especially from the religious point of view, it can be said that rite and ceremony express a mind in a 
state of reverence, modesty, servitude and self-reflection. In other words, the state of mind reveals 
itself in a certain form. So, one’s mental attitude is a necessary foundation to rites and ceremony. This is 
a crucial point. And conversely speaking even without a composed mind, by regulating the body the 
mind naturally regulates itself. 
 
I am sure all of you have experienced this in daily life. For example, wearing monastic work clothes 
(samue) while engaged in labour (samu) makes a difference. It changes your attitude to what you are 
engaged in. Similarly, wearing a Buddhist robe or not makes a difference when you sit in zazen. Form 
and mind go together.  
 
The same occurs in the case of weddings, funerals and other religious ceremonies. In Japan, for instance, 
the funeral ceremony is performed with a mix of folk culture. The way the corpse is treated after death 
and all the manners concerned with the healing of the bereaved family’s grief is dictated by Japanese 
folk belief. However, since the Kamakura/Muromachi Period various Buddhist organizations began to 
perform funeral ceremonies for believers. Within various Buddhists traditions, the uniqueness of 
Japanese funeral etiquette and ceremony developed as the blend of religious and folk beliefs being a 
remedial response to those who lost their relatives and friends. In this way, the doctrine of the Soto 
school has overlaid earlier folk beliefs and developed a particular funeral rite which heals the hearts of 
those who seek peace within. It wouldn’t be an exaggeration to call this folk Buddhism. A purely 
doctrinal teaching from the core of Buddhism and Zen cannot encompass folk belief.  
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However, just as folk beliefs have adopted a Buddhist perspective so Buddhism has had to compromise 
and allow for the pre-existing folk beliefs. We can call this the folkalisation of Buddhism. So, in order to 
meet the hearts of ordinary people and to come to a mutual understanding, a unique practice of funeral 
rites and ceremony had to be formed.  
 
However, with changing times and social customs, people’s hearts (always at the core of rites) undergo 
change as well. Unfortunately, it cannot be denied, that the essence of these manners has begun to be 
devalued and, in many respects, even ignored, thus, strengthening the prevailing tendency to stick to 
the form only, without any deeper understanding. In this way, we witness the gradual formalisation of 
rites devoid of their original meaning and purpose. The reason why, today, there is so much criticism 
directed against the way funerals are performed, is because the mental attitude that surrounds these 
ceremonies has changed substantially. The same situation applies to the understanding of the precepts 
and how they apply it to one’s life. Thus, composing one’s mind at a fundamental level is of crucial 
importance. 
 
(4) What are the precepts (sila) and the rules of discipline (vinaya)? 
 
In the Japanese language there is the word kai-ritsu which refers to the moral rules of discipline but, in 
fact, the terms kai and ritsu concern a different standard of conduct.  
 
Kai is a translation of the Sanskrit word sila. In English it is usually translated as precept. 
 
The aim of the Precepts is to guide one to respond to a situation independently and in accordance to 
what one believes is right. One makes such a judgement based on one’s own self-knowledge. One 
makes an independent decision which corresponds to the given situation. It is natural that a response 
may differ even in the same situation, depending on the time and place. Likewise the response is not 
necessarily the same by persons too. 
 
Shakyamuni and his early disciples renounced their worldly lives to seek the Truth. They were fully 
conscious of what to do as spiritual practitioners, so they could judge for themselves the way to behave 
and what they should abandon. It was through trial and error that a set of moral restraints was 
developed. Their basic form is the Five Precepts which Buddha first proclaimed in front of lay believers 
as well as fully ordained monks and nuns. These are: abstain from killing; abstain from taking what is not 
given; avoid sexual misconduct; abstain from false speech; abstain from drinking alcohol. The third of 
these, avoiding sexual misconduct, is obligatory for the laity whilst the vow of celibacy concerns fully 
ordained monks. Avoiding sexual misconduct as well as abstaining from drinking alcohol can be kept 
perfectly, but it is more difficult to uphold the remaining three precepts. For instance, it is not possible 
to maintain the vow: abstain from telling lies. Saying I don’t lie is itself a big lie!  
 
Precepts refer to certain patterns of behaviour so trying to keep the vow of abstaining from false speech 
differs according to time and place. For example, hiding the truth from a patient diagnosed with cancer, 
thus encouraging him, is a lie but it is far from being blameworthy. When asked whether it is right to tell 
a lie, one should answer ‘it is not’, but sometimes one can lie to benefit others. Upholding the Precepts 
requires one’s own independent and subjective judgement. Yet there are some actions we perform 
which we know we should not engage in. At such times one has to repent. Precepts and repentance 
form a pair. 
 
The term ritsu is a translation of the Sanskrit word vinaya. In English it translates as rule. Such rules 
came about when the Buddha’s organization became larger. In such a situation it is rather doubtful that 
all of the monks and nuns possessed a sincere mind intent on seeking enlightenment. Among them 
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there were those who did something which was indecent. Whenever this occurred, the Buddha 
introduced a new prohibition. In Japanese this is called zuibon zuisei – introducing a new rule according 
to the misdeed. The collection of these rules in Sanskrit is called vinaya. 
 
It was necessary to form regulations for the order so the vinaya were developed further as a set of 
regulations. What is called 250 precepts for monks and 348 precepts for nuns (the number is taken from 
a vinaya-text : Shibunritsu) constitute the code of vinaya. It is also called pratimoksa (it may differ 
somewhat depending on the tradition.) Once the order was firmly established, on a particular day twice 
a month, all the monks and nuns gathered together and, while reading aloud all the observances, they 
reflected on their past behaviour. If any had broken a rule, he or she had to declare it in front of the 
gathering, repent and accept the penalty. In turn, they were forgiven. Therefore, it can be said that 
vinaya and penalty are a pair.  
 
(5) Precepts and rules of discipline as the Buddhists' way of life 
 
I mentioned that there is penalty when vinaya rules are broken. This can be understood in the same way 
that rules function within a society’s legal system. However, while the purpose of penalty in modern 
society is to bring about some form of retaliation and redress, in vinaya the aim of punishment is to stop 
evil. Punishment served as an educational tool to ensure the wrongdoer did not break precepts in the 
future and learned to live correctly. As to precepts there are no penalties. Instead an individual should 
repent what he has done and gains proficiency in rightful living. It is easy to notice the difference 
between vinaya and common law. 
 
As a religion, Buddhism aims to subdue ego-centred desires and to promote the awakening to Ultimate 
Reality and living according to the Buddha-Dharma. Human beings usually seek the kind of freedom that 
fulfils ego-centred desires, but Buddhism teaches the kind of freedom that releases human beings from 
their ego-centred desires. In this respect, both sila and vinaya are the means to free oneself from ego-
centred desires. We differentiate between the two for methodological reasons. Whilst precepts with the 
self-determined decision aim to subdue desires that lead to evil actions, the code of vinaya aims to 
suppress voluntary desires by means of the rule. Both, however, serve to develop the habit, on a mental 
and physical level, to stop improper activity and instead engage in wholesome acts.  
 
However, it does not suffice to understand that the purpose of precepts is to prevent evil and one has 
only to live a wholesome life. 
 
The precepts is not a simple ethical cord but the practice to live the Real Self. 
 
Shakyamuni Buddha awakened to (religious) Reality (Buddha-Dharma) but, no matter what meaning we 
apply to it, it is not a substantial entity nor is not something like any law created by humans. Specifically 
speaking, Reality is the working of the universe. We try to understand it with words such as 
impermanence, no-self, interdependence, emptiness, etc. Yet, it transcends any verbal expression, 
because the working is not the knowledge but fact itself.  
 
We think (which is by nature ego-centred), create ideas to express in words. Here are the I that sees and 
the I that is seen. The subject and the object are separated. Therefore the I, the self, thus drawn to 
conclusion, is just a product of ego-centred thinking, a mere notion. We may say this is the «Ego-centred 
self». It is the self or the I, which we ordinary use to mean myself, is established on a dualistic thinking 
process for the Real Self. 
 
Furthermore, the author of all our suffering is no one else but this «Ego-centred self». By ignoring the 
truth and taking that which is impermanent for something solid, believing that no-self phenomena is our 
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real inherent self, being misled into believing that things can happen according to the way we think, 
what we crave. Such false beliefs bring about discontentment, i. e. suffering. 
 
Once we understand how things truly are, we can overcome our experience of suffering. We can 
eliminate once for all our misery by knowing what the Real Self is. So, exploring what the Self truly is 
enables us to liberate ourselves from suffering and achieve peace of mind. Peace of mind is defined as 
the strong mind which can stand face to face with suffering with composure. 
 
Dogen Zenji also understood and accepted this Reality, which he also called Buddha-Dharma. It is also 
known as the Buddha-Way but it is essentially the same thing. According to Dogen Zenji : «To study the 
Buddha-Way is to study the self and to study the self is to forget the self»(Genjokoan.) 
 
To forget the self is by no means the total negation of the existence of the self. What is to forget is the 
«Ego-centred self», and this is achieved only by doing zazen, thereby manifesting and proving Reality. 
Conversely speaking Realty, Buddha-Dharma is «proved» (sho) by the practice (shu) of doing zazen. The 
practice and the proof of Reality is one. 
 
Thus, our zazen practice plays the central role in our lives, and its energy permeates all other aspects of 
our daily activity. It is a mistake to think that we act as the Buddha only when we sit in zazen, and when 
we stand up from the cushion we return to the life of an ordinary person. Having understood that our 
ordinary lives are nothing else but the manifestation of the Buddha-Dharma, the way we live is, in itself, 
a keeping of all the precepts.  
 
However, it’s not an easy thing to live our lives without breaking them. Even if we make a great effort, 
things don’t always go according to a plan. Despite that, there is no other way but to aim at the ideal 
and, by trial and error and constant self-reflection, we move on. This doing one’s best with poor ability is 
what is asked of us in our practice of keeping precepts. This is equivalent to Japanese oyobazunagara.  
 
I think it is not different when it comes to deepening one’s faith. Especially the self-awareness of doing 
all one’s best with poor ability in trying not to break precepts is of crucial importance. Maintaining 
precepts is a continuous process of aiming for the ideal, even if this is not the way we would like it to be. 
If it is not possible, isn’t it meaningless to do one’s best? Well, first of all, it is assumed that we apply our 
sincere effort. Secondly, despite our effort towards something virtually impossible, the precepts allow 
us to truly reflect on our behaviour. Then, for the first time we can do all one’s best with poor ability. 
Such a firm attitude in seeking the Way supports our spiritual aspiration and encourages us to move on 
and make progress on the path. 

 
(6) Which is more important, the precepts and rules of discipline? 
  
There are significant differences in the way of maintaining vinaya in Mahayana and Theravada 
traditions. The latter one refers to Buddhism which was firmly established in the countries of Southeast 
Asia, namely Sri Lanka, Myanmar, Thailand, Laos, and so on. 
 
Formerly it was called Hinayana but the term was considered derogatory so its usage was abandoned. 
As far as Buddhism that spread from the countries of Central Asia to China, Korea and Japan is called 
Mahayana Buddhism. Regarding observing the precepts, the most prominent difference is that in 
Theravada Buddhism it is vinaya that is more important while in Mahayana tradition sila. In the case of 
vinaya and obeying the rules, one can do whatever one wishes on the condition they don’t go beyond 
these regulations. What one thinks in one’s heart is put aside for a while and instead, as long as it’s not 
against the rules, all is fine. It expresses a very formalised approach to the problem.  
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As an example, let’s look at the problem of smoking. Theravada monks strictly obey the code of vinaya, 
among these the precepts concerning abstaining from drinking alcohol and other four basic precepts. 
But many of them smoke. When asked whether it’s alright to smoke tobacco, most of them answer that 
nothing is written about non-smoking among standard observances for the order. Nonetheless, in the 
background of the Buddha’s introducing vinaya system was living the most simple life of a practitioner, 
not being concerned about possessions with the emphasis on freeing oneself from worldly desires. If 
there had been tobacco at the Buddha’s times, he would have for sure prohibited its use. 
 
Let’s now illustrate the problem with one of the episodes from the Mahayana tradition. It all happened 
in Edo Period when a young Zen monk in training (unsui) was working in the forest gathering firewood 
(yama-zamu.) After getting tired, he sat down to rest for a while and smoked tobacco. It must have been 
a true feast. Sighing with utmost pleasure he said : This tobacco is so good. It’s so good that it draws me 
away from my training and he broke his tobacco pipe throwing it away.  
 
No matter whether it’s a true story or not, once having realized that what he was doing would draw him 
away from his training, he voluntarily decided to abandon his habit despite the fact that Buddha didn’t 
prohibit it. Here lies the difference between the importance of sila in the Mahayana and the formalised 
keeping of vinaya in Theravada. Of course, the problem is not one sided. 
 
In Theravada tradition the code of vinaya is perfectly established and its strict observance is of utmost 
importance. As a rule, vinaya cannot be changed. Soon after the Buddha passed away, First Council was 
summoned during which there was a general consensus that issues regulated by the Teacher were to 
constitute vinaya, those not regulated are of no concern, though. Even though, among these regulations 
there were those which cannot be maintained or are extremely difficult to maintain considering the 
changes in a society and economical situation, vinaya has not been altered and in some cases has been 
treated as an exception.  
 
Thus, in Theravada tradition the structure of a monastery as well as the monks’ life conditions have not 
changed so much. Even if more than 2 500 years have passed after the Buddha’s death, fully ordained 
Buddhist monks still wear yellow robes and are allowed to take only one meal before noon. At least the 
code of vinaya exists externally, fully ordained monks, or the order, puts a firm brake on secularisation. 
Such an attitude, however, as shown before with the example of smoking, can lead to formalisation. 
 
In contrast, the Mahayana tradition puts great emphasis on precepts. Making light of rules of discipline, 
sila and vinaya in China came to be expressed in a single word as jielu (jap. kairitsu.) Since then both 
terms were mixed together and the distinction became ambiguous. For instance, Five Precepts fell into 
one of the subordinate categories of kairitsu and all the code of vinaya, pratimoksa came to be regarded 
as 250 kai, i.e. precepts, and so on. These moral restraints, by regular verbal repetitions, gained an 
individual aspect supporting a practitioner in their Way seeking mind. Corresponding to a region and 
time as well as the changing life style, the practice and understanding of precepts naturally came to be 
expressed in a different form. 
  
