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Introduction
Koan Tradition: Self-Narrative an d
Contemporary Perspective s

STEVEN HEINE AND DALE S. WRIGHT

Aims
The term koa n (C . kung-an, literall y "public cases" ) refer s t o enigmati c an d
often shockin g spiritual expressions based o n dialogica l encounter s between
masters and disciples that were used as pedagogical tools for religious training
in th e Ze n (C . Ch'an) Buddhis t tradition . Thi s innovative practic e i s one of
the best-known and mos t distinctive elements of Zen Buddhism . Originating
in T'ang/Sung China , the use of koans spread t o Vietnam, Korea, an d Japa n
and now attracts internationa l attention. What is unique about the koan is the
way i n whic h i t i s though t t o embod y th e enlightenmen t experienc e o f th e
Buddha an d Ze n masters throug h a n unbroken line of succession. Th e koan
was conceived as both the tool by which enlightenment is brought abou t an d
an expression of the enlightened mind itself . Koans ar e generally appreciate d
today as pithy, epigrammatic, elusiv e utterances tha t see m to hav e a psycho-
therapeutic effec t i n liberatin g practitioner s fro m bondag e t o ignorance , a s
well a s fo r th e wa y they ar e containe d i n th e complex , multilevele d literary
form o f koan collectio n commentaries . Perhap s n o dimensio n o f Asian reli -
gions has attracted s o much interest and attention i n the West, from psycho -
logical interpretations and comparative mystical theology to appropriations i n
beat poetry and deconstractive literary criticism.

There have been numerous excellent studies in English of the role of koans
in the history of Zen thought, a s well as several important translations o f koan
collection literature . I n additio n t o th e works of D. T. Suzuki, especially th e
three-volume Essays in Zen Buddhism, whic h covers the history of koan writ-
ings, a major early study was Zen Dust by Isshu Miura and Ruth Fuller Sasaki ,
which i s particularly known for its comprehensive annotated bibliograph y of
original sources. 1 A  numbe r o f mor e recen t work s specializ e i n particula r

3



4 INTRODUCTION

thinkers, schools , o r approache s t o th e us e o f koans, includin g Rober t Bus -
well's examinatio n o f the "short-cut " approach o f Sung-er a Lin-ch i maste r
Ta-hui, "Th e 'Short-cut ' Approach o f K'an-hua Meditation, " Kennet h Kraft' s
book Eloquent Zen o n Japanese Rinza i maste r Daito' s capping phras e com -
mentaries o n th e Pi-yen lu (J . Hekiganroku), Steve n Heine' s Dogen and the
Koan Tradition o n the role of k5an discourse in the Shobogenzo, and a chapter
on the rol e of koans i n the post-Dogen Sot o sec t in William Bodiford' s Soto
Zen in Medieval Japan.2

Translations o f the three major koan  collectio n commentaries compiled i n
the twelft h an d thirteent h centurie s includ e a half dozen version s of the Wu-
men kuan (J . Mumonkari), on e complete and on e partial versio n o f the Pi-yen
lu, and on e complete version of the Ts'ung-jung lu (J. Shoyoroku).3 I n addition ,
there are numerous translations o f other genre s of Zen texts from which some
koans have been extracted, especially the recorded saying s of individual mas-
ters.4 But there remains a great nee d for renderings of the voluminous "trans-
mission o f the lamp" histories, especially the semina l work of this genre , th e
Ching-te ch'uan-teng lu (J. Keitoku dentoroku) o f 1004 , since these text s tran -
scribe and ar e the storehouse fo r the original Zen encounters fro m whic h th e
more famou s koan  collectio n text s have been derived. 5 The rol e of the trans -
mission o f the lam p texts , along with th e genr e o f monk biographies , whic h
contain passages o n a  wide variet y o f Buddhist practitioners in addition t o
Zen masters, is one of the central topic s deal t with in chapters 1-6 , 8, and 10 .

Despite grea t stride s made i n som e area s o f koa n studies , th e underlyin g
thesis here is that ou r understanding o f the diverse factors leading to th e for-
mation an d developmen t o f the Zen koan tradition ha s been severely limited
by a  numbe r o f historica l an d interpretiv e factors . I t i s our hop e tha t thi s
volume will contribute to a deeper and more thoroughly historical understand -
ing of the koan traditio n b y opening for analysis the complexity of this tradi -
tion, including a rich variety of social, political, an d popular cultura l elements
that framed the unfolding of various usages of koan literature .

There ar e severa l factors that have inhibited the development o f a critical
understanding o f th e koan  traditio n i n Ze n Buddhism . Mos t obvious , an d
important, i s that koans as religious symbols are purposefully elusive and enig-
matic, ofte n defyin g logica l analysi s b y creatin g a  linguisti c double bin d o r
culminating i n absurdity or non sequitur . Fo r example , in Wu-men kuan cas e
43 the master hold s up a  stick and dares hi s disciples, "I f you call this a stick
you will be clinging; if you do not cal l thi s a stick you are ignoring [the obvi-
ous]. So, now, tell me, what do you call it?" Also , in three consecutive cases of
the Pi-yen lu (nos. 70 , 71, and 72) , Pai-chang taunts , "Keepin g you r tongue s
still and lip s closed, how will you speak? "

Since thi s double bind , "thirt y blow s whether you do o r don't" pattern i s
emulated in dozens of examples, interpreters have typically devoted themselves
more to the assertion that koans cannot o r should not be subject to examina-
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tion than the y hav e t o a n attempt to understand and explicat e them. Som e
commentators, suc h as Suzuki and Akizuki Ryumin, tend to insis t that inter-
pretation mus t b e limited to practitioner s o r initiate s into th e tradition , be -
cause koans elude objective, rational analysis. While that posture ma y be ap-
propriate from th e subjective, experiential standpoint o f practice, i t should by
no means be taken to exclud e historical criticism or to rationaliz e conflating
critical hermeneutics with traditional religious function.

Another facto r contributin g to misimpression s i s that th e modern under -
standing of the character o f koan practice has been shaped almost entirely by
the tradition's ow n self-narrative, constructed in texts that were largely hagio-
graphical o r pseudohistorica l rathe r tha n full y historiographical . Thi s self -
narrative depicts the Zen lineage as an unmediated, unbroken line of transmis-
sion passe d fro m maste r t o discipl e throug h th e us e o f koans . A t th e sam e
time, th e result s o f sectaria n debate s an d partisa n polemi c tha t too k plac e
subsequent to the formative period of koan literature in T'ang and Sung China
are frequently applied t o this epoch retrospectively . Many of the assumptions
about th e early period i n China are actually based o n controversies between
the Rinzai (C . Lin-chi) and Sot o (C. Ts'ao-tung) sect s that took plac e nearly
a millennium later in late Tokugawa Japan, when mutual sectarian oppositio n
became stiffene d i n par t a s a  resul t o f the politica l pressure s o f the period .
This misleading orientation ha s led to inappropriat e generalizations , suc h as
that one sec t throughout it s entire history has endorsed koa n trainin g while
another sec t has not, or tha t koan s hav e a single , uniform functio n suc h a s
defeating logi c that may have been appropriat e in one historical context bu t
not in others. Challenging this stereotype, several chapters, especially 6 and 9,
show that a t crucia l junctures o f history it was actually the Ts'ao-tung/Sot o
sect tha t kep t the tradition vital . Another problemati c assumptio n base d o n
the tradition's self-narrative is the focus on a small handful of collections that
have been passed down with their standpoints repeate d uncritically . Chapters
1-4 show that in early stages of the formation of the tradition fro m th e pre-
T'ang through southern Sung periods there was a remarkable variety of texts
and perspectives.

Moreover, because the current Western understanding of koans largely de-
rives from twentieth-century Japanese Rinzai Zen as depicted by Suzuki, it has
focused almos t exclusively on the psychological o r mystical aspects of koans.
A commen t b y Rut h Fulle r Sasak i typifie s th e vie w that koan s necessaril y
culminate i n a  nonconceptual , ineffabl e awareness : "Koan stud y is a unique
method o f religious practice which has as its aim the bringing of the studen t
to direct, intuitive realization of Reality without recourse to the mediation of
words or concepts."6 Chapters 1 0 and n disput e thi s contention b y looking
carefully at the issue of nonduality in the epitome of the very tradition—Toku-
gawa and post-Tokugawa Rinzai training—from whic h the argument derives.
Furthermore, the presumption that koans function in one way to the exclusion
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of others overlooks the diversity ofk5an practice and literature, which includes
ritual, institutional, social, literary, and popular religious dimensions in a vari-
ety o f contexts . Thi s volum e seek s t o uncove r an d clarif y hidde n layer s o f
the koan traditio n an d mute d relationship s betwee n the Zen schoo l an d th e
structures o f government an d popular culture, challenging traditiona l repre-
sentations by showing the richness that alternative approaches ca n reveal. For
example, chapter 5  examines the context of folk religions and visionary experi-
ence, chapter 7  explores the impact of non-Buddhist ideologies, and chapter 8
discusses th e relatio n betwee n th e allusive , indirect qualit y o f expressio n o f
koans and kanbun poetry (composed i n Chinese script) in Japan.

Thus, this volume is a collection of essays by leading scholars in Zen studies
that attempts to correct problematic understanding s by undermining inappro-
priate stereotypes and pointing out the variability of interpretations and appli -
cations o f koan practice . I t reflect s th e most current , innovative, and exciting
perspectives on the Zen k5an tradition . While the chapters treat elements that
are obscure or heretofore unknow n o r unrecognized, including ritual and so-
ciopolitical factors , th e contribution s als o highlight , explain , an d criticall y
probe the real significance underlying many of the better-known aspects of the
tradition. Thes e includ e the meaning o f silence in relation t o th e motto o f a
"special transmission outside the  teaching"; the  implications and  technique s
associated wit h the "Wu/Mu" koan; the teachings of leading figures portrayed
in koan s suc h a s Yiin-men , a s wel l a s thinker s wh o forge d ne w methods o f
using koan s i n religiou s trainin g suc h a s Ta-hui ; th e relatio n between  koa n
practice and related notions such as kensho and satori; and differences between
the wa y koans functione d i n th e classica l period an d thei r appropriation b y
modern, including Western, forms of Zen Buddhism. The scholars represente d
here are international in scope, including five working in North America who
travel extensively to East Asia, two Japanese, a Japanese-American, a Russian,
and two Europeans doing research i n Japan an d New Zealand. W e are espe-
cially pleased to be represented by two of the leading Japanese scholars of Zen
Buddhism, Ishii Shudo and the late Ishikawa Rikizan.

The essays employ a variety of methodological perspectives, such as textual
analysis and literar y criticism, philosophical hermeneutic s an d phenomenol -
ogy, and socia l historical an d history of religions approaches. Th e volume ex-
amines previously unrecognized factors in the formation of the tradition, such
as the impact o f other types of Zen records a s well as non-Zen Buddhis t an d
secular materials . I t als o highlight s the ric h complexit y an d diversit y o f th e
tradition's maturation process, including the intricate conceptual contex t o f
particular koan s o r th e philosophica l setting s within which koans hav e been
utilized.

The firs t seve n chapter s dea l wit h koan s i n China . Severa l focu s o n th e
origins of koan literatur e in the late T'ang an d Sun g era, which derives fro m
oral dialogues and colloquial anecdotes (chapter 2), depends on pre-Zen Bud-
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dhist formulations of religious language (7), intersects with other Zen literary
genres including discourse records or recorded sayings as well as transmission
of the lamp histories (4), and culminates in nearly two dozen collections rather
than th e two or three usually discussed (i) . Other chapters dea l with the di-
verse development s o f the traditio n b y examining specific example s o f cas e
records o r o f theorists o f koa n practic e i n thei r appropriat e context . Thes e
include the koan of "Sakyamuni passing the flower t o Mahakasyapa" (3) and
koans dealing with pilgrimages to the cultic site of Mount Wu-t'ai (5), as well
as the leading twelfth-centur y Lin-ch i sect thinker Ta-hui and th e Ts'ao-tun g
rivals such as Hung-chih, with whom he engaged in debate (6).

The final fou r chapter s explain th e significanc e o f koans i n th e Japanes e
setting fro m medieva l times through th e Tokugawa era until the modern pe -
riod. Chapte r 8  focuses o n th e influenc e o f koan s o n Ikkyu' s poetr y i n th e
Muromachi era, and chapter 9 deals with the esoteric style ofkirigami interpre -
tations in late medieval and early modern S5to Zen. The book concludes with
a discussion of the Tokugawa era systematization o f koan training by Hakuin
(10) and a n examinatio n o f th e rol e this syste m play s in th e curren t Rinza i
monastic curriculum (n).

Overview
Focusing first on the origins of the tradition, the volume opens with T. Griffith
Foulk's analysi s of various conceptions and misconceptions of k5an practice .
"The For m and Function o f Koan Literature: A Historical Overview " surveys
the evolutio n an d th e role s played i n moder n sectaria n perspective s b y the
genre of medieval Chinese Ch'an koan collections, of which more than twenty
examples surviv e in Eas t Asia n Buddhis t literature . A s Foul k shows , these
collections generall y adhere to a  complex pattern o f multilayered, interlinear
prose and verse commentaries on the records of paradigmatic cases which were
formed according to models based on cases judged by precedent as used in the
legal syste m of th e time . Foulk use s methods o f for m (literary ) criticis m t o
analyze the complex structure of the literature, to describe the social and insti-
tutional contexts in which it was compiled and used, and to show how its ritual
function followe d it s literary form (and vice versa).

"The Antecedent s of Encounter Dialogu e in Chinese Ch'an Buddhism" by
John R . McRa e show s tha t th e koa n approac h t o spiritua l self-cultivatio n
evolved from a  long tradition o f using oral repartee an d anecdot e as devices
for teachin g and for practicing meditation. This chapter reconsiders how oral
dialogue, colloquia l anecdote , an d unspoke n rule s o f rhetoric an d narrativ e
were use d i n th e earl y period s o f Chines e Ch'an , especiall y th e Norther n
school a s well a s the record s o f first patriarch Bodhidharm a an d hi s epoch .
These developments eventually led to the emergence of the Sung texts, such as
the Tsu-tang chi of 952 , which was th e firs t transcription/compilatio n o f en -
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counter dialogue s alon g wit h othe r storie s o f th e Buddha s an d patriarch s
down to that time. In particular, McRa e suggests that it is possible to trace the
increasing importance o f orality as the Ch'an tradition develop s and gain new
insights regarding the image of spontaneity depicted in the koan texts by exam-
ining the manner in which colloquial language was being transcribed in medi-
eval China .

Chapter 3 , by Alber t Welter , "Mahakasyapa's Smile : Silent Transmissio n
and th e Kung-an Tradition," treat s on e of the most famous kSans in the Zen
tradition, Wu-men-kuan case 6, relating the story of how the Buddha's disciple,
Mahakasyapa, brok e into a  smil e when the Buddha hel d u p a  flower to th e
assembly. Mahakasyapa receives the transmission whe n the Buddha acknowl-
edges hi s intuitiv e understanding . Th e episod e display s on e o f th e cardina l
features o f Chinese Ch'an : th e silen t transmission o f Buddhist truth between
master an d discipl e a s a  "specia l transmissio n outsid e the scriptures. " This
chapter examine s the origins and development of the story in Ch'an transmis -
sion of the lamp histories, especially the T'ien-sheng kuang-teng lu and apocry-
phal scripture s befor e i t becam e enshrine d i n koan  collectio n texts , an d i t
shows how this development parallels th e growth of Ch'an identity a s a silent
transmission during the Sung dynasty.

Chapter 4 , b y Japanes e schola r Ishi i Shudo , "Kung-a n Ch'a n an d th e
Tsung-men t'ung-yao chi," beautifully translated by Albert Welter, continues an
exploration of the impact of transmission of the lamp histories on the forma-
tion of k5an literature . Ishii, a professor at Komazawa University in Tokyo, is
one o f th e leadin g authoritie s o n historica l criticism of Zen texts , following
the tw o towerin g figures in th e field , Yanagida Seiza n an d Iriy a Yoshitaka ,
both based i n universities i n Kyoto , with who m Ishi i has worke d closely on
several projects. This chapter argues that the transmission text, the Tsung-men
t'ung-yao chi (J. Shumon toyoshu), first issued in 1093 , is an essential source for
determining the distinctive character o f Sung-era Ch'an since it served as the
basis fo r man y o f th e case s use d i n koa n collections , includin g the Wu-men
kuan an d th e Pi-yen lu. However, most scholars , eve n in Japan , continu e t o
overlook th e importanc e o f thi s tex t whil e focusin g o n othe r work s o f th e
period. Ishi i traces the development o f scholarship in the field of Ch'an litera-
ture and demonstrates with numerous examples just how influential the Tsung-
men t'ung-yao chi proved to be in the tradition .

The next several chapters continue a focus on the development o f the tradi-
tion during the Sung dynasty. In chapter 5 , "Visions, Divisions, Revisions: The
Encounter Betwee n Iconoclas m an d Supernaturalis m i n Koa n Case s Abou t
Mount Wu-t'ai, " Steve n Hein e examine s th e rol e o f popula r religiosit y ex-
pressed in several koans dealing with the sacred mountain, Wu-t'ai-shan, espe-
cially case 3 5 in the Pi-yen lu collection (alon g wit h cases 31 in the Wu-men-
kuan and 1 0 in the Ts'ung-jung lu). Mount Wu-t'ai , believed to b e the earthly
abode o f Manjusri , wa s a  primar y pilgrimage spot (generall y considere d off
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limits for antiritualisti c Ze n monastics) fo r seekers who traveled to attai n vi -
sions of the bodhisattva ridin g a flying lion amid multicolored clouds . The Pi-
yen lu koan seems like a typical "encounte r dialogue " betwee n Manjusri an d
an itineran t Ze n monk , bu t th e chapte r argue s tha t wha t i s really being ex-
pressed is a sense of ambiguity and irony in the ideological encounter between
two levels of Zen discourse : the theor y of iconoclastic antiritualism , an d th e
appeal o f supernatural vision s and practices .

In chapter 6  Morten Schliitter, in " 'Before the Empty Eon' Versus 'A Dog
Has No Buddha-Nature' : Kung-an Use in the Ts'ao-tung Traditio n an d Ta-
hui's Kung-an Introspection Ch'an, " deals with the Sung debates between Lin-
chi and Ts'ao-tung (whic h Michel Mohr shows were continually reconstructed
through th e Tokugawa era in Japan). Thi s chapter analyze s the way in which
certain key phrases such a s "before th e empt y eon " were used frequentl y i n
the revived Ts'ao-tung traditio n o f the twelfth century . Several of the masters
were said to have been enlightened upon hearing this catchphrase koan which
emphasized the doctrine o f original enlightenment, and Lin-chi master Ta-hu i
often attacke d its usage. Schliitter argues that there was little difference in how
koans were used in the two schools until this controversy developed, and tha t
the difference s wer e played ou t ami d th e politica l an d intellectua l landscap e
of China dominate d b y scholar-officials in the perio d followin g th e 84 5 sup-
pression of Buddhism.

The final chapter dealing with China, "Koan History: Transformative Lan-
guage i n Chines e Buddhis t Thought " b y Dal e S . Wright (chapte r 7) , offer s
a philosophica l reflectio n o n the origin s and consequences , o r the roots an d
branches, o f the koa n tradition . Thi s articl e trace s th e concep t o f religious ,
transformative languag e presupposed in koan practice to earlier sources in the
history of Buddhism, such as sacred formulas (flharam), devotiona l recitatio n
(nien-fo), an d form s o f meditatio n (yipasyana) employin g visualizatio n an d
concept contemplation. Th e article's thesis is that koan  language is best inter-
preted i n relation to th e larger narratives o f the Buddhis t tradition, an d tha t
this interpretation requires a reconsideration o f the nonconceptual dimension
of the religious practice. Wrigh t also comments on the reasons for the decline
of the tradition in post-Sung China as well as for the current fascination with
koans in the West.

The first chapter i n th e Japan section , Alexande r Kabanoff' s "Ikky u an d
Koans," (chapte r 8) , focuses on the influence of koans on Ikkyu's poetry. Ikkyu
Sojun (1394-1481) , an eccentri c Zen monk, becam e a  legend during his life -
time and turne d int o a  shibboleth for those who were not familia r wit h Zen.
Because his behavioral antic s have frequently been th e focu s o f attention i n
popular storie s since the Edo period , ther e has been a  tendency to overloo k
his profound knowledge of the written Buddhist tradition. This chapter pro-
vides a n attentiv e reading of hi s kanbun poems writte n in Chines e and col-
lected in the "Crazy Cloud Anthology" (Kyounshu), whic h abound in allusions
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and quotation s fro m classica l Chines e works and poem s as well as from Ze n
records including the major koan collections.

Chapter 9  is Ishikawa Rikizan's "Transmission of Kirigami (Secret Initiation
Documents): A  Sot o Practic e i n Medieva l Japan " (originall y publishe d a s
"Chusei Sotoshu ni okeru kirigami sqjo n i tsuite," Indogaku Bukkyogaku ken-
kyu, no . 30/ 2 [1982]: 742-46) . I t paint s a  very differen t pictur e o f the rol e of
k5an literatur e in medieval Japan b y covering an esoteri c approach t o koan s
extending from late Muromachi through much of the Tokugawa era. The chap-
ter was translated with introductory comments , emendations, and annotation s
by Kawahashi Seishu , who holds an M. A. degree in Chinese intellectual his-
tory from Arizon a State University and i s abbot o f Reiganji temple in Toyota
City, Aichi Prefecture, Japan. Kawahashi was assisted by Sugawara Shoei, pro-
fessor a t th e Universit y o f Tokyo . Ishikawa , wh o die d a n untimel y deat h i n
1997 at ag e 55, was a professor of Buddhist studie s at Komazaw a University
particularly renowne d for his pioneering work on the impac t o f popular reli -
gions on the developmen t o f the medieva l Sot5 sect, as well as for his effort s
on behal f o f recen t sectaria n refor m movements . Th e translato r note s tha t
according to Kumamoto Einin , one of Ishikawa's Dharma pupils , this was the
first of Ishikawa's publications to focus precisely on kirigami documents.

In this chapter Ishikaw a situates the genre of kirigami, which literally refers
to "pape r strips " o n whic h master s transmitte d esoteri c interpretation s o f
koans with cryptic sayings, formulas, and diagrams, in the context o f a larger
body o f material known as shomono. The shomono documents ar e a  complex
body o f commentaries o n traditiona l koa n collection s and recorde d saying s
texts by late medieval and earl y modern Sot o priests . As Ishikawa shows , the
kirigami, a  term tha t als o refer s t o simila r forms o f communication i n othe r
medieval aestheti c traditions suc h a s the tea ceremony , were based o n an in -
tense apprenticing, master-disciple relationship. Despite being rejected by some
factions in Zen as a compromise with popular religiosity , they reflect a n indi -
vidual, spontaneou s expressio n o f a  particula r case' s applicabilit y t o a  dis -
ciple's leve l o f understanding. Th e kirigami are crucia l fo r a n understandin g
of how koans were kept alive in Japanese Ze n between the Kamakura er a and
the tim e of Hakuin' s systematizatio n o f koan  study . However, it i s especially
difficult t o analyze kirigami because they were originally fragile strips of paper
that either were never collated o r were grouped into collections only at a much
later date.

The las t tw o chapters trac e th e rol e o f koans i n modern Rinza i Ze n an d
question conventiona l interpretation s o f nonduality i n relation t o assertion s
of nonconceptuality an d silence . While Ishikawa's chapter overcome s the ste -
reotype o f Soto versus Rinza i schools , Miche l Mohr i n chapter 1 0 shows the
historical circumstances in the Tokugawa era that actually did give rise to this
opposition. In "Emergin g from Nonduality : Koan Practice in the Rinzai Tra-
dition Since Hakuin," Mohr challenges the simple claim that koan practice is
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a means of reaching "nonduality." He explains that koan practice, which had
changed significantl y sinc e the perio d o f Sun g China, underwen t additiona l
transformations i n Tokugawa Japan, takin g a  for m a t tha t tim e tha t i s stil l
used in Japanese monasteries and is frequently communicated to the world at
large. Althoug h thi s typ e o f practic e i s not limite d t o Rinza i adherents , it s
systematization has been largely attributed t o Hakuin an d hi s followers. Th e
chapter examine s the ingenuity of the reform s implemente d durin g the eigh-
teenth century.

Finally, in chapter n, "Koan and Kensho in the Rinzai Zen Curriculum, "
G. Victor Sogen Hori, a Rinzai priest and professor of Buddhist studies, argues
against a  widely accepted accoun t tha t a  Zen koan i s a clever psychological
device designed to induce satori or kensho by breaking through the rational ,
intellectualizing mind to a realm of preconceptual, prelinguistic consciousness
called no-mind o r without-thinking. His chapter demonstrate s tha t th e non-
rational, instrumenta l account o f koan practice i s misleading with regard t o
the Rinzai monastic curriculum, in which (i) there is a rational content ; an d
(2) kensho is not a realm of no-mind but the engagement of emptiness through
the conventiona l realm of thought an d language . Despit e th e rhetoric which
suggests that Zen insight lies totally outside of language and thinking, actual
practice i n the Rinza i school suggest s that awakenin g cannot b e adequatel y
described in terms of a dichotomy as a domain that is either rational or irratio-
nal, cognitive or noncognitive.

Unfolding o f the Koan Tradition
Another wa y to surve y the contribution s i n thi s volume is Table Li , which
diagrams the relation between different historica l an d practical development s
in th e kda n traditio n an d th e respectiv e chapters ' topics . Th e origins of the
tradition lie in the encounter dialogues, whic h were oral, spontaneous repar-
tees attributed t o T'ang masters and inscribed in a variety of Sung texts. These
include, as Foulk shows , the transmission of the lamp hagiographies an d th e
recorded saying s of individual master s that bega n to be collected i n the elev-
enth century as well as the koan collection commentarie s tha t were collected
beginning in the twelfth century. As several authors point out, this attribution
of the dialogues to pre-Sun g figures may or ma y not b e valid, for they exist
only in recorded, textua l forms stemmin g from th e Sun g period. The source
dialogues are of varying lengths but ar e generally brief, allusive , elusive, and
enigmatic, as is shown by McRae.

Eleventh-century Zen texts tended to focus on the dialogues as a means of
highlighting the lif e and teaching s of particular masters . However, the transi -
tion, a s discusse d b y Ishii , t o th e k5a n collection s o f th e twelft h centur y
stressed th e importance of the dialogue itself as a device of edification, strip-
ping away or recontextualizing much of the hagiographical material. This ten-
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Table I.I Unfoldin g of the Koan Traditio n

Era

T'ang
lithe.

12th c .

13th-17thc.
(China)

Koan traditio n
developments

Oral encounter dialogues
Transmission o f the Recorde d saying s of

lamp hagiographies individua l masters
Koan collections '

multilevelled
prose and verse
commentaries

Lin-chi styl e
Short-cut metho d

Contributor

McRae
Foulk
Ishii

Welter
Heine
Wright

13th-17th c. Lin-ch i styl e
(China) Short-cu t metho d

Ts'ao-tung styl e
(Japan)

18thc.
Modern

(Dogen's (Daito' s
wraparound cappin g Ikkyu' s Sol d sect' s
commentary) phrases ) poetr y Kirigami

Hakuin's systematizatio n
Current Rinza i curriculum

Schliitter

Kabanoff
Ishikawa
Mohr
Hori

dency, Welter explains, gave rise to th e Zen characterization o f itself as a "si -
lent transmission" in spite of the proliferation of texts containing koans. Th e
main collections built up a complex, multilayered commentarial structure , ex-
amined b y Heine , encompassin g a n introductor y pointer , th e cas e (o r dia -
logue), prose and verse commentary, plus additional capping phrase comments
on th e firs t layer of prose/verse expressions. After thi s style was perfected, a
reaction set in that emphasized, not elaborate commentaries, but the reduction
of the koan's dialogue to its essential point o r punch line. This developed no t
only in the Lin-ch i school , led by Ta-hui, but also , as Schlutter argues , in the
Ts'ao-tung school, especially for Ta-hui's apparent rival, Hung-chih. However,
a consequence of this tendency in China, according to Wright, may have been
a debilitating effect on the intellectual fiber of Zen, leaving it vulnerable in the
face o f stiff competition wit h sophisticated an d highly critical Neo-Confucia n
rivals and leading to the decline of the sect after th e Sung.

In Kamakura Japan , on the other hand, Dogen's wraparound styl e of com-
mentary an d Daito' s capping phrase s kep t the extended commentarial tradi -
tion alive (although these topics are not discussed extensively in this volume).
But th e trend towar d abbreviatio n wa s carried o n effectivel y i n the medieva l
period through the z8-kanj i poetry of the Rinzai school' s Ikkyu, discussed by
Kabanoff, an d th e esoteri c kirigami comments o f the Sot o school , examine d
by Ishikawa. After severa l centuries of disparate function s o f koans, Hakui n
systematized Zen training into a coherent program in the Rinza i school, as is
shown b y Mohr , which , Hor i explains , i s stil l followe d wit h variations an d
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modifications i n th e curriculu m a t Daitokuji , Myoshinji , an d othe r leadin g
training temples today.

Finally, there are several important area s of koan studie s that ar e not cov-
ered in this volume, including the influence of esoteric/tantric practices, Taois t
dialogues, th e interaction o f Zen an d Neo-Confucianis m in China , the roles
played by Dogen and Daito i n Kamakura Japan , an d the development of the
tradition i n Kore a an d Vietnam . I t i s our hop e tha t thi s volum e stimulate s
further reflectio n on the Zen koan in these and other contexts.

Remarks o n Transliteration
In thi s volume Chinese terms appear i n Wade-Giles romanization , an d Eas t
Asian names are listed with family nam e first . Readers will find different us -
ages of key terms, such as "koan" and "kung-an" (in singular or plural form)
or "Zen" an d "Ch'an." The authors hav e been permitted to use terminology
as they see fit. Generally, the chapters dealing with China use "kung-an" an d
"Ch'an," while those dealing with Japan use "koan" and "Zen," but there are
some variations , i n par t becaus e o f crossove r source s an d themes . Griffit h
Foulk makes an intriguing suggestion of using "koan" as a generic term an d
"kung-an" an d "koan " in referring to Chines e Ch'a n an d Japanese Zen , re-
spectively, bu t thi s syste m is not followed by most o f the contributors . Als o
note the differences in translating key terms such as hua-t'ou (J. wato) as "criti-
cal phrase" (i n Foulk, McRae , an d Wright) , "crucia l phrase " (i n Ishii) , an d
"punch line " (in Schlutter).
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The Form and function of
Koan Literature
A Historical Overview

T. GRIFFITH FOULK

DISCUSSION o f koan s i n th e histor y o f Eas t Asia n Buddhis m
needs t o star t wit h a  definitio n o f the wor d "koan " itself , fo r althoug h th e
word ha s entere d int o relativel y commo n Englis h usage , fe w people hav e a
clear idea o f what it refers to , and ambiguities remain even in scholarly stud -
ies.1 The first part o f this chapter, accordingly , is dedicated t o a  brief history
of the koan , with particular attentio n t o th e etymology of the word and th e
evolution o f its meaning in China an d Japan . Th e second par t delineates the
range of texts that I  take to be "koan literature " an d explains my reasons for
regarding the m as such. The remaining parts of the chapter are dedicated to a
form-critical analysi s of the complex interna l structur e o f the koan literatur e
and an exploration o f how that literatur e ha s both mirrored an d serve d as a
model for its social an d ritual functions.