As a result of this process, now among various Buddhists orders all around the world the robes monks 
dress, eating etiquette and daily regulations differ depending on the local customs. As there is no 
external brake to put a stop and check the quality of religious practice, there is the danger of complete 
secularisation and degeneration, lacking sincere devotion and authentic motivation to seek the Way 
among practitioners. For this reason in Japanese history one can witness examples of the movements 
for restoring precepts and rules of discipline. On the one hand sticking to the tradition but without being 
restrained by these rules, pure and fresh way of monastery training customs and daily manners were 
often stressed. Among these, especially in Kamakura Period, such propagators of the religious revolution 
as Honen, Shinran, Dogen, Myoe and Nichiren developed the teaching of the precepts in their own 
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respective way. 
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II. The history of precepts 
 
(1) gusokukai (upasampada) 
 
Let’s now look closer at the history of the Buddhist precepts. In the Buddhist tradition monks and nuns 
should keep the precept, upasampada, which means replete with admonitions and taking up these vows 
a person receives a full ordination thus becoming bhikshu or bhiksuni. gusokukai is its equivalent word in 
China and Japan. 
  
In the early Buddhism there was no particular rites to take these precepts. Instead, the one who truly 
wished to renounce the world was called upon by the Buddha to join the order, and that’s all. In the 
Chinese Buddhist Canon the Buddha’s invitation is translated as shanlai biqiu (Jap. Zenrai biku) which 
means bhikshu, come here!»  
  
The Buddha used these words at the First Turning of the Wheel of The Dharma» to Ajnata-kaundinya 
(one of the first five monks who was said to have originally practiced with Shakyamuni) saying: Bhikshu! 
come here! The Dhamma was truly expounded. Engage in the Holy conduct and cut off all the suffering 
(Pali. ehi bhikkhu, svakkhato dhammo, cara brahmcaryam samma dukkhassa antakiriyaya) upon which 
he took the full ordination. 
 
At that time the order was not firmly established yet. The Buddha kept an eye on those who wished to 
become a monk and checked whether they fully realise the severeness of monastic life necessary for 
seeking the religious truth. And still, the size of the order was not a big one, composed of a small group 
of the renunciates gathered around the Buddha.  
 
However, the number of monks gradually increased and it was necessary to establish the more 
elaborate rites to become the formal member of the order.  
  
There were certain conditions concerning taking up gusokukai and rites were strictly set. However, 
there was no prejudice against poverty or wealth, race or social status when it came to accepting a new 
member of the community. Everyone was equal within the order which is compared to the great ocean 
that accepts all the rivers flowing in. Even those who were excluded from the varna system, i.e. the one 
from the untouchable cast were allowed to enter the order. The main way of calculating seniority within 
the monastic order was the number of years that have passed since a person was first ordained as a 
Buddhist monk (Jap. horo.) The seniors were allowed to sit higher. However, these customs didn’t 
concern only the Buddhist order. In the same way in Hindu monastic community it’s not rare to find 
some senior practitioners coming from the untouchables. Rather than being an example of the Buddhist 
equality, it’s more characteristic of Indian religious atmosphere.  
  
A person who wishes to enter the monastic life, first of all, is supposed to express his wish of ordination 
to the monk with proper experience. Once he receives consent, he starts to call the other monk 
upajjhaya who becomes his assistant taking care of the robes, begging bowl for the freshman as well as 
other necessary items and helps him with preparation for taking up precepts. Upajjhaya assists him 
even after having a role of a father. In Japan this term is transliterated as osho. In modern Japan, 
however, it refers to a Buddhist priest, in general. 
  
I mentioned that everyone could enter the order and yet there were some restrictions. For instance, the 
person who once used to be a member in the Buddhist community, converted to other religion and then 
wished to join the order again was not allowed. The same happens with a criminal who is looked for by 
government authorities, murderer or someone with a debt to pay back. It’s obvious that such people, 
once having entered the community, would cause many problems. In addition, a seriously ill person was 
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excluded, as well. When someone at the young age wishes to become a member of the Buddha’s 
disciples, he is allowed to after he gets permission from his parents. The teacher being responsible for 
judging the qualifications of a postulant is called acarya (Jap. kyojushi.) 
 
Within the order there are not a few meetings performed with the attendance of all the members of the 
temple which are called  n or kamma. (It is transliterated in China as konma.) The rite of conferring 
precepts was an event of crucial importance for the community. All the members of the order 
participated in it and the permission was granted by unanimous vote. The reciting preceptor who was at 
the top of the precepts conferring proceeding is called in Pali kamma-vaca-Acariya (Jap. kommashi, or 
kaishi.) The teacher who grants the precepts, the one who recites the announcement and text of the 
precepts, the one who teaches ritual to the receiver of the precepts (in other words, osho, kyojushi, 
kommashi) are called three preceptors. Apart from them there have to be seven members of the clergy 
who serve as witnesses at an ordination ceremony. All together are called «three leaders and seven 
witnesses» (Jap. sanshi shichisho.) 
 
In the precepts conferring ceremony in Soto-shu today there are three teachers: The teacher who 
confers precepts (kaishi), the teacher who teaches at an ordination ritual to the receiver of the precepts 
(kyojushi) and a senior precept administrator who instructs the kaitei about the movements during the 
rite and allows the adept to receive the precepts (injoshi.) These three positions differ from their Indian 
companions but they share the similar responsibilities which were established at the very beginning in 
India. 
  
Apart from gusokukai precepts, there are also those concerning lay believers. The starting point is taking 
refuge in the Three Treasures, i.e. Buddha, Dharma and Sangha together with Five Precepts. It is the 
same as in the case of fully ordained monks. It should be mentioned that the code of vinaya is not a 
mere set of rules. Rather, vinaya expresses the Buddhists’ faith constituting their ethical stance. For that 
reason alone, the ordained and the lay practitioners aren’t different. Yet, regarding the 3rd from Five 
Precepts, i.e. concerning sexual behaviour, needless to say, fully ordained monks maintain celibacy 
whilst the lay followers are supposed to abstain from incorrect sexual behaviour, instead. Moreover, the 
lay Buddhist followers are supposed to keep additional three precepts (in sum, Eight Precepts) every 
month during uposatha, i.e. on full moon and new moon day. The additional three are: 1. Not to eat out 
of regulation hours, i.e. after noon, 2. Not to use cosmetics, perfumes, jewellery, or engaging in dancing, 
singing, or seeing such performances, 3. Not to sleep on beds or seats that are high off the ground, 
wide, or ornately ordained. 
 
(2) Mahayana Bodhisattva Precepts 
  
Few centuries passed and the time for Mahayana came. In Mahayana tradition, the Buddhists are 
divided into monks and faithful lay believers, both of whom are named bodhisattva, which denotes 
someone who seeks bodhi, i.e. satori. Before Mahayana entered the stage, reaching satori was exclusive 
for fully ordained monks but the teaching of the Great Vehicle clearly promises satori for everyone. 
Therefore, there are no obvious objections to call a person with sincere faith a bodhisattva. Moreover, 
Mahayana emphasises engaging in altruistic practices and activism. The ideal of bodhisattva was like a 
gust of fresh wind. For this reason alone, the necessity of new Mahayana Bodhisattva Precepts was felt 
imperative. 
  
However, it is a bit peculiar. At the beginning of Mahayana movement there were no specific precepts 
to be taken by monks. The question is then, by what precepts were Mahayana monks ordained? In 
order to answer this question it is important to say a few words about the relationship between the 
early Buddhism and the completely new, revolutionary Mahayana trend. 
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Various scholars of Indian Buddhist history still dispute about the issue and much has been said about 
this problem. It was once claimed that Mahayana Buddhism evolved from a totally separate social group 
than Lesser Vehicle Buddhism but now it’s almost certain that Mahayana tradition originated from the 
body of the traditional sects. 
  
For this reason alone, it seems obvious that the Great Vehicle monks at the time of ordination took 
traditional gusokukai precepts. However, at the same time, as the set of standard observances, Ten 
kinds of wholesome behaviour (Skt. dasa-kusala-patha) were the pivotal point. Ten kinds of wholesome 
behaviour are composed of three precepts referring to the body, i.e. not killing, not stealing and not 
committing adultery; four precepts referring to speech, i.e. not lying, not speaking harshly, not speaking 
divisively and not speaking idly; and three precepts referring to mind, i.e. not being greedy, not being 
angry and not having wrong views. 
  
Already in Mahaprajnaparamita-sutra (shorter and longer version) it is taught about the wholesome 
deeds of bodhisattvas. Since these ten kinds of wholesome deeds were very important they have come 
to be regarded as the Ten Wholesome Precepts for both monks and lay followers. These, in turn, have 
developed to the Ten Grave Prohibitions. 
  
Ten wholesome precepts are the axis of bodhisattva’s activity and no matter if monk or lay person, they 
regulated practitioners’ behaviour. Apart from these, there were also various other kinds of Bodhisattva 
Precepts which began to be explained as obligatory for the Buddhists but have been regarded as sila, 
and not vinaya. Thus, they are not expounded within vinaya texts. Beside these precepts some of the 
popular rites are treated practically to have the same value as the precepts. For instance, in the Lotus 
Sutra we read that memorizing this scripture and upholding its teaching equals maintaining the 
precepts. 
  
Among Mahayana lay followers Eight Precepts too are highly respected. Therefore, rather than being a 
formal and sort of external rule, Mahayana precepts are voluntary in character and depend more on 
one’s own free will, on an individual attitude towards making much of religious standards. However, in 
the middle phase of Mahayana development specific Bodhisattva Precepts were prepared. In a broad 
sense, they concerned the precepts one should take up as the Buddhist and, in narrow sense, they were 
similar in the character to vinaya. The representative of the first one is Three Categories of Pure 
Precepts, i.e. 1) precepts for the maintenance of restraint, characterised as ’quelling evil’; 2) precepts of 
practicing all virtuous deeds, characterized as cultivating goodness; and 3) precepts of granting 
compassion to all sentient beings, characterized as 'bringing benefit to others’. 
 
In contrast to the precepts of the Lesser Vehicle which teaches only to stop evil, cultivate goodness and 
exclusive nature of satori, the most characteristic features of Mahayana Bodhisattva Precepts aim at 
universally achievable satori, stopping evil, engaging in wholesome actions as well as advocating 
impartial working for others.  
 
These Bodhisattva Precepts started to be regarded as precepts to be conferred and in many ways 
became mixed with previous sila as well as vinaya. Fully ordained monks after receiving the gusokukai 
were supposed additionally to take up the Bodhisattva Precepts. 
 
(3) The relation between bodhisattva and gusokukai precepts 
 
 It was the 5th century when vinaya Literature and the gusokukai precepts were for the first time 
introduced to China. It was also at that time when Bodhisattva Precepts were taught, among these the 
«Brahma Net Precepts as their representative. The precepts are included in the Brahmajala-sutra 
translated by Kumarajiva (344-413) but in all likelihood the scripture was composed around the 5th 
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century in China. 
  
The «Brahma Net Precepts contains Ten Grave Prohibitions and Forty-eight Minor Precepts. The first 
ones do not differ so much from the previously mentioned Ten Wholesome Precepts. The latter ones 
are of secondary character, among these are those that are exactly the same as traditionally for fully 
ordained monks and completely new restraints, as well. 
  
One of the most interesting things concerns the precepts about alcohol, namely, within the Ten Grave 
Prohibitions drinking alcohol is strictly forbidden but in the «Brahma Net Precepts it was changed into a 
precept forbidding dealing in alcohol so the precept of abstaining from alcohol was degraded.  
  
This might have been possible that instead of being treated as a rule, the nature as the precepts allowed 
it to change according to particular lifestyle and culture.  
 
For this reason the issue concerning the relation between Bodhisattva Precepts and traditional 
gusokukai precepts became controversial. Already in India, as I said earlier, after taking up gusokukai 
precepts, it was customary for monks to take Mahayana Precepts as well.  
 
According to Prof. Sensho Kimura there were three types of bodhisattva vows. In the first one, 
gusokukai precepts are subsumed within Bodhisattva Precepts. Within the Three Categories Of Pure 
Precepts the first one is the precept for the maintenance of restraint, in which is included the spirit of 
vinaya rules. According to the second category, taking bodhisattva vows was a prerequisite and so 
eventually both kinds of precepts were taken by one person. 
  
The third approach says that both kinds of precepts were completely separate and so once taking up 
Bodhisattva Precepts it was enough and it wasn’t necessary to receive gusokukai precepts. The Brahma 
Net precept belong to the third category. In Japan too Ganjin who came to Japan from china in 754 at 
the age of 66 and founded kairitu-shu school, used both types of precepts at the same time. However, 
Saicho, the founder of Tendai School in Japan used exclusively Mahayana Bodhisattva Precepts as the so 
called «endonkai»(meaning perfect and free precepts.)  
 
It is a well-known fact that Dogen Zenji taught about sixteen items of precepts as bodhisattva vows, i.e. 
precepts of Three Refuges, Three Categories Of Pure Precepts and Ten Grave Prohibitions. The precepts 
for the maintenance of restraint included in the Three Categories Of Pure Precepts include the spirit of 
the vinaya rules. 
 
There is one episode illustrating this point. When Dogen Zenji travelled to the Dynasty of Song the 
monastic rank of fully ordained monks was regulated by the number of years that had passed since they 
entered the order. Speaking of seniority within the monastery, gusokukai precepts were of much higher 
value than Bodhisattva Precepts. However, Dogen Zenji was already bestowed with Bodhisattva 
Precepts in the lineage of the transmission of the precepts, yet, he had not received gusokukai precepts. 
For this reason, when he wanted to stay in Tiantong Shan temple he was lined with novice monks who 
had just taken their vows sitting on the lowest seat. Dogen Zenji quickly went to the authorities 
protesting against it and emphasised the meaning of receiving Mahayana Bodhisattva Precepts. There 
were a lot of twists and turns but eventually the letter was sent to the emperor himself and the matter 
was settled. It is somewhat doubtful that it really happened as we can read in Kenzeiki, the biographical 
text of Dogen Zenji, but, for sure, the fact that he emphasised the value of Bodhisattva Precepts is not 
an exaggeration. Dogen Zenji did not negate gusokukai but the episode reported in Kenzeiki and other 
sources shows his belief in taking up Mahayana Bodhisattva vows as the proper way of practice leading 
one to the goal in the form of Satori. 
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(4) What are the Sixteen Precepts? 
 
According to Dogen Zenji, when practising the Buddha Way, one ought to maintain Sixteen Precepts 
rather than taking up gusokukai precepts (Jukai chapter in Shobogenzo.) They are Precepts of Three 
Refuges, Three Categories Of Pure Precepts and Ten Grave Prohibitions. 
 
The Precepts of Three Refuges, sankikai or Ti-sarana (in Pali), are the basis for everyone who thinks 
himself to be a Buddhist and require taking refuge in the Three Treasures, i.e. Buddha, Dharma and 
Sangha. It is the beginning as well as the final declaration of one’s faith in the Buddha’s teaching. 
  
Already at the time of the Buddha both bhiksus and lay believers recited Three Refuges formula when 
they took up the Buddhist faith and thus entering religious life based on five and eight Precepts. 
However, this custom was not regarded as a precept. In all likelihood, the first person who has made 
Three Refuges formula (sankie) as one of the basic precepts was Dogen Zenji.  
  
The next step is to take Three Categories Of Pure Precepts and Ten Grave Prohibitions. Together with the 
precepts of Three Refuges they are called Sixteen Precepts. Dogen Zenji instructs about maintaining 
these precepts in «(Busso shoden bosatsukai) Kyojukaimon. These, according to special rites are 
bestowed on you, the kaitei, by kyojushi. 
 
Let’s now have a closer look at some important aspects of Dogen Zenji’s teaching concerning the 
precepts as taught in Jukai chapter from Shobogenzo. When the preceptor asks: Will you keep this 
Precept or not? the receiver answers: I will. The rite of shojudojo will be conducted in the same manner. 
Dogen Zenji explains the importance of taking precepts in the following way: 

In India and China, wherever transmission has passed between the buddhas and patriarchs, when 
entering the path of Dharma, at the very beginning one take precepts. Without receiving the 
precepts we are never the offspring of the buddhas and never the descendants of the ancestral 
masters because for them 'departing from misconducts and guarding against wrong' was 
'practicing zazen and inquiring into the truth.' The words 'they made the precepts foremost 
themselves’ are already Treasury of the True Dharma Eye. 

(Jukai) 
  
In other words, before engaging in the Buddha way as well as the practice of zazen it’s necessary to 
accept precepts which regulate our behaviour from then on. So traditionally the gusokukai precepts was 
taken and then follow the Bodhisattva Precepts. Even if gusokukai are not taken, there were not even a 
single ancestral master who has not taken bodhisattva vows (as we read in Jukai.) 
 
It is clear that Dogen Zenji put great emphasis on precepts. But their scrupulous observing and ethical 
way are not the all to be led to satori : 

You should maintain the precepts and eating regulations. Still, it is wrong to insist upon them as 
essential, establish them as a practice, and expect to be able to gain the Way by observing them. 

(From Shobogenzo Zuimonki, Book 1, 1-2, Translated by Shohaku Okumura.)  
  
«Eating regulation» here is to refer the «shingi» that is a kind of rule-book in the monastery. It is in 
essence the precepts to follow by the practitioners as well as general precepts. Dogen Zenji however 
says that only keeping these precepts and shingi regulations is not enough «to gain the Way» but the 
priority should be given to zazen. 
  
Dogen Zenji elaborates on this point below: 

The meaning of reciting the Precept Sutra day and night and observing the precepts single-
mindedly is nothing other than practicing shikantaza, following the activities of the ancient 
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masters. When we sit zazen, what precept is not observed, what merit is not actualised? The ways 
of practice carried on by the ancient masters have a profound meaning. Without holding on to 
personal preferences, we should go along with the assembly and practice in accordance with those 
ways. 

(ibid.) 
  
In other words, shikantaza is nothing else but observing the precepts. By engaging in the practice of 
zazen one maintains at once the moral vows.  
  
We can understand what Dogen Zenji wanted to say that keeping precepts and shingi rules is the basis 
of the Shikantaza and hence they can be said being included in doing zazen. Thus accepting, if I am not 
wrong, Zenji's admonition, yet we may need a kind of additional understanding for the practical context. 
  
If zazen and keeping precepts are really one, there may be a wrong idea that we should concentrate on 
only doing zazen badly neglecting all the precepts and religious/ethical deeds. 
 
Personally I’m convinced in this way. The basis of our religious practice is zazen. Yet, it is obvious, one 
cannot sit zazen all the time. There is a variety of other activities in our daily life. When we make the 
practice of zazen the axis of our life, then whatever we do is supported by wisdom and compassion 
shining out from our real Self. This embodied inner energy is nothing else but observing the precepts. 
Considering this problem from the perspective of our practice, we do zazen on the basis of precepts-
observing life. Maintaining the precepts serves as fertile soil on which our practice of zazen is well-
grounded and sitting itself, in turn, allows us to realise the meaning of the precepts.  
  
This idea leads us to the problem of the oneness of Zen and Precepts. How the life keeping the precepts 
is related to shikantaza? 
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III. Zen and the Precepts 
 
(1) The essence of precepts (kaitai) 
 
The term ”kaitai (the essence of precepts”) is of crucial importance regarding precepts conferring. It has 
been used since the times of early Buddhism in India and Mahayana. It expresses the idea of a potential 
capacity for removing evil and cultivating goodness within oneself. 
  
Even if we resolve to observe the precepts in life, i.e. abstain from negativity and engage in wholesome 
actions, it is not an easy task. Being encouraged by faith we make continuous efforts to stop evil and do 
altruistic acts. This becomes possible by being supported by kaitai, the latent energy which is activated 
by taking the precepts. This energy fuels up our practice and adherence to moral restrains and gradually 
it becomes customary to behave morally. Thus, precepts can be interpreted as self-discipline of the 
Buddhist. Another meaning of the term sila is making something a habit. Setting the ideal purpose at 
first, and then trying to practice it step by step, eventually it ripens. Even if at first, it was an arduous 
task in spite of sincere efforts, after some time it happens naturally. In the same way, when we set our 
mind on taking and observing the precepts, this energy helps us to engage in rightful activities, helps as 
maintain these moral obligations and make them ripe within ourselves. In our body there is such kind of 
inner functioning termed kaitai. 
  
In fact this is the theme that has been disputed for long among scholars but Dogen Zenji put more 
emphasis on the practical observance of the precepts itself than being involved into the useless 
theological debates. 
  
(2) The relation between Zen and the Precepts – taking the precepts itself   is becoming the 
buddha 
 
As I explained earlier, maintaining the precepts as both the embodiment of kaitai and at the same time 
living in accordance with the buddhas and patriarchs’ behaviour, observing the precepts is not easy. The 
basic question that arises is what is the purpose of this precepts conferring ceremony? And then, what 
happens after having received the precepts? 
 
First of all, generally speaking, having the precepts bestowed, one begins to live the life of the Buddhist, 
expressing, through these precepts, favourable condition of being guided directly by the Buddha. One 
starts to live according to the Buddha’s teaching. It’s called living the life of religious relief and it is this 
ceremony of conferring the precepts that forms a tie with the Buddha. In Japanese it is called kechi’en.  
  
Moreover, there is also a very important meaning that accompanies taking the precepts. Accepting the 
precepts is, indeed, to form an auspicious tie with Buddha-Dharma and begin to walk the path of the 
Buddhist. At the same time, however, it’s taught that taking up the precepts itself is becoming the 
buddha. It is said: 

Taking the Buddha's precepts everyone enters to the state of the buddha. The state is the same as 
the supreme awareness that makes him the real son of the Buddha. 

(Brahma-Net Sutra) 
 
The word is enrolled in the rite and kaishi is to recite this word to the kaitei assuring that they are 
already the son of the buddha. 
  
This is in fact a difficult theme to accept it in verbatim sense. 
  
What does it mean that one becomes the Buddha right after receiving the precepts? Does it mean that 
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from now on I am really the Buddha? What about myself being deluded by desires and ignorant about 
Zen teachings? 
  
To answer this question it is essential to understand what is satori for Dogen Zenji. In addition, regarding 
receiving the precepts, there is another issue, not having been resolved for a long time, behind the 
concept of Zen and the precepts are one. 
 
(3) Practice on the basis of realization (practice and realization are one) 
 
The key word of Dogen Zenji's teaching is Buddha-Dharma. Simply we may say Dharma, or the Buddha-
Way, which is religious reality. Definitely speaking, it is the natural working of Reality pointed out by 
such terms as interdependence, impermanence, no-self, emptiness, etc. It is universal activity or 
working of the universe. 
  
Interdependence means that various causes and various conditions (in and en) are working together 
and myriad phenomena are constantly and continuously in the state of change. Since always changing 
they are also called impermanent. Since there is no ever-lasting entity, it is no-self. Emptiness is just 
another name for interdependence. 
  
We are intertwined into the organic net of the interdependence, in which myself and other things are 
one. Nevertheless we are always running away out of the net due to desires entailing ourselves to the 
life of delusions. 
  
Then Dogen Zenji taught that Reality is not acquired by reason and words. It is obvious that the working 
is working, the explanation of which is the only play of intelligence, not the real working itself. The real 
working of the universe and of myself becomes manifest only through physical deeds.  
  
When one lives throwing oneself into the working by means of Shikantaza begins Real Self work. The 
practice of Shikantaza makes Realty, i.e. Dharma, manifest and proved. The practice is at once is the 
deed of manifestation of Dharma (and Real Self) and conversely speaking it is to prove the Dharma. The 
practice and the proof of Reality is one.  
  
This is satori as Dogen Zenji admonished. 
  
When Dogen Zenji spoke of satori, awakening of Reality, he did not entirely negate this term as it 
usually means. For instance he says if you practice zazen for long the most important (satori) may all of 
sudden come on you (Shobogenzo-Zuimonki.) Dogen also often narrates in detail the episodes of 
ancestral Zen masters in China praising high of their experiences of realization. 
 However, his strong emphasis of Buddha-Dharma lies in that he rejected any respect for only one 
experience of the so called satori (realization.) There is no other satori than continuous practicing of 
Shikantaza (Dr. Kagamishima Genryu.) 
 
Now coming back to the problem of the Oneness of Zen-Kai, the son of the buddha (meaning a Buddhist 
disciple) practices always as the Buddha. Satori is not simply a mental state. It is to walk sincerely the 
Buddha-Way to the best of one’s ability. Based on jukai it is the process of living according to the Buddha 
precepts. Therefore, while we are walking the Buddha-Way keeping in mind the teaching, gradually our 
understanding of the doctrine deepens and at the same time confidence in this practice of walking the 
way is grows. Wisdom and practice support each other, ripening simultaneously. I have learned about 
this process of full ripening from Sakai Tokugen Roshi. 
 
In this process of full ripening we come to agreement in many ways with the Buddha’s prajja – wisdom, 
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finally bringing great affirmation, that is awakening. In this respect, the walking the Buddha-Way is 
rendered also as walking the way to the buddha. In practice, both have the same religious meaning. I 
understand that this is satori as Dogen Zenji taught us. 
 
Our way of walking is necessarily based on keeping the precepts (kai), the central core of which is 
shikantaza and the monastery life as its extension. It is not that one becomes at once the buddha after 
taking precepts. Oneness of Zen-kai is symbolical way of expression with the strong emphasis of both 
being inseparably working together. 
 
(4) The Way of the Buddha and the way to the buddha 
 
From the practical point of view, walking the Buddha-Way and the way to the buddha share the same 
meaning. 
 
I would like to quote from Shobogenzo to give an example : 

Paramita is one of the important means of Buddhist practices leading us to satori. In Japanese it is 
rendered as higan which literally means ‘the far shore’. Since the ancient times the far shore has 
been thought as satori, goal of Buddhist practice. But Dogen Zenji says the goal is already 
arrived. 
The meaning of Paramita is the far shore having arrived. The far shore is beyond the semblance or 
trace of going or coming, but its arrival is realized. Arrival is ascertained. Do not think that practice 
leads to the far shore. Practice exists on the far shore; therefore, if we are practicing, the far shore 
has arrived – because this practice invariably is equipped with the power of realization of the entire 
universe. 

(Shobogenzo Bukkyou) 
  
Practicing for the far shore should not be thought as something leading to the arrival. There is practice 
in the far shore too. In terms of keeping practices this shore and the far shore are the same. Living with 
keeping the precepts is itself the arrival. 
  
Shobogenzo, chapter Hotsu mujoshin also says: 

Awakening of the(bodhi-)mind, training, bodhi, and nirvana are simultaneous awakening of 
the(bodhi-)mind, training, bodhi, and nirvana........Awaken (the bodhi-citta etc.) thousand myriads 
times and each awakening of the(bodhi-)mind..... Practice and proof is also like this. 

 
Awakening of the bodhicitta, practice, realization of bodhi, and nirvana are to achieve step by step in 
regular sequence. However, it is said they take place at the same time badly neglecting the natural order 
of learning. It is as if to say that when you make up mind to learn French and at once you are able to 
speak the language smoothly. 
 
Here we must understand it in the context of walking the Buddha-Way. In terms of walking the Buddha-
Way there is no difference between beginner or veteran practitioner. Both, the one who just awakens 
his determination – bodhicitta, and the one who has practiced it for long time continue their course on 
the buddha way in the same way. 
 
However, this is a difficult point. It doesn’t mean that we only once awaken the resolution – bodhicitta. 
Rather, we have to continue awakening it countless times. To put it in another way, when we loose our 
strong mind to seek the Way, we should pull up our willpower and continue to enforce our bodhicitta. 
   
In that sense, awakening of bodhicitta, practice, bodhi, and nirvana surely take place at the same time. 
However there is reasonable difference between individuals – beginner and veteran. Both are the same 
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in walking the Way, but there is definitely a big difference in between as for the depth and degree of 
ripening. Dogen Zenji said it is like the difference between the great kalpa fire destroying the universe in 
its last stage and the light of firefly.   Nevertheless, if one awakens bodhicitta which says before I reach 
liberation I will liberate all sentient beings, then there is no gap or difference between those two 
mentioned above. As we read in Hotsu bodaishin from Shobogenzo: Those two are not different. 
  
Both of these examples given above represent following and walking the way to the buddha and the 
Buddha-Way are not something different.  
 
Similarly we can safely say the way to satori and the satori way are the same in the premises of practice. 
  
While waiting for full ripening, sincere continuation of walking is satori as Dogen Zenji elucidates. 
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IV. Observing the precepts 
 
(1) Pratimoksa (code of discipline) 
 
It is easy to say whether one observes the rules of vinaya or not. However, precepts are more subjective 
by nature and it is not possible to maintain fully all of them. In what measure can one observe them? In 
order to answer this question it’s necessary to look at the issue from different points of view.  
  
Regarding the observance of the precepts, we must talk about pratimoksa (Pali: patimokkha.) This is in 
general denotes the code of discipline, the rules that practitioners keep in the monastery, or simply 
speaking vinaya rules. 
  
The word itself denotes how these rules should be observed. Moksa means liberation, i. e. satori. Prati 
means each or every single. In other words, observing every single rule in vinaya is itself satori in each of 
them. It is said in one of the oldest texts that protect yourself in each code of rules (Suttanipata,340.)  
  
The same text also shows the Buddha's words in this way. Against the question how the rules must be 
kept Buddha enumerates many code of rules that seem to be useful for him: i.e. abstaining from greed, 
having no desire to possess things in the world as his own, not storing up food, drink, or clothes to wear, 
not being a loiter, not doing things he might later regret, should not speak falsehood, not studying the 
practice of magic and spells, not selling medicines and cures, discarding greed, hoarding, anger and 
slander, not getting involved in buying and selling, or not boasting, and so on.  
  