The treatmen t o f the koa n a s a  literar y genr e in thi s chapte r ma y strik e
some readers as peculiar or even irrelevant. After all , many accounts of koans
today, both popular an d scholarly, describe them as devices that ar e meant to
focus th e mind in meditation, t o confound the discursive intellect, freezing i t
into a single ball of doubt, an d finally to trigger an awakening (J. satori) to an
ineffable stat e beyond the reach of all "dualistic" thinking. What, a  critic may
ask, does any of that have to do with literature, let alone the social and ritua l
uses of it?

This chapter demonstrates that even the aforementioned type of koan prac-
tice, which is known in the Ch'an, Son, and Zen schools a s the "Zen o f con-
templating phrases" (C. k'an-hua Ch'an, K. kanhwa Son, J. kanna Zen), has its
roots i n an older , essentially literary tradition o f collecting an d commentin g
on dialogue s attributed t o ancien t masters . Fo r th e historia n of Eas t Asia n
Buddhism, a  knowledg e of the prio r developmen t of koa n literature an d it s

1
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social and religiou s function i n medieval Chinese Ch'an is crucial if one is to
understand the thrust and significanc e of the movement t o promote k'an-hua
ch'an tha t aros e i n th e elevent h century . But eve n if historical issue s ar e o f
little concern an d on e simply wishes to understand contemplatin g phrases as
a contemporary practice, an appreciation o f the formal structure of koan liter-
ature is indispensable as background.

There are a number of reasons for this. First, the demand for interpretation
that is implicit in every "critical phrase " (C . hua-t'ou, K. hwadu, J . wato) held
up a s an objec t of meditation is best explained as a function of literary fram -
ing. That i s to say, it is the literary context from whic h the phrase is lifted—it s
attribution t o a n ostensibly awakened master wh o uttered i t in response to a
question abou t ultimate truth—that gives it a meaning deeper than its surface
semantic valu e an d render s i t worth y of menta l concentration . Man y othe r
features of kanna zen as it is actually practiced i n Japanese Rin/ai Zen monas-
teries today are also best interpreted as ritual reenactments of certain forma l
relationships tha t ar e established i n the koan  literature . The juxtaposition o f
enlightened and unenlightened voices in a koan dialogue, for example, is repli-
cated i n the rit e of individual consultation (J . dokusari) between  a Zen maste r
and hi s disciple. Even the rhetoric of kanna zen, with its emphasis on nondis -
cursive modes o f thought, makes more sens e when interpreted i n the contex t
of the literature that i t ostensibly rejects. Finally, it is a historical fact that th e
practice of contemplating phrases , wherever and whenever it has nourished in
the Ch'an , Son , and Ze n traditions, ha s always coexisted wit h th e olde r and
more widely accepted practice o f commenting o n koan literature .

A Brief History of the Koa n
As understood toda y in the Ch'an, Son, and Zen schools o f Buddhism, koans
are brie f sayings , dialogues , o r anecdote s tha t hav e been excerpte d fro m th e
biographies an d discours e records o f Ch'an/Son/Zen patriarch s an d hel d u p
for some sort of special scrutiny. That scrutiny always involves interpreting and
commenting on the passage i n question, which is assumed to be an especially
profound expressio n o r encapsulation o f the awakened mind of the patriarc h
to whom the words are attributed. I n the specialized practice o f "contemplat-
ing phrases, " th e investigatio n o f a  koan als o entail s using th e passage , o r a
part o f it (the "critical phrase"), a s an object of intense mental concentration ,
which is cultivated mainly in conjunction with seated meditation (C . tso-ch'an,
J. zazeri). I n an y case , th e sayings , dialogues , o r anecdote s tha t ar e selecte d
for us e a s koan s frequentl y comprise element s that rende r the m difficul t t o
understand a t firs t glance . Man y contai n statement s tha t appea r t o b e no n
sequiturs or t o otherwis e def y logi c or commo n sense . They als o includ e re -
ports o f startlin g behaviors , o r word s an d gesture s tha t ar e apparentl y in -
tended to be symbolic but are lef t unexplained . But even if the meaning seems



THE FORM AND FUNCTION OF KOAN LITERATURE ly

clear and straightforward, there is an implicit demand for interpretation i n the
very selection of a passage for use as a koan. That is to say, to treat a particular
passage from the patriarchal records as a koan is precisely to single it out an d
problematize i t as something profound and difficul t t o penetrate .

The practice of commenting on sayings selected from the records of ancient
patriarchs i s first attested i n Chinese Ch'an literatur e datin g from th e middle
of the tenth century. 2 I t may have begun somewha t earlie r than that , bu t we
have no wa y of knowing for sure . The us e of the ter m kung-an to refe r i n a
general way to such sayings, however, does not see m to have come into vogue
until abou t th e twelft h century . Prior t o that , passage s fro m th e patriarcha l
records hel d u p fo r commentar y wer e know n a s ol d case s (ku-tse, literall y
"ancient precedents"), a usage tha t has continued t o the present. Before ad-
dressing the question of the etymology of the word kung-an and it s meanings
in th e contex t o f medieval Ch'an , le t us briefly consider  th e earl y history of
the practice of commenting o n old cases .

The primar y source s fo r tha t histor y ar e th e discours e record s (yu-lu) o f
Ch'an master s who nourished in the tenth century and later. 3 Those text s de-
pict thei r subject s commenting o n ol d case s i n a  number o f formal settings ,
including publi c gatherings , suc h a s th e rit e o f ascendin g th e dharm a hal l
(shang-t'ang), an d privat e or semiprivate meetings with disciples who entered
their rooms (ju-shih) fo r individual instruction.4 In either situation , i t was of-
ten a disciple, or some other member of the assembly in a dharma hall (a large
hall used for lectures and debate) , who elicited a  master's commen t b y "rais -
ing" (chii) o r "holdin g up " (nieri) a  passage from th e patriarchal records . Th e
disciple would com e befor e the master's high sea t an d ask, "What about [the
story (case) in which] Master So-and-s o said such-and-such?" Ther e were also
instances i n which a master himsel f raised a  case , eithe r to elici t comment s
from the audience which he then judged, or simply to set the stage for his own
comment. Th e practice o f commenting authoritativel y o n ol d cases , i n any
event, was not simply a means of elucidating the wisdom of ancient patriarch s
for th e sake of disciples or a  larger audience . I t was also a  device for demon-
strating the rank and spiritua l authority of the master himself .

Discourse record s compiled fro m abou t th e latter hal f of the eleventh cen-
tury on often contain separate sections entitled "comments o n old cases" (chii-
ku or nien-ku).5 I n these texts the cases that serv e as topics ar e rarely quoted
in their entirety but rather are raised in shorthand fashion , by "title," as it were.
For example, a monk may ask a master, "What abou t 'Nan-ch'iian cutting the
cat in two'? " alluding to an anecdote tha t appears (among other places) in the
biography of Nan-ch'iian P'u-yiia n in the Ching-te Record of the Transmission
of the Flame (Ching-te ch'uan-teng lu).6 A  master's commen t or exchange with
his interlocutor that focuse s on a case raised in this abbreviated fashion, how-
ever, i s recorded i n full . W e may therefor e infe r tha t certai n passage s fro m
patriarchal records had already (at least by the time the discourse records were
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edited for publication) become fixed as old cases that the audience (o r reader -
ship) was expected to know.

In additio n t o comment s delivere d (ostensibly ) orally i n forma l settings ,
many discourse records dating from the mid-eleventh century and later include
sections entitled "verse s o n old cases" (sung-ku).1 I f we are to tak e those dis -
course records at face value, it would seem that it was fairly common for Ch'an
masters to write verse commentaries (pung) o n cases (ku) tha t they found par -
ticularly interesting. Unlike the records of oral comments, the excerpted topic
passages o f writte n verse s were cited i n thei r entirety . This conventio n ma y
indicate tha t the passages wer e not previousl y wel l known , or i t may simply
have bee n a  devic e tha t enable d th e reade r t o compar e th e topi c case s
and commentaria l verse s side by side and thu s bette r appreciat e th e wit an d
subtlety of the latter .

Whenever a number o f cases with verses attached ar e grouped together in
a discourse record, it can be said that they constitute what we today would call
a koan collection, although it may not be clear who actually put the collection
together—the Ch'an maste r wh o was featured o r som e late r compile r o f his
writings. Nor i s it clear fro m th e discourse records just how such collections
were used. They may have served a s a means of instructing disciples , or they
may have been written by Ch'an masters for their own edification, or for pos-
terity.

Old cases eventually came to be known within the Ch'an tradition as kung-
an, bu t i t i s not entirel y clear ho w o r whe n tha t usag e developed . Wha t i s
certain is that the usage was initially figurative, for the word kung-an did no t
originate a s a  Buddhis t technica l ter m bu t rathe r belonge d t o th e real m of
jurisprudence in medieval China. Its literal meaning is the "table" or "bench"
(an) o f a "magistrate" or "judge " (kung). B y extension, kung-an came to sig -
nify a  written brief sitting on a magistrate's table , which is to say a case before
a court, o r the record of a judge's decision on a case.

Another meaning of kung is "public," "official," o r "unbiased," as oppose d
to "private," "partial," or "self-interested" (ssu). Thi s is what modern scholar s
have in mind when they say that "koan " literally means "public case." By the
end o f the thirteenth century, we shall see , old case s were indeed bein g com -
pared to legally binding official document s (kung-fu an-tu), the idea being that
they should be regarded as authoritative standards for judging spiritual attain-
ment. The concrete image that the expression kung-an originally evoked, never-
theless, wa s that o f a  magistrate , a  representativ e o f the centra l governmen t
who has absolute local authority, sitting in judgment behind hi s bench.

In fact , an examination of the earliest occurrence s o f the word kung-an in
Ch'an texts shows that it was first used simply to compare the spiritual author -
ity of a Ch'an maste r with the legal authority of a civil magistrate, not to refe r
to th e ol d case s of th e patriarchs . In th e biograph y of Chun Tsun-su , a mid
ninth-century disciple of Huang-po Hsi-yun, we find the followin g exchange :
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Seeing a monk coming, the master said , "[Yours is] a clear-cut case (chien-cheng
kung-ari), but I  release you of the thirty blows (san-shih pang) [you deserve]. The
monk said, "This is the way I am." The master said, "Why do the guardian deities
in the monastery gat e rais e their fists?" The monk said , "The guardian deitie s
are also like this." The master struck him (pien-ta).s

A similar anecdot e appear s i n the Extensive Record of Ch'an Master Yiin-men
K'uang-chen (Yun-men k'uang-chen ch'an-shih kuang-lu):

Master Mu-chou, seeing a monk come in through the gate, said to him: "[Yours
is] a clear-cu t case (hsien-cheng kung-ari), bu t I  release you o f the thirt y blows
[you deserve]."9

In bot h o f thes e dialogues , th e maste r use s th e expression s kung-an (lega l
"case") and san-shih pang ("thirty blows"—a typical punishment administered
in medieval Chinese courts) figuratively to impl y that h e himself sits as judge
of another's spiritua l attainment and that he finds the monk who has just com e
into his monastery lackin g in that regard . Th e master, in other words , liken s
himself to a magistrate whose word is law and who can mete out punishment ,
while the interlocutor i s compared t o the accused. To be found "guilty " in the
terms of this trope i s to be deemed deluded , wherea s "innocence" i s equate d
with awakening . In thes e examples , th e ter m kung-an alludes t o a  cas e i n a
civil court bu t no t t o any sort o f written record o r old case involving earlie r
Ch'an patriarchs .

One o f the oldes t Ch'a n text s in which the ter m kung-an does refe r t o a
recorded inciden t tha t occurre d i n th e pas t i s Master Hsiieh-t'ou's Verses on
One Hundred Old Cases (Hsiieh-t'ou ho-shang pai-tse sung-ku),w whic h pre -
sumably was compiled aroun d the middle of the eleventh century, (Hsiieh-t'ou
died in 1052) . The term appears onl y once in the collection, in case 64 , which
follows immediatel y afte r th e case of Nan-ch'iian and the cat (case 63):

Nan-ch'iian raised (chii) th e preceding story again an d aske d Chao-chou about
it. Chao-chou took of f his sandals, put them on top of his head, and left . [Nan- ]
Chuan said, "I f you had been there, you would have saved the cat."

[Hsiieh-t'ou's] verse says:
Although the case (kung-an) wa s clearly decided, he asked Chao-chou, an d le t
him wander at hi s leisure within th e wall s of Chang-an [the capital]. I f no on e
understands the sandals on his head, he'l l return to his home in the mountains
and take a rest.11

Here we see the compiler o f a collection o f old cases, Hsiieh-t'ou, comparin g
the actions of a protagonist (Nan-ch'iian ) i n two of the cases with those of a
judge in a court case . What Hsueh-t'ou' s comment seem s to mean i s that th e
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case o f the cat , althoug h alread y settle d b y the judge (Nan-ch'iian) , was re-
opened s o that th e judge could hea r furthe r testimon y (by Chao-chou). Thi s
is no t quit e the sam e a s calling the stor y (i.e. , a  discrete uni t o f text) abou t
Nan-ch'iian and the cat a kung-an, but it is close.

However, when we come to th e systemati c commentary o n Master Hsueh-
t'ou's Verses on One Hundred Old Cases written by Yuan-wu K'o-ch'in (1063 -
1135) in hi s Blue Cliff Collection (Pi-yen chi) som e three generations later, the
term kung-an is clearly used t o refe r t o th e dialogue s themselve s as textua l
entities. I n hi s pointer s (ch'ui-shih) an d pros e commentarie s (p'ing-ctiang),
Yuan-wu repeatedl y call s th e roo t case s kung-an . I n hi s commentar y o n
Hsueh-t'ou's verse in the fourt h case, fo r example , he say s "Because Hsiieh -
t'ou attache d verse s to on e hundre d case s o f kung-an , burnin g incens e [in
venerative offering ] to each and holding it up [for comment], they became well
known in the world."12 In instances such as these, the metaphor o f the case in
court work s by drawing an analog y between the written record s o f dialogues
involving bygone Ch'an patriarch s an d documents containing civil court deci-
sions. The implication i s that when Hsiieh-t'ou collected and attached evalua -
tive comment s t o thos e dialogues , h e was taking th e positio n o f a  judge in
some higher court, whose job i t was to review the proceedings of a lower juris-
diction. I n othe r words , the "cases " tha t Hsiieh-t'o u wa s said t o b e judging
were understood t o b e textual record s rathe r tha n th e word s an d action s of
people wh o confronte d him directly . This i s clearly a  differen t usag e o f th e
term kung-an than thos e o f Chun Tsun-s u o r Mu-chou , who reportedly tol d
monks coming in through the monastery gate that "[yours is] a clear-cut case. "

Significantly, Yiian-w u als o echoe s tha t earlie r figurativ e us e o f th e ter m
kung-an i n som e o f hi s interlinea r cappin g phrase s (chu-yii) i n th e Blue Cliff
Collection, where he remarks , " A clear-cut case" (chien-cheng kung-an)}* Be -
cause thes e are comment s mad e i n response t o particula r phrase s i n a  roo t
case o r i n a  vers e b y Hsiieh-t'ou , kung-an her e canno t b e take n t o mea n
an ol d case . Rather, thi s is Yiian-wu's way of saying, while alluding to Chu n
Tsun-su, that he is in a position to judge the quality of the phrase that has just,
as i t were, com e throug h the gat e o f the text , an d tha t h e finds it lacking  in
perspicacity. Similarly , the expression s "thirt y blows " (san-shih pang} an d " I
strike" (pien-ta), whe n used by Yuan-wu as capping phrases,14 are intended to
mete out punishment to the offending phrases , just as Chun Tsun-su did to the
glib monk who made it past th e guardian deities in the front gate .

Thus far we have seen examples of the term kung-an used in three differen t
ways: (i) to imply that a master in a dialogue sits in the position of judge vis-
a-vis his interlocutor, (2 ) to sugges t that a  master commentin g o n a  writte n
dialogue sit s in th e positio n o f judge vis-a-vi s that particula r ol d case , an d
(3) to refe r i n a general way to unit s of text (old cases) that ar e collected an d
held u p fo r comment. Once a  certain body of old cases became more o r les s
fixed as a  repetoir e by virtue of thei r inclusion in published collections and
their frequen t us e in ritua l settings , however , the term kung-an began t o tak e
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on yet another meaning: that of a body of laws or set of legal standards used to
regulate the Ch'an school as a whole. This last interpretation was stated explic-
itly during the Yuan dynasty by Chung-feng Ming-pen (1264-1325), a promi-
nent Ch'an master whose influence was widespread in both China and Japan. In
his discourse record, the Extensive Record of Master Chung-feng (Chung-feng
ho-shang, kuang-lu), we find the following interpretation of kung-an:

Someone als o asked , "Wh y i s it that the [records ] o f the [teaching ] devices an d
circumstances (phi-yuan) o f th e buddha s an d patriarch s ar e commonl y calle d
kung-anT

Huan [Chung-feng , o f the Huan-chu Hermitage] replied, "The ter m kung-an is
a metaphor that compares [th e records of Ch'an dialogues ] to government docu-
ments (kung-fu an-tu). The latter are what embody the law, and th e suppressio n
of disorder i n the kingl y way truly depends on them. Governmen t (kung) i s the
principle (If) whic h unifies th e whee l ruts of the imperia l sages and standardize s
the roads o f the empire. Documents (an) ar e the officia l text s in which the sagely
principle is recorded. Th e existence of an empire presupposes government , an d
the existence of government presupposes legal documents. After all, the purpose
of law s i s to cu t oi f impropriet y i n th e empire . Whe n governmen t document s
(kung-an) ar e employed , then lega l principles are in force; and whe n legal prin-
ciples ar e i n force , the empir e is rectified. When th e empir e i s rectified, kingly
rule prevails.

Now, when the devices and circumstances of the buddhas and patriarchs ar e
called "governmen t documents " (kung-an), it i s because the y are als o like this.
After all , they are no t matter s fo r individual speculation. [The y are about ] th e
ultimate principle that corresponds with the spiritual source, tallies with the mar-
velous signification, destroys birth and death, transcends sensate calculation, an d
is proclaimed alik e by al l of the hundred s o f thousands o f bodhisattvas i n th e
three times and ten directions . Furthermore , [thi s principle] cannot b e compre -
hended through meanings, transmitted b y words, discussed in texts, or passed on
through consciousness. .  . .

[Cases] such a s "the oa k tre e in the courtyard," "thre e pound s o f flax," and " a
dried piec e o f shit, " whic h ar e impenetrabl e t o th e intellect , wer e devised an d
given t o people t o bore into . This is like having to penetrate a  silver mountain
or a  stee l wall . Even i f there ar e bright-eye d peopl e wh o can tur n th e table s
and usurp [some meaning from] the written expressions, thei r every comment in
harmony, like the tracks of a bird in the sky or the traces o f moon i n the watery
depths, i f they wander self-indulgently ever y which way on the thousan d road s
and te n thousan d whee l ruts , the y ar e withou t attainmen t an d thei r opinion s
are fraudulent. .. .

Those who are regarded as elders [Ch'an patriarchs ] in the world today are, as it
were, the "senior government officials" o f the public [Ch'an] monasteries. Their
published biographies and collected records are the "officia l documents " (kung-
an) tha t record their inspiring pronouncements. Occasionally, men o f old, when
they ha d som e leisur e fro m assistin g disciples o r whe n their door s wer e shut,
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would take up (nien) those documents, categorize (p'ari) them , comment on them
in vers e (sung), an d suppl y alternate responses  (pieh) to them . Surel y they di d
not do so just to show off their own opinions or contradict th e ancient worthies.
Certainly they did it because they grieved to thin k tha t the great dharm a migh t
be misapprehended i n the future . The y only resorted t o suc h expedients (fang-
pieri) t o ope n th e wisdom eye of al l who followed , an d becaus e the y hoped t o
enable the m t o attai n awakening . [Th e record s o f th e patriarchs ] ar e calle d
"official" (kung) becaus e they prevent private interpretations, and they are called
"documents" (an) because they require that on e match tallie s with the buddhas
and patriarchs."15

It i s clear from thi s passage tha t b y Chung-feng Ming-pen' s time , a t least ,
the wor d kung-an had com e t o refe r t o collection s o f ol d case s wit h on e o r
more layers of commentary appended. I t referred, in other words, to texts such
as th e Blue Cliff Collection or th e Gateless Barrier (Wu-men kuan),16 whic h
today are known as koan collections . Chung-feng' s main poin t i n the passag e
was that suc h works of literature should b e used as objective , universal stan-
dards t o tes t th e insigh t o f monk s wh o aspire d t o b e recognize d a s Ch'a n
masters. Thos e text s were called kung-an, he argued , because the y set prece -
dents i n the sam e manner a s civil laws and wer e embued wit h an analogou s
level of authority. Chung-feng's interpretation became the standard on e in me-
dieval Japanese Ze n an d i s in fact the locus classicus for the modern scholarly
gloss o f "koan " a s "publi c case. " I t i s well to remember , however , that a s a
figure of speech appearing in Ch'an texts dating from the T'ang and Sung, the
expression kung-an has a richer range of meanings and associations tha n tha t
indicated b y Chung-feng.

A watershed in the history of the practice o f commenting o n old cases was
the developmen t durin g th e Sun g dynast y o f th e "Ch'a n o f contemplatin g
phrases" (k'an-hua ch'an). This was the meditative practice o f "looking at " o r
"observing" (k'ari) a  single "word" or "phrase" (hua-t'ou) wit h the aim of frus -
trating o r stopping th e discursive intellect and eventually , in a sudden break -
through, attaining enlightenment. The "words" to be used in this manner usu-
ally derived from a  root case (pen-tse) i n what we now call a  koan collection ,
that is, from one of the original dialogues that traditionally had been "held up"
(nien) fo r verbal or written comment by a Ch'an master .

The practice o f contemplating phrases is something that first became wide-
spread amon g follower s o f th e influentia l Ch'a n maste r Ta-hu i Tsung-ka o
(1089-1163). Ta-hui was a disciple of Yuan-wu, the compiler o f the Blue Cliff
Collection, bu t h e decrie d th e styl e of commentary embodie d i n tha t tex t a s
overly discursive. As Robert Buswel l explains,

In kung-an investigation, according to Ta-hui, rather than reflec t ove r the entire
kung-an exchange, which could lead the mind to distraction , one should instead
zero in on the principal topic, or most essential element, of that exchange, which
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he terme d it s "critica l phrase " (hua-t'ou). Ta-hu i calle d thi s new approach t o
meditation k'an-hua Ch'an—the Ch'an of observing the critical phrase—and al-
leged tha t i t wa s a  "short-cut " (ching-chieh) leadin g t o instantaneou s enlight -
enment.17

Any attemp t t o gras p th e meanin g o f the ol d case s conceptually, Ta-hu i ar -
gued, was a specie s o f gradualism, whereas the superio r "sudde n enlighten -
ment" approac h entaile d the frustration and final abandonment o r transcen-
dence of such merely intellectual approaches .

Buswell sees the development of contemplating phrases as the culmination
of a "long process of evolution in Ch'an whereby its subitist rhetoric came to
be extended to pedagogy and finally to practice."18 In my view the developmen t
of contemplating phrases can also be interpreted as a reemergence in Ch'an of
a ver y traditional Buddhis t concern : th e correlatio n o f the practic e o f calm
(5. samatha, C. chih) with that of insight (S. vipasyana, C . kuan).19 Despit e Ta-
hui's us e of the rhetoric o f sudden enlightenmen t t o legitimiz e his approach,
one of the main thrusts of his argument was that the mode of commenting o n
old cases current in his day was unbalanced: it allowed for the development of
insight by reflecting discursively on the profound sayings of the patriarchs, bu t
it was entirely lacking in the cultivation of the calm, concentrated stat e of mind
that was a prerequisite fo r insight according t o traditiona l Buddhis t medita -
tion manuals. 20 The practice o f contemplating phrase s restore d tha t balanc e
by usin g the word s o f th e patriarch s a s object s o f menta l concentratio n i n
addition t o thei r functio n a s expressions o f profoun d insight tha t coul d b e
interpreted and commented on. If Ta-hui had been interested only in promot-
ing the cultivation of trance states as a means of cutting off discursive thought,
he coul d hav e avoide d th e word s o f th e patriarch s altogethe r an d recom -
mended other , entirely non-discursive objects of mental concentration , suc h
as the devices (S. kasina, C . ch'u) o f a circle of earth, bow l of water, or blue -
colored objec t that were described in "Hinayana" meditation manuals. An im-
portant feature of Ta-hui's contemplatin g phrases , however, was that succes s
in the practice wa s measured by the meditator's abilit y to gras p the meaning
of the words and to comment on them spontaneously and incisively. In short ,
Ta-hui viewe d th e cultivatio n o f cal m (stoppin g th e min d o n th e critica l
phrase) a s an aid to the attainment of insight, which again manifested itself in
verbal expression. Viewed in this light, contemplating phrase s appear s t o b e
more a  variation o r refinemen t o f the traditiona l practice o f commenting o n
old cases than a  rejection of it. If anything, it reinforced the notion tha t com-
menting on old cases authoritatively was the prerogative and mark o f the en-
lightened Ch'an master.

In Japanes e Rinza i Zen an d Korea n So n monasteries today , th e practic e
of contemplating phrases is closely linked to the practice of seated meditation
(I zazeri) in a communal hall. Because both the Rinzai Zen and Son traditions
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regard themselves as heirs to Ta-hui's legacy, it would seem likely that h e and
his followers i n Sung China wer e the one s who first established a  connection
between contemplating phrase s and seate d meditation (C. tso-ch'an). I n point
of fact, the historical evidence that may be adduced in support o f that hypothe-
sis is not a s strong as one might expect .

Prior t o th e developmen t o f contemplatin g phrase s i n Sun g China , cer -
tainly, there i s no evidenc e whatsover tha t th e practice s o f holding up, com -
menting on, and collecting old cases were ever associated wit h the practice of
seated meditation,  o r indee d wit h any sort o f "meditation" in the sens e of a
disciplined effor t t o alter one's state of mind. And even in the period following
Ta-hui's innovations, th e discourse records o f Ch'an masters continue t o por -
tray old cases almost exclusively as objects of literary appreciation an d written
commentary, and a s topics raised for comment by a master in the ritual con-
texts of "ascending th e hall" (shang-t'ang) an d "enterin g the room" (ju-shih).
They make no mention of seated meditation in connection wit h the raising of
old cases, nor do they suggest that the disciples who raised particular old cases
for a  master t o commen t on were constantly "working " o n them in any kind
of sustained meditative effort. Sun g Ch'an meditation manual s (tso-ch'an f), o n
the other hand, have much to say about the proper posture and mental attitude
to be assumed in seated meditation but ar e utterly silent on the topic o f con-
templating phrases. Ch'an monastic rules (ch'ing-kuei) datin g from th e twelft h
and thirteent h centuries,  moreover , dra w n o connection s betwee n ol d case s
and seated meditation. Nor d o they give any indication tha t the rite of "enter -
ing th e room" was associated wit h contemplating phrase s a s such , althoug h
they d o make i t clear tha t th e raisin g o f old cases for comment b y a maste r
was standard procedur e in that context.

The bes t indication tha t Ta-hui or hi s followers did lin k the practice s of
contemplating phrase s an d seate d meditation i s found i n the attack tha t they
made o n a  styl e o f seate d meditatio n tha t di d no t mak e us e o f ol d cases ,
namely, the so-calle d "Ch'a n o f silent illumination" (mo-chao ch'ari) tha t was
taught b y Ta-hui's contemporar y an d rival , Hung-chih  Cheng-chue h (1091 -
1157). Silent illumination, as it is usually interpreted, entails quieting (mo) the
mind s o tha t th e innat e buddha-natur e shine s fort h o r i s illuminated (chad).
Hung-chih himself , it is important t o note , had nothin g agains t commentin g
on old cases. Indeed, he himself engaged in the practice and left two collections
that subsequentl y became th e basi s fo r a  full-blow n koan  collection s simila r
to Yuan-wu's Blue Cliff Collection?1 For Hung-chih , however, commenting on
old cases was one thing and seated meditation was another. In this respect, he
represented a  tradition older than Ta-hui' s "Ch'a n of contemplating phrases"
and ma y be seen as a conservative who resisted Ta-hui' s innovations . I n any
case, if Ta-hui and his followers had not sought to bring contemplating phrase s
together with seated meditation, they would have had no particular reason for
castigating Hung-chih's failure to do so.
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In medieva l Japanes e Ze n monasterie s associate d wit h th e Sot o lineage ,
koan were widely used in the contexts of public sermons and private meetings
between master s an d disciples, 22 bu t koan commentary wa s not linke d with
seated meditatio n i n th e manne r o f th e "Ze n o f contemplating phrases. " I n
latter-day Sot o Ze n th e tradition o f koan commentary ha s bee n largely sup -
pressed an d forgotten , although i t doe s surviv e in a  fe w rituals suc h a s th e
"chief seat' s dharma comba t rite " (J. shuso hossenshiki)? On e reason fo r the
demise of koan commentary in Soto Zen was the success of a late eighteenth-
and nineteenth-century refor m movement that sought, in the interests of uni-
fication, to standardize procedures o f formal dharma transmissio n and elimi-
nate the transmission o f esoteric lore (including koan) that had previously dis-
tinguished various branches o f the S5to school . In thei r zeal to create a  new
identity for the Soto school as a whole, reformers began to celebrate the teach-
ings of the "founding patriarch" Dogen (1200-1253), which they cast in a way
that emphasize d th e difference s betwee n S6t5 and Rinza i Zen . Perhap s be -
cause influentia l Rinzai reformer s such a s Hakui n Ekak u (1685-1768 ) were
stressing the importance o f contemplating phrases in their own tradition, th e
Soto side sought to distance itself from koan as much as possible, characteriz -
ing Dogen's approach t o Zen practice a s one of "just sitting " (J . shikantazd).
The iron y i s tha t Dogen' s Treasury of the Eye of the True Dharma (Shobo-
genzd),24 th e work that modern Soto Zen reveres as its bible, is in good measure
a collection o f comments on Chines e kung-an, although th e comment s were
delivered in the vernacular for the benefit o f Japanese disciples. That i s not t o
say, of course, that Dogen advocated the use of koan in the manner of Ta-hui' s
contemplating phrases . Rather , he followed th e lead of Hung-chih and other s
who wanted t o keep commenting o n old cases and sittin g in meditation dis -
tinct from on e another, as they had been in the Chinese Ch'an school prior t o
Ta-hui.