These deeds which the questioner should protect himself from are here called patimokkha. The Chinese 
rendering of the word, betu-gedatu-kai nicely hits the original sense of the word as liberation or satori in 
each moral act. 
  
Such is the meaning of the term betsu gedatsu. However, it does not mean that after maintaining a 
single precept one is already a buddha by reaching satori. Does he get satori by only observing the 
precept of Non-drinking of alcohol? Satori encompasses every aspect of our life and is manifested in 
each single act one engages in, continuously living the life of the Buddha.  
  
For this reason, Dogen Zenji wrote in much detail in the Shingi texts. Shingi is a kind of rulebook 
regulating daily routines in a monastery life with teaching how to practice. Beginning with washing 
your face, going to the toilet, cooking, reciting scriptures and having a meal, all of these activities are 
strictly regulated by a variety of strict manners and etiquette. Thus, every single step in our daily life is 
the practice, or embodiment, of Dharma. Buddhists, especially Zen practitioners, practice correctly on 
the basis of these rules. Such a practice is at the same time walking the Buddha's way, i.e. living the life 
of the buddha. 
  
Looking at the problem from such a perspective, it is not difficult to notice how well the concept of 
patimokkha fits into Dogen Zenji’s idea of the oneness of practice and proof of Dharma. This forms the 
basis of observing the precepts. 
 
(2) The precept of abstaining from killing 
 
① Life style 
 
 Unlike vinaya, it is virtually impossible to observe all the precepts. The only thing one can do is to 
treat them seriously and do all one’s best. However, every precept has its own traditional way of 
observing and practical aspects. These may come in hand, when we ourselves try to stand face to face 
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with a certain precept. I would like to take a closer look at one of Five Precepts, the precept concerning 
Non-killing to see how they were internalised in Chinese and Japanese culture, respectively.  
 
In any Indian religious belief killing is an abominable act and has always been looked down on but 
depending on the tradition, the very idea of taking lives and its practical aspect quite differ. Historically 
speaking, between the 5th century BC to the 4th century BC, it was Buddhism as well as its sisterly Jainism 
that advocated non-killing. 
 
Especially, the latter one strongly protests against any form of killing. For example, let's imagine the 
situation that a tiger went out on the road in the mountains. I'm holding a gun. If I don't kill the animal, 
it will devour me. Even then, as the Jainists say, I must not kill the beast. I'm devoured and I die. It is 
taught that abstaining from killing will earn us salvation in the form of heavenly rebirth. Sounds 
fundamentalistic, doesn't it?  
  
Basically non-killing means not taking others' lives but it's not easy to say to what extent one can 
observe this precept. Even now, no matter whether meat diet is right or wrong, it is controversial when 
one considers the issue from the perspective of killing enemies in a war conflict or, no matter whether 
meat diet is right or wrong, pathogen is also a living organism, shouldn't it be eliminated? etc. 
  
Even when it comes to eating only vegetables, among orthodox Indian Hindu and Jain practitioners 
there are those who avoid eating vegetables which grow in the soil, e.g. carrots, radish or potatoes as 
from them a new life grows so their stable food is rice and wheat, cucumbers, tomatoes, cabbage, and 
so on. Depending on the group, the basic approach towards non-killing greatly differs and it is related to 
a particular lifestyle. Therefore, for example, Jainism doesn't recognise agriculture. By ploughing a field 
we can kill the worms living there. In modern India the there is less than 1% of Jainists, more or less the 
same as the Buddhists. However, even among them, there are wealthy businessmen. In 1947 when India 
restored its independence from the British Empire, everyone was salvaged by foreign capital. Within the 
remaining national Indian capital the Jain capital allegedly reached over 50%. Now, however, the 
majority is Hindus' capital. As it can bee seen, the issue of non-killing mingles with social, economic and 
lifestyle issues. 
 
② Meat diet and vegetable diet  
 
The Buddha also strongly advocated non-killing. He was especially against various rituals with offering 
living beings as a sacrifice to gods. Yet, there is no other so fundamentalist religious belief as Jainism. 
Generally speaking, the precept of non-killing means not taking others' life but it becomes more 
complicated when we look at it from an individual point of view. 
  
By the way, the Buddha ate meat. Theravada practitioners who seem to be closest to the original 
Buddhism eat meat as well. Vegetarianism in the Buddhist tradition started between the 3rd and the 4th 
century AD. It is also related to the issue of non-killing but there is also another interesting factor. It is 
connected with the Indian religious idea of purity and impurity regarding things and acts. It can be 
regarded as the Hindu highest view of value. The same idea supports the caste system. Brahmins and 
their castes were considered the cleanest and it presupposed vegetarian diet which supported this 
belief as vegetables are believed purer than meat. Therefore, among the Brahmin priests there are 
many vegetarians. As far as the background of not eating meat among the Buddhists monks in the 
ancient India, on the one hand, it was dictated by the ethics of non-killing but, on the other hand, the 
strong influence of religious observances of Brahmins. Needless to say, the very act of killing itself is 
considered impure. Within the process of shifting into vegetarianism, the so called three kinds of impure 
meat idea appeared, i.e. those meat is impure and not to be taken if they are seen, heard or suspected 
to have been killed on purpose for a monk. He should not kill an animal, but in the case of the meat, the 
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animal is not seen, heard, suspected the meat is considered pure and allowed to eat. This is one of the 
examples illustrating the problem of non-killing precept in ancient India.  
  
The custom of not eating meat among the Buddhists monks came together with Mahayana tradition to 
China, Korea and finally to Japan. Nowadays, monks are supposed to abstain from eating meat as well as 
the so called five pungent roots, i.e. they generally include such pungent plants as leeks, scallions, garlic, 
onions, ginger, and chives.  
 
③ Seimei & Inochi 
 
Eating meat means taking an animal’s life. Does it mean that Buddhism which advocates non-killing at 
the same time promotes vegetarianism? As I said earlier the Buddha ate meat. Theravada Buddhists 
observe the precept of non-killing but at the same time they eat meat. And nowadays too the problem 
of eating meat and killing is closely related to environmental issues.  
  
There are many people among environment protection activists who are avid vegetarians. However, for 
most of Japanese such way of thinking is rather incompatible. As distinguished from the life of animals, 
there is the cultural tradition that speaks about the life of plants and things as well.  
  
I was impressed when I saw a young mother reprimanding her child as it stepped into a flower bed and 
tried to brake off a flower with words: Don't do it. Otherwise the flower will cry Ouch! It’s not the 
problem of whether a plant has nerves or not. It’s the mother’s heart which shares both a flower and 
life that hurts.  
  
Once I saw an article in one of the newspapers where a young girl wrote: There is life in a beer bottle. So 
as not to take this life from it, we should make it live by recycling.  
  
In the Japanese culture the notions of Inochi (life) possesses two aspects - the life of humans and 
animals (seimei), and the life of plants and inanimate objects (inochi.) In English both these terms are 
translated simply as ‘life’  
  
The concept of inochi that might have had its origin in ancient animism has been fostered under the 
influence of Chinese idea of ziran. 
In modern Japanese the word is read as shizen which in turn is wrongly applied to English ’nature’. What 
ziran implies, however, is utterly different from shizen/nature and so I would like to read it following the 
Buddhist tradition as jinen, instead.  
  
Ziran, jinen, as I so read it, is not a noun but an adjective meaning being natural, of itself, as it is, without 
any human artificial approach and so it is not limited in meaning to the outside nature (shizen) (Chugoku 
no shizen-kan by Koji Fukunaga.)  
 
In other words, the term jinen implies the way of being of all things. It doesn’t concern divisions into 
man, animal or insentient things but rather looks into the essence of existence, appreciate the value of 
being itself and finds reality and beauty in it. 
  
The idea of jinen has also been encompassed in Buddhist thought. There is a great similarity between 
jinen and suchness, as-it-isness in Zen tradition or jinen-honi in Shinran's teaching.  
 In the Japanese culture the notion of jinen is closely related to the term inochi. From this point of view, 
the precept of Non-killing is not limited to the life of humans and animals (seimei) but stretches far 
wider embracing all existence (inochi.) Vegetarians don’t eat meat but they take life (inochi) of rice, 
wheat or vegetables. No matter what, it is inevitable for us humans to live while depriving the life of 
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many others. It is indeed lamentable to realise this fact. Is it not the unavoidable karman of human 
beings? 
 
Is there anything we can do about it? 
 
④ Offering (kuyo) 
 
It’s a fact that all of us live while taking the life (seimei and inochi) of other beings. Generally speaking, 
within the reality of a single life, the end of one’s life brings benefit to the other. Organic matter in the 
process of decomposition becomes inorganic matter. It functions naturally. The change in nature, i.e. 
wind or rain support all the natural world (not only for humans.) From the scientific point of view, 
energy changes its form but it doesn’t disappear. Everything circulates and, as it is said in the West, 
there’s not a single living being that will not become the other’s food. However, considering the problem 
from the human perspective, the fact of living on the basis of depriving others’ of their life, make one 
take on their back this miserable karmic burden. 
  
Especially, this way of thinking is widespread in the East. For instance, Native Americans before going 
hunting, turned in thoughts to a potential animal-victim saying: why do I have to do such a thing?, or I 
will take full responsibility for what I do. (Amerika daichi no uta, by Kohei Kitayama in Agama, no. 84, 
June 1987.) There is a prayer which stressed that hunting for animals is not done for fun. It is done for us 
to survive. For this reason it’s to be forgiven. 
  
Gratitude and apology!  
  
In Indian Buddhist vinaya literature it is clearly said that monks have to build and live in a monastery 
that is why cutting down timber was allowed only for that purpose. Otherwise cutting timbers is 
prohibited considering the matter of gods residing in the tree. 
  
In India, South-East Asian countries, China, Korea and Japan there is a custom of for releasing living 
creatures. Realising that one has been taking lives of others by killing animals and eating them, with 
gratitude and repentance, Buddhists release birds, turtles or small fish into lakes, ponds, and so on. It is 
a special ceremony symbolising the precept of non-killing. In Japan there is a custom of making offerings 
(Jap. Kuyo)It is a form of memorial service to expresses the feeling of shame, repentance and gratitude 
at the same time for having eaten an animal’s flesh.  
 The most famous is the eel offering. In spite of killing and eating them, but since we kill and eat them, 
we do the rite of kuyo. 
  
A wooden tablet for the spirit of the eel are placed on the altar and monks recite sutras during a special 
ceremony. We are eating your flesh to invigorate us. We feel really sorry for that but we are also 
grateful. The eel spirit! rest in peace! I had a few occasions to take five American and European scholars 
and show them the ceremony. Four of them said it is complete nonsense and the last one said he can’t 
comprehend it at all. He said: If you want to eat eel, just eat it. What’s the point of apologizing for it 
afterwards? If it is so, isn’t it better not to eat it at all, from the very beginning? From the perspective of 
the Western sensibility he was right. However, it is not only about eel. There are also whale, carp and 
blowfish version of the offering. Many other kuyos are given to various animals or fish by those who are 
dealing with them. 
  
Also in Japanese universities, in science class, there is a memorial service held for the animals used in 
the experiment and it is also treated as an kuyo offering.  
  
The same thing concerns inanimate objects, e.g. a broken needle memorial, a used brush memorial, a 



 25 

watch memorial, a hoe memorial, a doll memorial, and so on. These are not offerings of individual lives 
(seimei) but rather of universal inochi-life. In addition, for example, the needle offering is held with a 
prayer for successful sewing process. Eventually, when the needle gets rusty or breaks in half one says: 
Thank you for serving me for such a long time. You let me shorten your life through sewing. Thank you so 
much. Then, the broken needles are laid to rest in spongy tofu so that the needle could rest in peace in 
softness (spirit of tenderness and gratitude.)  
  
There is one more example. Before I received a letter from San Francisco Zen Centre (1990/5/10.) It was 
a report of the memorial service they had for animals and plants killed during their practice. 
 The outline of what they wrote is as follows: We would like you to sympathise with us in our feelings of 
grief and sadness evoked by the death of all the small animals, birds and plants which lost their lives due 
to farm works on the Green Gulch Farm and Tassajara Mountains dojo. 
 At the end of the ceremony they made dedication. The outline is as follows. They address to many bird, 
small animals, insects and plants telling how their lives were lost, and they conclude in this way : 

We invoke you and thank you and continue to learn from you. We dedicate this ceremony to you. 
We will continue to practice together with you and for you.  

 
These are few of the examples illustrating the way how the Japanese put into practice the precept of 
non-killing. In applying the precept to the actual life there are many factors. Traditional culture is 
important because the precepts are after all to be lived in one's daily life. 
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V. Three Refuges 
 
(1) Taking refuge in Three Treasures 
 
I would like to explain about taking refuge in Three Treasures, which is the first of the Sixteen Precepts. 
Three Treasures are Buddha, Dharma and Sangha. Among some formulas of taking refuge in Three 
Treasures comes the sankie (first) as the fundament of Buddhist faith.  
The chanting of Sankie is: 

Namu kie butsu – I take refuge in the Buddha 
Namu kie ho – I take refuge in the Dharma 
Namu kie so – I take refuge in the Sangha. 

 
This is enlarged to the Three Refuges Verse (Sankie mon) 

Hail refuge, in Buddha;  
Hail refuge in Dharma;  
Hail refuge in Sangha. 
I take refuge in Buddha, honoured as the highest;  
I take refuge in Dharma, honoured as the stainless;  
I take refuge in Sangha, honoured as harmonious. 
I have completely taken refuge in Buddha; 
I have completely taken refuge in Dharma; 
I have completely taken refuge in Sangha. 

 
Another form is Three Refuge Prayer (Sanki raimon) 

I take refuge in Buddha. May all beings embody the great way, resolving to awaken. 
I take refuge in Dharma. May all beings deeply enter the sutras, wisdom like an ocean. 
 I take refuge in Sangha. May all beings support harmony in the community. Free from hindrance. 

(Soto School Scriptures For Daily Services and Practice, 2001) 
  
During various international Buddhist meetings usually the Pali version of the prayer is chanted: 

Buddham saranam gacchami  
Dhammam saranam gacchami 
Sangham saranam gacchami  

  
The first word of the Three Refuges prayer in Japanese version is namu. It derives from Sanskrit namas 
and its root is verb nam. It means to bend one's body, to show trust in other person, and to take refuge. 
We always recite these words but it is not only recitation. It is to help us deepen our faith.  
  
Dogen Zenji explains the meaning of taking refuge in Shobogenzo, in the chapter Kie sanbo:  

Clearly, in the Western Heavens and the Eastern Lands, what the Buddhist patriarchs have 
authentically transmitted is reverence for Buddha, Dharma, and Sangha. If we do not take refuge in 
them, we do not revere them; and if we do not revere them, we cannot take refuge in them. We 
accomplish the merit of this taking refuge in Buddha, Dharma, and Sangha whenever sympathetic 
communication of the truth takes place. Whether we are in the heavens above, the human world, 
hell, or states of demons and animals, if sympathetic communication of the truth occurs, we take 
refuge without fail. 

(Kie-sanbo) 
  
In direct inheritance of the Buddha teaching the most fundamental thing is respect and faith in Buddha, 
dharma and sangha. If we do not take refuge in them, we cannot respect them. If we are unable to 
respect them, without fail, we cannot take refuge in them. In other words, if we take refuge and revere 
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Three Treasures from the bottom of our hearts, we accept the teaching and show our respect. 
  
Dogen Zenji assures us that while taking refuge we receive response from the buddha. This mutual 
mechanism is nothing else but the communication of minds, mutual deep agreement, and harmony. In 
academic terms it is explained as: 

When beings have affinity, the power of the Buddha spontaneously complies with it, then feeling of 
beings and buddha's response blend intimately with each other. 

(Kosetesu Bukkyo Daijiten) 
  
(2) Buddha (Jap. butsu, hotoke) 
  
The Japanese word butsu derives from Sanskrit term buddha. The root form is budh which means to 
awaken. The word buddha is a past participle which means awakened or awakened person. Literally 
speaking, the one who wakes up in the morning from sleep is also buddha. In the case of Shakyamuni it 
means awakened to Reality of the universe. Thus, the Buddha is the one who awakened to the truth of 
interdependence, impermanence, selflessness, emptiness, etc. 
  
Therefore, whoever awakens to this Reality is the Buddha. It is not limited only to Shakamuni, the World 
Honoured One alone. It’s not strange that there are many buddhas. We are often asked what Buddhism 
is. The common answer is that Buddhism is the teaching of the Buddha but if we ask what it teaches, it 
should be said that it’s the teaching that everyone becomes the Buddha. It is a religion where all of us 
should be aware of our Buddhahood and live as the Buddha. 
  
However, we usually say that the prince who was born in Kapilavastu in the clan of Sakyas, abandoned 
his home, practiced religious practices and finally attained satori becoming the Shakamuni Buddha. In 
Japanese we say Shakamuni Butsu or Shakuson. The word shaka refers to the tribe of Shakyamuni 
Buddha where he was born. Shakuson means the World Honoured One coming from Sakya tribe.  
  
There are many meanings of the term buddha but the word Shakuson refers to the historical figure 
whom we call the Buddha. 
  
There is another name – Gotama Buddha. Gotama was a historical name of the Sakya clan. Even if there 
are many terms describing The Teacher of the World, the Buddha is most popular. Today in Sri Lanka, 
Myanmar, Thailand, Laos, and other South-East Asian countries they say Buddha referring to the 
historical figure of Shakyamuni. 
  
However, in the tradition of Mahayana Buddhism there are many buddhas. The common question is: In 
Christianity there is just one God, why in Buddhism there are so many buddhas, for example the Buddha 
Shakyamuni, the Buddha Amitabha, the Buddha Mahavairocana and others? The Buddhist view on the 
buddha is complex, but I would like you to learn in brief about it. 
  
Shakyamuni awakened to the absolute Reality of the universe. In Buddhism it is called dharma or 
dhamma (in Pali.) The content of the dharma I will explain later, but Shakyamuni upon awakening to the 
Dharma became the Buddha. If he hadn't awaken to the Dharma he would not have become the 
Buddha. If he hadn't awaken to the Dharma, this Dharma would not have manifested. It is the Dharma 
that makes one as the Buddha. The Dharma itself forms – or is the true nature of – the Buddha. For this 
reason, the Dharma is nothing else but the Buddha. The Buddha possessing the body of the Dharma 
means Dharmakaya Buddha (Hosshin-Butsu.) We may call it also Personification of the Dharma. 
  
In the Lotus Sutra we read about the Buddha who is called the truly-attained-in-the-distant-past (Jap. 
kuon jitsujo.) In the Scripture it is said that this Buddha has been expounding preaching the Dharma 
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from the eternal past to the eternal future on the Vulture Peak. In the human body of flesh and blood 
one cannot achieve this task. This illustrates the point that the Dharma is the true Reality of the universe 
transcending time and space. The Buddha Mahavairocana, the main object of worship in the esoteric 
Buddhism is also Dharmakaya Buddha. 
  
Another Buddha of importance is Hojin-butsu.. The one who practices and makes a vow to liberate all 
sentient beings, who passed through long and painful practice – as a result of this vow – attains the rank 
of the Buddha. This Buddha rewarded through the vow and practice is called Sambhogakaya Buddha. 
The Amida-butsu (Amitabha-Buddha or Imitates-Buddha) and Yakushi-Butsu (Bhaisajya-guru buddha) 
belong to this category of buddhas. 
  
Then what about is the historical figure like Shakyamuni? The Dharma manifested in the tangible body 
of the human being who helped to liberate other people is called Ojin-Butsu (Nirmamakaya Buddha.) 
  
Dharmakaya [dharma body] Buddha, Sambhogakaya [reward body] Buddha and Nirmanakaya 
[transformation body] Buddha altogether are called Tri-kaya Buddha, three bodies of the Buddha. 
Mahayana Buddhism has developed theological teaching about this dharma activity in the name of the 
Buddha, and depending on this, devotion and faith were deepened.  
 
(3) Dharma (Pali. dhamma, Jap. ho) 
  
The meaning of the dharma, the second Treasure, is also complex. In the language of India the term 
dharma or dhamma derives from the verbal root dhr meaning to keep, support. First of all, dharma is 
spiritual Reality, the universal working, which supports all universe, myriad phenomena including 
humans. It is also called the Buddha-Dharma. 
  
This dharma may be conveyed between people by means of language, explaining teachings of doctrine, 
scriptures on which faith is based. These are the dharma that is sometimes called kyoho (Dharma 
teaching.) 
  
Dharma is an established, concrete way of living. We agree that this is correct way of living, this way of 
living supports the society, and we can uphold it as ethics, or virtue. This too is one of the aspects of 
dharma. When ethics and virtue are socially strengthened they become a law – ho-ritsu. It is the way 
how it becomes a social order, or system. The term 'dharma' has a wide meaning. 
  
In the ceremony of conferring the precepts, however, the Dharma we concern refers to the Buddha-
Dharma. It is Reality which we have to put into practice in our life as if walking the way and so it can also 
be called the Buddha-Way. This specific way of walking is taught by precepts. 
  
What is this Buddha-Dharma, or the Buddha-Way? In concrete terms, it is interdependence, 
impermanence, no-self (selflessness), emptiness and so on. All these words point at the working of the 
universe. In Japanese it is hataraki of the universe. We may also say activity or functioning. This 
universal working transcends time and space being the flow of life (inochi in Japanese) of the whole 
universe. 
 
All things are impermanent and all phenomena are no-self. These tenets are intimately related to the 
working of interdependence, and in Mahayana it is expoused as emptiness, which is nothing else but 
interdependence.  
 
Thus, the way of existence of things is natural (jinen) having nothing to do with our human approach. 
And the Buddha, shakuson awakened to this reality and attained satori. Therefore, the truth or Reality 
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the Buddha taught is not something he created nor invented as any kind of rule or principles. He just 
discovered, or awakened to, the working, life, of the universe, to get his satori. 
  
Consequently, we humans are so to speak wrapped in by Realty, Dharma. Whether we like it or not, we 
all live in it. We say we are living. But from the point of view of the Dharma, we may say that we are not 
living voluntarily (on the basis of how we think and we would like to live.) Therefore in Buddhist 
terminology it is common to say we are made to live by the dharma in the passive voice. 
 
(4) Sangha (Skrt. samgha, Jap. so) 
 
Sangha is the last among the Three Treasures of Buddha, Dharma and Sangha. In Japanese we say so-
gya which is from Sanskrit samgha. If in Japanese we drop the second kanji gya, we are left with an 
abbreviated form so. This short form is widely used in Japanese meaning a priest. It is used in many 
words, i.e., bupposo (Three Treasures), soryo (priest, monk) etc.  
  
The term sangha means gathering. Any group, society and a trade association or guild are sangha. The 
tribe of Sakya into which Shakuson was born and brought up was also called sangha. At that time there 
were two types of states. The one is kingdom governed by a mighty king holding military power and 
bureaucracy. Another one is a tribal state with its chief and democratically administered. The Sakya tribe 
was one of those tribal states. Gradually tribal nations were defeated and absorbed to powerful 
kingdoms. In the later years of Shakuson’s life the country of Sakya tribe was destroyed by its southern 
neighbour, the Kingdom of Kosala. 
 
When Shakuson Buddha established a religious community after he attained satori, he adopted many 
methods of regulations and administration of his tribal sangha in which he was brought up. For 
example, all the members of the religious community were equal. There was no social discrimination. It 
was so called dharma age (Jap. horo), or the number of years since ordination which determined about 
the seat, or order of ranks, when monks gathered. During the meetings everyone had equal vote. 
Because of this way of administration, the Buddhist community was called sangha. In Japanese 
transliteration we say sogya and as such it has come down to us today. 
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VI. Three-fold Pure Precepts  
 
(1) What are the Three-fold Pure Precepts? 
  
Three-fold pure Precepts (sanjujokai) include: 
1) The precept of observance of rules, 
2) The precept of observance of the moral law  
3) The precept of benefiting living beings. In contrast to the vinaya rules introduced by the Buddha 
himself, the above precepts concern Mahayana practitioners and are more comprehensive in character.  
  
They are explained in detail in texts like Pusa yingluo jing, among others. However, it doesn't mean that 
they ignore the gusokukai, Lesser Vehicle precepts. Rather, they evolved on the basis of the previous 
ones and put stronger emphasis on the aspect of altruistic practices.  
  
The first is sho-ritugi-kai and it inherits the traditional precepts. The word rules (Jap. ritsugi) refers to 
vinaya, in the meaning I have been using it so far. In addition to 250 bhiksu precepts, there are also rules 
which are explained in detail in the Brahma Net Sutra. The Japanese word sho means: to take up these 
rules (ritsu) and practice according to them. This precept is also interpreted as a set of practices stifling 
evil (the gate leading to eliminating wrongdoing) (Jap. Shiakumon) or observing the precepts of stopping 
evil activity (Jap. shijikai.) 
  
The second precept for observing pure precepts related to the cultivation of good qualities and 
practising them in life. It is also called ‘the precept of doing good’ (Jap. sazenkai) or the precept of 
engaging in and the cultivation of good behaviour (Jap. sajikai.) To put it in other words, the precept 
means engaging in wholesome activities and at the same time by observing the precept creating more 
good. 
  
The third precept, precept aiming at benefiting abundantly living beings encompasses both first and 
second category of precepts. In other words, it is about pulling other living beings in, embracing them 
with compassion and engaging in altruistic activities. Therefore, it is also called the gate of compassion 
(Jap. jihimon) or the gate of benefiting others (Jap. ritamon.) It is nothing else but devoting oneself to 
working for others. The first and the second precept are rather the self second category of precepts and 
says about engaging in wholesome actions self-interested, while the third goes one step further 
spreading the scope of those altruistic activities for others. 
 
(2) Altruistic practices 
 
Generally speaking, by the word altruistic we mean to do something good for others. Yet, it is necessary 
to differentiate it with the Western term philanthropy. Basically, philanthropy puts the emphasis on 
helping those in need. In Buddhism too altruism is concerned about social issues, but the primary 
motivation is to embrace all other beings with limitless compassion 
  
In the Metta Sutta which is included in Sutta Nipata, the oldest Buddhist scripture the Buddha presents 
a prayer based on such impartial compassion: 

Whatever living beings there be: feeble or strong, tall, stout or medium, short, 
small or large, without exception; seen or unseen, those dwelling far or near,  
those who are born or those who are to be born, may all beings be happy! 

(Sutta Nipata, 146-147) 
  
The primary feature of the Buddha's, or the Buddhist compassion, is that it is not only limited to humans 
but is universal in character. As I explained earlier, the precept of not taking life encompasses 
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everything, including plants and inanimate things. 
 
The Buddha in his quest of Reality deepening to look into the self realised that all living beings and 
human are incorporated to the net of the relationship (engi.) Any and everything has its being and 
maintains, or in another word creates, the phenomenal world together with all. Everything is equal in 
this context. There is nothing useless and meaningless. Speaking it from the human viewpoint, we are 
not living by our will or egocentred desires. we are made to live through the working of the universe. 
We are – willy-nilly – in the net living according to the working of engi, interrelationship.  
  
This means that from the religious point of view everything is closely related to each other. He must 
have had a kind of the comrade consciousness. To such a conclusion came the Buddha after he got 
satori and his compassion was based upon this awareness. In this connection I should say the Indian 
word for compassion maitri is derived from mitra meaning friend. 
 
I introduced the Buddha's prayer of compassion above which illustrates this universal fact of perfect 
equality of oneself and others. The spirit of this prayer develops to the variety of ethical teachings.  
  
The three-fold pure Precepts, especially the third one, i.e. concerning living for the sake of others is 
nothing else but engaging in altruistic activities, the practical side of compassionate attitude. The 
Buddha explains how the self concerns others: 

Look where you will, there is nothing dearer to man than himself; therefore, as it is the same thing 
that is dear to you and to others, hurt not others with what pains yourself. 

(Udanavarga, V. 18) 
  
There is a short episode illustrating the above teaching: 
One day King Pasenadi of Kosala asked Queen Mallika: Who do you love the most in this world? 
It was obvious what kind of answer he expected but the queen replied that the person she loves the 
most is herself.  
The King was puzzled.  
Then, the woman asked him: Your Highness. May I ask who do you love most in this life? 
The King thought for a while and answered: Indeed, it is myself that I love the most in this world. 
Some days after King Pasenadi made a visit to the Buddha at Jetavana monastery and described the 
conversation between him and Queen Mallika. The Buddha confirmed her answer through the above 
verse.  
  
Buddhism teaches about taking care about others but it doesn't mean we should neglect ourselves. It 
doesn't mean however that we can do whatever we want to. As long as my Self is valuable for me, it is 
exactly the same in the case of other people. Therefore, by cherishing the Self which is dear for others, 
at the same time I cherish my Self. 
  
The same thing the Buddha said in another fragment teaching about putting oneself in the place of 
another.  
 
All men tremble at violence. All men fear death. Likening others to oneself, one should neither kill nor 
cause to kill: 

All men tremble at violence. All men love life. Likening others to oneself should neither kill nor 
cause to kill. 

(Dhammapada,129-130) 
  
It is clearly understandable what the Buddha means. Here violence is termed as danda but the word also 
means a stick, to punish someone with a stick. Seeing oneself in others is a fundamental thing in 
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developing the heart of compassion. The short verses I introduced above are not only the words of 
Buddha's compassion but they also stress non-violence thus being an important aspect of the buddha's 
teaching about non-killing. Therefore, cherishing within oneself the attitude of putting oneself in the 
place of another” excludes the possibility of hurting others.  
 