Latter-day Japanes e Rinza i Ze n monasti c trainin g is , t o a  considerabl e
degree, organize d aroun d th e meditativ e practic e o f contemplatin g phrase s
(J. kanna). The practice of "entering the room" (J. sanzen nisshitsu), more com-
monly known as "individual consultation" (J . dokusan) with a master, is given
over almost entirely to the testing and instruction of disciples who are striving
to "pass" a series of koans by contemplating the critical phrases an d demon -
strating thei r abilit y t o commen t o n them . Monk s an d la y trainees ar e in -
structed to work on thei r koan while sitting in meditation an d while engaged
in all other activities as well.25 The connection between commenting on koans
and meditatio n i s reinforced by the fac t tha t individua l consultation wit h a
master almos t alway s takes place during scheduled period s o f seated medita -
tion: disciple s wh o wish to se e the master leav e their seat s in the meditatio n
hall when the bel l signaling "entering th e room" is rung, and the y return t o
their seat s an d resum e the meditatio n postur e whe n their meetin g with the
master is over.
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Nevertheless, even in contemporary Rinzai monasteries the older ritual and
literary uses of koan are still in evidence. For example, during the three-month-
long summer and winter retrea t periods ( I kessei ango), Zen masters usually
give a series of lectures (J. teisho) on th e koans in the Gateless Barrier or Blue
Cliff Collection, with no presumptio n tha t an y o f the monk s o r laypeopl e in
attendance ar e necessarily working on the particular cases being treated. Prep-
aration fo r suc h lecture s is a  matte r o f individua l stud y in th e privac y o f a
master's quarters, an d it typically draws on earlier masters' publishe d lectures
and works of secondary scholarship on the koan collections in question. Koan
commentaries produce d i n this way are als o published i n book form . Some -
times distributio n i s limited t o disciple s an d la y patrons, bu t i f a  maste r i s
famous enough , his koan commentaries may become availabl e to th e genera l
public in bookstores .

Modern Englis h dictionarie s sometime s defin e "koan " a s a  "riddle " o r a
"nonsensical question" posed to a student with a demand fo r an answer. That
notion, confused an d incomplete as it is, apparently derives from explanation s
of the practice of contemplating phrases that stress the use of terse, "flavorless"
phrases suc h as the "oak tre e in the courtyard" o r "thre e pounds o f flax" to
cut of f discursive thinking. There i s also a  tendency among Western students
of Zen at present to call anything that becomes the sustained focus of an exis -
tential problem o r lif e crisi s a "koan, " o r t o sugges t tha t suc h things can b e
"used a s koans" t o transform them from negative experiences into opportuni-
ties for spiritual growth. Those notions, too, seem to be an extension by anal-
ogy of the practice o f contemplating phrases, the underlying assumption being
that koans are difficult thing s that one becomes fixated and stuck on, and tha t
by confronting and "working through " the m one can resolve one's problems .
Modern Sot 5 Ze n commentarie s o n th e chapte r o f Dogen' s Treasury of the
Eye of the True Dharma entitled "Genjokoan " hav e also fed  int o thi s usage,
for mos t o f them miss the point tha t Dogen , lik e many Ch'an master s befor e
him, was  simpl y puttin g himsel f in the  positio n of  judge and  pronouncin g
something "a clear-cut case" (J. genjokoan). Instead , the y reason that because
Dogen did not make use of contemplating phrases , the koans, he had i n mind
were not ol d cases as such but somethin g else, such as the "problem" of exis-
tence itself. Any and al l aspects of our daily lives, according to this interpreta-
tion, ca n functio n a s "koans " tha t lea d u s t o enlightenment . The ide a tha t
"anything ca n serv e as a  koan," however , is a modern development ; there is
scarcely any precedent for it in the classical literature of Ch'an, Son , and Zen.

An Overview of Koan Literature
Given th e range o f denotations and connotation s tha t th e word "koan" ha s
had fro m ancien t time s dow n t o th e presen t i n Eas t Asi a an d th e West , it
behooves modern scholars who wish to use the word in an unambiguous fash-
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ion t o stipulat e thei r ow n working definitions o f it . Fo r th e purpose s o f th e
remainder o f this chapter I shall regard as a "koan" any text that combines, at
a minimum, the following tw o formal features : (i) a  narrative tha t ha s been
excerpted fro m th e biograph y o r discours e recor d o f a  Ch'an , Son , o r Ze n
master, an d (2 ) some sor t o f commentary o n tha t narrative . T o restate thi s
definition using the terminology of medieval Chinese Ch'an, a koan is a "com-
ment on an old case" (chii-ku, nien-ku) o r a  "verse o n an old case" (sung-ku),
that is , a discrete unit o f text in which an old case (ku-tse) i s cited an d com -
mented on .

It is true that, as a matter of historical fact , the word "koan" has had othe r
meanings. I t ha s bee n used , w e have seen , to refe r loosel y t o anythin g that
serves as an object of meditation in a manner analogous to the contemplatio n
of a  critica l phrase. I t ha s als o bee n use d t o refe r i n a  genera l way to an y
intriguing dialogue (C. wen-ta, J. mondo) tha t appears in the biography or dis-
course record of a Ch'an, Son, or Zen master. For scholarly purposes, however,
I think i t best to restric t th e meaning of "koan" to dialogue s an d anecdote s
from that literature that have in fact been singled out and commented on. Such
a restricted usage has considerable precedent, for the root metaphor a t play in
the medieva l Ch'an us e o f the word kung-an i s that o f a  magistrat e passin g
judgment on a legal case. Without the elements of evaluative and authoritativ e
comment, I  woul d argue , a  dialogu e o r phras e shoul d no t b e considered a
koan in the technical sense.

Koans, thus denned, appear in a number of different context s in the classi-
cal literature of Ch'an and Zen. They occur within the biographies of individ-
ual masters that are found in the genre known as "records o f the transmission
of the flame (or lamp)" (C. ch'uan-teng lu, J. dentoroku), o r "flam e histories"
(C. teng-lu, J. toshi) for short. Flame history biographies typically contain tw o
kinds of material: (i) factual data concerning a master's birth, training, teach-
ing career, and death, and (2) ostensibly verbatim records of verbal exchanges
with disciples and othe r interlocutors . Occasionally those exchanges take the
form o f a  questio n abou t a n ol d cas e an d a  respons e i n whic h th e maste r
comments o n th e case . Suc h exchanges constitut e koans , a s I  hav e define d
them. The biographies o f masters that appear in individual discourse records
(C. yil-lu, J . goroku) als o contain , amon g th e numerou s exchanges they cite ,
some that ar e koans.

The occurrenc e o f koans in the tw o aforementione d genres o f Ch'an/Zen
literature i s a mor e o r les s random phenomeno n tha t reflect s th e historica l
practice o f raising and commentin g on ol d cases . There is , however, anothe r
genre that focuses exclusively on koans, one that we may aptly refer to as the
"koan collection." Such texts contain virtually nothing but a number of koans,
given in more or less random order, and sometimes numbered for ease of refer-
ence. Som e koan collections , as noted above , exist onl y a s separat e sections
within the discourse records of Ch'an, Son , and Ze n masters, grouped under
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the heading s o f "comment s o n ol d cases " and "verse s o n ol d cases. " Othe r
koan collections , includin g al l of the most famou s ones, have circulated an d
been published a s discrete, independent texts , which are often furnishe d with
prefaces that explain the aims or circumstances o f their compilation .

Among the independent texts , a further distinctio n can be drawn between
koan collection s that feature only one level of commentary on each ol d case
and thos e tha t hav e two o r eve n three level s of commentary.  That i s to say ,
some collections consist simply of a number of old cases that a single Ch'an or
Zen master has selected and commented on ; I shall refer to those as "primary
collections." Example s are Pearl String Collection of Verses on Old Cases from
the Ch'an Lineage (Ch'an-tsung sung-ku lien-chu t'ung-chi),26 Verses by Patri-
archs of the Ch'an School (Ch'an-men chu-tsu-shih chieh-sung),21 Grouped Say-
ings from the Ch'an Collections (Ch'an-lin lui-chu)2S Collection of Comments
on Old Cases from the [Ch'an] Lineage (Tsung-men nien-ku hui-chf),29 an d th e
most famous of primary collections, the Gateless Barrier (Wu-men kuan).30

Other koan collections, which I shall call "secondary," are basically primary
collections that have been taken up and extensively commented on by a second
master. Noteworth y example s ar e th e Blue Cliff Collection (Pi-yen chi)31 Fo-
kuo's Commentarial Record (Fo-kuo chi-chieh lu),32 th e Ts'ung-jung Record
(Ts'ung-jung lu),33 an d th e Empty Valley Collection (K'ung-ku chi).34

There are also numerous works that we may regard as "tertiary collections. "
These are secondary collections that have been commented o n by contempo-
rary Zen masters or by scholars who have translated the m into modern Japa-
nese and other languages. Most primary koan collections remain embedded in
discourse records, although a number have circulated a s independent texts. All
secondary an d tertiar y koan  collections , o n th e othe r hand , stan d alon e a s
independent works.

The Structure of Koans
The koans found in secondary collections such as the Blue Cliff Collection an d
Ts'ung-jung Record are highly complex literary productions i n which numerous
voices speak o n differen t levels .

Embedded in the text of the Blue Cliff Collection is a core collection of old
cases wit h verse s attache d tha t i s attribute d t o Ch'a n maste r Hsiieh-t'o u
Ch'ung-hsien (980-1052) . That earlier work, which originally circulated inde-
pendently, is known as Master Hsueh-t'ou's Verses on One Hundred Old Cases
(Hsiieh-t'ou ho-shangpai-tse sung-ku).35 Each of the old cases in the core collec-
tion i s marked by the word "raised" (chit), meanin g that it is raised as a topic
for comment , an d eac h o f th e vers e comment s i s introduced b y th e words ,
"[Hstieh-t'ou's] verse says:" (sung yiieh). I n addition , withi n some o f th e ol d
cases themselve s the dialogu e is interspersed with comments by Hsiieh-t'ou ,
which ar e marked by the words "the teacher' s added remar k says: " (shih chu-
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yti yii). Suc h interlinear comments in a koan collection cam e to be known in
the Ch'an/Zen tradition as "capping phrases" (C . chu-yii, J.jakugo).

The Blue Cliff Collection proper was composed b y Ch'an maste r Yiian-wu
K'o-ch'in, wh o adde d anothe r laye r of commentary t o Master Hsueh-t'ou's
Verses on One Hundred Old Cases. Specifically , Yiian-w u added (i ) an intro -
ductory pointer (ch'ui-shih) whic h precedes the citation o f each old case, (2) a
prose commentary (p'ing-ch'ang) o n the case, and (3) a prose commentary on
Hsiieh-t'ou's verse. Moreover, Yuan-wu broke each origina l case and associ -
ated verse into separate phrases that he commented on individually with brief,
interlinear capping phrases (chu-yii).

Consider, fo r example , th e sixty-thir d cas e o f th e Blue Cliff Collection,
which takes as its root cas e the story of Nan-ch'iian and th e cat. Thi s story,
we saw, appears in Nan-ch'iian's biography in the Ching-te Record, but versions
are als o foun d i n a  numbe r o f othe r Ch'a n records , s o ther e i s no wa y of
knowing for certain what Hsueh-t'ou's sourc e was when he selected it for inclu-
sion in his Verses on One Hundred Old Cases. The root case and Hsueh-t'ou' s
verse commentary read as follows :

Raised (phti):
At Nan-ch'iian [monastery] one day, the [monks of the] eas t and wes t halls wer e
arguing over a  cat. Whe n Nan-ch'iian saw this, he held i t up an d said , "i f you
can speak , I  wil l not cu t i t in two." Th e assembl y ha d n o reply . [Nan- ] Ch'iian
cut the cat into two pieces.

[Hsueh-t'ou's] verse (sung) says :
Both halls alike are confused Ch'an monks,
kicking up all that smoke and dust for no purpose.
Fortunately, Nan-ch'iian coul d make a decisive judgment;
with a single slice he cut it into two pieces, however uneven they

might be.36

These ar e th e roo t cas e and vers e as the y must have appeared i n Hsueh-
t'ou's Verses on One Hundred Old Cases. Now let us look at them as they appear
in th e contex t o f th e Blue Cliff Collection, togethe r wit h Yiian-wu's pointer,
interlinear capping phrases, an d commentaries . Fo r the sake of contrast, the
root cas e i s in upper cas e letters , Hsiieh-t'ou's verse is in upper cas e italics ,
and al l parts of the text written by Yiian-wu are in lower case:

The pointer (ch'ui-shih) says: Wher e the path of thought does not reach , that is
where you r attention is best directed; where verba l commentary does not reach ,
that is where yo u should quickly fix your eyes . I f lightning turns [your gaze ] and
[you glimpse ] a  shooting star , the n you can overtur n lake s an d topple peaks. Is
there n o one in the assembly wh o can manage this ? To test, I  raise [the following
case] t o see .
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RAISED: AT NAN-CH'UAN [MONASTERY] ONE DAY, THE, [MONKS OF THE] EAST AND WES T
HALLS WER E ARGUIN G OVE R A CAT. I t i s no t jus t thi s da y tha t the y squabbl e to -
gether. Th e entir e scen e i s on e o f delude d disturbance . WHE N NAN-CH'UA N SAW
THIS, H E HEL D I T U P AN D SAID , "I F YO U CAN SPEAK , I  WIL L NO T CU T I T I N TWO."
When a  true imperative is put int o effect , al l the seat s [fo r the assembly ] in th e
ten directions ar e cut off . This ol d guy has th e tricks for distinguishing dragons
[truly awakened people] from snake s [pretenders] . TH E ASSEMBLY HA D NO REPLY.
How pathetic to forgive thei r transgressions. A bunch of lacquer buckets—what
are they good fo r [besides holding food]? Phoney Ch'a n monk s ar e [coarse ] lik e
hemp an d [a s common as ] millet. NAN-CH'UAN CU T THE CAT INTO TWO PIECES . S o
quick, s o quick. I f i t were not lik e this, then al l o f them woul d b e guys playing
with mud balls . [But my comment is like] drawing the bow after th e thief is gone.
Already it is secondary. Better to strik e before i t [the cat/case] is even raised.

[Prose Commentary o n the Root Case ]
[Nan]-ch'iian was an accomplished master of our school. Observe his movement,
his stillness, his leaving, and hi s entering. Now speak: what did he mean t o indi-
cate? This story about cutting the cat is discussed in a great many public monas-
teries all over the empire. There are  some who say  that the  point consist s in  the
holding u p [o f the cat] ; other s sa y tha t i t lie s i n th e cutting . Bu t al l [o f these
explanations] are utterly irrelevant. If he had no t hel d i t up, the y would stil l go
around and around makin g all sorts of interpretations. They really do not know
that thi s man o f old ha d th e ey e that determines [wha t is ] heaven an d [wha t is]
earth, an d h e had th e sword tha t determine s heaven an d earth . S o now, spea k
up: in the final analysis, who was it that cu t the cat? When Nan-ch'iian held u p
the ca t an d said , "I f yo u ca n speak , the n I  wil l no t cu t i t i n two, " i f a t tha t
moment suddenl y ther e ha d bee n someon e abl e t o speak , the n tel l me: would
Nan-ch'iian have cut i t or not? Thus I  say, "When a  true imperative i s put int o
effect, al l the seat s [fo r the assembly ] in th e te n direction s ar e cu t off. " Go ou t
beyond the heavens and take a look: who is it that joins the assembly? The truth
of the matter is , at that time there was fundamentally no cutting. This story does
not consis t i n cutting or not cuttin g .  . . [remainder elided] .

[HSUEH-T'OU'S] VERS E SAYS :
BOTH HALL S ALIKE ARE CONFUSED CH'AN MONKS, Intimat e words fro m th e mout h
of a n intimate . Wit h thi s on e phras e speec h i s cut off . This settle s th e cas e i n
accordance wit h th e facts . KICKING UP ALL THAT SMOK E AND DUST FO R NO PUR -
POSE. Look : wha t settlemen t wil l yo u make ? I t i s a  clear-cut case . Still , there is
something here.
FORTUNATELY, NAN-Cfj'UA N COULD MAKE A DECISIVE JUDGMENT; I  rais e m y whis k
and say : "It i s just like this." Ol d teacher Wan g [Nan-ch'tian ] amounts t o some -
thing. He use s the precious sword of the Vajr a Kin g to cut  mud . WIT H A SINGLE
SLICE HE CUT IT INTO TWO PIECES, HOWEVER UNEVEN THEY MIGHT BE. Shattered int o
a hundred fragments . If there were someone who held his knife still, let's see what
he would do then. I  cannot excus e this transgression, s o I strike.37

As was noted in the previous section, the Blue Cliff Collection can be classi-
fied a s a secondary collection insofar a s it represents a preexisting koan collec-
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tion (Hsiieh-t'ou's Verses on One Hundred Old Cases) tha t wa s take n u p an d
extensively commented on by a second master, in this case Yuan-wu. It should
be clear from the example of this sixty-third case, however, that the secondary
level of commentary provided by Yuan-wu is not simpl y a response to Hsiieh-
t'ou verse, but that it operates on a number of different levels . In the first place,
there are remarks that pertain t o the root case as a whole, namely, the initial
pointer and the prose commentary on the case. Yiian-wu says, as if addressing
an assembly of monks in a dharma hall , that he is holding up the case of Nan-
ch'iian and the cat as a "test" of his audience's understanding . H e also indi -
cates tha t th e cas e i s widely known and discusse d i n the monasterie s o f his
day, but tha t i n his judgment i t is universally misunderstood. A t thi s level of
commentary, Yuan-w u clearly take s upon himself th e mantle o f authority: it
is h e an d onl y he, th e tex t implies , wh o i s qualified t o judge othe r people' s
interpretations o f th e case . Th e interlinea r cappin g phrase s tha t Yuan-w u
attached to the root case represent commentary of a different sort . Here Yuan-
wu evaluates th e protagonists i n the case and engage s in repartee, a s it were,
with the various voices speaking, therein . Although h e takes the position o f
judge at this level, too, he has nothing but praise for Nan-ch'iian, his ancestor
in the lineage. Yuan-wu's remarks on Hsueh-t'ou's verse constitute yet another
style of commentary. Here he sits in judgment on Hsiieh-t'ou's previou s judg-
ments, like a magistrate in some higher court reviewin g the records of an ear-
lier decision.

Turning now to the Ts'ung-jung Record, we see that i t is similar in arrange -
ment to the Blue Cliff Collection, and that the koans it contains have basically
the same internal structure . At the core of the text is a collection o f verses on
old case s (sung-ku), on e hundre d i n all , attribute d t o T'ien-t'un g Chiieh , a
prominent abbo t o f the T'ien-t'un g Monaster y whose ful l nam e wa s Hung -
chih Cheng-chiie h (1091-1157) . That core collection , whic h may have circu-
lated independentl y fro m Hung-chih' s discourse record , is called Hung-chih's
Verses on Old Cases (Hung-chih sung-ku). Th e Ts'ung-jung Record as we know
it today took shape in 122 3 under the hand of Ch'an master Wan-sung Hsing-
hsiu (1166-1246), who was living in the Ts'ung-jung Hermitage (Ts'ung-jung-
an) a t th e Pao-e n Monaster y i n Yen-ching . To each ol d cas e an d attache d
verse found in the core text, Wan-sung added: (i ) a prose "instructio n to  the
assembly" (shih-chung) whic h precedes the citation of the case and serve s as a
sort o f introductory remark; (2) a prose commentary on the case, introduce d
by the words  "the teache r said " (shih ytin); an d (3 ) a pros e commentar y o n
the verse, also introduced b y "the teache r said. " Moreover , Wan-sung added
interlinear capping phrases to each case and verse.

The heading s "instructio n t o assembly " an d "th e teache r said " giv e the
impression that Wan-sung's introductory remarks and prose commentaries on
each case were delivered orally in a public forum and recorded b y his disciples.
It is not impossibl e that Wan-sung actually gave a series of lectures on Hung-
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chih's Verses on Old Cases which, when recorded an d compiled by his disciples,
resulted i n th e Ts'ung-jung Record. Suc h lectures would have been extremely
difficult t o follow , however , unless the member s o f the audienc e had th e tex t
of Hung-chih's Verses on Old Cases i n han d t o consul t a s th e maste r spoke .
Perhaps tha t was the case, but the complex structure of the Ts'ung-jung Record
is such that I  am inclined to view it as a purely literary production, albei t one
that employ s headings normall y found in ostensibly verbatim records o f oral
performances.

Finally, consider th e Gateless Barrier, th e thir d o f the thre e medieval Chi -
nese koan collections that have been especially celebrated withi n the world of
Japanese Zen , an d henc e i n th e Wes t a s well . I t differ s fro m th e Blue Cliff
Collection and th e Ts'ung-jung Record in that i t has but one author, th e Ch'an
master Wu-men Hui-k'ai (1184-1260) . The text consists of 48 old cases which
Wu-men himself selected, adding to each a  verse (sung) an d a  prose commen t
under the heading "Wu-men said" (Wu-men ytieK). Som e modern scholar s be-
lieve tha t Wu-me n firs t collected 4 8 old case s an d attache d verse s to them ,
thereby creating a koan collection, and that he only later added the prose com-
ments.38 I f tha t wa s indeed th e proces s b y which the tex t a s w e now hav e i t
came int o existence , then we could perhaps vie w it a s structurall y simila r t o
the other two works in having at its core a collection of old cases with attached
verses, t o whic h a  secondar y commen t wa s subsequentl y added . Wu-men' s
prose comments, however, focus only on the root cases. They do not engage in
any second-orde r criticis m o f th e verse s attache d t o eac h roo t cas e (whic h
would have entailed Wu-men criticizing his own verses), so they are fundamen-
tally different fro m the prose comments that Yuan-wu attached to Hsueh-t'ou's
verses in the Blue Cliff Collection o r those that Wan-sung attached to Hung -
chih's verses in the Ts'ung-jung Record. Wit h its single author wh o comments
on a number of old cases excerpted from the patriarchal records , the Gateless
Barrier i s actuall y close r i n structur e t o Master Hsueh-t'ou's Verses on One
Hundred Old Cases and Hung-chih's Verses on Old Cases, th e cor e collection s
found within the Blue Cliff Collection and Ts'ung-jung Record, respectively.

According t o Wu-men' s prefac e t o th e Gateless Barrier, th e kung-an in -
cluded in the text were ones that he just happened t o use to instruct disciple s
in the course o f a monastic retrea t tha t he led at the Lung-hsiang Monaster y
in Tung-chia i n I228. 39 Wu-men also say s that a t the outse t o f the retrea t h e
had no intention of compiling a formal collection, that the number 48 and the
order in which the cases appea r wa s mere chance, an d that the title "Gateless
Barrier" wa s an afterthought . I t i s not clea r fro m th e tex t exactl y ho w Wu-
men used koans to teach hi s disciples, but there are indications in his preface
and prose comments that he expected them to focus thei r minds on particula r
old case s i n som e sor t o f protracte d meditativ e effort . Perhap s th e Gateless
Barrier, unlike the Blue Cliff Collection and Ts'ung-jung Record, was conceived
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from th e star t a s an ai d t o th e practic e o f contemplating phrase s that cam e
into vogue following Ta-hui .

Voices of Authority
Studying th e interna l structur e o f individua l koan s an d th e arangemen t o f
these three famous Chinese collection s in which they appear help s us reflec t
further o n th e understandin g o f religious authority tha t i s evidenced in th e
traditional koa n literature . There is , within that literature , a  patter n o f dis-
course that both replicates and informs the ritual and social functions of koans
in the Ch'an, Son, and Zen traditions .

At th e cor e o f complex koan collections such as th e Blue Cliff Collection
and th e Ts'ung-jung Record, w e have seen, there are root cases to which verse
comments are attached. The root cases are understood to be a verbatim quota-
tions of ancient patriarchs in the Ch'an lineage. Typically a root case takes the
form of a dialogue between a patriarch and a disciple or some other interlocu-
tor who serves as a foil fo r a demonstration o f the patriarch's wit and insight .
It is a convention of the dialogue genre in Ch'an/Zen literature tha t the voice
of the maste r (the figure whose status a s an hei r t o th e lineag e provides th e
raison d'etre for "recording" the dialogue in the first place) always represents
the standpoint of awakening, speaks with the greatest authority, and thus oc-
cupies the position of judge. The voice of the interlocutor, on the other hand ,
may represen t abjec t delusion , strivin g fo r awakening , o r awakene d insight
rivaling that o f th e master , bu t i t i s always in th e inferio r positio n o f being
evaluated by the voice of the master.

When a  recorded dialogu e suc h as "Nan-ch'iian halvin g the cat" is lifte d
from it s context in a biography, commented on , and included in a koan collec-
tion, however, the locus of final authority shifts , for the voice of the commenta-
tor assume s the position of judge. The root case itself then serves as a foil for
the commenting master's critical verse in much the same way that, within the
case, the interlocutor provides a foil for the words of the ancient patriarch. In
other words , a t th e leve l o f commentar y ther e i s a  replicatio n o f th e basi c
relationship between master and disciple—the voice of judge and the voice of
the judged—that is found in the root text. The process of replication, however,
does not simply add a second awakened voice (that of the commenting master)
to the voice of the ancient patriarch who is featured in the root case. Rather it
creates a hierarchy of authoritative voices in which the leve l of commentarial
discourse is privileged over that of the root case. Thus, for example, in Master
Hsueh-t'ou's Verses on One Hundred Old Cases, each of Hsueh-t'ou's vers e com-
ments not only provides an interpretation o f the meaning of a particular roo t
case, it also puts Hsueh-t'ou himself in the position of demonstrating his status
and insigh t as a  Ch'a n master—a n arbite r o f awakenin g and discours e on
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awakening. The root case itself serves as a foil to Hsiieh-t'ou's judgmental and
instructive verse in just th e sam e way that, withi n the case , th e interlocuto r
provides a foi l fo r the words of the ancient patriarch .

This structure puts a commenting master such as Hsiieh-t'ou in an interest-
ing position vis-a-vi s the old patriarchs, one that remains fundamentally sub-
ordinate and ye t manages to evince ultimate authority . On the one hand, it is
clear tha t the patriarchs, being ancestra l figures,  hav e seniorit y i n the Ch'an
lineage. Their words, especially ones that have repeatedly been raised as koans
within the tradition, are invested with great prestige. To be a living heir in the
lineage—a Ch'an or Zen master—is to benefit fro m associatio n wit h the emi-
nent patriarchs of old. To comment on the words of the patriarchs, similarly, is
to be on the receiving end of the prestige with which those words are invested.
Nevertheless, when a Ch'an o r Zen master remark s on an ol d case (whether
orally o r i n writte n form) , h e assume s a  positio n o f spiritua l authority , no t
only vis-a-vis a living disciple who may have solicited his comment but als o in
relation t o th e root case an d th e ancien t patriarc h whos e words  i t contains .
The mark of the master, or rather the formal position of master, is to have the
last word and pronounce th e ultimate judgment.

The ambiguous status of the Ch'an or Zen master—a spiritual leader whose
authority is both derivative and absolute—i s thus reflected in the structure of
the koan  literatur e an d i n th e ritualize d practic e o f commentin g o n koans .
It i s also consisten t wit h the quasi-genealogica l mode l o f successio n tha t i s
understood to  be operative in the Ch'an/Zen lineage. In the traditional "Con -
fucian" famil y structure , th e mantl e o f cla n leadershi p passes  t o th e oldes t
direct male heir (usually the oldest son ) upon th e death of the previous patri-
arch. The head of the clan is thus its most senior living member, but he remains
junior and beholden to al l of his ancestral predecessors. It i s his job a s leader
of the living to officiat e at  the regula r offerings of  sustenance to  the  ancestra l
spirits, to interpret their wishes, and to make sure that those wishes are obeyed.
Ch'an and Zen masters, similarly, preside over their disciples and follower s a s
the most senio r members of a particular community of the living, but within
the lineage of Ch'an/Zen patriarchs , most of whom are dead, they occupy the
ranks of the most junior. Jus t lik e the head o f a lay family, th e Ch'an or Zen
master has the job o f leading the regular memorial services in which offering s
are made to the patriarchs, o f interpreting the wishes and intention s of those
ancestors t o the living , and o f ensuring that thei r standard s ar e upheld. I t is
thus th e rol e o f the maste r t o commen t authoritatively o n th e words o f the
patriarchs a s thos e ar e containe d i n koans , an d t o pas s judgment o n othe r
people who would assay interpretations of koans.

A different bu t equally fruitful wa y of interpreting the authority of the com-
mentarial voic e i n koa n literatur e i s with referenc e to th e dialectic s o f th e
perfection o f wisdom (S. prajnaparamita), a s represented in the genr e of Ma -
hayana sutra s know n a s Prajnaparamita Sutras. Give n th e principl e o f th e
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emptiness of all dharmas, those texts suggest, any positive statement abou t th e
nature o f thing s (or , indeed , an y negativ e statement ) make s th e mistak e o f
assuming th e existenc e o f som e substantia l subjec t (dharma ) abou t whic h
something can be meaningfully predicated. All predications, therefore , are ulti-
mately fals e an d susceptibl e t o rebuttal , includin g thos e tha t directl y o r indi -
rectly posit the falsehood of a previous statement . Thus a  peculiar dialecti c of
negation i s set up in which each successiv e rebuttal o f a preceding remar k is
both "true " in that i t points t o the impossibility of the attempted predicatio n
and "false " i n that it unavoidably employ s predication i n the process. A s was
noted above , in the koan literature there is a hierarchy o f authoritative voice s
in which the level of commentary i s privileged ove r the root case or dialogu e
that is commented on. In part, hierarchy can be explained in purely structura l
terms, as a formal requiremen t o f the Ch'an/Ze n dialogu e genre itself , whic h
always juxtaposes th e voices of "judge" and "judged. " I n part , too, i t can be
explained sociologically, for it is the duty and pregrogative of the Ch'an or Zen
master to interpret the words of the deceased patriarchs for the community of
the living. However, the authority of the commenting voice in the koan litera -
ture derives from th e dialectic o f negation, accordin g to which even the words
of the patriarchs ar e fundamentally flawed and in need of rebuttal lest someone
cling to them as ultimately meaningfu l expression s of truth.