(3) One should train oneself in compassion 
  
The base of every altruistic practice is compassion. It has been said that compassion functions together 
with wisdom of satori. It is also said that compassionate actions shine out from the wisdom of satori. 
These actions are always backing up the wisdom of the Buddha-Dharma. It is true that wisdom without 
its compassionate aspect is no more than a mere concept which cannot be integrated into daily life.  
  
Furthermore, compassion is not concerned only with surface altruistic actions. Unless it is backed up by 
wisdom, such actions cannot truly help others. That is why it has been said that once realizing the state 
of satori compassion is activated. 
  
It is part of traditional teaching but at the same time it is easy to misinterpret the meaning. If one has no 
interest in compassion and stays indifferent to the suffering of others, even having been sitting zazen for 
a long time and reaching some insight of satori, it is difficult to talk about spontaneous compassion 
arising from one's heart.  
  
It can be seen so when one speaks from the point of view of the satori state of mind. However, how is it 
in the case of ordinary people? Does it mean that without realising the state of satori, there is no 
compassion, even when walking the Buddha-Way? 
  
As I said earlier, Dogen Zenji used the expression of the arrival at the other shore meaning that while 
progressing on the spiritual path, at the same time, we are walking the path of satori. Living one's life 
according to the precepts means respecting the process of walking the path of satori. Yet, the most 
important thing is to understand and realise that this process should be fuelled by compassionate heart. 
Practising zazen in every day life and observing the precepts, we gradually learn and get used to the 
wisdom of Buddha-Dharma. At the same, while engaging in altruistic practices, we train ourselves in 
selfless compassion cultivating it in our heart. In the beginning, there is no perfect compassion. Rather, 
such an attitude ought to be developed by self-training. 
  
That is why in Shobogenzo Zuimonki Dogen Zenji said that there are those lacking in wisdom and 
compassion (…) by practice they obtain them. Shido Bunan, Rinzai Zen monk living in Edo period said the 
following. when we study the letters, we get used to them gradually, I.e. so to speak ripens within us.  
 
Exactly the same takes place with compassion. When we act compassionately, our heart soakers in 
compassion. When it ripens, we stay present in compassion without realising it. Acting with compassion 
and not knowing it is called the Buddha (Bunan-kana-hogo.) 
 
It is not so difficult to understand what he means. He stresses engaging in altruistic practices from the 
very beginning while making effort and being conscious of it. It means that our heart soakers in 
compassion. However, after some time, the process of ripening of compassion takes place and we are 
no longer aware of the fact that what we do is compassionate. Altruistic activities occur naturally. It is 
nothing else but the compassion of the Buddha. Such an ultimate buddha realm is traditionally 
explained in words: reaching story, compassion is activated”. 
  
(4) Full ripening 
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Shido Bunan Zenji emphasised the process of ripening of compassion. It goes without saying that in 
whatever we engage in, may it be calligraphy, riding a bicycle, driving a car or learning a language, in the 
beginning is difficult and we struggle. However, by trial and error we eventually get used to what we do, 
it becomes natural and we no longer make a conscious effort. Bunan Zenji calls it ripening saying exactly 
the same thing happens when compassion is developed in our heart. Walking the Buddha-Way, 
observing the precepts and act compassionately, they all become more and more ripe.  
  
Nevertheless, there are several problems we can encounter in our religious practice. I would like to 
introduce one example from my life. I had an opportunity to study under the guidance of (late) Tokugen 
Sakai sensei. Sensei was a deshi of Sawaki Kodo roshi.  
  
From 1952 to 1996 when he passed away, I could take part in his zazen and teisho meetings for forty-
four years where I could listen to his talks. One of the most popular sayings by Sawaki roshi was that 
«sitting zazen is good for nothing. Sakai sensei too often had the habit of saying that «sitting zazen is 
sitting the buddha and so there is no purpose to it. However, zazen is good for nothing are words spoken 
from the perspective of satori.  
 
For the ordinary people however it is difficult to bow one's head in assent. Saying from the point of view 
of common sense logic, it does not make sense to claim that there is no purpose in the activities we 
engage in on daily basis. First, it is necessary to self-realize – by sitting shikantaza – this truth and the 
logic of satori. Once I had asked Sakai roshi about how and when I can finally stabilize my faith and truly 
realize the meaning of shikantaza as the practice based on the satori mind, he scolded me harshly. 
However, even among those practitioners who are constantly urged to just sit! and they take it in, there 
are numerous cases when an individual cannot fully comprehend the meaning of what he is doing. 
  
When I asked my foolish question to Sakai sensei, he instructed me about the word junjuku which 
means «full ripening». Even if there is something we are not certain about or we are not convinced of, 
cultivating our serious interest in it, our understanding ripens it becomes convincing. It is a gradual 
process of growing in conviction. While he stressed the importance of just sitting but at the same time 
he taught about the process of full ripening, which had a liberating effect on me and my understanding 
and progress of practice. 
  
The notion of full ripening is not only met in Buddhism. It appears something natural once someone 
engages fully in religious life. Since 1964 I have been attending Zen-Christian Colloquia, the meetings 
focused on interreligieux dialogues. Here Heinrich Dumoulin sensei (a Jesuit theologian, a widely-
published author on Zen, and a professor of philosophy and history at Sophia University in Tokyo, the 
founder of its Institute for Oriental Religions, as well as the first Director of the Nanzan Institute for 
Religion and Culture.) He once said: For me, my Catholic faith was never a matter of dramatic shifts. As a 
priest I continuously learned, constantly questioned and had aspirations. There are various things I agree 
with beyond any doubt and now I cannot turn back on the path. Of course, there are many questions 
regarding the Catholic dogma itself but my faith, as the priest, doesn’t waver an inch. 
  
This is what full ripening means. It speaks about unwavering determination in one's faith. It is an 
important teaching for all those who aspire on the path of self-improvement. 
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VII. Ten Grave Prohibitions 
 
(1) Don't do and not doing 
 
Before going to the explanation it is necessary to learn about Dogen Zenji's fundamental viewpoint 
concerning the observance of the precepts. Sila-vinaya are usually said to point at the nature of acts one 
should engage in. Therefore they are often treated as imperatives clearly explaining what wholesome 
activities one must cultivate and what unwholesome qualities one must not cherish. Otherwise, it is 
impossible to talk about sila-vinaya.  
  
However, Dogen Zenji, instead of using an imperative form, interprets them as simply doing (good 
things) and not doing (evil things). It reflects not only his but also Buddhist fundamental attitude toward 
he precepts.  
 
For an evidence, let us introduce the well-known «Verse of the Shared Morality of the Seven Buddhas 
first. In the original Pali it reads as follows:  

Sabba-papassa akaranam kusalassa upasampada  
Sacitta-pariyodapanam etam buddhana sasanam. 

(Dhammapada, 183.) 
  
In English translations it goes:  

Not committing evils, but doing all that is good, 
And keeping one's thought pure – This is the teaching of all the buddhas. 

 
In Pali the word akarana is a gerund, not a verb. For this very reason, it is not translated as don’t do but 
not doing. But when said from the ethical point of view it is more natural to render it as «must not do», 
so it is more common to interpret it as: Don’t commit evils, but do all that is good, and keep one's 
thought pure. This is the teaching of all the Buddhas. 
   
It is not then merely an ethical imperative but it embraces much broader scope of religious attitude. 
Dogen Zenji explains the notion of 'refraining from all evil whatsoever (Jap. shoaku makusa) as follows.  
 
Refraining from doing all evil whatsoever can be superficially interpreted as an order not to do evil but it 
is not exactly like that. «Refraining from doing evil» is Awakened Speech (bodaigo), it speaks [about the 
state of] Awakening and says about not creating any evil whatsoever. «As unsurpassed Awakening's 
speech turns into its hearing, one moves from the aspiration for ‘abstaining from wrong action’ toward 
enacting ‘not-doing wrong action’. As wrong action becomes something one cannot do, the power of 
one's practice immediately manifests. 
   
It is really important to understand that refraining from all evil whatsoever is speech of Awakening 
(words spoken from the Awakened state of mind.) These are not ordinary beings' words. To an ordinary 
mind these words read as an imperative – do not engage in evil activities –  but to an Awakened mind 
not doing any evil is a natural thing without any compulsory behaviour in it. Thus, it transcends our 
worldly logical interpretation expressing the point of view of the Buddha. Of course, such a stance does 
not negate any activities aiming at stopping evil actions.  
  
Refraining from all evil actions whatsoever is simply not doing them at all. These are the words of an 
awakened state of mind. That is why instead of thinking in terms of «progressing from the state of an 
ordinary person to the buddha the perspective changes into «going from the level of the buddha to the 
level of an ordinary person». 
  



 35 

Shinran too strongly emphasises not doing any evil criticising the imperative of «do not do any evil». 
Furthermore, in the Bible we read: Whosoever is born of God doth not commit sin; for his seed 
remaineth in him: and he cannot sin, because he is born of God (John 3:9.) 
  
Among the Ten Commandments the 6th one is translated as: «Thou shalt not kill but, as far as I know, in 
the original version it read as «Thou do not kill. 
 
«Do not seek revenge or bear a grudge against anyone among your people, but love your neighbour as 
yourself (Leviticus 19:18) or «Love your neighbour as yourself » (Luke 10:27) saying that your neighbour 
(the other person) is the one to truly love. 
  
This is what I have learned from my Christian friends participating in regular Zen-Christian Colloquia for 
almost 50 years. Interestingly, looking with the eyes of God, man cannot make evil. This is what in 
Buddhism we call «not doing any evil whatsoever. 
  
(2) Ten Grave Prohibitions seen from the level of the Buddha 
  
Reciting the Ten Grave Prohibitions is a very important part of the precepts-conferring ceremony. The 
one who is to walk the buddha way from now has to get used to the precepts and make them the art 
and parcel of their daily life. 
 
Dogen Zenji wrote Kkyojukaimon which serves as the manual for the ceremony. He explains in brief the 
Ten Grave Prohibitions there but it is easy to misinterpret it as the way he explains the prohibitions is 
the way one could not expect. The reason for that is, as I already stressed it before about shoaku 
makusa, that the precepts are explained from the level of the Buddha. Let’s now have a closer look at 
the way Dogen Zenji treats the precepts.  
He teaches as follows: (translation by Okumura Shouhaku roshi) 
 
1. Not killing: non-killing nurtures the seeds of Buddha and is enabled to succeed to the Buddha's life.  
2. Not stealing: When mind and its objects in thusness, the gate of liberation is open. 
3. Not indulging in sexual greed: When the three wheels (body, speech and thoughts) are pure, here is 
nothing to be desired. The Way of all buddhas is the same. 
4. Not speaking falsehood: Since the dharma-wheel has been turning from the beginning, there is neither 
too much nor too little. When a drop of sweet dew moistens [all beings], realty and truth become 
revealed. 
5. Not selling intoxicating liquor: Do not bring intoxicants in. Do not let them come in. This is truly the 
great brightness [of wisdom]. 
6. Not talking of the faults of others: Within the Buddhadharma, we all [approach] the same way, [learn] 
the same Dharma, [realize] the same verification, and [carry] out the same practice, do not discuss faults 
of others. Do not cause disorder in the way. 
7. Not praising oneself nor slandering others: Buddhas and ancestors attain verification with the whole 
sky and the great earth. When the great-body is manifested, they verify inside the empty space. When 
the dharma-body is manifested, there is no inch of ground on the earth. 
8. Not begrudging the dharma or materials: even one phrase or one verse of dharma is nothing but [the 
expression of the reality of] the myriad phenomenal beings and the hundred grasses. One dharma and 
one verification are buddhas and ancestors. [These] have never been begrudged. 
9. Not being angry: Neither withdrawing nor setting forth, neither being real nor being void, [therein] you 
will see the ocean of bright clouds and the ocean of magnificent clouds. 
10. Not ignorantly slandering the Three Treasures: [The Buddha] manifested his body and expounded the 
Dharma. [These Three Treasures] are the crossing point of the world. The virtues of the Three 
Treasures return to the ocean of all-knowing wisdom and are immeasurable. 
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Dogen Zenji does not explain the content or the way of observance of the Ten Grave Prohibitions. 
Instead, he presents their religious meaning from the level of the Buddha. Therefore, rather than 
interpreting them as something one should or should not do, they are the natural way of things. By 
observing these precepts, Dogen Zenji explains how Dharma is practiced in our daily life. 
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VIII. Sange dojo, or practice of repentance 
 
(1) Through repentance we re-examine ourselves 
 
Repentance is a crucial initial part of taking up precepts. The ceremony of conferring the precepts is the 
milestone in our life which marks the moment we decide to start a new life, the life of a Buddhist. It is 
also understood as the ceremony which enables one to change our mental attitude. In order to do that, 
we look back at our life, reflect upon acts that should be reflected upon, and with this pure and humble 
attitude we take up the precepts.  
  
However, let us try to define first what repentance really is. 
  
In Buddhism, repentance is not about confessing something wrongful one has done and begging for 
forgiveness. Of course, such an aspect is also present but in Buddhism repentance is more about re-
examining ourselves as human beings. Even if we wish to do something positive, we end up engaging in 
a negative thing. Even if we know we should not do something as we realise it is negative, we end up 
doing it. Despite making sincere effort, it is not easy to restrain oneself and after all we engage in 
something regrettable. We are pulled by desire and end up enacting the wrong deed. We all do that. 
  
Here, I would like to introduce one light but serious haiku by Rev. Kubutu Otani (1875-1943), the high 
priest of Jodo shin-shu Higashi Honganji sect and haiku-poet.  
The poem reads as follows: 

We ignorant fools 
Begrudge a mosquito 
Even a drop of our sinful blood 

 
Even putting our heart to something wanting to do something good, it turns out impossible and we end 
up doing something bad. Upon self-reflection, we turn out to be a sinner who pleads forgiveness. I also 
slap a mosquito whenever it sits on my skin. ‘I’ am just an ignorant fool. Therefore, the act of 
repentance is nothing more but self-realizing this fact about being ignorant and fool, re-examine 
oneself, and start one's life anew with a pure heart. 
 
(2) Angulimala's repentance, new life, religious practice and satori 
 
Religious repentance is not just a temporary ritual. Instead, it is a continuous self-reflection and 
strenuous effort to live better. Thus, rather than treating it as a single event, the spirit of repentance 
should pervade our daily activities we engage in. 
  
I would like to illustrate the nature of repentance with a well-known episode about Angulimala, a vicious 
criminal, who was living at the same time as the Buddha. The atrocious fiend confesses his misdeeds, 
expiates and finally reaches satori. 
  
The episode does not concern only the ceremony of taking up precepts. It expresses a general Buddhist 
attitude towards the issue of repentance and expiation. 
 