There are , therefore , considerable tension s an d ambiguitie s buil t int o th e
practice o f commenting on old cases. On the one hand, the voice of awakening
is a matter o f positioning in a formal ritual or literary structure: whatever the
voice o f th e "judge " i n a  dialogu e says , regardles s o f it s semanti c content ,
represents the truth, or the standpoint o f awakening.40 In a social context, thi s
means that whoeve r can work himself (by whatever means) into th e positio n
of speaking as a judge of old cases will thereafter be deemed a  worthy spokes -
man of the awakened point of view, regardless of what he says. Such a position
is enviable , indeed , fo r while the "judged " ma y or ma y not pas s muster , th e
"judge" alway s has the last word. On the other hand, th e dialectic of negation
dictates o n equall y formal ground s tha t th e "las t word" i s always false. Th e
last word is, as it were, a sitting duck: an easy target fo r subsequent commen -
tary and negative evaluation. Once the judge actually expresse s an opinion, he
is doomed t o become the judged in some higher court . Thi s to o ha s an ana -
logue on the sociological level . To be a Ch'an or Zen master is to reign within
a particular communit y as final arbiter o f the spiritual value of all words past
and present. A t the same time, when a master exercise s his prerogative o f au-
thoritative comment, he exposes himself to the challenging, critical judgment s
of th e upcomin g generatio n o f monk s wh o ar e honin g thei r rhetorica l an d
literary skills in the hope of succeeding to leadership of the lineage. In the long
run, too, hi s discourse records will become the object of critical comment .

Taken together , thes e rhetorica l an d sociologica l dynamic s help explai n
how certai n collections o f koans wit h verse commentaries attached , suc h a s
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Master Hsiieh-t'ou's Verses on One Hundred Old Cases, came to attract second-
ary (and, especially in Japan, tertiary) levels of commentary. When Yiian-wu
added hi s prose comments and capping phrases t o Hsiieh-t'ou' s koan collec -
tion, thereby producing the  Blue Cliff Collection, he was honoring (and deriv-
ing prestige from) th e ancien t patriarch s whos e words wer e recorded i n th e
root cases . H e wa s also payin g respec t t o Hsiieh-t'ou' s wor k a s a  compile r
and connoisseu r o f koans . A t th e sam e time , however , he was exercising his
prerogative as Ch'an master by freely passin g judgment, sometime s negative,
on the words of the ancients and Hsiieh-t'ou alike. Many of those words, afte r
all, wer e not simpl y "sittin g ducks " i n th e gam e o f dialecti c negation ; the y
were mor e lik e stuffe d duck s sittin g in Hsueh-t'ou' s troph y case : glas s an d
feathers alike presented stationary targets just begging to be riddled with clever
shots. W e should remember , however , that th e "bullets " Yiian-w u use d were
themselves written words , and tha t th e resul t o f his persistent snipin g was a
literary productio n tha t wa s peppered wit h cappin g phrase s an d wa s alto -
gether large r an d mor e complicate d tha n th e one he took ai m at in the first
place. We might say that Yuan-wu filled his own "trophy case"—the Blue Cliff
Collection itself—which in turn became an irresistible target for future genera -
tions of Ch'an an d Zen masters eager to make their reputations .

The phenomenon o f secondary commentary, in which not onl y an old case,
but a n ol d case couple d wit h a  Ch'an master' s verse , became th e topi c o f a
later master's comment , ma y have appeared firs t a s an ora l practice. Al l tha t
was necessary for that practice to develop was the publication o f koan collec -
tions (verses on selected ol d cases) in the discourse records of eminent Ch'an
masters, somethin g that becam e quit e common i n th e eleventh century. It i s
not hard to  imagine that, in  the context of a public assembly or private inter -
view, the disciples o f Ch'an master s would have begun to rais e for comment
old cases that were already paired with verse comments in some earlier master' s
discourse record. B e that as it may, the oldes t extant texts containing second-
ary commentary on koans date from the twelfth and thirteenth centuries, when
full-blown commentarie s o n entire koan collections began to be compiled. At
present th e Blue Cliff Collection an d Ts'ung-jung Record ar e th e best-know n
examples o f suc h commentaries , bu t tha t i s s o becaus e the y subsequentl y
became the focus of numerous tertiary commentaries in the Japanese Zen tra -
dition. Those two texts were not a s uncommon i n their day as modern schol -
arship migh t lea d on e t o suppose . A s was noted above , variou s othe r com -
mentaries o n koa n collections , simila r i n structure , wer e als o compile d i n
China from th e twelfth centur y on .

The voice of the secondary commentato r i n all of these works, like that o f
Yiian-wu in the Blue Cliff Collection, assumes a position of authority vis-a-vis
the rest of the text that replicate s not onl y the relationship between patriarc h
and interlocuto r tha t i s depicted i n the roo t cases , but als o th e relationship
between vers e comment s an d roo t case s tha t i s embodied i n th e cor e koa n
collection. Once such secondary commentaries on entire koan collections be-
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gan to be produced, i t was perhaps inevitable that a replication of their internal
structure would also occur, giving rise to tertiary commentaries. Once the prec-
edent o f commenting o n som e earlie r master' s comment s o n roo t case s was
established, a  model fo r th e additio n o f yet anothe r laye r o f "comment s o n
comments" wa s in place , an d work s such a s th e Blue Cliff Collection them -
selves became the object of systematic critiques. Tertiary commentary was also
encouraged by the dialectic o f negation an d b y the simpl e passing of genera-
tions of Ch'an and Zen masters. It has always been the duty and prerogative
of living masters in the Ch'an/Zen lineage to interpret the words of their ances-
tors. Ther e i s no evidenc e that th e practic e o f tertiary commentar y eve r re-
sulted in the compilation of full-blown works of literature (e.g. systematic com-
mentaries on the entire Blue Cliff Collection) in China, bu t a  number o f such
works have been produced i n Japan an d the West.

The Literary Context of "Contemplating Phrases"
The most famous koan to be used in the tradition of contemplating phrases is
the firs t o f the 4 8 cases in the Gateless Barrier, entitle d "Chao-chou' s Dog "
(Chao-chou kuo-tzu). Th e root case reads:

A monk aske d maste r Chao-chou , "Doe s a dog have buddha-nature or not?"
The master said, "Not."41

Although the root case itself is relatively short, the traditional way of using it
is to take the single word "not" (C . wu, J. mu, literally "there is none") as the
critical phras e (C . hua-t'ou, J . wato) tha t th e min d shoul d b e focused o n i n
meditation. The word "not" i s said to be ideal as a starting point for the prac-
tice of contemplating phrases because it quickly frustrates discursive reasoning
about the meaning of the case and enables the meditator t o enter into a  state
of intense mental concentration. When , after an extended period o f effort, th e
mind freezes in a single, all encompassing "ball of doubt" (C. i-t'uan, J. gidari)
that i s focused o n th e wor d "not," conditions ar e ripe fo r a  sudde n flash of
insight into Chao-chou's intent , which is to say, the awakened mind from which
Chao-chou's reply "not" originall y emerged. When that happens, as the tradi-
tional understandin g would have it, the practitioner i s suddenly able to com-
ment freel y an d incisivel y on the root case . According t o one prevalent view,
the practitioner shoul d als o be able immediately to gras p th e impor t o f and
comment spontaneously on other koans as well.

One corollar y o f thi s process i s tha t "Chao-chou' s Dog, " o r indee d an y
other koan , may be used to tes t a  person's spiritua l state . Anothe r i s that i f
someone fails the test (is unable to comment appropriately), th e remedy is not
to ponde r th e cas e intellectually , but rathe r t o fi x th e min d o n th e critica l
phrase in seated meditation. The practice of contemplating phrases, it is said,
may also be carried on apart from th e meditation hall, throughout all of one's
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daily activities. Once a person can freel y commen t on all koans, however, they
are presumed to be awakened: no further trainin g in seated meditation o r any
other Buddhis t practice i s necessary, except perhaps t o provid e a  mode l fo r
others to follow .

This understanding of koans as devices for focusing th e mind and cutting
off th e discursiv e intellect derives largely from th e traditio n o f contemplating
phrases that is championed by the Rinzai school of Zen in Japan. Many popu -
lar an d scholarl y book s writte n fro m th e standpoin t o f th e moder n Rin/a i
school characteriz e koan s a s (i ) spontaneou s expression s o f th e awakene d
minds of the patriarchs wh o originally uttered th e words in question, (2 ) tests
that Ze n master s us e t o gaug e th e stat e o f min d o f thei r disciples , an d (3 )
conundrums designe d to frustrat e the discursive intellect and eventuall y lead
the meditator t o "break through" wit h an awakening of his own.

In an article published in 1931, for example, the Rin/ai Zen master Asahina
Sogen explained koans in the followin g way:

Koans ar e expression s in words o r action s o f the enlightene d stat e o f mind o f
people wh o have gained awakenin g through the intimat e practice o f Zen. Some
of those words or actions are just spontaneou s expression s arising fro m th e en-
lightened stat e of mind, with no intention o f showing anything to othe r people ,
but other s ar e formulated with just suc h a  purpose i n mind. In eithe r case , th e
words and action s express the enlightened stat e completely. But people wh o are
not awakene d yet cannot understan d them , wherea s awakened people reac t im-
mediately—"Oh, I  see"—an d hav e no proble m wit h them . Althoug h the y ar e
simple words or actions, one of the special characteristics o f koans i s their func -
tion as a standard t o distinguish between enlightened and unenlightened people .
That special characteristic alway s causes unenlightened people to fee l that koan s
are something extraordinary , an d to think that they belong to some real m wher e
commonsense understandin g i s impossible. A s a  result, peopl e ar e le d to ques -
tion wh y there ar e suc h word s and actions , an d t o wonde r whether th e way of
life an d lookin g at th e universe that they reflec t i s really true. I t i s in the natur e
of human beings to fee l compelle d t o find an appropriate explanatio n whenever
they encounte r an y ne w and strang e phenomena. Whe n peopl e ar e uneas y o r
dissatisfied wit h the realities of their lives, an d when the y are motivated by reli-
gious needs, yearning for a realm in which their problems ar e resolved and they
are a t peace, thei r mind s are even more caugh t b y this specia l characteristic o f
koans, which has for them an extraordinary appeal . I n Zen it is said, "At the roo t
of great awakening is great doubt." The more profound the unease or dissatisfac-
tion that one feels about the realities of one's life , the greater and more thorough-
going one's interest in a koan will be. That is so because it is precisely at the point
when one's intellectual investigations of reality intensify and have clearly reached
an impasse that the enlightened state of mind becomes the only thing one values,
one's onl y aspiration. Thus , koan s ar e not simpl y words o r actions tha t expres s
the mental state of enlightened people. They are things that inspir e the minds of
unenlightened people, draw them into the abyss of doubt and intellectual investi-
gation, and lead them to practices that help reach across to the realm of enlight-
enment.42
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Such accounts of the meaning and function of koans appear relatively simpl e
on the surfac e and, to judge from thei r widespread acceptance, hav e proven
to be very compelling. From a  sociological perspective, what Asahina Soge n
says about koan s is true: they are, in fact, used by Rinzai Zen masters to tes t
the stat e o f mind o f thei r disciples , an d the y do functio n within the Rinza i
school as a litmus test fo r deciding who has satori (understanding) and wh o
does not. From a  psychologica l perspective , too, Asahina's remark s ar e in-
sightful: koans do appear extraordinary, mysterious, and attractive to many who
first encounter them, and they do inspire Zen trainees to make great efforts t o
"penetrate" the m and attain a  point of view from whic h they make sense.

But such accounts entirely ignore the key fact that koans constitute a liter-
ary genre. In particular, they fail to point out that if it were not for the unspo-
ken conventions of that genre, koans would have no power to function as they
do sociologically and psychologically. That i s so because what identifies words
or actions as "expressions o f the mental state of enlightened people" i s never
the semantic content o f the words themselves, but only their attributio n t o a
Ch'an patriarc h i n a  flame history biography , a discourse record, o r (subse -
quently) a koan collection. Without that attribution, which is after all a literary
device, the words in question would no longer seem extraordinary, profound,
or particularl y worthy of contemplation. Thi s i s especially true o f ol d case s
like th e one s tha t Chung-fen g Ming-pen celebrate d a s "impenetrabl e t o th e
intellect. .  . like having to penetrate a silver mountain or a steel wall": Chao -
chou's "Oak Tree in the Courtyard,"43 Tung-shan's "Three Pound s of Flax,"44

and Yun-men's "Dried Piece of Shit."45 These sayings, if they were not attrib -
uted to famous patriarchs in the Ch'an lineage and therefore taken to be direct
expressions of ultimate truth, would be entirely mundane and unremarkable .
It is only their literary frame tha t makes them "impenetrable to the intellect "
and suitable as objects for the practice of contemplating phrases.

Consider, fo r example , th e ol d cas e know n as "Chao-chou' s Was h Your
Bowl," which appears a s case 7  in the Gateless Barrier.

A monk sai d to Chao-chou, "I have just arrived i n this monastery; ma y the mas-
ter please teach me something. "
Chou asked, "Hav e you eaten you r rice gruel yet? "
The monk said , "I have eaten my rice gruel. "
Chou said, "G o was h your bowl. "
The monk comprehended.46

An exchange such as this, if it appeared i n a differen t context , migh t be read
as a teacher's cur t dismissal of a student's question by means of changing the
subject. Perhaps the student was approaching the teacher a t an inappropriat e
time, o r perhap s th e teache r was simply too tire d o r irat e to respond . Such
commonsense interpretation s are no t possibl e within the fram e o f koan lit-
erature, however , because th e genr e itsel f dictate s tha t th e subjec t i s never
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changed: whatever a master says or does in that context is always about awak-
ening, so the more mundane it looks, the more profound it must be. The reader
is forced , b y th e ver y conventions o f th e genre , t o interpre t "g o was h you r
bowl" as some sort of indirect speech, tha t is , as a figurative statemen t that is
not about bowls at all but about the ultimate truth. At the same time, however,
Wu-men's commentary on this and other koans in the Gateless Barrier stresses
that th e meaning of the patriarchs' words are "perfectl y clear" and tha t any
attempt t o interpret them symbolicall y is a mistake and a  sure sign of a delu-
sion. It is this tension between the implicit demand fo r interpretation that the
root case presents and the explicit rejection of interpretation by the commen-
tary that renders the koan a conundrum an d frustrates the discursive intellect.

We have seen that , i n the koan genre , the authoritativ e "awakened" state -
ment, as opposed t o the judged or "deluded" one, is a matter o f formal posi-
tioning, not semantic content. Thus the outcome of a Zen master's testing with
koans i s a foregone conclusion: a s long as a person accept s th e master' s au -
thority and thereby takes the position o f disciple, whatever the person says is
going to be deluded. Indeed, i t is a well-established custom in Japanese Rinzai
Zen for masters summarily to reject, for an extended period o f time, whatever
comments their disciples make on the first koan that they are given to contem-
plate (usually "Chao-chou's Dog"). When disciples attempt to make sense out
of th e cas e by interpreting its symbolism , moreover, the y ar e tol d tha t suc h
efforts a t intellectua l understanding , bein g the working s of a  delude d mind ,
are precisely  the problem , no t th e solution . Bein g continually rebuffe d an d
frustrated i n this way, if a practitioner believe s that the ol d cas e he is unable
to comment on acceptably is indeed a "spontaneous expression " o f the awak-
ened mind o f a patriarch (an d no t merel y words that are framed as such in a
piece of literature), an d i f he continues to contemplate the phrase, then he he
may in fact begi n to experience the "ball of doubt" that the tradition speak s
of. He may also, at some point, come to realize the actual nature of his problem
with the old case and thereafte r cease to be befuddled by it.

Such a  realization i s traditionally calle d satori. I n som e accounts i t i s de-
scribed as a sudden flash of insight tha t is accompanied b y a great emotiona l
release. Th e claim , o f course , i s tha t i t i s a n awakenin g simila r t o th e on e
experienced b y the Buddh a himsel f an d tha t i t entail s "seein g th e [buddha ]
nature" (J. kensho) or the innate buddha-mind. I t is well to remember, however,
that this kind of satori is characterized chiefly a s a release of the tension buil t
up i n the meditative practice o f contemplating phrase s an d tha t i t i s said t o
manifest itsel f primarily in the ability to comment freel y o n koans . Indeed , if
we look more closely at the manner in which this satori is traditionally demon -
strated, w e can see that it entails the reversal of each of the sources of frustra -
tion that led the practitioner int o the "ball of doubt" to begin with.

In th e firs t place, th e "awakened " perso n naturally refuses t o occup y th e
position o f disciple , whose commentary i s ipso fact o "deluded. " H e insists,
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rather, o n seizin g and holdin g th e positio n of master i n the dialogue , which
means that he must be prepared not only to comment on the root case, but to
pass critical judgment o n his teacher's remarks as well when the teacher trie s
the usua l gambi t o f putting him in his place. Th e confidence to stan d one' s
ground in this situation comes from understanding the basic message of Chao-
chou's "Not " (an d man y othe r Ch'an/Ze n dialogues) , whic h i s simpl y that
words an d sign s utterl y fai l t o conve y the tru e dharma . Viewe d fro m tha t
standpoint, all of the old cases and anything that anyone might say about them
are so much hot ai r that can be instantly dismissed with any words or gestures
one pleases. The position of master (awakening) is impossible to sustain, how-
ever, i f on e stil l harbor s th e belie f tha t th e word s of th e ol d case s actuall y
convey some profound awakening that is beyond one's ken: any hesitation o n
this point results in immediate reversion to the position of disciple (delusion).

The second source of frustration that is manifestly reversed by satori is the
prohibition against the interpretation of koans as symbol systems. All authori-
tative ("awakened" ) commentary , a s modele d i n th e discours e record s an d
koan collections, is grounded in the principle that the language of the old cases
is figurative and the actions they report are symbolic. Clever commentary may
acknowledge and play with the literal meaning of a saying, but i t must never
fail t o interpre t an d respon d t o th e figurative meaning. B y the sam e token ,
the comments themselves must be couched in indirect speech. The real sin of
"intellectualism" or "discursive thought " does not consis t i n the act of inter-
pretation, a s Ch'an/Zen master s like to pretend, but in the expression of one's
interpretation i n direct, expository language.

Finally, th e satori tha t give s one master y ove r koan s i s traditionall y ex -
pressed in statements to the effect that one will never again be tricked or sucked
in by the words of the patriarchs, whic h is to say , by the koan genre itself. To
be sucked in is to look for the profound meaning hidden in the words, which
are taken to be direct manifestations of a patriarch's awakene d state of mind.
Not t o be sucked in is to realize that the words could not possibly embody or
convey awakening, and that their imputed profundity is actually a function of
the literar y fram e i n whic h the y appear . T o full y maste r th e koa n genre , i n
other words, one must realize that i t is in fact a  literary genre with a distinct
set of structures and rules , and furthermor e that it is a product o f the poeti c
and philosophical imagination, not simply a historical record of the utterances
of awakened people. To say this in so many words, however, breaks the rule s
of the genre, not to mention the magic spell that keeps the frogs many and the
princes few . Hence th e preferre d indirec t locution , " I wil l neve r agai n b e
tricked by the words of the patriarchs."

These things—the confident seizing of the position of judge vis-a-vis an old
case and the expression of one's interpretation in figurative language—are the
marks of (and tests for) satori in the traditional "Ch'an/Zen of contemplating
phrases." Despite the claims to the "suddenness" of this satori, and its equiva-
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lence to the awakening of the Buddha, however , it has been admitted tacitl y in
some branche s o f th e traditio n tha t i t take s a  lo t o f stud y an d practic e t o
master the koan genre. The basic confidence to comment o n koans authorita -
tively ma y com e fro m a n initia l experienc e i n whic h one' s "bal l o f doubt "
is suddenl y shattered , bu t exper t commentar y als o requires , a t a  minimum ,
familiarity with a broad range of old cases and a thorough grasp of the rhetori-
cal conventions of the genre. In addition, a solid grounding in Mahayana sutra
and commentaria l literatur e an d a  knowledg e of the Confucia n classic s ar e
highly desirable qualifications. In medieval China, monk s who became Ch'an
masters sometimes obtained suc h training in the monasteries where they grew
up, but many came from literat i families that had provided them with an edu-
cation in the classics i n the hope tha t the y would be able to pass the tests for
government service. In medieval Japan, o f course, the ability to commen t o n
koans wa s als o predicate d o n a n educatio n i n classica l Chinese , whic h was
rendered al l the mor e difficul t b y the fac t tha t i t wa s a  foreig n language . I n
modern Japanes e Rinza i Zen , i t i s customary whe n readin g t o conver t th e
Chinese of the koans into classical Japanese, but doing that too require s con-
siderable literary expertise and tends to make the meaning of the original even
more obscure.

In an y case, disciples toda y ar e expected to spen d a  dozen o r more years
with a master to complete a full course of training in koan commentary. Onl y
when a master is satisfied that a disciple can comment appropriately on a wide
range o f old cases will he recognize the latte r a s a dharma heir an d giv e him
formal "proo f o f transmission " (J . inka shomei). Thus , i n reality , a  lo t mor e
than satori is required for one t o b e recognized as a  master (J . shike, roshf) i n
the Rinza i schoo l o f Zen a t present . Th e accepte d proo f o f satori is a se t of
literary and rhetorical skill s that takes many years to acquire .

NOTES
1. I n this chapter I use the English word "koan" to refer in a general wa y to wha t

are calle d kung-an i n Chinese , kongan i n Korean , an d koan in Japanese . Whe n dis -
cussing koan s i n specifi c geographi c or linguisti c contexts , however , I  us e the corre -
sponding Chinese, Korean, or Japanese terms .

2. On e o f the oldes t reliabl y datable texts in which the practice  i s evidenced is the
Patriarchs Hall Collection (Tsu-t'ang chi), compiled in 952. For an edition, see Yanagida
Seizan, ed., Sodoshu, Zengaku sosho, no. 4 (Kyoto: Chubun, 1984) .

3. Earl y example s includ e the discours e record s o f Yim-me n K'uang-che n (864 -
949) (T 47.5440-5760); Fa-yen Wen-i (885-958) ( T 47.588a~594a); Fen-yang Shan-chao
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in. Hirat a Takashi , Mumonkan, Zen no goroku 1 8 (Tokyo : Chikuma , 1969) , pp . 5-6 .
Hirata's translation s indicat e tha t Wu-me n firs t publishe d an d subsequentl y com -
mented o n th e 4 8 case s i n hono r o f th e emperor' s birthday . Th e origina l Chines e
text o f the preface , however , seem s to stat e that Wu-men "publishe d th e forty-eigh t
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The Antecedents of Encounter
Dialogue in Chinese Ch'an
Buddhism

JOHN R . MCRA E

The Role o f Dialogue in Ch'an
Why are descriptions o f Ch'an practice, bot h medieva l and modern , s o dom-
inated b y dialogues , narratives , an d orality ? Wher e othe r school s o f Bud -
dhism may be described in terms of relatively succinc t list s o f doctrines an d
practices—four o f this , eigh t o f that , a  das h o f ritual , a  measur e o f self -
cultivation—it seems that the only way to describe Ch'an is by a succession of
narratives: to explain the Ch'an emphasis on understanding th e mind, tell the
story of Hui-k'o cutting off his hand to hear the teachings from Bodhidharma;
to explain Ch'an's attitude towar d seate d meditation , recoun t ho w Huai-jang
prodded Ma-ts u b y pretending t o grin d a  til e into a  mirror ; t o explai n how
true spiritual understanding goes beyond words, describe Huang-po an d Lin-
chi prancing throug h thei r uniqu e combinatio n o f fist and shout . Thi s i s not
just th e od d proclivit y o f medieval Chinese ; Ikkyu' s sojour n unde r th e Nij 5
bridge i n Kyot o i s just on e exampl e fro m medieva l Japanese Zen. 1 And on e
can hardly read a  page of twentieth-century writings on Zen without encoun-
tering the use of story as explanatory device. The most notable practitioner o f
this strateg y i s of course D. T. Suzuki, whose standard approac h is effectivel y
to write that "Zen i s such-and-such, an d let me tell a few stories that exemplif y
what I mean," with little or no real attempt a t explanation. And in virtually all
of thes e storie s th e direc t word s ar e pu t i n th e mouth s o f enlightene d Ze n
masters. Why, in the explanation o f Zen Buddhism, is there such an emphasi s
on dialogues, narratives, an d orality?

For many readers it might not be immediately obvious why this is a reason-
able and importan t question, since the equation o f Ch'an wit h storie s has all
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the feelin g o f a share d cosmology , a worldview tha t w e think o f as naturally
and obviousl y true.2 That is , the oralit y o f Ch'an practice i s as much a  given
as the air we breathe, the water in which fish swim. To think of why Ch'an an d
the descriptions o f Ch'an should emphasiz e oralit y is roughly aki n to askin g
why there is gravity. But this is just the point: just as modern physics may thrill
at the explanation o f that mos t omnipresen t o f forces, s o should w e turn ou r
collective gaze to perhaps th e most commo n featur e o f Ch'an Buddhism , it s
peculiar use of language. The first step in this process i s to recognize that th e
use o f language , narration , an d oralit y i n an d abou t Ch'a n i s indee d pro -
foundly "peculiar, " tha t w e shoul d self-consciousl y defamiliariz e ourselve s
with th e conventional Ch'an rhetori c tha t teache s us to b e comfortable with
paradox an d absurdity , t o accep t to o easil y the bizarr e as merely "th e way
Ch'an master s behave. " I  would argu e ther e i s nothing preordaine d o r obli -
gatory abou t how Ch'an masters and their student s are depicted in Ch'an lit -
erature; the first step in understanding Ch'an as a cultural an d religious phe-
nomenon i s t o realiz e ho w deepl y contingent , ho w specificall y conditione d
in historica l terms , suc h description s are . T o paraphrase Suzuk i Roshi , th e
founder o f the San Francisco Ze n Cente r an d on e of the most beloved icons
of Zen in America, we need an attitude of "beginner's mind" toward the under-
standing of Ch'an itself. 3

This chapte r wil l specif y an d describ e the variou s factor s tha t influence d
the appearanc e o f Ch'an encounte r dialogue . Give n bot h th e limitation s o f
space and the preliminary nature of my own research on the matter, I  will not
attempt to analyze how all these factors may have operated with each other to
yield th e result s apparen t i n th e historica l record ; th e focu s her e i s o n th e
apprehension o f the most likely culprits, no t th e unraveling of the entire con-
spiracy.

Before this inquiry can begin, however, we must understand wha t "encoun -
ter dialogue" i s and how its appearance ma y be recognized. This will draw us
into two separate areas : first, issues of orality versus written transcription and ,
second, the historical evolutio n of Ch'an and the types of texts that may con-
tain the transcriptions o f encounter dialogue .

The term "encounter dialogue" renders a  Chinese ter m used b y Yanagid a
Seizan to refe r t o the questions and responses tha t tak e place between Ch'a n
masters an d thei r students , chi-yuan wen-ta (J . kien-mondo).4 A s use d here ,
encounter dialogu e is a particular typ e of oral practice in which masters an d
students interac t i n certain definable , i f unpredictable, ways . Ideally, the goa l
of the interactions is the enlightenment o f the students, and since the teachers
cannot simpl y command their students to achieve this, they use various verbal
and physical methods to catalyze the event. Often the exchanges of encounter
dialogue ca n b e understood i n term s o f both th e assumptio n o f a  spiritua l
path (mdrga, tao) an d it s negation: students ask question s positing a path t o
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liberation, an d teacher s undercu t th e implici t assumption s involve d so as t o
indicate the immediate perfection of the here-and-now. 5 There are, o f course ,
also negativ e examples, i n which a  studen t i s dismissed for no t bein g a  tru e
seeker, o r a  student o r othe r questione r turn s out t o b e beyond the need for
spiritual assistance . An d sometime s a  studen t o r fello w teache r wil l catc h a
master napping , s o t o speak , usin g a n inadverten t dualism.  Eve n i n thes e
cases, there is a palpable sens e of lively immediacy i n encounter dialogue ex-
changes. What is not included in the definition of encounter dialogue are ques-
tions that see k to elici t explanations about Buddhis t doctrine o r the spiritua l
path i n general , a s wel l a s answer s that see k t o provid e information . Suc h
topics miss the mark because they are only "about" seeking and do not spea k
to the needs of an actual seeker in the immediate present.

The preceding definitio n shoul d suffic e fo r th e moment , i n spit e o f it s in -
completeness an d lac k o f detail . Mor e important , i t i s almos t certainl y a n
idealized abstractio n whic h fail s t o captur e th e vitality , variegation, an d nu -
ance of encounter dialogue itself, and whic h perhaps incorporates too much
of ou r ow n projection s ont o medieva l Chines e Ch'an . W e can ignor e thes e
issues for the present. A pair of significant problems occurs , however, because
of the spontaneous fluidit y of oral exchange and the fixity of written language.
First, what w e have to g o on ar e written texts , which contain no t encounte r
dialogue itself but the transcriptions thereof. This is a crucially important dis-
tinction. There is good evidence to suggest that something like encounter dia -
logue was in vogue within Ch'an practitioner communities long before it came
to b e written down, and tha t th e very act o f transcribing i t was both difficul t
and significant.

Second, how do we recognize when a particular exchange is one of encoun-
ter dialogue rather than some less inspired form o f communication? Are there
specific characteristic s o f written language by which we can differentiat e be -
tween knowledge- and enlightenment-oriented discussions? Although it would
be a  difficult , i f useful, exercis e to enumerat e suc h characteristics, the tas k i s
probably easie r done than said: we may not b e able to explain it well, but we
can recogniz e encounte r dialogu e whe n w e see it. I n addition , I  wil l argu e
that the transcription s o f encounte r dialogu e exchange s us e a  se t of literary
techniques to generat e the impression o f oral spontaneit y an d livel y immedi-
acy, and i t will be useful t o observe the extent to which this literary effect ha s
shielded u s fro m seein g the dramatize d natur e o f the transcriptions . Tha t is ,
encounter dialogu e exchange s d o no t necessaril y recor d wha t "reall y hap -
pened," althoug h they ar e rendered with such lively immediacy that they ap-
pear thi s way to th e reader . I t i s important t o recogniz e literary efficac y fo r
what it is.

When did encounter dialogue emerge in the Ch'an tradition, an d when did
it first come to b e transcribed in written form? Th e following i s a quick sum-
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mary of the historical evolutio n o f Ch'an, organized int o a convenient se t of
periods or phases.6

Proto-Ch'an

Although th e historica l identit y o f Bodhidharm a i s no w unrecoverable , a
group of meditation specialists celebrated him as their spiritual model from a t
least the middle of the sixth century. This group of practitioners seems to have
wandered to various locations in northern China, carrying with them the Trea-
tise on the Two Entrances and Four Practices (Erh-ju ssu-hsing luri), a  text com-
posed in Bodhidharma's nam e to which they appended a  substantial body of
material. Muc h o f this latter materia l i s anonymous o r attribute d t o figures
unknown. Also the provenance o f this material is also in question, some of it
probably derivin g from th e eight h century . None o f the exchange s included
seem t o fi t th e definitio n o f encounte r dialogu e give n above , bu t ther e ar e
several that might be considered questionable .