Angulimala was a brutal criminal living in Savatthi, the capital city of Kosala Kingdom. After killing 
persons he had a custom of cutting off the victim's finger and hanging it around his neck as decoration. 
It became his nickname – the one who has a Garland of Fingers. However when he was defeated by the 
high religious virtue of the Buddha, he took up precepts, renounced the mundane world and seriously 
engaged into the religious practice. 
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However, whenever he went to Savatthi for his begging round, local people were jeering at him, 
throwing stones at him and hitting him with stick. Until now he had been the one who scared the life 
out of the whole city but even if everybody saw him in monk's robes, he was not forgiven so easily. With 
blood gushing from his head he went back to the monastery and the Buddha turned to him with words 
of encouragement: 

Bear with it, … Bear with it! The fruit of the kamma that would have burned you in hell for many 
years, many hundreds of years, many thousands of years, you are now experiencing in the here-&-
now!  

(Majjhima Nikaya, No. 86) 
  
There is one more well-known episode from the life of Angulimala, when he was already a monk. As he 
was going from house to house for alms, he saw a woman suffering a breech birth. On seeing her and 
being hurt in mind, he could have found no way to save her. Then, having returned from his alms round, 
told Blessed One about her. The Buddha gave him an order: « Angulimala, you should go to that woman 
and on arrival say to her: ‘Sister, since I was born I do not recall intentionally killing a living being. 
Through this truth may there be wellbeing for you, wellbeing for your foetus’. He wondered because he 
has intentionally had killed many people. The Buddha taught him that you have not killed any one since 
you took up the precept and became a monk. The woman was saved. 
 
In the ancient India true words were simple spells of magic used customarily. Similar phenomena take 
place all around the world and express the belief in the power of lingua. The Japanese believe in the 
spirit that is present in words. In the same way, in India it has always been believed that the words 
expressing the Truth bear some miraculous power to influence existing phenomena. In Buddhist 
terminology these true words or the words of Truth are interpreted as a solemn declaration (Pali. sacca-
kiriya.) There are numerous examples of these in the Buddhist Scriptures of Early Buddhism. 
  
Even if Angulimala was a murder, after he became a monk, took up precepts he started a completely 
new religious life. He was reborn on both social level as well as spiritual level. The reformed killer 
became well-known for his serious religious practice and devotion and nobody dared to dash a stone at 
him or jeer. Instead, his begging bowl was always full. Finally, he attained satori. He describes this 
experience of bliss and liberation in the following stanzas: 

Who once was heedless, but later is not, 
Brightens the world like the moon set free from a cloud. 
His evil-done deed is replaced with skilfulness: 
He brightens the world like the moon set free from a cloud. 

(Ibid.) 
  
Even if he committed atrocious acts or which he should suffer in hell, he atoned for his sins and reaped 
the harvest of his actions so he paid moral debt. Although he had felt frightened wherever he went, 
after attaining satori he lived in bliss and happiness. 
 
The episode of Angulimala illustrates how one changes and starts a new life after taking up precepts and 
undertakes ordination. It clearly shows the Buddhist feature of liberating by means of living one's life 
based on faith, the change of heart and renouncing the world. Even if we did something wrong, we stay 
honest to ourselves, admit what we did, repent and go on living while engaging in wholesome activities 
avoiding laziness and sluggishness. Due to it, our consciousness of the sin we committed can lead to self-
revitalization of our sick heart. Repentance mitigates our sins. This leads us to the important issue of 
eliminating negative karma. 
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(3) Repentance and eliminating negative karma 
 
Angulimala repented all his negative deeds and entered the path of Buddhist practice finally attaining 
satori. In other words, he gained a religious liberation. We can understand it as the truth of a religious 
faith. However, in the context of Indian religious tradition the problem is quite complex and it mainly 
refers to the notion of eliminating negative karma and transmigration. 
 
The idea and practice of  n has been rooted in the Indian folk belief. This was not necessarily the result 
of Buddha's satori or his teachings. Already at that time the idea of karma and transmigration had been 
firmly established in the minds of Indians. 
  
The Buddha together with his disciples and believers too were all the products of such a Hindu social 
environment. Therefore, the Buddhists were all well aware of it. The Buddha himself did not deny it. On 
the contrary, he put emphasis on it when teaching his lay students. Therefore, the notion of   and 
transmigration have become a part of the Buddhist culture, but the difference of religious level was well 
aware among Buddhists. (However, the idea of   later on was religiously levelled up and infused into the 
teaching about satori and became doctrinized.) 
  
The notion of karma and transmigration presupposes the existence of an existing self, soul as a 
substantial entity. The soul bears all the good and bad deeds (karma) one has done and their potential 
influential power (this is also called karma) resulting in the rebirth after death. In Buddhism the world of 
rebirth includes the worlds of gods, humans, asuras, animals, hungry ghosts and beings living in hell. 
These are called the Six Paths of Transmigration. Humans, as a result of the accumulation of merits (Pali. 
punya) and evils (Pali. papa), are reborn in an appropriate states. Merits are mainly accumulated by 
serving others (generosity) and rightful lifestyle (precepts.)  
 
Reaping the fruits of one's actions and inevitability of karmic result are cardinal rules of the notion of 
karma and transmigration. Whether we did something good or bad, it is only we who reap the harvest. 
The results of our past karma do not vanish in thin air but they manifest in either this life, next life or 
further remote future lives. This is what we call in Buddhism «three times [of karmic fruition]». As long 
as the potency of karma remains, it becomes a driving force for continuous process of rebirth in the 
wheel of life-and-death. 
  
At the same time, in Hinduism once we are liberated, our karma resets and we are no longer born in the 
cycle of rebirth. The same ideological heritage we see in Buddhism which claims that upon attaining 
satori, the potency of karma loses its strength and thus we finish transmigration. 
 
As we saw earlier, when the Buddha said to Angulimala that the fruit of the kamma that would have 
burned you in hell for many years, many hundreds of years, many thousands of years, you are now 
experiencing in the here-&-now! his words fit into this context. 
 
As a result of his evil actions, he had no other way but to experience unbearable suffering in hellish 
realms. Yet, realizing satori, he no longer underwent the cycle of rebirth. He had to exhaust his negative 
deeds within his life. In other words, to clean up all the negative karma he had gathered, he had to 
atone for it (reaped the harvest of his karma) in his life. 
 
This is the explanation according to the notion of karma and transmigration but repentance is not 
necessarily concerned only with the idea of rebirth. Looking at the problem from a much wider, religious 
perspective, the results of evil actions Angulimala engaged in do not disappear as such as it touches 
upon social responsibility as well as the atonement in the face of penal law. 
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Yet, the Buddha helped Angulimala self-realize what he had been doing and take off heavy burden off 
his mind. He truly began to regret having killed so many people and his heart was groaning in pain while 
being crushed with the weight of his sins. For this reason he immediately resolved upon entering the 
Buddhist order and at last: 

His evil-done deed is replaced with skilfulness: 
He brightens the world like the moon set free from a cloud 

(Ibid.) 
  
He transcended his own sins with his own will which is nothing else but expiation, or eliminating his 
negative karma. 
 
Dogen Zenji says exactly the same thing in Sanjigo chapter of Shobogenzo: 

Although karmic retribution for the evil acts we committed must come in one of the three times, 
repentance lessens their effects, or eliminates the negative and brings about purification. 

(Sanjigo)  
 
As we can see, Dogen Zenji also speaks about rebirth when he explains karmic retribution in one of 
three times. In other words, he stresses that whenever we will be reborn, we must not neglect practice 
of zazen. However, he definitely denies the existence of a non-changing soul. It is impossible to speak 
about transmigration of karma without speaking of a transmigrating subject of karmic burden. Dogen 
Zenji agrees with the notion of rebirth as part of cultural and religious heritage but he encourages us not 
to forget the practice of zazen (even) within such a tradition. He adopts this cultural belief but explains it 
from the level of the Buddhist religious practice. What Dogen Zenji says here is exactly the same what 
we understand from Angulimala’s story, i.e. when we truly repent and make sincere efforts on the 
Buddha-Way our evil karma will be eliminated, both religiously and psychologically speaking. 
 
(4) Sange dojo 
 

① Public (or face-to-face) confession (Jap. taishu sange） 
  
On the basis of what I said in the above part let us consider next the meaning of the main parts of taking 
precepts ceremony. In the room (dojo) behind the red curtain the person (kaitei) taking up precepts 
hands in for the preceptor (kaishi) a small piece of paper with word «Small sins numerous». It means I 
repent all the misdeeds, even the smallest ones, I have committed in heart and soul». All of us engage in 
various wrongful acts, whether consciously or unconsciously. I would like you to recall Kubutsu's haiku 
which I introduced earlier: 

We ignorant fools begrudge a mosquito even a drip of our sinful blood 
 
Small sins» are all the things we do in our daily lives. You can ask then, what about big sins? These are a 
different subject to talk. During the ceremony of taking up precepts, however, the sins means in a 
general sense usual misdeeds we engage in every day. A person who is to take up precepts repents by 
reciting the words written on the paper while handing it to the kaishi. This is called public (or face-to-
face) confession. 
 

② Incineration of confession card (Jap. Sangecho） 
  
After the preceptor erases the name of the person who takes up the precepts from the previously 
prepared «confession card» and the public confession of all the participants finish, the confession card is 
put in a bag and the kaishi holds it in his pocket. Then, everyone stands in front of the Sumeru altar and 
he puts the confession into the fire. At that moment the following verses are recited: 

All the karmic obstacles are born out of delusive mind. If one truly wishes to make a confession, 
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Sit erect in mindfulness of reality  
All sins are like frost and dew. 
The sun of wisdom can extinguish them all 

  
Thus, the incineration of a confession card distinguishes the adept's all negative karma and it is as if they 
(karmic obstacles) have never taken place. Such is the symbolic meaning of this ceremonial. 
 

③ Invocating the name and circumambulation (Jap. Shomyo nyoso） 
  
After the incineration of the confession card starting with the three teachers, i.e. kaishi, kyojushi, inyoshi 
together with all the monks to circumambulate ordinands (kaitei) to the right (In the Buddhist tradition, 
clockwise circumambulation is a sign of respect; a number of sutras describe disciples doing three 
clockwise circumambulations of the Buddha and prostrating to him before requesting teachings) reciting 
Namu Daishi Kanzeon. It is traditionally believed that invocating the name of Avalokitesvara tears off the 
veil of sin, which hinders the obtaining of good karma and leads to accumulation of merits as well as 
ripen wholesome roots. It is a prayer for Avalokitesvara to remove the kaitei's negative karma. The next 
step is to offer incense and make bows in front of the preceptor (kaishi.) When there are many people 
taking up the precepts only one representative person performs this action which symbolizes offering 
one’s purified mind and body to the kaishi, i.e. buddha - abandoning oneself in offering. 
 
④ Abandoning oneself in offering (Jap. Shashin kuyo) 
 
Abandoning oneself means:  «In order to liberate all other beings and make offering to the buddha, I 
abandon this body in offering» (Kosetsu Bukkyogo Daijiten, by Nakamura Hajime.) 
  
Fundamentally, Buddhism denies committing a suicide. However, in the scriptures of Early Buddhism we 
can read about monks who committed suicide. For example, one monk is said to have attained 
enlightenment but after a short while this experience disappeared. The same thing happened several 
times and every time the bliss lasted for a short time. Finally, when he experienced satori once again, so 
as not to lose it, he killed himself dying as a man of satori. (Samyutta Nikaya, 3-3) 
  
These instances show how one ends his life for the sake of Dharma. There is a well-known episode 
about young ascetic of the Himalayas. As told in the fourteenth chapter of Mahaparinirvana-sutra, in his 
former life, the Buddha was an ascetic in the Himalayas, who was seeking for the truth as a bodhisattva. 
Once Sakra tested him, while disguised as a raksasa, reciting the first half of a verse: All phenomena are 
impermanent, this is the law of arising and ceasing. The young ascetic was amazed at these words and 
wished to hear the rest of the teaching. Raksasa promised to reveal it to him only when he offers his 
own body to him. Bodhisattva agreed and upon seeing his sincerity, raksasa taught the verse: arising 
and ceasing are extinguished, nirvana is the lasting peace. 
  
In other words, when we realize Reality and accept the fact that all the phenomena are conditioned and 
they arise and cease continuously, we attain satori, entering into the world of true peace. The young 
ascetic after having written down the teaching on the rock or a piece of bark, laid down in front of the 
raksasa. According to the story, the raksasa was the god Shakra himself. This illustrates abandoning 
oneself for the sake of Dharma. The teaching is called The gatha of Impermanence and it expresses the 
fundamental Buddhist doctrine. By the way, the Japanese poem Iroha is the literary adaptation of the 
gatha. 
  
The practice of fudaraku-tokai performed in the Middle Ages in Japan is also an example of it. Mount 
Potalaka which means «Brilliance», is the mythical dwelling of the bodhisattva Avalokitesvara, said to 
exist in the seas south of India. The Buddhist devotees who wished to be reborn in this pure land took 
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on a one-way voyage by ship without the possibility to return. It was a literal suicide-voyage, a practice 
not to recommend to anyone, though. 
  
There is a well-known example of a self-immolation as an offering of Vietnam monk Thick Quang Duc as 
well. In 1963 Ngo Dinh Diem, president of the Republic of Vietnam, and his government wanted to 
convert his nation to Catholicism and persecuted many Buddhists living in his country. Among other 
religious restrictions, the Buddhist majority was prohibited from displaying Buddhist flags, for example 
during Vesak celebrations commemorating the birth of Gautama Buddha, and they were widely and 
intentionally discriminated. The turning point came when a Buddhist monk, Thick Quang Duc, set 
himself on fire in the middle of a busy Saigon intersection in protest of Diem's policies. Such instances of 
self-immolation, rather than being considered a suicide, came to be regarded as an «offering of one's 
life to Dharma». Such acts of self-immolation may be genuine sacrifices for the sake of Dharma or for 
some political reasons, how to judge and interpret them differs. 
  
However, nowadays, especially in the case of Tibetan Buddhists protesting against the Chinese regime 
the instances of self-immolation are many. Although it is difficult to say they are something to be 
advocated. 
  
All of you who gathered today are going to participate in such an offering, the offering of self-
abandonment. To sacrifice one's life for the Buddha-Dharma is a beautiful expression to say and it has a 
certain flavour. In the Buddhist tradition we know about some high monks who devoted their own life to 
the practice of Dharma. However, Zen tradition inclines rather towards taking care of one's life and by 
maintaining one's practice making it meaningful. Abandoning oneself in offering is a simple ritual but it 
is important to be aware of its symbolic meaning expressing the depth and sincerity of seeking the Way. 
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IX. Practice of receiving the teachings (Jap. kyoju dojo) 
 
(1) Meaning of kyoju dojo 
 
Last but one ceremony of taking up the precepts is kyoju dojo. 
  