East Mountain Community

During th e half-century from 62 4 to 674 , Tao-hsin (580-651 ) and Hung-je n
(601-74) stewarded a  monastic community at Shuang-feng ("Twin Peaks") o r
Huang-mei in what is now Hupeh Province . Tao-hsi n actuall y resided on th e
western peak ; th e name "Eas t Mountain " i s taken fro m th e locatio n o f the
community durin g Hung-jen' s time , sinc e h e wa s th e centra l figur e o f thi s
phase of Ch'an. We know that thi s was a meditation communit y attended by
Buddhists o f variou s inclination s fro m al l ove r China . W e know a  certai n
amount abou t th e teachings o f Hung-jen, or a t least thos e attributed t o him
retrospectively, through a text known as the Treatise on the Essentials of Culti-
vating the Mind (Hsiu-hsin yao lun), which was compiled by his students some
years o r eve n decades afte r hi s death . Ther e als o exist s a  tex t attribute d t o
Tao-hsin, bu t this was probably compose d even later than the Treatise on the
Essentials of Cultivating the Mind.1 I n an y case , ther e i s nothing resemblin g
encounter dialogue in either of these texts, and the closest we get to any sense
of dialogic immediacy are the following statements attributed to Hung-jen.

My disciples hav e compiled thi s treatise [fro m my oral teachings], s o that [the
reader] may just use his True Mind t o grasp the meaning o f its words. . . . If [the
teachings containe d herein ] contradict the Holy Truth, I repent and hope for the
eradication [of that transgression]. If they correspond to the Holy Truth, I trans-
fer [an y meri t tha t would resul t fro m thi s effor t t o all ] sentien t beings . I  wan t
everyone t o discern thei r fundamenta l mind s an d achiev e buddhahood at once .
Those wh o are listening [now] should mak e effort , s o that yo u can achiev e bud-
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dhahood in the near future. I now vow to help my followers to cross over [to the
other shore of nirvana]. . ..

QUESTION: Thi s treatis e [teaches] from beginnin g to en d tha t manifesting
one's ow n min d represent s enlightenment . [However , I ] d o no t kno w
whether this is a teaching of the frui t [o f nirvana] or one of practice .
ANSWER: Th e basic principle of this treatise is the manifestation of the One
Vehicle. . .. I f I  am deceiving you, I will fall int o th e eighteen hell s in the
future. I  point to heave n an d earth in making thi s vow: If [th e teachings
contained here] are not true , I will be eaten by tigers and wolves for lifetime
after lifetime .

This materia l fro m th e ver y end o f thi s tex t clearl y evoke s the voic e o f th e
compilers, who identify themselves as Hung-jen's students. However, both here
and in the repeated injunction s to "mak e effort " throughou t th e text, we may
be hearing Hung-jen's own voice as well.

Northern School

In 70 1 Shen-hsi u (6o6?-yo6) arrived i n Lo-yang at the invitatio n o f Empress
Wu, an event that constitutes the debut of Ch'an among China's culture d elite.
For th e next two or three decades Shen-hsi u an d hi s students maintained a n
extremely high profil e i n imperia l cour t society , where they presented  them -
selves as transmitters of the "East Mountain Teaching" of Tao-hsin and espe -
cially Hung-jen. (Actually, the East Mountain Teaching period of Ch'an might
be extende d pas t Hung-jen' s deat h t o includ e Shen-hsiu' s residenc e a t Yu -
ch'iian ss u during 675-700 , an d th e Norther n schoo l phas e ma y be sai d t o
have begun with Hung-jen's student Fa-ju's [638-89] activities on Mount Sun g
in th e 68os. ) The Norther n schoo l represente d a  grea t flourishin g of Ch'a n
activity and writing , and th e first examples o f the "transmissio n o f the lam p
history" (ch'uan-teng shih; J. dentoshf) genr e of Ch'an texts appear durin g this
phase. I t is in one of these texts that we find the first incontrovertible evidenc e
that something like encounter dialogue was being practiced withi n the Ch'an
community but was not ye t being transcribed in full. 8

Southern School

Beginning i n 73 0 a  mon k name d Shen-hu i (684-758 ) sharpl y criticize d th e
Northern schoo l in public, promoting instead his own teacher, Hui-neng (638 -
712), as the Sixth Patriarch in succession from Bodhidharma and the exponent
of the true teaching of sudden enlightenment. Shen-hui's career included activ-
ity both in the provinces and centere d on Lo-yang , and h e was an active mis-
sionary fo r th e ne w Ch'a n movemen t as wel l a s a  factionalis t partisan an d
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fund-raiser. Indeed , research into his life and teachings suggests that his voca-
tion o n the ordination platform helped to determine the content an d styl e of
his teachings. We have a remarkable collection of texts recording the teachings
of Shen-hui , whic h includ e a  considerable amoun t o f oral exchange , an d al -
though h e likely had a  significan t influence on th e transformatio n o f Ch'an
discourse, none of this oral exchange constitutes encounter dialogue accordin g
to the definition given above.9

Oxhead School

Although thi s factio n describe s itsel f a s a  subsidiar y lineag e derivin g fro m
Tao-hsin, its real heyday was the second half of the eighth century. Two texts
associated wit h this school wil l be discussed below : the Treatise on the Tran-
scendence of Cognition (Chueh-kuan luri), an  anonymou s tex t fro m sometim e
after 750 , and th e Platform Sutra of the Sixth Patriarch (Liu-tsu t'an-ching),
the first version o f which dates from abou t 780. In addition , a  few brief pas-
sages will be presented from biographica l source s for members of the Oxhea d
school, which in spite of its shadowy historical reality had a  very creative im-
pact on the evolution of Ch'an rhetoric and doctrine .

Provincial Ch'an

During th e second half o f the eighth century or the beginning of the ninth, a
new style of Ch'an developed in what is now Kiangsi and Hupeh. This chapter
will focus on Ma-tsu Tao-i (709-88) and his Hung-chou school.10 Ma-tsu and
his disciples are depicted in Ch'an records as engaging in spontaneous repartee
in what is almost a barnyard atmosphere of agricultural labor and other daily
tasks, and thi s style of interaction seem s to fit perfectly wit h the description s
of Ma-tsu's teachings about the ordinary mind and the activity of the Buddha-
nature. I f so, this would be the earliest incontrovertible appearance o f encoun-
ter dialogue , an d indee d th e account s o f Ma-ts u an d hi s first - and second -
generation disciples for m the core repertoire of encounter dialogu e anecdote s
in Ch'an literature. There is just one problem: the presentation o f Ma-tsu an d
his disciple s in thi s fashion does no t occu r i n writin g until 952, and earlie r
writings relating to Ma-tsu and his faction present a somewhat different imag e
of his community.

A commen t i s in orde r o n thi s crucial incongruity . The firs t text t o tran -
scribe Ch'an encounter dialogue bursts onto the scene in 952, a twenty-fascicl e
compilation o f dialogues an d storie s associate d wit h al l Buddhas an d patri -
archs down to that time. The is the Tsu-t'ang chi or Anthology of the Patriarchal
Hall, whic h was compiled b y two third-generatio n student s of Hsueh-feng I -
ts'un (822-908) living in Ch'iian-chou (Fukien). The compilers worked during
the perio d o f disturbances an d politica l unrest followin g th e collaps e o f th e
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T'ang dynasty, but in the peaceful have n of the Five Dynasties regimes of the
Min-Yue region of the southeastern coast . One can only imagine that the two
compilers wer e amaze d t o discove r an unexpecte d characteristi c abou t th e
Buddhist monks arriving in Ch'iian-chou during this period: so many of them
told encounter dialogu e anecdotes abou t thei r teachers , thei r teachers ' teach -
ers, and thei r fello w practitioners . Presumably , until this emergency gathering
of the Samgha or Buddhist community no one had quite paid attention t o the
prevalence of such anecdotes, which probably circulated in the form of monas-
tic gossip a s practitioners travele d from on e place t o th e next. Thus th e two
compilers must have recognized that s o many were celebrating the same types
of stories and realize d the magnitude of a new development tha t the partici -
pants i n this informal, "back room" enterpris e had heretofor e considered in -
teresting individually.11

At the same time as the Tsu-t'ang chi compilers discovered the widespread
nature o f this gossip and it s intrinsic religious value, they must also have be-
come aware of its precarious existence : further civi l disturbance might do irre-
versible damage to the Buddhist establishment, an d this ephemeral ora l genre
would b e lost . Thus , alon g wit h thei r surpris e a t recognizin g thi s ne w an d
widespread phenomeno n o f encounter dialogu e practice, wa s their horro r a t
the prospec t that , unles s i t wer e recorded , th e entir e bod y o f material  an d
indeed news of the genre itself were liable to disappear wit h the civil and mili-
tary unrest o f the times.

One o f the innovation s o f encounter dialogu e transcriptions a s a  genr e is
that they record no t onl y the sage pronouncements o f Buddhist teachers, bu t
the sometimes foolish and ofte n formulai c questions o f their students as well.
I am not certai n th e Tsu-t'ang chi compilers were aware of the significanc e of
their decisio n t o record th e students . Perhap s the y could see no othe r cours e
of action , give n the qualit y o f th e dialogu e materia l the y ha d collected , al -
though fro m ou r vantage point this appears to be a shift o f major significance
in the evolution of Chinese Buddhism. 12 Whatever their reflexive awareness of
the processes involved, they established a format in which written re-creations of
oral dialogue coul d be transcribed in a standardized format (i.e. , Mandarin)
of colloquial speec h an d thu s be widely understandable, withou t th e barrier s
of regiona l dialec t transcription s tha t woul d have rendered th e tex t inacces -
sible at various points to al l Chinese readers. In Ch'an studies we have tended
to disregar d th e significanc e of representing ora l dialogu e i n writing , bu t o f
course this is not a trivial process. Even though many of the dialogues recorded
in the Tsu-t'ang chi were between southerners or residents of other regions who
must have been spoke n i n some for m othe r tha n norther n Mandarin , tha t is
the form in which they are represented i n the anthology. Thus one or both of
two conditions apply to virtuall y the entir e contents of the Tsu-t'ang chi: (i)
dialogues had to b e converted from som e non-Mandarin dialect into Manda -
rin, and (2 ) literary techniques were used to make the written product appea r
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as if transcribed fro m actua l speech. 13 The first condition suggest s that in the
very act of transcription som e "translation" took place ; the second i s merely
our recognition of the fact that we are dealing with a genre primarily of "text"
rather than "event." In other words , rather than thinking of the Tsu-t'ang chi
anecdotes as sources of information about what happened in Ch'an history in
the eighth century, we should approach them as evidence for how Ch'an figures
thought and wrote in the tenth.

These speculation s an d inference s have playe d a n importan t rol e i n de -
termining the course o f the presen t research, bu t the y will have to awai t an-
other venue to be examined as they deserve. Here I will merely emphasize the
extraordinary nature of the Tsu-t'ang chi and the great temporal disconformity
between the supposed emergence of encounter dialogue as a religious practice
and it s transcription int o written form. 14 True , this tex t i s one in a  serie s of
"transmission o f the lamp" history texts, which begins in the secon d decade
of th e eight h century, so it s basic structur e i s not unprecedented . However ,
with the exception o f some partia l or equivoca l examples introduced below,
no earlie r transcription s o f encounter dialogu e now exist , and i t i s stunning
for th e first-know n representative s o f thi s new genre t o appea r fo r th e firs t
time i n suc h extensiv e form. I t i s strikin g not onl y tha t suc h a  substantia l
volume of this material appear s in one text, but als o tha t the material show s
all the sign s of a mature ora l genre . These are not raw , disconnected stories .
Often w e find different versions , comments , an d change s tha t impl y both a
lively discours e community an d consciou s editoria l intervention . Obviously,
the Ch'an community as a whole was engaged in a shared dialogue about the
spiritual implication s o f a  number o f profoun d statement s an d tellin g anec-
dotes. And of course they were organized into the comprehensive genealogical
framework o f the "transmission o f the lamp history" genre.

Eventually, processes such as these lead to the emergence during the Sung
dynasty o f the kung-an chi (J. koan shu) o r preceden t anthologies , i n whic h
particular snippet s o f encounter dialogu e were collated int o serie s and thei r
most crucial passages were used to form curricula of meditation subjects . This
practice is referred to as "viewing the critical phrases," k'an-hua (J. kanna) an d
is seen in text s such a s th e Blue Cliff Record (Pi-yen lu; J . Hekiganroku) an d
Gateless Barrier (Wu-men kuan; J. Mumonkan). Althoug h i t would be conve-
nient to think of these precedent anthologies a s a later development , we will
see that the tendency of teachers t o put question s t o thei r student s becomes
apparent wel l before th e appearanc e o f the Tsu-t'ang chi. Was it possible , i n
fact, tha t the very editorial tendencies that led to the emergence of the prece-
dent anthologie s were already apparen t i n th e Tsu-t'ang c/zz ? We will no t b e
able to addres s this intriguing question i n this chapter, but ther e is good evi-
dence that early Ch'an teachers pose d unsolvabl e conundrums fo r their stu -
dents t o contemplate , a  practice inescapably simila r t o the k'an-hua style of
meditation which came later. Therefore it makes excellent sense to couch these
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inquiries not only in terms of the oral practice of encounter dialogue, bu t also
so as to include certain encounter-style interrogations by teachers. ("Encounter -
style", her e of course mean s inquiries that confor m to th e styl e of emphasi s
on individual spiritual endeavor described for encounter dialogue above.)

An exampl e fro m th e Tsu-t'ang chi will b e introduce d a t th e en d o f thi s
chapter. O n th e basi s o f the preceding considerations , though , th e followin g
questions can be asked of the available evidence on Ch'an prior to the appear -
ance o f this important text : Does an y of the dialogue material o f early Ch'an
bear similarities to mature encounter dialogue? Are there any partial transcrip-
tions o f encounte r dialogu e exchanges , especiall y teachers ' question s tha t
might hav e been use d t o guid e students ' meditativ e endeavors? At th e mos t
basic level , what ar e th e criteria we should use for identifying encounte r dia -
logue material or its prototypical variants, i f any? And, at the opposite end of
the scale , is there any evidence for tendencies similar to thos e tha t le d to th e
emergence of k'an-hua o r "viewin g the critica l phrase" typ e of Ch'an, which
seems t o b e a natura l progression fro m th e devotio n t o encounte r dialogu e
per se?

The Eightfold Path to the Emergence of Transcribed
Encounter Dialogu e an d K'an-hua Ch'a n
An admittedly sketchy review of the evidence has revealed eight separate char-
acteristics of early Ch'an Buddhism that may have contributed t o the eventual
emergence o f encounte r dialogu e an d k'an-hua Ch'an. I  hav e avoide d pre -
viously discussed doctrinal issues, such as the concepts of sunyata (emptiness)
and prajna (nondiscriminatin g wisdom), the impact of Madhyamika dialectic ,
and othe r issues . But thi s by no mean s limits us to linguisti c issues; below I
will suggest that Ch'an had to develop a rationale for socially oriented practice
prior to the perfection o f dialogue techniques. Obviously, non e of these char-
acteristics i s shared throughou t th e entir e early Ch'an movement , an d ther e
are almost certainly others not ye t identified .

The Image of the Ch'an Master Responding
Spontaneously to His Students

There are numerous descriptions o f early Ch'an teachers having special teach -
ing abilities , whic h the y exercise d i n a n unstructure d moment-to-momen t
manner. Some of the earliest known expressions of this concern Hung-jen, the
central figure o f th e Eas t Mountai n Teachin g an d so-calle d fift h patriarch .
Hung-jen form s th e original nucleus of the hagiographical persona o f the un-
lettered sage , and h e i s described as spending his days in meditation and hi s
nights tending the monastery cattle. As soon as he was appointed successo r t o



ANTECEDENTS O F ENCOUNTE R DIALOGU E I N CH'A N BUDDHIS M 5 5

Tao-hsin, the previously silent Hung-jen was immediately able to understan d
the problems o f his students an d teach the m wit h a  fluid, spontaneous styl e
that combined a n appreciation o f the Ultimate Truth with complete expertise
in th e expediencie s o f religiou s practice. 15 Fa-ju , wh o wa s uniqu e amon g
Hung-jen's student s for spending s o many years with the master, i s describe d
as having unique abilities in his interactions with his students, so that he could
remonstrate the m strongl y withou t incurrin g resentment . Hi s ange r i s de -
scribed as two empty boats hitting each other in the middle o f a lake, which I
take to mean having a hollow sound tha t signifie d a n absence of attachmen t
or resistance . Als o to b e considered here are Lao-an , o r Hui-a n (5847-708) ,
and I-f u (661-736 ) of the Northern school , who were the subject s of various
occultish anecdotes.16

The primary examples of this religious type are of course Bodhidharma an d
Hui-neng. The portrayal of Bodhidharma teaching Hui-k'o and others clearly
developed over time and has been documented so clearly by Sekiguchi Shindai
as t o represen t somethin g o f a n inde x to th e entir e evolutio n o f the Ch'a n
ideology. Based solely on dat e o f first occurrence, though, i t is significant fo r
our purpose s tha t the famou s "pacificatio n o f the mind " exchang e between
Bodhidharma an d Hui-k' o (cite d i n Wu-men kuan case 41) does not appea r
until the publication of the Tsu-t'ang chi in 952. In earlier texts, Bodhidharm a
is represented a s teaching Hui-k'o b y means of the transmission o f the Lanka-
vatara Sutra (in the Hsu kao-seng chuan of 667) or Diamond Sutra (the appen-
dix to a text by Shen-hui, who died in 758); even the famous exchange between
Bodhidharma and Emperor W u of the Liang dynasty , a celebrated mismatc h
that neatly illustrates the difference betwee n the conventional "Chinese marg a
model" an d the Ch'an "encounte r model " of master-disciple exchange , is not
recorded for the first time until 758 or shortly thereafter (in the same appendix
to Shen-hui's text).17

Hui-neng is of course a  different story . Here we can safel y accep t th e dat e
of 78 0 suggested by both Yampolsk y an d Yanagid a a s the dat e o f the Tun-
huang versio n o f the text , so that late r i n thi s chapte r w e may conside r a n
accretion to the text in at least its two tenth-century versions.18 That is, we can
avoid consideration of the existence of any earlier version of the text and take
the Platform Sutra a s pertaining t o a  legendar y creatio n o f the lat e eight h
century and beyond, rather than the historical figure who supposedly died in
713. Here we have a figure who responds t o situation s with remarkable elan
and spiritua l brilliance , i n spite o f the fact that he is supposedly quit e untu -
tored i n th e literar y arts : h e compose s insightfu l poetr y (th e "min d verse "
[hsin-chieh] offere d in response to "Shen-hsiu's" verse), makes mysteriously pro-
found pronouncement s (informin g two monks tha t thei r mind s wer e in mo-
tion, not the flag and wind about which they were arguing), and poses miracu-
lous challenges to individual seekers (showing the pursuing Hui-ming that he
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could not lif t the robe, let alone take it back to Huang-mei).19 In all these cases
Hui-neng is represented as enlightened, not by any doctrine he pronounces o r
essay he produces, bu t rather in his interactions wit h the figures around him .

"Questions about Things" in the Northern School

How did early Ch'an teachers interact with their students? The hagiographical
images of Hung-jen and Hui-neng are not our only clues: we do not know how
the student s responded , bu t a t leas t w e have som e evidenc e fo r th e type s of
questions earl y Ch'a n master s placed befor e them. Th e Leng-ch'ieh shih-tzu
chi (Records of the Masters and Disciples of the Lankavatard), a  transmissio n
of the lamp history written in the second decade of the eighth century, contains
an intriguin g se t o f rhetorica l question s an d shor t doctrina l admonitions ,
which it refers to as "questions abou t things" (literally, "pointing at things and
asking the meanings, " chih-shih wen-f).20 Suc h questions and admonition s ar e
attributed t o severa l o f th e earl y masters , a s i s show n i n th e followin g ex-
amples:

(Gunabhadra)

When [Gunabhadra] was imparting wisdom to others , before he had even begun
to preach the Dharma, he would assess [his listeners' understanding of physical]
things by pointing at a leaf and [asking] : "What i s that?"

He would also say: "Can yo u enter into a [water] pitcher or enter into a
pillar? Ca n yo u ente r int o a  fiery oven? Can a  stic k [fro m u p o n the ]
mountain preach th e Dharma?"
He would also say: "Does your body enter [into the pitcher, etc.,] or does
your mind enter?"
He would als o say : "There i s a pitcher inside the building , but i s there
another pitcher outsid e the building? Is there water inside the pitcher, or
is there a pitcher inside the water? Or is there even a pitcher within every
single drop of water under heaven?"
He would also say: "A leaf can preach the Dharma; a pitcher can preac h
the Dharma; a pillar can preach the Dharma; a  building can preach the
Dharma; and  earth , water , fire, and win d can all  preach the  Dharma .
How is it that mud, wood, tiles, and rocks can also preach the Dharma?"

(Bodhidharma)

The Grea t Maste r [Bodhidharma ] als o pointe d a t things and inquire d o f thei r
meaning, simpl y pointing at a  thing and callin g out: "Wha t i s that?" He asked
about a  number of things, switching their names about an d askin g about them
[again] differently .
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He would also say: "Clouds an d mists in the sky are never able to defil e
space. However, the y ca n shade space [so that th e sun ] cannot becom e
bright and pure...."

(Hung-jen)

The Great Maste r [Hung-jen] said: "There i s a single little house filled with crap
and weeds and dirt—what is it? . .."

He also said: "If you sweep out all the crap and weeds and dirt and clean
it all up so there is not a  single thing left inside , then what is it?"
Also, when he saw someone light a lamp or perform any ordinary activ -
ity, he would alway s say : "I s thi s person dreaming or unde r a  spell?"
Or he would say : "Not makin g and no t doing , these things are al l the
great parinirvana."
He als o said : "Whe n yo u ar e actuall y sittin g i n meditatio n insid e th e
monastery, is there another o f you sitting in meditation in the forest? Can
all th e mud , wood , tiles , an d rock s als o si t i n meditation ? Ca n mud ,
wood, tiles , and rock s also se e forms an d hea r sounds , o r put o n robe s
and carry a begging bowl?"

(Shen-hsiu)

[Shen-hsiu] also said: "Is this a mind that exists? What kind of mind is the mind?"
He also said: "When yo u see form, does form exist? What kind o f for m
is form?"
He als o said : "Yo u hea r th e soun d o f a  bel l tha t i s struck. Doe s [th e
sound] exist when [the bell] is struck? Befor e i t i s struck? What kin d of
sound is sound?" H e also said : "Does the sound of a bell that i s struck
only exis t withi n th e monastery , o r doe s th e bell' s soun d als o exis t
[throughout] the universe [in all the] ten directions? "
Also, seeing a bird fly by, he asked: "What i s that?"
He also said : "Ca n yo u si t in meditation o n the ti p o f a tree' s hangin g
branch?"
He also said: "The Nirvana Sutra says: 'The Bodhisattva wit h the Lim-
itless Body came fro m th e East. ' If the bodhisattva' s bod y was limitless
in size , how could h e have come fro m th e East ? Why did he no t com e
from th e West, South, or North? Or is this impossible?"21

There ar e a  number o f observation s to b e made abou t thes e interrogatives ,
even if we cannot develop them all fully here . First, to me the image of Bod -
hidharma asking about the things around him has the ring of believability, but
only because I know what it is like to move into a new language community
and struggle to communicate with those around me. By the rule of dissimilar-
ity used in biblical interpretation,22 I  wonder i f this may be a  detail deriving
from th e share d lif e experience s of foreig n missionarie s tha t wa s so trivial as
to escape polemical alteration . I  can easil y imagin e Bodhidharma strugglin g
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with languag e an d ye t a t th e sam e tim e transformin g some o f his question s
from simpl e linguistic issues into more profound religious and philosophica l
queries.

Second, althoug h I  have not mad e a n extensiv e search, my readings over
the pas t decad e an d occasiona l discussion s with specialist s i n India n Bud -
dhism have not show n any specific antecedent s t o thi s type of inquiry in any
earlier Buddhis t context . On e o f cours e migh t dra w comparison s wit h th e
questions foun d i n ch'ing-t'an or "pur e conversation " Taoist-oriente d litera -
ture of the third and fourt h centuries , but I  have not foun d thi s line of investi-
gation to be fruitful. 23

Third, this style of interrogation probably had some general currency at the
beginning of the eighth century among Northern school figures. In the strictest
sense, of course, all we can say is that it was known to the compiler of the text,
a successo r t o Shen-hsi u named Ching-chue h (683-ca . 750) . The attributio n
of "question s abou t things " is clearly unreliable with regard to Gunabhadra ,
who is included in the Ch'an lineage solely in this text and without any known
basis in fact . I n spit e of my speculative comment just above , i t i s not fai r t o
assert o n th e basi s o f thi s tex t tha t suc h question s wer e actually know n t o
Bodhidharma, either.

Fourth, th e terminology used here is clearly based on a Chinese dictionary
usage, in which chih-shih or to "indicat e [a ] thing" refer s t o characters whose
shape immediately invokes the abstract meaning involved, such as the numbers
one and two and the directions up and down.24

Fifth, th e logical similarit y an d content of several of the questions implies
a consistent intellectual perspective, which seems not thoroughl y undercut by
their paradoxical nature . The doctrinal implications o f these questions would
certainly merit furthe r investigation .

Sekiguchi ha s alread y suggeste d tha t thes e "question s abou t things " re -
semble the kung-ans of later Ch'an. Although his analysis was superficial and
unconvincing to the extent that i t inspired unusually harsh criticism from Ya-
nagida, I believe that his observation deserves reconsideration.25 Obviously we
cannot jump immediately from thes e questions to the koan anthologies of the
eleventh centur y and beyond , bu t instea d nee d t o tak e int o accoun t th e in -
tervening efflorescence o f encounter dialogue. However, it certainly is reason-
able t o infe r tha t thes e represen t somethin g like the sam e sor t o f question s
posed by masters to student s in that later genre. In contrast t o encounter dia -
logue, here we have only one side, the masters' questions ; in contrast to kung-
an anthologies , ther e i s no contex t o r literar y structur e to explai n how suc h
questions were intended.
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The "Ch'an" Style of Explanation
in Eighth-Century Sources

In addition t o these "question s abou t things, " ther e are various hint s in texts
from thi s perio d an d slightl y late r o f wha t seem s lik e th e idiosyncraticall y
"Ch'an" style of discourse glorified in the later tradition. I t is not always clear,
to be sure, that one unified styl e of explanation is indicated, bu t the references
are enough to suggest that something interesting is being reported though no t
yet recorded in full .

The central figure in this respect is Shen-hsiu, already introduced, who had
a special role as "Ch'an commentator" o n the meaning of the sutras as trans-
lated by Sikananda durin g the first few years of the eighth century. One longs
to know what the "Ch'an meaning" o f any scriptural ter m migh t be , but n o
doubt Shen-hsiu' s style of interpretation was largely identical to the "contem -
plative analysis" found in his Treatise on the Contemplation of the Mind (Kuan-
hsin luri) an d relate d works . Her e Shen-hsi u represent s al l o f Buddhis m a s
metagogy for the "contemplation o f the mind" (k'an-hsin), declarin g that the
Buddha was simply not interested in the nominal subject matter of some of the
sutras but instea d gav e them a n esoteri c meaning. Thus rathe r tha n actuall y
describing ho w monk s shoul d bath e themselves , th e Buddh a wa s actuall y
building an extended metaphor for  meditation, with the heat of  the fire stand-
ing for the powe r of wisdom, the cleansin g effect o f the wate r the efficac y o f
mental concentration , an d s o on. Rather tha n describin g actual votive lamps
to be used fo r devotion, th e Buddha describe d the "truly enlightene d mind, "
in which the body was metaphorically th e lamp's stand , th e mind th e lamp' s
dish, and faith its wick, and the like. Shen-hsiu writes, "If one constantly burns
such a lamp of true enlightenment, its illumination will destroy all the darkness
of ignorance and stupidity." 26

Another clue for the prevalence of unconventional "Ch'an-style" dialogu e
occurs in the epitaph for the Northern school figure I-fu by Yen T'ing-chih, i n
which the autho r recount s tha t h e and T u Yu, another o f I-fu' s epigraphers ,
collected th e departe d master' s saying s as they were remembered b y his stu -
dents. The two men were apparently unable to write down all of those sayings,
presumably because o f their grea t number . Eve n though the y recognized th e
value of these sayings, neither of their epitaphs for I-fu contains anything that
might correspond  t o th e subjec t o f such a  search. 27 Although th e forma t of
disciples collecting a master's sayings is known from the earliest days of Ch'an
(witness the materia l associated wit h Bodhidharma's Treatise on the Two En-
trances and Four Practices and the  Treatise on the Essentials of Cultivating the
Mind, th e latter of which declares explicitly that i t was compiled by Hung-jen's
students), the manner o f the statements by Yen T'ing-chih and Tu Yu implies
that a  special kind of pronouncement wa s involved.
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As time went on, the epitaphs of members of the Northern schoo l and other
figures important i n the development of Ch'an began to include precisely this
sort o f material. Fo r example , note th e following exchang e and commentar y
from th e epitaph fo r P'u-chi's (651-739) student Fa-yun (d. 766):

"Has th e Buddha's teaching been transmitted to you?"
"I have a sandalwood imag e [of the Buddha] to which I pay reverence."
[This reply was] profound yet brief, and those listening felt chills of loneli-
ness. The day after [the questioner, a prominent official] left , Fa-yun died
without illness while sitting cross-legged, on his chair.28

After al l the hyperbol e abou t Shen-hsiu' s being equivalent to a  buddha an d
P'u-chi's being the religious teacher o f the univers e (theme s state d i n docu-
ments from the first half of the eighth century as part of the Northern school' s
campaign fo r public recognition), i t is perfectly natural to find a slightly later
master deflating the idea o f the transmission altogether .

The epitap h fo r Hui-chen (673-751) , who was more closel y affiliate d wit h
the T'ien-t'a i an d Vinay a school s tha n wit h Ch'an , include s a  more explicit
reference to and severa l examples of what seems like encounter dialogue :

When peopl e d o no t understand , I  us e th e Ch'a n [styl e of ] teachin g
[ch'an-shuo].

QUESTION: Ar e not th e teaching s o f the Souther n and Norther n [schools ]
different?
ANSWER: Outsid e the gates of both houses is a road to everlasting peace .
QUESTION: D o the results of religious practice vary according t o the extent
[of realization]?
ANSWER: Whe n a  drop o f water falls fro m th e cliff , i t knows the morning
sea.
QUESTION: How  can  one  who  is  without fait h achiev e self-motivation [in
spiritual endeavor]?
ANSWER: Whe n the baby's throat i s closed [i.e. , when choking], the mothe r
yells to frighte n i t [loose] . Great compassio n i s unconditioned, bu t i t ca n
also cause [a student to] whimper.29

A confirmed skepti c might suggest that Hui-chen is merely answering in easily
understood metaphors rather than in some really new "Ch'an [style of] teach-
ing." I f this is the case, then we must infe r tha t a  new type of metaphorical o r
metagogic usage became the vogue in Ch'an Buddhism during the second half
of th e eight h century , for suc h usag e i s also apparen t i n th e biographie s o f
Fa-ch'in (714-92 ) an d Hsiian-lan g (673-754) , well-know n representatives of
the Oxhea d an d T'ien-t'a i schools , respectively. 30 Th e Sung kao-seng chuan
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[Biographies of Eminent Monks (Compiled During the) Sung] an d Ching-te
ch'uan-teng lu [Records of the Transmission of the Lamp (Compiled During the)
Ching-te (Era, or 1004)] contai n severa l example s o f encounte r dialogu e in -
volving Northern schoo l figures , althoug h o f course these example s may b e
later fabrications. 31 The practice o f this prototypical encounte r dialogu e may
have had a  much wider currency tha n th e extant body o f literature suggests ,
and the members of the Northern schoo l may have been only the first to legiti-
mize its use within the Ch'an tradition .

Doctrinal Bases for the Social Orientation
of Early Ch'an Practice

What wer e early Ch'an practitioner s doin g whe n using paradoxica l interro -
gation, dialogue , an d interactiv e trainin g methods? Sinc e they do no t tel l us
explicitly,32 our onl y recourse i s to tur n t o th e voluminou s writings they did
bequeath t o u s an d explor e the m fo r clues , eve n thoug h ther e ar e obviou s
methodological problem s i n thi s approac h requirin g interpretiv e leap s an d
projections.

One of the most apparent features of the Treatise on the Two Entrances and
Four Practices attributed fro m quit e earl y on i s its bimodal structure , whic h
consists of one abstract an d one active "entrance" or "access" to accomplish -
ment of the Dharma. Althoug h ther e are severa l different way s in which one
can read thi s text, one of the most appropriat e an d usefu l reading s is to take
it a s bot h introvertiv e an d extrovertive . That is , the "entranc e o f principle "
refers to interior cultivation, mental practice undertaken dee p within the indi-
vidual's psyche , and the "entrance o f practice" refer s t o practic e undertake n
actively and in interaction with the world.

Other tha n dialogu e per se, the other importan t questio n t o be considered
here is the extent to which the doctrinal formulation s of the Northern school' s
Five Expedient Means (Wu fang-pien) ma y have provided justification for th e
emergence of encounter dialogue . Her e I  am thinking of encounter dialogu e
not s o much a s an ora l practice, but in the more general category of a social
practice. Tha t is, is there anything in the Five Expedient Means tha t provide s
justification for the outward, socia l dimension of Ch'an religious practice?

The answer to this question i s of course affirmative , th e key passage bein g
the following (fro m sectio n J) :

Bodhisattvas know the fundamental motionlessness o f the six senses, their inter-
nal illuminatio n bein g distinc t an d externa l function s autonomous. Thi s i s the
true and constant motionlessness of the Mahayana .

[QUESTION]: Wha t do "interna l illumination being distinct" an d "externa l
functions autonomous " mean?
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ANSWER: Fundamenta l wisdo m [ken-pen chih] i s "internal illumination be-
ing distinct." Successive wisdom [hou-te chih] i s "external functions auton-
omous."
[QUESTION] : Wha t are fundamental wisdo m and successive wisdom?
ANSWER: Becaus e one first realizes the characteristic of the transcendenc e
of the body and mind, this is fundamental wisdom. The autonomous [qual-
ity of] knowing and perception and the nondefilement [associate d with the
enlightened state] are successive wisdom. The first realization of the funda -
mental. .  . . if realization [of the transcendence of body and mind] were not
first, the n knowin g an d perceptio n woul d b e completel y denied . Kno w
clearly tha t th e autonomou s [spontaneit y of] knowin g and perceptio n i s
attained afte r tha t realization and i s called successive wisdom.

When th e min d doe s no t activat e o n th e basi s o f the eye' s perceptio n o f form,
this is fundamental wisdom . The autonomous [spontaneit y of ] perception i s suc-
cessive wisdom. When the mind does not activate on the basis of the ear's hearing
of sounds, thi s is fundamental wisdom . Th e autonomous [spontaneity of ] hear -
ing is successive wisdom. The nose, tongue , body, and consciousness ar e also the
same. Wit h th e fundamenta l an d successiv e [wisdoms] , th e location s [ch'u] ar e
distinct, th e locations ar e emancipated. The senses do not activate , an d the real -
izations are pure. When successive moments of mental [existence ] are nonactivat-
ing, the sense s are sagel y [sheng].

Now, th e terms "fundamental wisdom" (mula-jnana) an d "successive wisdom"
(prstha-labdha-jnand) ar e well known from the Abhidharmakosa and many sub-
sequent texts , but the y do no t occu r wit h any emphasi s i n th e Lotus Sutra,
which is supposed t o be the basis of this section of the Five Expedient Means.33

Since this and othe r example s of Northern schoo l literatur e revel in playing
with and immediatel y discarding doctrinal formulations, there is little reason
to speculate on why this particular pair of terms should occur here. The impor-
tant issue is the congruence between this and othe r dyads used.

Scattered throughout the same section of the Five Expedient Means we find
various statements involvin g this dyad :

If the mind doe s not activate , th e mind i s suchlike. I f form does no t activate ,
form is suchlike. Sinc e the mind i s suchlike the mind i s emancipated. Sinc e form
is suchlike form is emancipated. Sinc e mind and form both transcen d [thoughts] ,
there is not a single thing.34

The transcendenc e o f min d i s enlightenmen t o f self , wit h n o dependenc e
(yuan) o n the five senses. The transcendence o f form is enlightenment o f others ,
with no dependence o n the five types of sensory data. The transcendence o f both
mind an d for m i s to hav e one' s practice o f enlightenment perfect an d complet e
[chiieh-hsing yuan-man] and i s equivalent to th e universall y "same" dharmakaya
of a Tathagata.35
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The transcendenc e o f though t i s th e essence , an d th e perceptiv e facultie s
[chian-wen jue-chih] ar e th e function . Serenit y [chi] i s the essence , an d illumina -
tion [chao] i s the function . "Seren e but alway s functioning ; functionin g bu t al -
ways serene." Serene but always functioning—this is the absolute [//] correspond-
ing t o phenomen a [shih]. Functionin g bu t alway s serene—thi s i s phenomena
corresponding to the absolute. Serene yet always functioning—this is form corre-
sponding to emptiness. Functioning yet always serene—thi s is emptiness corre -
sponding to form . .  . .

Serenity i s unfolding; illuminatio n is constriction (literally, "rollin g up"). Un-
folded, i t expands throughout the dharmadhatu. Constricted , i t i s incorporated
in the tip of a hair. Its expression [outward] and incorporation [inward ] distinct ,
the divine functio n i s autonomous.36

The meanin g o f enlightenmen t i s tha t th e essenc e o f th e min d transcend s
thoughts. Transcending the characteristic of craving, i t is equivalent to the realm
of space, which pervade s everywhere. Thi s is called enlightenment o f self. Tran-
scending the characteristic of anger, i t is equivalent to the realm of space, whic h
pervades everywhere. This is called enlightenment of others.

Transcending the characteristic of stupidity, it i s equivalent to the realm of
space, which pervade s everywhere. Th e singl e characteristic of the dharmadhatu
is the universall y "same " dharmakaya o f the Tathagata. This is called complete
enlightenment.37

These examples , which coul d easil y be supplemente d fro m late r section s of
the Five Expedient Means an d othe r works, should suffic e t o revea l the basi c
Northern schoo l concer n fo r describin g no t onl y ho w on e understand s th e
abstract trut h o f the Buddha dharma, bu t als o how one puts i t into practic e
on behalf of sentient beings. This bimodal structure is certainly indebted to the
Treatise on the Two Entrances and Four Practices attributed t o Bodhidharm a
and may be taken as a basic characteristic o f early Ch'an Buddhism.

It would b e more convenien t fo r our purposes , I  suppose , i f this bimoda l
structure explicitly involve d masters and students , and if it stated clearly tha t
one was first to become enlightened oneself and then inspire the enlightenment
of others. Instead, a s with all Ch'an literatur e at this time (not to mention the
texts of other schools), the aspiring student is still invisible, and the recipients
of the enlightened master's grac e from th e moment o f successive wisdom on-
ward are anonymous sentient beings. However, the importance o f activity in
the social or interpersonal realm (which is implicitly seen as temporarily subse-
quent but equa l in value terms) is firmly established with these formulations.

The Use of Ritualized Dialogue
between Teachers and Students

The mechanical formulations given above are not th e only interesting feature
of the Five Expedient Means. Th e tex t must have been something like a set of
teacher's note s for holdin g initiation and trainin g meetings according to a n
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approved Norther n schoo l program, in which context it includes the following
examples o f ritualized dialogue. The first example is from th e beginning of the
text, just after the initiates are led responsively through a  declaration o f certain
basic vows:

THE PRECEPTO R ASKS : Wha t d o yo u se e [literally, what thing do yo u see] ?
THE DISCIPLE(S ) ANSWER : I  do no t se e a single thing.
PRECEPTOR: Viewin g purity, view minutely. Use the ey e of the Pur e Min d
to view afar without limit , without restriction. Vie w without obstruction .
THE PRECEPTO R ASKS : Wha t d o yo u see ?
ANSWER: I  do not se e a single thing.

D. View afar to th e front , no t residin g in the myriad sensor y realms , holdin g
the body upright an d just illuminating, making the true essence of reality dis-
tinct and clear.

View afar to the rear . .. to both sides . . . facing upwards . . . facing down-
wards . . . i n the te n direction s al l at onc e . . .  energetically durin g un -
rest .  .. minutely during calm .  .. identically whether walking or standing
still. .  . identically whether sitting or lying down, not residing in the myr-
iad sensory realms, holding the body upright and just illuminating, making
the true essence of reality distinct and clear .

E. QUESTION : Whe n viewing, what things do yo u view ?
[ANSWER]: Viewing , viewing, no thin g is viewed.

[QUESTION]: Wh o views ?
[ANSWER]: Th e enlightened mind [chueh-hsin] views .

Penetratingly viewin g the realm s o f th e te n directions , i n purity ther e i s not a
single thing . Constantl y viewin g an d i n accor d wit h th e locu s o f nonbein g
[vvw-io], this i s to b e equivalent to a  buddha. Viewin g with expansive openness ,
one views without fixation. Peaceful an d vas t without limit , its untaintedness i s
the path o f bodhi [p'u-t'i lu}. The min d seren e and enlightenmen t distinct , th e
body's serenity is the bodhi tree [p'u-t'i shu]. The four tempters have no place of
entry, so one's great enlightenment is perfect and complete, transcendin g percep -
tual subject and object. 38

The secon d example i s in the secon d section , which i s nominally base d on
the Lotus Sutra:

A. The preceptor strike s the wooden [signal-board] and asks : Do yo u hear
the sound?
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[ANSWER]: W e hear.

[QUESTION]: Wha t is this "hearing" like?

[ANSWER]: Hearin g i s motionless.

[QUESTION]: Wha t is the transcendence of thoughts?

[ANSWER]: Th e transcendence o f thoughts i s motionless.

This motionlessness is to develop the expedient means of sagacity [hui fang-pien]
out o f meditation [ting]. This is to open th e gate of sagacity. Hearin g i s sagacity.
This expedien t mean s canno t only develo p sagacity , bu t als o mak e one' s medi -
tation correct. [To achieve this motionlessness] is to ope n the gate of wisdom ,
to attai n wisdo m [chih]. Thi s is called th e openin g o f the gate s o f wisdom an d
sagacity.39

Here we find transcribed segments of ritual dialogue from a doctrinally specific
Northern schoo l context . Whe n looking fo r antecedents for transcribed dia -
logues in early Ch'an texts, we should not overlook this type of material. Tha t
is, to what extent did encounter dialogue grow out of a monastic training and
ritual contex t i n which student s responde d t o monkis h ritua l celebrant s i n
thoroughly formalized manners? Elsewhere in th e Five Expedient Means ar e
other portion s o f thi s catechisti c ritual , whic h demonstrate th e sam e for m
of scripte d recitation-and-respons e pattern . Thi s materia l skillfull y weaves
Northern school doctrine into an intriguing mix of ritualized initiation, teach -
ing catechism , an d guide d meditation practice . I  hav e already discussed the
relevance o f some of the phraseology her e for our understanding o f Northern
school doctrine and the construction o f the Platform Sutra;m other aspects of
this material tha t deserv e discussion include its bearing on the indebtedness
of early Ch'an to T'ien-t'ai formulations.41 Here I will focus on the following pos-
sible reading of the implications o f this material: that Ch'a n encounte r dia -
logue derived not (o r perhaps not solely ) ou t o f spontaneous oral exchanges
but rather (perhaps only in part) out of ritualized exchanges . Given arguments
already made by Griffith Foul k and Rober t Shar f tha t spontaneit y i s merely
"inscribed" withi n the heavily ritualized context of Sung dynasty Ch'an, thi s
interpretation allow s us to wipe out the distinction betwee n the "classical" age
of T'ang dynast y Ch'an, whe n encounter dialogue was spontaneous, an d th e
subsequent ritualization o f dialogue within Sung dynasty Ch'an. At the very
least, the examples of transcribed dialogu e above should brea k u s loose fro m
the preconception of "event" an d sugges t we look elsewhere for the origins of
encounter dialogue as "text." I  will come back to these points later.
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The Widespread Use of Anecdote
and Dialogue in Teaching

One factor tha t shoul d no t b e overlooked i s the widespread tendenc y withi n
the developing Ch'an movement to use anecdotal material and dialogue tran-
scriptions for teaching purposes. One can almost chart the ever-increasing an-
ecdotal conten t o f Ch'an literature . One interesting example is a story abou t
an ignorant coupl e brewing rice wine, who have never seen a mirror and mis -
take their partners' reflections on the surface of the fermenting liquid for secret
lovers; the moral drawn is that foolish ordinary peopl e d o not recogni/ e tha t
the entir e world is a reflection of their ow n minds.42 The growt h o f the Bod -
hidharma legen d ove r time i s once agai n relevan t her e bu t nee d no t b e dis -
cussed again . The n again , th e most importan t individua l contributor t o thi s
dimension of Ch'an was of course Shen-hui.

We do not have to accept the entirety of Hu Shih's characterization ofShen -
hui's historica l importance—whic h clearl y project s Hu' s ow n twentieth -
century concerns onto his medieval subject—to recognize that Shen-hu i trans-
formed Chines e Ch'an . Whateve r th e doctrina l significanc e o f Shen-hui' s
teaching of sudden enlightenment, whatever the factionalist impact of his out-
spoken criticism of the Northern school , one of the ways in which he changed
Ch'an was in the extreme caution he imparted to his colleagues about describ-
ing their doctrinal formulations. I have labeled this impact Shen-hui' s standard
of "rhetorica l purity, " which mitigated agains t any expression using dualistic
or gradualisti c formats . That is , Shen-hui' s vigorou s attac k o n th e dualis m
and gradualis m o f Northern schoo l teaching s ha d a  chilling effec t o n othe r
teachers.

Simultaneously, Shen-hui was a master storyteller, as he was a master public
speaker. Man y o f the mos t famou s stories of Ch'an appear firs t i n the tran -
scriptions o f his sermons and lectures : Bodhidharma and Empero r Wu , Bod-
hidharma an d Hui-k'o, bu t not, curiously enough, many stories about his own
teacher Hui-neng . There i s also a substantial amoun t o f transcribed dialogu e
within th e Shen-hu i corpus , eithe r betwee n Shen-hu i an d hi s designate d
Northern schoo l stand-i n o r between  him and variou s famous laymen of his
day. There is a palpable sens e of fictional creativity here, such that some of the
dialogues with famous laymen may have been made up out of whole cloth. On
the othe r hand , th e dialogue s do no t quit e confor m t o ou r expectation s o f
encounter dialogue : they are too clearly structured, too much of a logical pat -
tern, to represent spontaneou s exchanges .

The Fabrication of Enlightenment Narratives

Another tendenc y of early Ch'an writing s is the tendency to compose fiction-
alized account s o f enlightenmen t experiences. This sectio n wil l discus s th e
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other examples of this tendency before we turn, in the next section, to the case
of Hui-neng.

One of the best-known texts of early Ch'an is the Treatise on the Transcen-
dence of Cognition o f th e Oxhea d school , whos e member s were know n for
literary creativity. This text describes an imaginary dialogue between two hypo-
thetical characters, Professor Enlightenment (ju-li hsien-sheng) and the student
Conditionality (yiian-ch'i), o f which the following i s only the barest skeleton:

Professor Enlightenmen t wa s silen t an d sai d nothing . Conditionalit y the n
arose suddenly and asked Professor Enlightenment : "What is the mind? What is
it to pacify the mind [an-hsin]T [Th e master] answered: "You should not posit a
mind, nor should you attempt to pacify it—thi s is called 'pacified. ' "

Question: "I f ther e is no mind, how can on e cultivate enlightenment [too]?"
Answer: "Enlightenment is not a  thought of the mind, so how could it occur in
the mind? " Question : "I f i t i s not though t o f b y the mind , ho w shoul d i t b e
thought of? " Answer: "If there are thoughts then there is mind, and for there to
be mind is contrary to enlightenment. If there is no thought [wu-nien] the n there
is no min d [wu-hsin], an d fo r ther e t o b e n o min d i s true enlightenment. " .  . .
Question: "What 'things ' are there in no-mind?" Answer : "No-mind is without
'things.' The absenc e o f things i s the Naturally True . The Naturally Tru e is the
Great Enlightenmen t [ta-tao]" . . .

Question: "What shoul d I do?" Answer: "You should do nothing." Question :
"I understand this teaching now even less than before." Answer: "There truly is
no understanding of  the Dharma. Do  not seek to understand it." . .. Question:
"Who teache s thes e words? " Answer : "It i s as I  hav e been asked. " Question :
"What does it mean to sa y that i t is as you have been asked?" Answer : "If you
contemplate [you r own ] questions, th e answer s will b e understood [thereby ] as
well."

At this , Conditionalit y wa s silent an d h e though t everythin g through onc e
again. Professor Enlightenment asked: "Why do you not sa y anything?" Condi-
tionality answered: "I do not perceive even the most minute bit of anything that
can be explained." At this point Professor Enlightenment sai d to Conditionality :
"You woul d appear t o have now perceived the True Principle."

Conditionality asked : "Why [d o you say ] 'would appea r t o hav e perceived'
and no t tha t I  'correctl y perceived ' [th e Tru e Principle]? " Enlightenmen t an -
swered: "What you have now perceived is the nonexistence of all dharmas. This
is like the non-Buddhists who study how to make themselves invisible but cannot
destroy thei r shadow and footprints. " Conditionalit y asked : "How ca n on e de-
stroy both form and shadow? " Enlightenment answered : "Being fundamentally
without mind and it s sensory realms, you must not willfully generate the ascrip-
tive view [or , 'perception'] of impermanence."

[The following is from th e end o f the text. ]
Question: "If one becomes [a Tathagata] without transformation and in one's

own body, how coul d i t be called difficult? " Answer : "Willfully activatin g [ch'i]
the mind is easy; extinguishing th e mind is difficult. I t is easy to affir m th e body,
but difficult t o negate it. It is easy to act, but difficult t o be without action. There-
fore, understan d that the mysterious achievement is difficult t o attain , i t i s diffi -
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cult to gain union with the Wondrous Principle. Motionles s is the True, which the
three [lesser vehicles] only rarely attain." [?]

At thi s Conditionalit y gav e a  lon g sigh , hi s voice filling the te n directions .
Suddenly, soundlessly, he experienced a great expansive enlightenment. The mys-
terious brilliance of his pure wisdom [was revealed] no doubt in its counterillumi-
nation. Fo r th e first time he realized th e extrem e difficult y o f spiritual trainin g
and that he had been uselessly beset with illusory worries. He then sighed aloud:
"Excellent! Jus t a s you have taught withou t teaching , s o have I  heard withou t
hearing."43

I woul d not sugges t tha t th e preceding constitute s "encounte r dialogue, " be -
cause i t is entirely too wel l structured an d logical . Thi s critique i s also applic -
able t o tw o texts tha t shar e a  singl e rhetorical structure : th e Treatise on the
Principle an d Essential Determination.1*4 I n eac h case, a  singl e proponen t o f
Buddhist spiritua l cultivatio n i s depicted a s bot h enlightene d Ch'a n maste r
and sincer e lay seeker. That is, the same individua l is depicted a s both askin g
and answerin g question s concernin g spiritua l cultivatio n i n hi s identitie s a s
monk an d layman . Th e opening s o f thes e text s ar e amusing : afte r th e dua l
identity of the speaker as both teacher and student is described, whe n the first
question i s posed b y the studen t th e teache r praise s i t a s the most profoun d
inquiry he's ever received in all his years as a monk!

The narrative s foun d i n th e Treatise on the Transcendence of Cognition,
Treatise on the True Principle, an d Essential Determination are manifestly fic-
tional, but  it  is  reasonable to  suspec t tha t the y were intended to  model idea l
teacher-student interactions an d may in fac t hav e resembled t o som e degre e
actual exchange s tha t too k plac e betwee n meditatio n master s an d prac -
titioners. Th e poin t her e i s no t t o speculat e o n th e precis e natur e o f suc h
events, bu t t o not e tha t thes e text s represent a n innovativ e us e of text i n the
Ch'an tradition. Th e same may be said for the Platform Sutra, of course. M y
study o n th e Norther n schoo l showe d ho w th e event s describe d i n thi s tex t
could not have taken place , an d the central point her e is that th e very fiction-
ality of the Hui-neng story is of prime importance.45

The Genealogical Structure of Ch'an Dialogue

One other point about the example of Hui-neng—based not on the nationality
of the story per se but rather o n the character o f the protagonist—is that ther e
is a profound similarit y between the story of Hui-neng and that of the drago n
king's daughte r in the Lotus Sutra: their total lac k o f the conventional accou -
trements o f spiritually gifte d persons . O n the on e hand, sh e was female, non-
human (althoug h o f high nonhuma n birth) , an d severel y underage, ye t in a
single moment sh e was able to transform herself into a male, pass through al l
the trial s and tribulation s expected o f bodhisattva practitioners , an d achiev e
perfect enlightenment. On the other hand, he was illiterate, from the very edge
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of civilization i n the fa r south , lowborn (althoug h hi s grandfather ha d bee n
an official , albei t a banished one) , and not even a monk, yet he had the intu-
itive genius to be selected as the Sixth Patriarch.

It i s in the story of Hui-neng that we find the last key to the emergence of
encounter dialogue transcriptions. Th e problem was not whether or not suc h
dialogues were actually occurring between masters and students, and if so how
and to what extent. Rather, the problem was the reluctance to transcribe wha t
may have been an everyday occurrence in the back rooms of China's monasti c
compounds. Ther e had t o be some epistemic change tha t mad e i t acceptabl e
to transcribe no t only the words of the gifted an d famous master but those of
the studen t a s well . The exampl e o f Hui-nen g ma y hav e bee n a  significant
factor in incurring this epistemic change, but the time was still not a t hand .

It is generally believed that encounter dialogue first flourished in the faction
of Ma-tsu Tao-i , which is known as the Hung-chou school. As indicated ear -
lier, Ma-ts u an d hi s disciple s ar e depicte d i n Ch'a n record s a s engagin g in
spontaneous reparte e in an atmospher e o f agricultura l labor an d othe r daily
tasks. There are enough dialogues concerning a large enough number o f fig-
ures tha t i t woul d see m heresy to sugges t tha t nothin g o f the sor t "really "
happened, that the encounters were all fictional. I will certainly not go that far
here, bu t I  canno t avoi d noticin g a  certai n problem , alread y introduced :
whereas th e encounter s involvin g Ma-tsu an d hi s disciple s ar e suppose d t o
have taken place in the latter part of the eighth century and the beginning of
the ninth, they are not foun d i n transcribed for m unti l the year 952 with the
appearance of the Tsu-t'ang chi.

We do hav e a  much earlie r tex t fro m th e Hung-cho u school , th e Pao-lin
chuan or Transmission of Pao-lin [Monastery]. Onl y parts o f this text are ex -
tant, and scholar s hav e generally assumed that the lost portions (whic h were
devoted at least in part to Ma-tsu and his immediate disciples) must have been
incorporated into , an d thu s were not substantiall y differen t from , th e corre -
sponding sections of the Tsu-t'ang chi. Unfortunately, I cannot accep t thi s as-
sumption, for the simple reason tha t th e extant portions o f the Pao-lin chuan
do not contain encounter dialogue transcriptions. There is a great deal of dia-
logue transcribed in this text, virtually all of which is fictionalized representa-
tion of enlightened masters. However, none of this dialogue has the same lively
feel a s the exchanges of the Tsu-t'ang chi.

There i s one feature of the Pao-lin chuan, though , tha t I  believe to b e of
crucial importance: the rigid narrative structure of the text. This text describes
the lives , and t o a  lesse r extent the teachings , o f the Ch'an patriarch s fro m
Sakyamuni through Bodhidharm a to Ma-tsu , an d in each case the patriarch
in question is described twice, first as a gifted student discovered by the current
patriarch an d secon d a s a  full y veste d patriarc h ou t searchin g fo r hi s own
successor. I t i s curious that i n no case (at least up to the account o f Hui-k'o )
is the enlightenmen t experience of the patriarch described; we have only the
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"before" an d "after " images , no t an y reference t o wha t shoul d b e th e mos t
crucial even t in the process . Fo r th e presen t purposes , though , w e may note
the great significance placed o n the patriarchs a s students. Thi s tex t creates a
structural parit y between the student a s incipient patriarch an d the patriarc h
as realized student .

I suspect that this structural parity played a role in making the transcriptio n
of encounte r dialogu e possible , tha t is , in makin g th e transcriptio n o f bot h
sides of the exchanges possible. However, it was not possible yet, and the reluc-
tance o f this text to describe enlightenment experiences may imply that i t was
used fo r popula r teachin g i n th e sprea d o f Buddhis m throughou t th e newly
developing areas of Chiang-hsi, rathe r than fo r training within the context o f
the monastic meditation hall .

Final Ruminations
Because of the preliminary nature of this research, I will not add an integrate d
set of conclusions. Instead , on e brief passage fro m th e Tsu-t'ang chi will serve
to indicat e som e o f th e consideration s tha t ca n b e applie d t o example s o f
Ch'an encounter dialogu e transcription . Th e following is the famous story of
Ma-tsu' s  first encounter with Huai-jang:

Reverend Ma was sitting in a spot, and Reverend Jang took a tile and sa t on
the rock facing him, rubbing it. Master Ma asked, "What are you doing?" Master
[Huai-jang] said, "I'm rubbing the tile to make a mirror." Master Ma said, "How
can you make a  mirro r by rubbing a tile?" Maste r [Huai-jang ] said , "I f I  can't
make a  mirror by rubbing a tile , how can yo u achieve buddhahood by sittin g
in meditation?"46

Did thi s reall y "happen"? There i s obviously no wa y to prov e tha t i t did
not, bu t sinc e th e even t wa s firs t reporte d som e tw o centurie s afte r i t wa s
supposed t o hav e take n place , w e are certainl y entitle d t o substantia l skep -
ticism.

More importan t tha n journalisti c accuracy , though , i s how the anecdot e
was recorded, edited, augmented, and transmitted throug h bot h ora l and writ-
ten media. First, we can clearly hear echoes o f Vimalaklrti scolding Sariputra
for sittin g i n meditatio n i n th e fores t i n th e Vimalaklrti Sutra. Thi s famou s
precedent ha s been recast in a contemporary mod e by means of implicit refer -
ence to the "mind-verses" o f the Platform Sutra, which of course involve pol-
ishing a  mirror . Th e materia l tha t immediatel y follow s o n th e dialogu e wit h
Ma-tsu i n the Tsu-t'ang chi contains othe r reference s to the mirror, which im-
plies some sort o f unified editoria l inclination. Second, the reader shoul d no -
tice the primitive character o f this rendition of the story: neither location no r
time is specified—all we have is the simple nucleus of the words, with no effor t
to establish the context. Later versions of the story will add suitable detail, but
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it is the nature o f the Tsu-t'ang chi to require its readers to use their imagina-
tions t o provid e thei r ow n context; i n Marshal l MacLuhan' s terms , thi s i s a
"hot medium" lik e radio, which makes the readers or listeners actively imagine
what i s happening, rathe r tha n a  "col d medium " lik e television, which gives
viewers enough sensory data t o turn of f their minds.47

Third, this story is usually cited as Ma-tsu's enlightenment story , or at least
to indicate hi s identity as Huai-jang's student . Althoug h thi s earliest version
includes severa l lines o f subsequen t dialogu e between  the tw o men , i t doe s
not contain eithe r statement explicitly . From thi s story, Ma-tsu is traditionally
thought of as Huai-jang's successor, with Huai-jang understood as a successor
to the Sixth Patriarch, Hui-neng . However , when we look mor e closely at the
available sources , w e see that Ma-ts u studie d with othe r figures as well , an d
that Huai-jang's connection with certain Northern school figures is much more
substantial tha n his problematic connection with Hui-neng.

The point i s that, base d o n whatever may have happened durin g Ma-tsu' s
religious training, we realize that from some unknown point in time the Ch'an
community developed this image of an encounter between him and Huai-jang.
Whatever did or did not happen , th e news of that encounte r wa s dramatized
and circulated i n oral and/or written form. What we have in the Tsu-t'ang chi
is something lik e the cor e o f the story , with the reader , listener—or perhap s
the teacher—left t o suppl y the details. As T. H. Barret t has pointed out , thi s
process resembles nothing s o much as the circulation o f jokebooks a t roughly
the sam e time. As with the formulai c notatio n o f the Five Expedient Means,
which seems to have provided the liturgical skeleton on which Northern schoo l
teachers could superimpos e thei r ow n flourishes and interpretations , th e en-
counter dialogue literature o f Ch'an wa s prepared a s skeletal notations upo n
which teachers and students could improvise . I n order for this genre of litera-
ture to appear , though , i t required a  shared conception o f Buddhist spiritua l
practice, som e of the elements of which have been isolated i n this chapter .
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Mahakasyapa's Smile
Silent Transmission and th e
Kung-an (Koan) Tradition

ALBERT WELTER

"NE OF THE most famous kung-an in the Ch'a n traditio n relates th e
story o f how the Buddha' s disciple , Mahakasyapa , brok e int o a  smil e when
the Buddha held up a  flower t o a n assembl y of the samgha on Vulture Peak.
The standard versio n of this well-known story is recorded i n one of the most
widely used kung-an (koan ) collections, th e Wu-men kuan (J. Mumonkari).