The kaiteis who takes up the precepts receive Kyojukaimon from the kyojushi in the kyoju dojo. Dogen 
Zenji explained it as the necessary etiquette for taking the precepts together with the Sixteen Precepts. 
After having received Kyojukaimon the kaitei recites The Repentance Verse (Jap. sangemon.) The verse 
is a very important teaching in Buddhism and functions as a prayer. It goes as follows: 

All the evil committed by me 
Is caused by beginningless greed, hate, and delusion. 
All the evil is committed by my body, speech, and mind. 
I now repent everything wholeheartedly («Soto-shu sutras») 

 
All the evil deed I have engaged in voluntarily and involuntarily are born from the beginningless greed, 
hate and delusion. These three emotions are termed in Buddhism as «three poisons» and are a general 
name for human's worldly desires. Here the three poisons are said «beginningless» which clearly shows 
the three poisons are not particularly of myself but universal part of human nature, deeply 
rooted desires. Therefore, the act of repentance, as part of Buddhist teaching, is to self-reflect what we 
do, take up the precepts and live them observing them with a sincere heart. 
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X. Practice of receiving precepts (Jap. shoju dojo) 
 
(1) Meaning of shoju dojo 
 
At the end of the ceremony the kaishi confers the Sixteen Precepts to the kaiteis. This part is called 
shoju dojo. It is performed as the series of symbolic rituals. Let’s learn together about the meaning of 
the ritual. 
 
The term dojo refers initially to the ground under the bodhi tree, where the Buddha was seated at the 
time of achieving his full satori. After some time the word started to indicate the place where the 
Buddha-Way is practiced, and a Buddhist temple or a monastery. Therefore, sange dojo means the place 
where the ritual of repentance is preformed. In the same way, kyoju dojo and shoju dojo are the place 
where we receive Kyojukaimon and receive the correct precepts respectively. 
 
However, the term dojo is not simply a place or location in its physical sense but also the ritual itself. 
 
(2) The Lotus Seat (Jap. rengedai) 
 
The kaiteis are led to shoju dojo (also called hon dojo) in hatto – The Dharma Hall. In Zen temples, hatto 
is the main building and originally it was where an abbot preached the Buddhist teaching. It is also the 
place where everyday ceremonies take place, e.g. the morning service (Jap. choka), the evening service 
(Jap. banka) and other rituals. At the front of the hall there is shumidan – Mount Sumeru altar. During 
shoju dojo, the surface of shumidan is made clear by removing various ritual tools so that kaishi and 
other people may sit on it. 
  
First of all kaishi ascends and sit it abiding in samadhi; this is called rengedai – ascending a Lotus Seat or 
Lotus Throne. 
 
In the Buddhist tradition, as a lotus flower grows and blossoms in the mud but it stays unstained so it 
has been the symbol of purity. Buddhist figures stand or sit on the lotus petals. For example, The Great 
Buddha of Todaiji temple in Nara, the Buddha Mahavairocana, is seated on the fourteen-petals lotus 
flower. A sitting place made of lotus petals is called rengeza, i.e. lotus seat, or rengedai, which has the 
same meaning. During the ceremony of taking up the precepts, Shumidan altar is considered to be 
rengedai – the Lotus Seat. 
  
During the ceremony the kaishi is sitting on rengedai – the lotus seat saying: «Now I am the Buddha 
Mahavairocana sitting on the lotus throne. I am surrounded by thousands of lotuses and on all of them 
are sitting thousands of Sakyamunis». This verse is repeated numerous times. Since the kaishi is sitting 
on the lotus seat on the altar, during the ritual he is the buddha. 
  
The Shumidan altar symbolizes Mount Sumeru. In the Buddhist cosmology Mount Sumeru is the 
mountain in the centre of the universe. Today we know the scientific cosmology, but Abidharmakosha 
(Jap. Kusharon) written between the 4th - 5th century explains different view on cosmology. 
  
In the great ocean there are four continents in four cardinal directions. In the South is the continent 
Jambudvipa where we human live. In the centre of the ocean stands high the Mt. Sumeru (= Meru) with 
the heavenly abode of gods on it. With time the number of these abodes increased and they were 
considered to be of layered structure. 
 
Counting from the lowest there are six heavens: Heaven of the Four Heavenly Kings, Heaven of the 
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Thirty-Three gods, Yama Heaven, Tushita Heaven, Heaven of Enjoying the Conjured, and Heaven of 
freely Enjoying Things Conjured by others. Since they fulfil human desires they are generally called «six 
heavens of the desire». Basically it is thought that we are reborn after death in these heaven as gods due 
to the accumulation of merit. The realm of heaven is basically of the secular nature and gods leave here 
to transmigrate to another world when their karma expires to keep on living in heaven. Therefore 
Buddhist heavens are different from the Christian Heaven. Speaking from the religious level it is similar 
to the «Buddha World» believed to be far above those secular worlds. 
 
Thus, above Mt. Meru there is the buddha realm and so the one who stands on the shumidan altar is 
symbolically equal with the rank of the buddha. This symbolism and significance of ascending the altar 
and being equal to the Buddha requires from us a firm resolution and sincere effort to truly live as 
buddhas. 
  
Once we have entered shoju dojo, we pay respect to kaishi – precept master, who represents the 
buddha on the lotus seat, and we go around Shumidan in circle. 
  
(4) Consecration (Jap. jungyaku shasui and kanjo shasui) 
 
After paying respect to kaishi, two masters, i.e. kyojushi and inyoshi circle dojo to the right and left. They 
consecrate the place by sprinkling water using a shasui ki and a small stick resembling a brush. 
  
Consecration is an important and meaningful religious rite. In Japanese Buddhism, regardless of a sect, 
there are four kinds of consecration: beseeching a deity, abhiseka (empowerment), adornment, and 
offering. 
  
Now both masters perform jungyaku shasui which aim at inviting all buddhas and patriarchs of the ten 
directions (four cardinal, four intermediate, Zenith and nadir directions) and three times i.e. past, 
present, and future. They will certify and witness the act of taking up the precepts by the ordinands. It's 
also called kanjo shasui – consecration by beseeching the deities [to gather] here. 
 
(5) Abhiseka empowerment (Jap. kanjo shasui) 
 
Kanjo shasui comes from abhiseka, a Sanskrit term and means sprinkling water on the top of the head 
with the use of shasuiki (a mall stick like a brush used for consecration.) Each ordinand goes in front of 
kaishi and receives empowerment. 
 
Abhiseka has an important religious meaning. It was the main part of the ritual during the ceremony of 
enthronement of a crown prince as a king. It had symbolic meaning of the transfer of the royal authority 
given to the new king or crown prince. 
 
In the Buddhist tradition, there is an example of Mahayana bodhisattvas who in the course of practice 
approach the rank of buddha. In strictly technical terms, when their practice ripens they arrive at the 
tenth level of bodhisattvahood, or the tenth bhumi, and receive the water of the Buddha wisdom on the 
top of the head in the ritual of empowerment-kanjo-empowerment. It is a symbol of a legitimate 
succession of the Buddha- dharma, and the bond of affinity between the master and the disciple, but 
there are many more meanings. Generally speaking, we can view it as receiving wisdom of the Buddha. 
  
Since the time of the Buddha, the wisdom or the life of the Buddha has been received during the 
ceremony of taking up the precepts. The kaishi gives the life of the Buddha to the abhiseka water 
(empowers water with the life of the buddha) by touching his head with shasui ki and then sprinkles 
empowered water on the heads of all kaiteis. Is a symbolic ritual of inheriting the wisdom of the 
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Buddha. 
 
(6) Receiving the correct precepts (Jap. shojukai) 
 
The next step in the ceremony of taking up the precepts is the ritual of receiving precepts from kaishi. 
This is the main ritual of the entire ceremony. 
  
Sixteen Precepts, i.e. Three Refuges Precepts, Three summarized Pure Precepts and Ten Grave 
Prohibitions are conferred by kaishi and everyone repeats at the end of each precept «yoku tamotsu! 
which means «I will keep it well! This rite expresses the promise or pledge to observe precepts well. 
  
Intellectual understanding of a sentence and its verbal pronunciation are not the same thing. Look how 
easy it is to learn words of a song if we combine them with melody and sing it loudly. In the case of sutra 
chanting, its important to do it with a loud voice, not only to read it with eyes. In the tenth chapter 
Dharma Teacher of the Lotus Sutra, we can read about the merits of receiving, reading, chanting, 
understanding and copying the sutra. «Receiving» means trust in the dharma teaching. «Reading» 
means reading of the sutra. Chanting means to learn by heart the content of the sutra. And finally, there 
is the merit of explaining to people the content of the sutra or copying it. 
 
(7) Tutelary gods ascending the altar (Jap. chinju todan) 
 
Ihai – the tablet of tutelary deities is put on the altar, and then follows the ritual of greetings with the 
local deities. Chinju are enshrined local gods or deities whose special function is to protect a zone or 
territory and the building. In Japan, there is widely spread traditional worship for protecting gods and 
expressing our gratitude to them.  
  
I guess in France there could be a similar way of worship in folk belief. 
  
The view of interdependence in Buddhism teaches about the deep connection of all existence. This life 
of natural order seen as deep interconnection should be deeply realized. Then the existence of the earth 
protecting gods is something normal. Therefore, it is common among the folk to feel gratitude and pray 
for blessing. From such feelings came folk sentiment concerning protecting gods. Realization of living in 
this intimate interbeing with nature and environment evokes abundant feeling of gratitude in the view 
of interdependence in Buddhism teaches about the deep connection of all existence.  
 
In the chapter Ango in Shobogenzo he says that before and after ango in the Earth Spirit's Hall, in the 
shrine for local gods and protecting gods, there should be offered a dedication of merit (kuyo) 
accumulated from chanting of the buddha's names in a prayer for peaceful and safe ango. 
 
In the case of Eiheiji there are seven protecting deities whom we pay reverence beginning first with 
Hakusan Myori Daigongen (Hakusan Myori Great Bodhisattva.) All of them are called Daigongen - great 
avatars, which means that they are buddhas in the form of Shinto gods. 
  
However, I would like to make one remark concerning this matter. Those gods are objects of prayers for 
their divine protection, and they are not the objects of our worship and faith. The objects of our faith 
should only be Three Treasures, namely Buddha, Dharma, and Sangha. During the morning prayers in 
the Soto Zen tradition when we dedicate the merits we read the names of Shakamuni, Koso Daishi 
(Dogen Zenji), Taiso Daishi (Keizan Zenji), historical abbots (Daiosho), eternally abiding Three Jewels in 
the ten directions to whom «we offer the merit (kuyo) for their compassion and blessing».  
  
At the same time, we chant sutras and the merit is given to the tutelary gods not as «kuyo» but as a 
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token of thanks and greeting (shuku-ken.) 
  
(8) The Four Orders ascending the altar (Jap. shishu todan) 
 
First, kaishi ascends Shumidan and sits there symbolically as the buddha. Next, those ordinands, kaiteis, 
who have received the precepts are ranked as buddhas are respected in the same way. 
  
I have already explained the meaning of the words: When beings receive the Buddha's precepts they 
arrive at the rank of the buddha, and at this level, they attain the same great awakening. This 
declaration means that taking up the precepts of the Buddha is the practice of the Buddha, and if one 
receives the precepts in the rite, they arrive at the rank of the Buddha, thus attaining satori. 
  
However, you cannot say that you are the Buddha since you have taken part in the ritual. We still cannot 
understand what the Buddha is, though it is said that the one who keeps and protects the precepts lives 
as the Buddha. So have we really become the buddhas? Please understand in the following way – as 
disciples we receive the precepts. Therefore, we have received the buddha's life. Then, we begin to walk 
the Buddha-Way as best as we can (oyobazunagara), earnestly. There is no other method to live as the 
buddha. To walk the Buddha-Way is to follow the way to the buddha, and at the same time «to walk the 
way of the buddha». Its symbolic meaning is expressed in the words if you receive the precepts you 
already live as the Buddha. 
  
In this sense all kaiteis, i.e. Four Order ascent the altar, sit as the buddhas. Then, this time, kaishi, 
kyojushi, inyoshi and those who helped your receiving precepts go around them on the Shumidan altar 
reciting the words. This is to show our respect to them as the buddhas. 
 
(9) Mortuary Ordination (Jap. mokai todan) 
 
Following all these we have a broader approach called in Japanese mokai todan. Mokai means that 
people who passed away also receive the precepts. We place their Buddhist names on the Shumidan 
altar and pay respect to them. This ritual is also concerned with the worship of ancestors. The ancestor 
worship is a folk tradition and is practiced all around the world in different forms depending on the 
country, region, nation or tribe. In the case of Japanese Buddhism, specially Zen tradition, the main idea 
of the connection with dead people is to invite them to follow together with us the Buddha-Way, 
though the deceased ones are abiding in a different worlds. In Soto tradition during the funeral rite for a 
dead person, the fundamental idea is that the deceased one and the living person may walk together 
the path of satori in the same way. We chant Ten Epithets of the Buddha for the deceased one who 
received the precepts and their Buddhist name (kaimyo.) The merit of this chant is dedicated to help 
them to walk the way of satori' («adorning the path of awakening».) 
 
Therefore, we pray that one would be placed in the way of satori («would enter the path and accomplish 
Nirvana».) Ritually deceased ones become the buddhas (it is the wish in our hearts), so upon receiving 
the precepts we do memorial offering to ancestors and our closest ones. Such is the background of the 
idea of mokai todan. 
 
(10) Conferring a Lineage Chart 
 
Finally, there is the conferring a Lineage Chart (Jap. kechimyaku) to the kaiteis. 
 
Kechimyaku is the genealogy chart of inheritance of the dharma precepts which have been transmitted 
without interruption from the Buddha. This is the proof that we have inherited the dharma precepts, 
but it does not mean that it is finished after the ceremony. The precepts are the guiding principles in our 
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life as a devotee. If we do not practice them in our life they are meaningless.  
  
I would like you to look at the Lineage Chart. There is a coloured line starting from the Buddha 
Shakyamuni down to Minamizawa Donin Osho, and further down to your Buddhist name. It shows 
nothing else but the inheritance of the transmission of the dharma precepts. 
 
Then, the line going up from your Buddhist name to the very middle where it is connected to the circle. 
From this circle came the teaching of the dharma which the Buddha realized, and it indicates the true 
reality. This circle (the symbol of reality)is connected directly to the Buddha. 
  
This is the universal nature of dharma functioning beyond space and time and it shows an important 
property of how the dharma precepts really work. There are many specific expressions of precepts but 
their root is the Buddha dharma and we must stick firmly to our practice of observing them which is 
nothing else but inheriting the precepts further and further.  
 