The World Honoure d One long ago instructed th e assembly o n Vulture Pea k by
holding u p a flower. At that time everyone i n the assembly remained silent; onl y
Mahakasyapa broke int o a  smile . The World Honoure d One stated: " I posses s
the treasury o f the true Dharma eye , the wondrous min d o f nirvana, the subtl e
dharma-gate bor n o f the formlessness of true form, not established o n words an d
letters, a  specia l transmissio n outsid e the teaching . I  bequeat h i t to Mahakas -
yapa."1

The episod e exemplifie s an d openl y affirm s on e o f th e cardina l feature s
of the Chinese Ch'an an d Japanes e Ze n traditions: the silen t transmission of
Buddhist truth between master and disciple as "a special transmission outside
the teaching" (C . chiao-waipieh-ch'uan, J . kyoge betsuden). Take n literally, the
story suggests that this silent transmission outside the teaching originated with
none other than Sakyamun i Buddha himself. According to Zen lore, the "spe -
cial transmission " wa s passed dow n fro m maste r t o discipl e through a  lon g
list of patriarchs i n India, conventionall y fixed at 28, and wa s finally brought
to Chin a b y the emigree monk Bodhidharma , whose descendants flourished,
eventually forming several Ch'an lineages. The story thus plays a remarkably
important rol e in Ch'an. The entire traditio n i s in some sens e predicated o n
this episode . Th e identity and credibilit y of ever y Ch'an maste r an d practi -
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tioner who believes in Ch'an as "a special transmission outsid e the teaching "
derive from it .

The significance of this silent, "specia l transmission" i s especially evident
in the kung-an collections compiled during the Sung dynasty. The first case in
the Wu-men kuan, "Chao-chou Cries wu\" (J . mu\), illustrates a basic principle
of the kung-an Ch'an tradition .

A mon k aske d Chao-cho u Ts'ung-shen : "Doe s a  do g als o hav e th e Buddha -
nature?" Chao-chou answered : "Wu}"2

The commentary by Wu-men Hui-k'ai (1183-1260 ) assert s that Chao-chou' s
Wu is the first barrier of Ch'an, and that those able to pass through this barrier
will attain the  sam e realization as  Chao-chou and  the  patriarchs themselves .
Wu-men compares thi s enlightenment experience, where "distinctions lik e in-
ner and outer ar e naturally fused together, " t o a deaf-mute who has a  dream.
It cannot be communicated to anyone else.3

The analogy of the enlightenment experience to a dreaming deaf-mute un-
derscores the degree to which the Ch'an kung-an traditio n was predicated on
the notion o f silent transmission. The enlightenment experience, by its nature,
cannot be communicated throug h rational, verbal means. Rather than a "state-
ment," Chao-chou' s Wu amounts to a categorical renunciation of the possibil-
ity of meaningful statements. Enlightenmen t i s an inherently individua l experi -
ence that i s incommunicable in words.

As important as the story of dharma-transmission between Sakyamuni and
Mahakasyapa is for the Ch'an an d Zen traditions, i t has received remarkably
little critica l attention . Fe w have looked int o the origin s and veracit y o f thi s
episode, free d o f the influence of sectarian interpretation . The critical work of
scholars wh o hav e investigate d th e SakyamunHVlahakasyap a exchang e ha s
thus fa r received little attention, s o the result s are not widel y known even in
scholarly circles . Practitioners ar e similarl y unaware o f the tru e foundations
upon which some of their most highly cherished notions are based.

This chapte r examine s th e origin s an d developmen t o f th e Sakyamuni -
Mahakasyapa story. The textual record indicates that the story was fabricated
in China as part of an effort b y Ch'an monks to create an independent identity
within th e Chines e Buddhis t context . I t als o suggest s tha t th e Sung , rathe r
than the T'ang, was the critical period in which this Ch'an identity crystalized.
The mos t significan t innovations i n th e Sakyamuni-Mahakasyap a stor y ar e
recorded i n Sun g documents. Suc h findings contradict th e "golde n age " hy -
pothesis that has informed Ch'an an d Zen studies in the modern period. This ,
hypothesis postulates th e T'ang er a as the critical perio d in the formation of
Ch'an identity , an d i t interpret s late r development s i n terms of "decline " o r
"stagnation," devotin g little effor t o r spac e t o post-T'an g Ch'an . Th e clea r
message in Ch'an an d Zen studies has been almost unequivocal in suggesting
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that Sun g Ch'an developments were insignificant compare d wit h the accom -
plishments of the great T'ang masters.

The stud y show s ho w th e developmen t o f th e Mahakasyapa , silent -
transmission stor y parallels the growth of Ch'an identity as "a specia l trans-
mission outside the teaching" during the Sung dynasty and is intimately linked
to i t in its conception. Th e kung-an o r koan collection s tha t wer e produce d
during the Sung, such as the Wu-men kuan (Gateless Barrier)*' an d th e Pi-yen
lu (Blue Cliff Record),5 represen t th e culminatio n o f thi s Sun g Ch'an searc h
for identit y as "a specia l transmissio n outsid e the teaching." They were com-
piled as testimony to the validity of this interpretation of Ch'an. The concern
here, however, is not with these kung-an collections as such, but with the devel-
opment of a Ch'an identity that the kung-an tradition served to affirm.6 Wha t
is of interest is not the dynamics of kung-an as such, but the developments tha t
made kung-a n stud y viabl e a s quintessentia l technique s fo r communicatin g
the specia l statu s of Ch'an enlightenment as "a specia l transmission outsid e
the teaching."

T'ang Ch'an and the Myth o f Bodhidharma
The figure of Bodhidharma cast s a large shadow over Ch'an and Zen studies
as the founding patriarch an d instigator of Ch'an teaching in China. The fac t
that littl e is known abou t Bodhidharm a i s hardly unusua l i n th e histor y o f
religions, where historical obscurity often serve s as a prerequisite for posthu -
mous claims regarding sectaria n identity . Indeed, on e learns much about th e
nature and character o f Ch'an through Bodhidharma, a n obscure meditatio n
master from India , around whos e image the most successful challenge to Chi-
nese Buddhist scholasticism was mounted.7

The history of Buddhism in China is generally presented as an evolutionary
scheme involving several stages of development. It begins with the first trickle
of Indian Buddhis t texts and foreign monk s into China i n the early centuries
of the common era.8 Buddhism attracted few Chinese converts in its early years
in China and was confined largely to emigree communities. The fall of the Ha n
at the beginning o f the third century an d the sacking of the northern capitals
of Ch'ang-an an d Lo-yan g a  century later heralded a n unprecedente d crisi s
for Chines e civilization , bringin g bot h a  greate r presenc e o f Buddhis m i n
China and a  greater interest i n the religion among native Chinese. As knowl-
edge and interes t regarding Buddhism grew, so did the translation an d inter -
pretation of Buddhist scriptures. This led to the presence of a number of essen-
tially Indian-based Buddhis t schools on Chinese soil.9

The next phase in the development o f Buddhism in China is characterized
by th e formatio n o f a  nativ e Chines e Buddhis t tradition. Whil e heavil y in-
debted to the Indian scriptural tradition , Chinese monks began to reassess the
conflicting claims and relative merits of the plethora of texts that had flooded
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into Chin a a s "th e wor d o f th e Buddha. " The y di d s o by temporalizing th e
Buddha's teaching , assigning texts an d teaching s t o differen t period s o f th e
Buddha's preachin g career , an d assumin g a n evolutionar y scal e o f develop -
ment culminatin g i n th e final , perfec t representatio n o f th e Buddha' s mes -
sage.10 This method o f hermeneutical o r doctrina l taxonomy, " referred to a s
p'an-chiao ("dividing/classifying the teaching") i n Chinese, had th e combined
benefits o f being inclusionary on the on e hand, awardin g relative merit to al l
teachings promote d unde r th e nam e o f the Buddha , an d comprehensiv e o n
the other , resolving apparent contradiction s throug h a  doctrinally conclusive
scheme. Debates erupte d ove r which scriptures represented th e full , final ver-
sion o f Buddhist teaching, bu t th e principle of interpreting Buddhism by as-
signing scriptures to a  relative scale determined b y doctrinal criteria becam e
the norm.

Implicit i n p'an-chiao interpretation wa s the assumptio n tha t th e textua l
tradition wa s the sol e legitimat e vehicle fo r transmittin g Buddhis t teaching .
This assumptio n was  eventually challenged by  a  new  traditio n of  Buddhis t
interpretation in China tha t came to be associated wit h Ch'an. Ch'an under-
mined the textua l assumptions o f established Buddhis t school s and provide d
an alternat e interpretatio n o f how Buddhis t teaching wa s legitimately trans-
mitted. As a result, Ch'an was more tha n a  new "school" formulated on the
old mode l o f textua l interpretation : i t wa s a  "revolution " tha t undermine d
the entire scholastic tradition an d rewrot e the history of Buddhism in Chin a
according to new criteria.12

According t o currentl y accepted view s of Ch'an history, the successfu l as-
sault o f Ch'an on Buddhis t scholasticis m coincide d wit h a period o f vibrant
dynamism, durin g whic h th e activitie s o f a  cor e grou p o f Ch'a n masters ,
mostly descendants o f Ma-tsu Tao-i (709-788) , forme d the basic component s
of Ch'an identity. Following this so-called "golden age, " Ch'an dynamism was
reduced t o stati c formalism and lapse d int o a  state o f gradual decline . Unti l
recently, this view of the history of Buddhism in China has been pervasive to
the point tha t i t was universally accepted. Accordin g t o thi s view, Sung Bud-
dhism represents the "sunset period," the twilight glo w of a once strong, vita l
tradition, reduced to a  shadow of its former glory. From thi s perspective, th e
golden age of Buddhism in China, including Ch'an Buddhism, was unequivo-
cally th e T'ang dynast y (618-907) . Sun g Buddhism, especiall y Ch'an, repre -
sents the irrevocable process of decline.13

History rewritten from the  Ch'an perspective posits Bodhidharma as  cham-
pion of a "mind-to-mind transmission," focusin g on the enlightenment experi-
ence occurring in the context of the master-disciple relationship, a s an alterna-
tive to th e exegetica l teachings of the scholasti c tradition . Accordin g t o th e
Ch'an perspective , thi s true , nontextua l transmissio n o f Buddhis t teaching
originated in China with the arrival of Bodhidharma and wa s based on a  lin-
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cage trace d bac k t o th e Buddh a himself . In on e gran d stroke , th e long  an d
well-established traditions and conventions of Buddhist scholasticism in China
were turned on their head. Throughout the T'ang period, while Buddhist scho-
lastics constructe d eve r more refine d doctrina l systems , the tru e teachin g o f
the Buddha was secretly being transmitted among the beleaguered and isolated
descendants o f Bodhidharma, battlin g the dark force s o f establishment Bud-
dhism, holding steadfastly to the truth.

So pervasive is this reconstruction o f Buddhist history in China tha t virtu-
ally everyone who studies Ch'an or Zen Buddhism toda y has fallen unde r it s
spell. With all of the appeal o f a good conspiracy theory, the Ch'an version of
events replaces the syncretistic background of Ch'an history with a simple and
straightforward message summarized through four expressions :

1. A  special transmission outside the teaching (C. chiao-wai-pieh-ch'ilan,
J. kyoge betsuderi)

2. D o no t establis h words and letter s (C. pu-li wen-tzu, J.furyii monji)
3. Directl y poin t t o th e huma n min d (C . ch'ih-chih jen-hsin, J . jikishi

ninshiri)
4. Se e one' s natur e an d becom e a  Buddh a (C . chien-hsing ch'eng-fo,

J. kensho jobutsu)

These slogans are known to those with even limited acquaintance wit h Ch'an
and serv e a s a  commo n startin g poin t fo r th e moder n stud y o f Zen. 14 Th e
traditional positio n o f Ch'an an d Ze n orthodox y ha s bee n tha t th e slogan s
originated with Bodhidharma an d that they represent the implicit message of
Ch'an teaching from its outset. Ch'an historians, followin g contemporary Zen
school orthodoxy , regar d th e slogan s a s product s o f th e T'an g period , re -
flecting the rise to prominence of the Ch'an movement in the eighth and ninth
centuries durin g its so-called "golde n age."15 As a result, the slogans are typi-
cally regarded as normative statements for a Ch'an identity fully developed by
the end o f the T'ang . Ch'an kung-a n collections , compile d i n the Sung , ex-
pressed the principles contained in these slogans through dramatic encounter s
and riddle-like exchanges. What are the origins of these slogans, and how did
they come to represent the Ch'an tradition o f Bodhidharma?

Individually, th e slogan s ar e foun d i n work s dating befor e th e Sung , bu t
they do not appear togethe r as a four-part series of expressions until well into
the Sung, when they are attributed t o Bodhidharma i n a collection o f the re-
corded saying s of Ch'an maste r Hua i (992-1064 ) contained i n th e Tsu-t'ing
shih-yuan, compiled by Mu-an in no8. 16 In reality, three of the slogans—"do
not establish words and letters," "directl y point to the human mind," and "se e
one's natur e an d becom e a  Buddha"—wer e wel l establishe d a s normativ e
Ch'an teachin g by the beginning of the Sung. The status of the fourt h slogan,
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"a special transmission outsid e the teaching," as an interpretation o f the true
meaning of "do no t establis h words and letters" was the subject of great con -
troversy throughout th e Sung . The reason fo r this controversy i s not har d t o
fathom. O f the fou r slogan s tha t cam e t o represen t th e Ch'a n identity , thi s
slogan sharply contradicted the textual basis upon which the Buddhist scholas-
tic tradition i n China wa s based. I t me t grea t resistanc e from Buddhis t an d
Ch'an circles.

This chapte r wil l explor e ho w thes e slogans became accepte d a s integral
features of Ch'an identity. It will focus on the first slogan, "a special transmis-
sion outsid e the teaching, " an d th e controvers y that erupte d ove r its accep -
tance. I n examinin g developments relating to thi s slogan , I  wil l first review
documents in which its acceptance i n Ch'an circles is verified, an d the n look
at controversial opinions surrounding its assertion. My contention is that with-
out the acceptance o f this first slogan, the Ch'an kung-an tradition would not
have taken th e for m tha t i t did , an d migh t not hav e developed a t all . Mor e
precisely, th e kung-a n traditio n serve s a s vivid illustratio n o f the principle s
expressed in the slogan "a special transmission outside the teaching. "

The presentation will deviate from stric t chronological order . First is a brief
review o f ho w th e othe r thre e slogan s wer e accepted. The n th e T'ien-sheng
kuang-teng lu (Record of the Extensive Transmission [of the Lamp] compiled
during the T'ien-sheng era), compiled by Li Tsun-hsu and issued in 1036 , is dis-
cussed as the primary document assertin g Ch'an identity as "a specia l trans-
mission outsid e the teaching " i n the early Sung. Following this , an alternat e
view of the relationshi p betwee n Ch'an and th e teachin g (chiao) a s harmoni-
ous, o r unified , i s presented a s a contrast t o th e view of Ch'an a s "a specia l
transmission outside the teaching." This alternate view was suggested by mem-
bers of the Fa-yen lineage, dominant in the Wu-yueh kingdom during the Five
Dynasties. I t is presented here through a  review of the prominent representa -
tives o f Wu-yueh Buddhism, Yung-min g Yen-shou (904-975 ) and Tsan-nin g
(919-1001). Finally, two prefaces are compared wit h regard t o the importan t
Sung transmission text that became known as the Ching-te ch'uan-teng lu (The
Transmission of the Lamp compiled in the Ching-te em), issue d in 1004—on e
by the original compiler, Tao-yuan, and the other by the Sung official Yan g I,
who helped reedi t the tex t in the for m b y which it has become know n to us .
The terminolog y employed i n each preface i s reviewed in light of the debat e
over Ch'an identity as "a specia l transmission outsid e the teaching." Both of
the transmissio n records discusse d here , the Ching-te ch'uan-teng lu and th e
T'ien-sheng kuang-teng lu, provided numerous episodes that later found their
way into kung-an collections.17 Thus they served as primary sources for many
kung-an cases as well as support for the growing identity of the Ch'an tradition
as "a specia l transmission outside the teaching."
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Ch'an Slogans and the Formation of Ch'an Identity
The notion tha t Ch'a n represente d a  teaching within the Buddhis t traditio n
advocating "d o not establish words and letters" "directly poin t t o the human
mind," and "see one's nature and become a Buddha" was widely acknowledged
by the ninth century . These three slogans are all documented in Ch'an works
dating from the T'ang period. The slogan "do not establish words and letters "
is recorde d i n th e wor k o f Tsung-m i an d becam e a  se t phras e (alon g wit h
"mind-to-mind transmission " [i-hsin ch'uan-hsin]) durin g the later hal f of the
eighth century and the first half of the ninth.18 According to Yanagida Seizan,
the firs t recorde d instanc e wher e th e sloga n "directl y poin t t o th e huma n
mind" appear s a s a set phrase is in Huang-po's Ch'uan-hsin fa-yao, compile d
by P'ei Hsiu in 849.19 "Seeing one's nature" was an old idea in China promoted
by Tao-sheng (355-434), a  disciple of Kumarajiva. Drawing from Mahayan a
doctrine, Tao-shen g advocate d th e notio n o f a n inheren t Buddha-natur e in
everyone, including icchantika. The ful l phrase  chien-hsing ch'eng-fo (se e one's
nature and become a Buddha) first appeared in a commentary to the Nirvana
SUtra, th e Ta-pan nieh-p'an ching chi-chieh, in a statement attributed t o Seng -
liang: "To see one's nature and become a Buddha means that our own nature
is Buddha."20 In the Ch'uan-hsin fa-yao, th e three slogans are even documented
together, two—"directly point to the human mind" and "see one's nature and
become a  Buddha"—i n th e exac t languag e wit h which the y would late r b e
appropriated, an d th e third—"d o no t rel y o n spoke n words " (pu-tsai yen-
shuo)—as a  conceptually implici t form o f the slogan "d o not establis h words
and letters " (pu-li wen-tzu).21 B y the end o f the T'ang period , Ch'a n had a n
undisputed identit y represente d b y these thre e slogans . This was the univer -
sally accepted image of Ch'an in the early Sung.22

The first use of the phrase " a specia l transmissio n outsid e th e teaching "
(chiao-waipieh-ch'uari) tha t ca n be documented wit h historical certaint y is in
the Tsu-t'ang chi (Collection of the Patriarch's Hall), th e oldes t extan t Ch'a n
transmission histor y to includ e a  multibranched lineage , compiled i n 952 by
descendants of Ch'an master Hsueh-feng I-tsun (822-908) at the Chao-ch'ing
Temple in Ch'uan-chou.23 Even here, the lone, insignificant appearance o f the
phrase chiao-wai pieh-ch'uan i n th e Tsu-t'ang chi is overshadowed b y th e re -
peated use of the other three slogans.24

The phrase is also included in a "tomb-inscription" o f Lin-chi I-hsiian (? -
866), th e Lin-chi hui-chao ch'an-shih t'a-chi (The Tomb Inscription of Lin-chi
Ch'an Master "Wisdom-Illumination"), attributed t o Lin-chi' s disciple , a  cer-
tain Yen-chao o f Pao-shou i n Che n province . Th e tomb inscriptio n wa s ap-
pended to the end of Lin-chi lu, the record o f Lin-chi's lif e and teachings as a
Ch'an activist.25 According to this inscription, Lin-chi's use of the phrase was
prompted b y frustration after h e mastered th e Vinaya and widel y studied the
sutras and sastras: "These ar e prescriptions for the salvation of the world, not
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the principl e o f a special transmissio n outsid e the teaching " (chiao-wai pieh-
ch'uan).26 Th e historica l authenticit y o f thi s inscriptio n a s th e wor k o f Lin -
chi's discipl e i s highly dubious,27 bu t th e connection o f the phras e " a specia l
transmission outside the teaching" with the Lin-chi lu is highly suggestiv e o f a
Ch'an identity that develope d i n th e Lin-ch i lineag e during the Sung , a s we
shall see.

While the Lin-chi lu professes to be the record o f Lin-chi's word s and deed s
as recorded b y his disciples, the current form o f the text dates from an editio n
issued i n 1120 , accompanie d b y a  ne w preface b y a  reputedl y high-rankin g
(but otherwis e unknown) Sun g bureaucrat , M a Fang. 28 This sam e editio n i s
also the oldest extant source for Lin-chi's purported "tom b inscription" claim -
ing Lin-chi' s explici t us e o f th e phras e " a specia l transmissio n outsid e th e
teaching."29 This suggest s that sometim e around th e beginnin g of the twelfth
century or before, Lin-ch i became associated with the Sung image of Ch'an as
"a specia l transmissio n outsid e th e teaching. " Thi s i s also aroun d th e sam e
time when the slogan " a special transmission outside the teaching" was added
to th e lis t o f Ch'an slogan s attribute d t o th e Ch'an patriarc h Bodhidharm a
in th e Tsu-t'ing shin-yuan. Th e associatio n o f thi s sloga n wit h Lin-ch i an d
Bodhidharma wa s the culminatio n o f a  proces s throug h whic h th e identit y
of Ch'an as "a specia l transmission outside th e teaching" wa s transformed by
members o f the Lin-chi lineage, casting a strong shado w ove r both th e T'ang
Ch'an traditio n an d th e imag e o f Ch'a n an d Ze n dow n t o th e presen t day .
Sung kung-an collections compiled b y monks belonging to the Lin-chi lineage
memorialized the contributions mad e by Lin-chi, hi s teachers, associates , dis -
ciples, and heirs , by making them prominent subject s of kung-an episodes .

According t o the oldest extant recor d o f Lin-chi's teaching s and activities ,
Lin-chi was a viable candidate fo r association with the new slogan.30 In one of
Lin-chi's sermons h e is recorded as saying: "[I] n bygone days I devoted myself
to the Vinaya and also delved into the sutras and sastras. Later, when I realized
that the y wer e medicine s fo r salvatio n an d display s o f doctrine s i n writte n
words, I once an d for all threw them away and, searchin g for the Way, I prac-
ticed meditation." 31 Th e sourc e o f thi s recor d i s the T'ien-sheng kuang-teng,
lu of 1036 . I t i s the primary sourc e documenting a new Ch'an identity a s "a
special transmission outsid e to the teaching" i n the early Sung.

The T'ien-sheng kuang-teng lu and Ch'an Identity as
"A Special Transmission outside the Teaching"
(chiao-wai pieh-ch'uan)

The T'ien-sheng kuang-teng lu is one of a number of important Ch'a n transmis-
sion records (teng-lu) compile d i n the Sung. 32 As their name implies,  the pur -
pose of these texts is to recor d th e transmission lineages of important Ch'a n
masters, using a biographical format . In this way, lines of descent can be traced
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and link s establishe d betwee n Ch'a n masters . T'an g Ch'an transmissio n re -
cords had already succeeded in tracing the transmission lineag e back to Sakya-
muni through a  line of Indian patriarch s (conventionall y establishe d a t 28)."
A major innovation o f the Sun g records wa s to establis h linea l transmissio n
with multiple branches.34 This became the basis for the so-called "five houses "
(wu-chia) o f T'ang Ch'an . Th e much-heralde d "golde n age " o f Ch'a n (an d
Zen) history that the "five houses" represent is largely the product o f this Sung-
inspired revisionism and organization o f the T'ang tradition .

Of the Sung Ch'an transmission records , the Ching-te ch'uan-teng lu, com-
piled by Tao-yiian in 1004 , is regarded a s the most important . I t was the first
to b e accepte d i n officia l Sun g circles and se t standards tha t al l subsequen t
Ch'an transmission records would follow. It helped establish a number of well-
known Ch'an conventions: "grea t awakening " (ta-wu); th e enlightenmen t ex-
perience a s the culmination o f Ch'an practice ; confirmatio n of one's realiza -
tion by a recognized maste r a s the legitimate criteria fo r succession; an d th e
transmission vers e as a  poeti c accoun t o f one' s experience . Man y incident s
involving Ch'a n master s late r memorialize d i n kung-a n collection s wer e re-
corded i n the Ching-te ch'uan-teng lu. With it s emphasis o n Ch'an styl e dia-
logues and encounter s betwee n practitioners, the  Ching-te ch'uan-teng lu be-
came a  primary sourc e fo r Sun g kung-an collections. 35 Som e o f th e earlies t
versions o f Ch'a n yii-lu (Recorded Sayings) text s ar e als o foun d withi n th e
Ching-te ch'uan-teng lu.x

The T'ien-sheng kuang-teng lu and othe r Sun g Ch'an transmission record s
are usuall y accorded littl e importance alongsid e th e Ching-te ch'uan-teng lu.
Their contribution has frequently been ignored or minimized.37 They are some-
times regarded i n a  dismissive tone a s peripheral an d imitative. 38 While it is
true tha t the tendency o f the transmission record s to b e comprehensive does
make them repetitive, borrowing liberally from the Ching-te ch'uan-teng lu and
earlier transmissio n records , thi s should not blin d us from seein g the innova-
tive features of each work. The tendency to regard the Ching-te ch'uan-teng lu
as normative an d late r transmission record s a s imitations stems in part fro m
the glorification of T'ang Ch'an and it s masters a s being representative o f a
Ch'an "golde n age " whil e Sung Ch'an stands for a period o f decline. On the
basis of this interpretation o f Ch'an history, it makes sense to see the Ching-te
ch'uan-teng lu as the more important record , sinc e it documents the activities
of Ch'an masters during the "golden age " befor e the decline of the Sung had
a chance to take hold. The further on e moves into the Sung, the more serious
the decline in Ch'an is presumed to be, leaving a dark cloud ove r subsequent
transmission records .

In th e presen t context , th e T'ien-sheng kuang-teng lu assumes an impor -
tance tha t surpasse s the Ching-te ch'uan-teng lu. As an "extensiv e record" o f
Ch'an transmission (kuang-teng), the T'ien-sheng kuang-teng lu was clearly in-
tended t o supplemen t and revis e the claim s of the previou s transmissio n re-
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cord, th e Ching-te ch'uan-teng lu. Th e need fo r a  new transmission recor d a
mere 2 5 years afte r th e Ching-te ch'uan-teng lu was compile d suggest s tha t
the earlier record wa s found lackin g in some circles. In short , Ch'a n master s
associated with the Lin-chi lineage were transforming Ch'an in the early Sung,
particularly i n th e earl y decade s o f th e elevent h century . Th e T'ien-sheng
kuang-teng lu was a tribute to the contributions of and to the novel styles being
promoted b y these new Ch'an masters, many of whom were still alive or only
recently deceased when the T'ien-sheng kuang-teng lu was compiled. In orde r
to highligh t the importanc e o f the T'ien-sheng kuang-teng lu and it s impor -
tance in the rising self-definition o f Ch'an as "a specia l transmission outside
the teaching, " I wil l discuss this text before goin g back to explain the view of
"harmony betwee n Ch'an and the teaching" it attempted t o displace, and the
role played by the Ching-te ch'uan-teng lu in the debate .

One o f the mos t importan t contribution s that thi s "new breed " o f Ch'an
masters made wa s to establis h Ch'a n a s " a specia l transmissio n outside th e
teaching." The phrase chiao-wai pieh-ch'uan does not appea r in the Ching-te
ch'uan-teng lu, except in an altere d for m i n the prefac e by Yang I (discussed
below).39 I t appear s severa l times in the T'ien-sheng kuang-teng lu and i s one
of the prominen t feature s of this work. Another important contributio n was
that i t recorded important yti-lu materials, many for the first time, of masters
associated wit h the Lin-chi lineage.

According to  the  T'ien-sheng kuang-teng lu, the interpretation of  Ch'an as
a "specia l transmission outside the teaching" wa s not the innovation of Bod-
hidharma or Lin-chi , o r any of a number of likely candidates associate d with
the T'ang Ch'an tradition. The first mention of "a special transmission outside
the teaching " i n th e T'ien-sheng kuang-teng lu is in th e biograph y of Ch'a n
master Kuei-sheng, recipient of a Purple Robe, from th e Kuang-chiao Temple
in Ju-chou. 40 Th e date s o f Kuei-sheng' s lif e ar e unknown , bu t th e date s o f
contemporaries whose biographies are before and after his indicate that he was
active in the early Sung period, i n the las t decade s o f the tent h centur y an d
the first decades o f the eleventh. 41 Kuei-sheng uses the phrase i n connectio n
with a sermon in which he attempts t o explain the meaning of Bodhidharma' s
coming fro m th e West: "When Bodhidharm a cam e fro m th e wes t and trans -
mitted the Dharma in the lands of the East [i.e. , China], he directly pointed to
the human mind , to se e one's natur e an d become a  Buddha. .  . . What i s the
meaning o f hi s comin g fro m th e West ? A specia l transmissio n outsid e th e
teaching."42 In this way, Kuei-sheng's reference to "a special transmission out -
side the teaching" was directly connected to established slogans of the collec-
tive Ch'an identity, th e image o f Bodhidharma, an d th e implici t meanin g of
his message.

This same link between Bodhidharma's message and th e interpretatio n of
Ch'an as  "a  specia l transmission outside the teaching" is  also established in
the biography of Ch'an master Shih-shuang Ch'u-yuan (987-1040) of Mount
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Nan-yuan i n Yuan-chou, active in the early decades o f the elevent h century,
he notes : "Therefor e th e Wa y [consists in ] one saying : 'Bodhidharma cam e
from th e West, a special transmission outside the teaching. ' What i s this spe-
cial transmissio n o f the Way ? Directly pointin g t o th e huma n mind , seeing
one's nature and becoming a Buddha.43 This linkage pointed to the new, com-
prehensive direction Ch'a n identit y wa s taking in the earl y Sung . As Ch'u -
yiian was the teacher of both Yang-ch'i Fang-hui (992-1049) and Huang-lung
Hui nan (1002-1069), heads of the two branches that have dominated the Lin-
chi lineage since the Sung, the influence of his interpretation was considerable.
The question regarding the meaning of the phrase "a special transmission out-
side the teaching" even acquired koan-like status in Sung Ch'an circles.

One of the preoccupations of the search for Ch'an identity in the early Sung
was comin g to term s wit h th e meanin g o f Bodhidharma' s arriva l fro m th e
West.44 In the T'ien-sheng kuang-teng lu, the question is asked by students with
considerable frequency (ove r 70 times), as a test of a Ch'an master's mettle. It
evoked a  wid e variety o f responses , rangin g fro m seemingl y random obser -
vations abou t th e weathe r an d seasons , to nonsensica l reference s t o object s
close at hand, a s well as the infamous shouts and beating s for which Lin-chi-
style Ch'a n becam e famous . As th e phrase  " a specia l transmissio n outsid e
the teaching" cam e to represent one of the central features of Bodhidharma's
teaching (along with "directly point to the human mind , see one's nature and
become Buddha"), the question: "What i s [the meaning of] the one saying: 'a
special transmissio n outsid e th e teaching'? " cam e t o b e aske d i n th e sam e
manner as : "What is the meanin g of Bodhidharma comin g from th e West?"
as a test of a Ch'an master's understanding. 45

In spite of the association between Bodhidharma an d the interpretation of
Ch'an as "a special transmission outside the teaching" by many Ch'an masters
in the T'ien-sheng kuang-teng lu, there is no evidence for this connection in the
record's biograph y of Bodhidharma. Th e biography does have Bodhidharma
claim "seein g one' s natur e i s Buddha," 46 and "man y peopl e clarif y th e Way,
but few practice it; many people explain // [principle], but few understand it,"47

so that h e i s representative o f principles summarize d in late r Ch'a n slogans .
The Bodhidharma of the T'ien-sheng kuang-teng lu is more aptly characterized
as the conveyor of the "sea l o f the Dharma" (fa-yin),4S o r transmitte r o f the
"seal o f Buddha-mind" (fo-hsin yin).49 I n th e biographie s o f Bodhidharma' s
descendants, Hui-k'o, Seng-ts'an , and Tao-hsin, the transmission is character-
ized in terms of "the Treasur y of the True Dharma Eye " (cheng fa-yen tsang)
(familiar t o man y in it s Japanese pronunciation , shobogenzd), wher e it i s de-
scribed a s th e essentia l teachin g passe d t o Mahakasyap a fro m Sakyamuni ,
down throug h the line o f Indian patriarchs to Bodhidharma. 50 This point is
confirmed in the T'ien-sheng kuang-teng lu biographies of Sakyamuni and Ma -
hakasyapa, which make a point of stipulating that the "content" o f the trans-
mission betwee n them wa s "th e Treasur y o f th e Tru e Dharm a Eye." 51 This
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constitutes the content of transmission from patriarch t o patriarch throug h all
the subsequent biographies of the Indian patriarchs i n the T'ien-sheng kuang-
teng lu as well.52

What th e T'ien-sheng kuang-teng lu suggests, then, i s that th e depictio n o f
Bodhidharma's message in terms of "a specia l transmission outside the teach-
ing" wa s the product o f early Sung interpretation, first affirmed i n the T'ien-
sheng kuang-teng lu text. The T'ien-sheng kuang-teng lu also alludes to the fac t
that thi s ne w interpretatio n wa s no t universall y accepted i n Ch'a n circles .
Other Ch'an master s with biographies recorded in the T'ien-sheng kuang-teng
lu, contemporaries o f Kuei-sheng and Ch'u-yiian (who promoted Bodhidhar -
ma's Ch'a n a s " a specia l transmission outsid e the teaching") , retai n a  more
traditional interpretatio n o f Bodhidharma . Ch'a n maste r Hsing-min g (932 -
1001) of the K'ai-hua Templ e of Dragon Mountai n in Hang-chou continue d t o
maintain "the patriarch [Bodhidharma ] came from the West claiming 'directly
point to the human mind, see one's nature and become a Buddha, an d do not
exert one iota of mental energy'," 53 invoking standard Ch'an slogans without
recourse t o th e ne w interpretatio n o f Bodhidharma' s messag e a s " a specia l
transmission outsid e the teaching. " I n doin g so , Hsing-ming was confirmin g
an accepte d vie w o f Ch'an i n the earl y Sung, based o n "official " interpreta -
tions of Ch'an i n the T'ang , o f "harmony betwee n Ch'an an d th e teaching. "

Two Interpretations o f Ch'an: " A Special
Transmission outsid e the Teaching" (chiao-wai
pieh-ch'uan) versus "Harmon y between Ch'a n and
the Teaching " (chiao-ch'an i-chih)

Until the T'ien-sheng kuang-teng lu, the prevailing view of Ch'an that was ac-
cepted in official circle s was one of harmony between Ch'an and the Buddhis t
scriptural tradition. The phrase "a special transmission outside the teaching"
had not gaine d standard currency . The situation began t o change i n the latter
half of the tenth century, when some Ch'an monks began spouting their claim
to be "a specia l transmission outside th e teaching," independen t o f the scho -
lastic tradition o f Buddhism that preceded them . The new claim precipitate d
a conflic t withi n the Ch'a n movemen t ove r it s proper identity . Advocates o f
Ch'an a s a  specia l transmissio n withi n th e teaching—tha t is , Ch'an a s th e
culmination of the Buddhist scriptural tradition—began to defend themselves
against what they deemed to be pernicious, self-defeating claims . The story of
this conflict i s embedded i n the ris e of the Fa-ye n lineag e in the Wu-yiie h re-
gion and th e evolution o f Buddhism in the early Sung.

In the tenth-century period o f the so-called Fiv e Dynasties and Ten King-
doms, China was without effective centra l control and th e country was politi-
cally an d geographicall y divided into severa l autonomou s regions. 54 The fat e
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of Buddhism fell into the hands of warlords (chieh-tu shih) who controlled these
regions. Given th e recen t experience of dynastic collapse and th e perceptio n
of Buddhis t culpabilit y fo r T'ang failings , mos t warlord s continue d policie s
established i n the late T'ang designed to restric t Buddhis t influence ove r Chi-
nese society . As a  result , suppor t fo r Buddhism durin g thi s period wa s geo-
graphically restricted to a few regions. Ch'an lineages emerged as the principal
beneficiaries o f this regionally based support . Th e establishe d school s o f th e
T'ang, Hua-ye n an d T'ien-t'ai , had bee n highl y dependen t o n imperia l sup -
port, and they were left vulnerable when it was withdrawn. Campaigns agains t
Buddhism during the T'ang were generally directed at obvious targets: the large,
wealthy Hua-ye n and  T'ien-t'a i monasteries . Equall y debilitatin g for  Bud -
dhism was the collapse of T'ang society, which deprived the aristocratic classe s
of wealth and position and Buddhism of its source of extra-governmental sup-
port. Ch'a n lineage s (suc h a s th e "Norther n school " o f Shen-hsi u an d th e
"Southern school " o f Shen-hui ) locate d nea r th e capita l an d dependen t o n
imperial support suffered a  similar fate.

As a result of the changing circumstances affectin g Buddhis m in the tenth
century, Ch'an emerged as the dominant movement within Chinese Buddhism.
At the same time, support fo r Buddhism varied from region to region, and this
environment naturally produced differen t conceptions regarding the normative
identity of the Ch'an school. These regionally based variations of Ch'an teach-
ing became bes t remembere d i n th e debat e ove r whethe r Ch'a n represente d
"a specia l transmissio n outside th e teaching " (chiao-wai pieh-ch'uari) o r "th e
harmony betwee n Ch'a n an d th e teaching " (chiao-ch'an i-chih),55 tha t is , the
controversy betwee n th e notio n o f Ch'a n a s a n independen t traditio n an d
the vie w tha t sough t t o interpre t Ch'a n i n term s o f th e Buddhis t scriptura l
tradition. Th e debate is already implicit in the thought of Tsung-mi, the ninth-
century Buddhis t syncretis t who interpreted Ch'a n positions i n terms o f the
doctrines o f Buddhis t scholasticism.56 In orde r t o understand th e emergenc e
of the Ch'an slogan " a specia l transmissio n outsid e th e teaching," one needs
to review the partisan reaction s thi s debate generated in the early Sung.

The Buddhist revival in tenth-century China wa s dominated b y supporters
of th e Fa-ye n lineage. " Fa-yen Wen- i (885-958) hailed fro m Yii-han g (Che-
chiang province ) an d wa s ordained a t th e K'ai-yua n Templ e i n Yueh-chou .
Travel took hi m to Fu-cho u an d a s far a s Lin-chuan (Ssu-ch'ua n province) ,
but he eventually settled at the Pao-en Ch'an Temple in Chin-liang (Chiang-hsi
province). His teachings attracted numerou s students, many of whom achieved
considerable fame i n their own right.58 The influenc e o f Wen-i's disciples was
especially stron g in two kingdoms in the south, Nan-T'ang (Chiang-hsi) and
Wu-yueh (Che-chiang), wher e his disciples tended to congregate. 59 The rulers
of these kingdoms were the strongest supporters of Buddhism during this pe-
riod. The normative definition o f Ch'an i n Fa-yen circles, later summarized as
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"harmony betwee n Ch'an and the teaching," directly countered the notion of
"a specia l transmissio n outsid e th e teaching," howeve r articulated. A review
of Buddhism in Wu-yiieh makes this point clear.

Broadly conceived, the promotion o f Buddhism in Wu-yiieh envisione d so-
lutions to the social an d political turmoi l plaguing China throug h the revival
of past Buddhis t traditions. Aside from spiritua l concerns, the preservation o f
Buddhism i n Wu-yueh wa s linked t o providin g socia l an d politica l stability .
This wa s rooted i n a  T'ang vision of Buddhism a s an indispensabl e forc e i n
the creation of a civilized society. As a result, the Wu-yiieh revival of Buddhism
was broad-based. I t depended o n the reestablishment o f Buddhist institutions
as central feature s of Wu-yueh society an d culture , an d t o thi s end Wu-yiieh
rulers made a  concentrated effor t t o rebuild temples and pilgrimage sites and
to restor e th e numerou s Buddhis t monument s an d institution s tha t ha d
suffered fro m neglec t and the ravages of war. Historically important center s in
the region, such as Mount T'ien-t'ai , were rebuilt. New Buddhist centers, like
the Yung-ming Temple in Lin-an (Hang-chou), were established. Ambassador s
were sen t t o Japa n an d Kore a t o collec t copie s o f importan t scripture s n o
longer available in China. After several decades of constant dedication to these
activities, the monks and monasteries of Wu-yiieh acquired considerabl e repu-
tations. Monk s throughou t China , fleeing hardship an d persecution , flocked
to the protection and prosperity that Wu-yiieh monasteries offered. Ruler s of
non-Chinese kingdoms sought to enhance their reputations by sending monks
from thei r countries to study under famous Wu-yiieh masters.60

The Buddhist revival in Wu-yiieh was largely carried ou t unde r th e Ch'an
banner, an d th e natur e o f the reviva l determined th e traditiona l qualitie s of
Wu-yiieh Ch'an. In addition to embracing Ch'an innovations, Wu-yiieh Ch'an
identified with old T'ang traditions, and this identification with the larger Bud-
dhist traditio n becam e a  standar d featur e i n th e collectiv e memory o f Wu-
yiieh Ch'an. The distinguishing character of the Fa-yen lineage within Ch'an is
typically recalled through th e syncreti c proclivities of its patriarchs, normall y
reduced to the harmony between Ch'an and Hua-yen in Wen-i's teachings, the
harmony between  Ch'a n an d T'ien-t'a i i n Te-shao' s teachings , an d th e har -
mony between Ch'an and Pure Land in Yen-shou's teachings.61

The reconciliation o f Wu-yueh Ch'an wit h the larger traditio n o f Chines e
Buddhism wa s couple d wit h undispute d normativ e aspect s o f T'ang Ch'a n
self-identity. Thi s i s readily apparen t i n th e Wu-yiie h Buddhis t definitio n of
itself i n distinctly Ch'an terms . Even th e writings o f Tsan-ning (919-1001), a
Wu-yueh Vinaya master who became the leading Buddhist scholar-bureaucra t
at the Sung court, reveal a definition o f Buddhism in terms of a Ch'an identity
that was compatible with conventional Buddhis t teaching. I n "The Transmis -
sion o f Meditatio n an d Contemplatio n Technique s to China " (ch'uan ch'an-
kuan fa) sectio n o f th e Ta-sung seng shih-lueh, wher e Tsan-ning treats Ch'a n
from the perspective of the broader tradition of meditation practice in Chinese

88
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Buddhism,62 Bodhidharma is praised for having first proclaimed in China: "di-
rectly poin t t o th e human mind ; see one's nature and becom e a  Buddha; do
not establis h words and letters." 63 The "official " vie w of Wu-yueh Ch'an pre -
sented t o the Sung court asserte d tha t thes e three slogans attributed t o Bod-
hidharma were definitive of normative Ch'a n teaching, along with a character -
ization of Ch'an as the quintessential teaching of Buddhism ("the ch'an of the
Supreme Vehicle").64 The fact tha t th e fourth slogan, "a specia l transmission
outside th e teaching, " wa s missing fro m thi s normativ e definitio n is closely
connected t o th e view of Ch'an as the quintessentia l teaching of Buddhism,
which presuppose s harmon y betwee n Ch'an an d Buddhis t teaching . Rathe r
than "a special transmission outside the teaching," Tsan-ning considered Bod-
hidharma's teaching as a branch of the larger tradition of Buddhism stemming
from Sakyamuni .

The Trut h (fa) preache d b y th e Buddha s o f th e thre e age s [past , present , an d
future] i s alway s th e same , an d th e learnin g imparte d b y th e Sacre d One s of
the ten directions i s textually uniform. The teachings o f Sakyamuni ar e the root
[fundamental teaching] ; the words of Bodhidharma ar e a branch [supplementar y
teaching]. Ho w truly lamentabl e t o tur n one' s bac k o n th e roo t t o chas e afte r
the branches!65

Implicit i n Tsan-ning' s definitio n o f Ch'a n wa s a  criticis m o f Ch'a n prac -
titioners wh o denigrate d Sakyamuni' s teaching s i n favo r o f Bodhidharma's .
Using language that Confucian trained-bureaucrats could easily identify with,
Tsan-ning levels harsh criticism at those who view Ch'an a s some kind of "spe-
cial transmission outsid e the teaching. "

[The government minister ] who does not follow the virtuous influence of his sov-
ereign [wang-hua] i s referred t o a s a rebellious minister . [Th e son ] who does no t
carry o n th e legac y o f hi s fathe r i s referre d t o a s a  disobedien t son . Anyon e
daring t o def y th e teachings o f the Buddh a [fo-shuo] i s referred t o a s a follower
of demonic heterodoxies. 66

Tsan-ning's aim was to provide an orthodox interpretation of Ch'an following
the conventiona l understandin g o f Wu-yue h masters . Hi s messag e t o thos e
attempting t o isolat e Ch'an fro m Buddhis t teaching is explicit: "based o n an
examination of the records and writings of those who have sought [meditation]
techniques [fa] fro m th e pas t dow n to th e present , ch'an meditation i n Indi a
is taught along wit h the vehicle o f Buddhist teachin g [chiao-ch'eng] [an d no t
independently]."67 Thos e wh o conceiv e o f a  Ch'a n identit y independen t o f
Buddhist teaching do not understand that "the scriptures [ching] ar e the words
of the Buddha , and meditatio n [ch'an] i s the though t of the Buddha ; there is
no discrepanc y whatsoever between what th e Buddh a conceives in hi s mind
and what he utters with his mouth."68



90 TH E K O A N

The Wu-yiieh perspective on the harmony between Ch'an and the scriptures
was no t unprecedente d bu t represente d th e "official " vie w i n th e T'ang . A
century earlier Tsung-mi (780-841) promoted harmony or correspondence be-
tween Ch'an and Buddhis t teachings , arguing that Ch'a n teachings ar e in ac-
cord with the Buddhist canon, o n the one hand, an d with the doctrinal posi -
tions of Buddhist schools, on the other.69 Tsung-mi's views provided the model
for Wu-yiie h Ch'an, bot h fo r Tsan-ning70 and fo r the teachings o f Yung-ming
Yen-shou (904-975), Wu-yiie h Ch'an's greatest representative.

It i s beyond th e scop e o f this chapter t o delv e deeply into eithe r the com -
plexity o f Yen-shou' s thought o r hi s indebtednes s t o Tsung-mi. 71 Yen shou's
commitment to th e principle o f "harmony between  Ch'an and th e teaching"
is eviden t throughou t hi s writings , a s i s hi s oppositio n t o a  conceptio n o f
Ch'an isolate d fro m Buddhis t teaching s an d practices . Yen-shou' s vie w o f
Ch'an, framed within the parameters of the Buddhist revival in Wu-yueh, was
of a teaching supportive of Buddhist ritual and conventiona l practices .

Yen-shou's vie w of Ch'an a s the "Min d School " wa s firmly based o n th e
theoretical assumptions of T'ang Buddhist scholasticism. The implication tha t
Yen-shou dre w fro m suc h standar d Buddhis t premise s a s "th e myria d phe -
nomena ar e mind-only " an d th e "interpenetratio n o f li [noumena ] an d shih
[phenomena]" was a radica l phenomenalism : "I t i s unreasonable t o assum e
that [any phenomena] is deprived of the essence of/ z [noumena]." 72 Taking th e
interpenetration o f li and shih as a reasonable proposition , Yen-sho u recom-
mended pluralis m a s the guidin g principle governing Buddhist teaching an d
practice. Fo r Yen-shou , Ch'an suggeste d the principl e o f inclusion i n which
the entir e Buddhis t traditio n culminate d i n a  gran d epiphany . Doctrinally ,
this mean t tha t th e entir e scriptura l cano n becam e unite d i n a  great , all -
encompassing harmony. From the perspective of practice, al l actions, without
exception, became Buddha deeds. 73

Similar postulates became the pretext for licentious behavior i n rival Ch'an
lineages, where breaking the bound s o f conventional moralit y was viewed as
expressing one' s tru e nature. 74 Yen-shou' s reactio n wa s th e opposite . Ac -
cording to Yen-shou, "increasing cultivation with myriad practices [i s required
to] make the mind clea r and lucid; . .. if the myriad dharma s ar e none othe r
than mind, how can the mind be obstructed by cultivating them?"75 The Ch'an
experience, in Yen-shou's eyes, does not culminat e in the mystic union o f the
sacred an d profane where "everything that comes into contact with one's eyes
is in the state ofbodhi; whateve r comes into contact with one's feet is the too," 76

expressions linked with Hung-chou Ch'an,77 but in  a concrete program of  ac-
tivities sanctioned by the Buddhist tradition: participation a t Buddhist assem-
blies, ordinatio n rites , prayer s and ritual s aime d a t enlistin g the blessing s of
the Buddhas, and s o on.

Yen-shou thus clearly distinguishes Wu-yiieh Ch'an a s distinct from Ch'a n
practitioners who "hav e become attached t o emptiness , and [whos e practice]
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is not compatibl e wit h the teaching."78 For Yen-shou, Ch'an practice is firmly
based in the scriptures and doctrinal formulations of the past, promoting con-
ventional practices an d rituals as requirements for actualizing enlightenment.
Rather tha n "enslavin g one' s thought an d wearing out one' s body," a s critics
of Yen-sho u charged, 79 conventiona l Buddhis t activitie s (th e myria d goo d
deeds) ar e viewe d positively , as "provision s wit h whic h Bodhisattva s ente r
sainthood,. .  . gradual steps with which Buddhas assist [others] on the way [to
enlightenment]."80

In th e end , muc h wa s at stak e ove r the tw o competing interpretation s o f
Ch'an. The tw o conceptions o f Ch'an a s "harmon y betwee n Ch'an an d th e
teaching" an d " a specia l transmission outsid e th e teaching " reflec t differen t
religious epistemologies. I n essence , the distinction here is between a  form of
rationalism,81 a  view that reasoned explanatio n i s capable o f communicatin g
the truth coupled with the belief that the vehicle of this reasoned explanatio n
is Buddhist scripture , and a  type of mysticism, a view that th e experience of
enlightenment is beyond reification , verbal explanation , or rational categories
and tha t Buddhis t scriptur e i s incapable o f conveyin g tha t experience . Th e
debate in early Sung Ch'an wa s whether Ch'an is acquiescent wit h the tradi -
tion of Buddhist rationalism or belongs to an independent mystical tradition .

The history of Ch'an and Ze n i s generally presented a s denying Buddhist
rationalism in favor o f a mysticism that i n principle transcends every context,
including even the Buddhis t one . The "orthodox" Ch'an position maintain s
that the phrase "do not establish words and letters" is consistent with "a spe-
cial transmission outside the teaching," treatin g the two slogans as a pair. I n
this interpretation , bot h phrase s ar e sai d t o poin t t o th e common principl e
that tru e enlightenment , a s experience d b y th e Buddh a an d transmitte d
through th e patriarchs , i s independent o f verba l explanations , includin g th e
record o f the Buddha's teaching s (i.e., scriptures) and later doctrina l elabora -
tions. This interpretation wa s not acknowledge d i n Wu-yiieh Ch'an , whic h
distinguished the phrase "d o no t establis h words an d letters " fro m th e prin-
ciple o f a n independen t transmissio n apar t fro m th e teachin g an d whic h
treated th e two as opposing ideas . Wu-yiieh Ch'an acknowledged the validity
of Bodhidharma's warning against attachment to scriptures and doctrines, but
did not accep t tha t thi s warning amounted t o a  categorical denial . As Ch'an
became established in the Sung, monks and official s ros e to challenge the Wu-
yueh interpretation and t o insist on an independent traditio n apar t fro m th e
teaching.

The Ching-te ch'uan-teng lu and th e
Fo-tzu t'ung-tsan chi: A Tal e of Two Prefaces
The view of harmony between Ch'an and the teaching exhibited in the writings
of Yen-shou and Tsan-ning is oddly inconsistent with the Ching-te ch'uan-teng
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lu, the influential transmission record promoting th e Fa-yen lineag e compile d
by the Wu-yiieh monk Tao-yuan.82 The Ching-te ch'uan-teng lu was innovative
in ways that signale d a  departure fro m Wu-yiie h Ch'an. I t became th e model
for th e new style of Buddhist biography that became prevalent in Sung Ch'an,
emphasizing lineag e a s the basi s fo r sectaria n identit y (i n contrast t o Tsan -
ning's Sung kao-seng chuan, conceived in the old, nonsectarian styl e based o n
categorical treatment). Moreover, through the prominence it gave to transmis -
sion verse s and "encounte r dialogues, " i t represente d a  styl e of Ch'a n tha t
seemed a t odd s wit h conventiona l Buddhis m an d "harmon y betwee n Ch'an
and the teaching. "

Other evidence, however, supports the Wu-yiieh view of a harmonious rela-
tionship betwee n Ch'an an d th e scriptures , simila r t o tha t o f Yen-shou an d
Tsan-ning.83 The evidence is based o n a  comparison o f the tw o prefaces with
the wor k tha t becam e know n a s the Ching-te ch'uan-teng lu: the "standard "
preface by Yang I (974-1020) and the original, largely forgotten preface by the
compiler Tao-yuan . Yan g F s prefac e shows , amon g othe r things , tha t Tao -
yiian's origina l compilatio n wa s subjecte d t o a n editin g proces s b y leadin g
Sung officials , heade d by Yang I himself.84 Since Tao-yuan's original compila -
tion i s no longe r extant , i t i s difficul t t o asses s the exten t t o whic h editoria l
changes wer e made t o the text during this process. The two prefaces indicate
that, a t th e ver y least , th e conceptio n o f th e wor k wa s significantl y altered
under Yang I's supervision. Tao-yuan's original title for the work, Fo-tzu t'ung-
tsan chi (Collection of the Common Ch'an Practice of the Buddhas and Pa-
triarchs), suggest s harmony betwee n Ch'a n an d th e Buddhis t tradition . Th e
disparity betwee n Tao-yuan' s conceptio n fo r th e wor k h e calle d th e Fo-tzu
t'ung-tsan chi, an d Yan g I' s conceptio n o f th e revise d work , th e Ching-te
ch'uan-teng lu, is further reflected i n the conten t o f their respective prefaces.

The difference s betwee n Tao-yuan an d Yan g I's view of Ch'an i s revealed
in their prefaces in two ways. One concerns their view of the relation of Ch'an
to Buddhis t practices; th e other relate s to how the teaching o f Bodhidharma
is expressed in Ch'an slogans. Tao-yuan conceived of Ch'an practice i n a way
that wa s consistent with Wu-yiieh Ch'an , especially as promoted i n the writ-
ings of Yen-shou.

The best way of release from birth and deat h [i.e. , samsara] i s to realize nirvana;
to instruc t those who ar e confused , myriad practices [wan-hsing] ar e employe d
according to the differences amon g practitioners.85

Yang I' s prefac e cast th e meanin g o f Ch'an practic e i n a n entirel y differen t
light. I n contras t t o Tao-yuan' s interpretatio n o f Ch'an a s a  teachin g wher e
"myriad practice s ar e employe d accordin g t o th e difference s amon g prac -
titioners" (wan-hsing i chih ch'a-pieh), Yan g I's preface insisted that the teach-
ings o f Ch'a n master s be viewed in term s of " a specia l practice outside th e
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teaching" (chiao-wai pieh-hsing). Accordin g to Tao-yuan, Ch'an teaching em-
ployed wan-hsing, the "myriad practices, " whil e to Yang I Ch'an represente d
pieh-hsing, a  "special practice (outsid e th e teaching)." Not onl y did Yang Ps
phrase promote Ch'a n exclusivity and implicitly undermine Ch'an pluralism,
it parallele d th e expressio n " a specia l transmissio n outsid e th e teaching "
(chiao-waipieh-ch'uan), whic h came into vogue around the same time through
the vehicle of the T'ien-sheng kuang-teng lu.

The different interpretations of Ch'an teaching held by Tao-yuan an d Yang
I wer e als o reflecte d i n th e slogan s tha t eac h attribute d t o Bodhidharma' s
teaching. According to Tao-yuan, "[Bodhidharma ] did not make  a display of
verbal expression s [pu-shih yu-yen], an d di d no t establis h words  and letter s
[pu-li wen-tzu]'.'*6 Accordin g t o Yang I, [Bodhidharma taught] : do no t estab -
lish words and letter s \pu-li wen-tzu], directl y point t o the source o f the mind
[ch'ih-chih shin-yuan]; d o no t engag e in gradua l method s \pu-chien chieh-ti\,
attain Buddhahood immediatel y [ching-tengfo-ti\"sl I n spite of their differen t
interpretations, Tao-yuan and Yang I both were in agreement that Bodhidhar-
ma's teaching was represented in the phrase "d o no t establis h words and let -
ters" [pu-li wen-tzu]. Their divergent views on the relationship between Ch'an
practice an d Buddhis t practice s wer e based o n riva l interpretation s o f thi s
phrase.

Within the Ch'an tradition , th e issue of whether Bodhidharma's teachin g
represented compatibilit y o r incompatibilit y wit h Buddhis t scripture s an d
practices depende d o n th e interpretatio n o f Bodhidharma' s Erh-ju ssu-hsing
lun (Treatise on the Two Entrances and Four Practices}.** I n th e sectio n o f th e
Treatise where "entrance by principle (or reason)" (li-ju) i s discussed, two char-
acterizations ar e given . O n th e on e hand , entranc e b y principl e i s sai d t o
"awaken on e to th e truth [wu-tsung] i n accordance wit h [scriptural] teachin g
[chi-chiao]. Later , after realizin g true nature (chen-hsing), on e is said to "resid e
fixedly, without wavering, never again to be swayed by written teachings [wen-
c/zz'ao]."89 The two statements provided ample support for either interpretatio n
of Bodhidharma's message. "Awakening to the truth in accordance with [scrip-
tural] teaching" easil y supports the position o f "harmony between Ch'an and
the teaching"; an d "residin g fixedly, . . . never again t o b e swayed by written
teachings" serve s similarly to suppor t th e position o f "a specia l transmission
outside the teaching. "

In spit e o f the Sun g emphasis o n interpretin g Bodhidharma's messag e as
"a special transmission outside the teaching," th e interpretation o f it in terms
of "harmony betwee n Ch'an and the teaching" i s more justifiable historically.
John McRa e ha s alread y pointe d ou t tha t th e distinction propose d b y Bod-
hidharma i n th e Erh-ju ssu-hsing lun "i s simila r t o th e Lankavatara Sutra's
concept o f tsung-t'ung, o r 'penetration of the truth, ' i.e., the true inner under-
Standing o f the ultimat e message of the scriptures , as opposed t o shuo-t'ung,
or 'penetration of the preaching,' a conceptualized understanding of the words
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and formulae of the text and nothing more."90 This distinction between "pene -
tration o f th e truth " an d "penetratio n o f th e preaching " wa s th e favore d
method o f interpretin g Bodhidharma' s phras e "d o no t establis h word s an d
letters" in T'ang Ch'an, and was adopted by Wu-yueh masters. In this interpre-
tation, "d o no t establis h words and letters " wa s taken not a s a denial of the
recorded words of the Buddha or the doctrinal elaborations by learned monks,
but a s a  warning to thos e who had becom e confuse d abou t th e relationshi p
between Buddhis t teachin g a s a  guid e t o th e trut h an d mistoo k i t fo r th e
truth itself .

Yang Fs presence in the reinterpretation o f Ch'an i s a sure indication of the
important rol e Ch'an played in the Sun g as wel l a s the rol e played by Sung
literati in determining the shap e o f Ch'an ideology . The biography o f Yang I
in the T'ien-sheng kuang-teng lu, the transmission record compiled by Li Tsun-
hsii, a son-in-law of the emperor, that consolidated the position o f Ch'an a s a
"special transmission outside the teaching" suggests that Yang Fs reinterpreta-
tion o f Ch'an was closely linked to th e Ch'an master s with whom he associ -
ated.91 Yang I's initial associations with Ch'an master s were with descendant s
of Fa-ye n Wen-i , Maste r A n an d Maste r Liang. 92 Late r h e develope d clos e
relations wit h Chen-hu i Yuan-lie n (951-1036) , a  descendan t o f Lin-chi. 93

Moreover, Yan g I' s adoptio n o f a  Lin-ch i perspective o n Ch'a n intensifie d
under th e influenc e o f Li Wei, a close cohort a t th e Sun g court wh o was an
avid follower o f Lin-chi masters. In this way, Yang I's own biography parallels
the change s occurring i n early Sung Ch'an, changes tha t ar e reflecte d in his
preface to the Ching-te ch'uan-teng lu and in the inclusion of his biography i n
the influentia l Ch'a n transmissio n record, th e T'ien-sheng kuang-teng lu. The
Yuan edition of the Ching-te ch'uan-teng lu acknowledges Yang I's importance
in establishing the new interpretation of Ch'an b y appending the T'ien-sheng
kuang-teng lu biography of Yang I to it.94 Yang I, more than an y other figure,
was responsible for establishing Ch'an a s "a specia l transmission outside the
teaching" i n officia l circles .

Mahakasyapa's Smile: Silent Transmissio n
and the Kung-an Tradition
The surg e o f recognitio n fo r Ch'a n a s " a specia l transmissio n outsid e th e
teaching" stimulated a number of ancillary developments to help give credence
to th e Ch'a n claim . Th e mos t importan t o f thes e was th e stor y recountin g
how the "special transmission " was first conceived in the interchange between
Sakyamuni an d Mahakasyapa . Th e credibilit y o f th e Ch'a n tradition , a s i t
took shap e and began to assume a comprehensive form, necessitate d tha t the
"special transmission " originat e wit h non e othe r tha n Sakyamun i himself.
It was the secret , esoteric enlightenment experience of Sakyamuni that Ch'a n
claimed as its unique possession, transmitted from mind to mind, not vi a writ-
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ten texts , between master an d disciple . Ironically, however, official acknowl -
edgement o f thi s traditio n o f secret , unwritten lore relie d on writte n docu -
ments to substantiate Ch'an claims.

The most famou s early Ch'an documen t t o substantiat e thi s tradition o f
secret transmission is the Platform Sutra of the Sixth Patriarch. This document
describes how the transmission wa s secretly passed fro m th e Fift h Patriarc h
Hung-jen to the Sixth Patriarch Hui-neng , over the rival claims of the learned
head monk Shen-hsiu. The following statement , attributed to Hui-neng, sum-
marizes the new meaning that Ch'an transmissio n had acquired .

At midnight th e Fifth Patriarch called m e into the hall and expounded th e Dia-
mond Sutra t o me . Hearing i t but once , I  was immediately awakened , an d tha t
night I  received th e dharma. Non e of the others knew anythin g abou t it . The n
he transmitted to me the dharma o f Sudden Enlightenmen t an d the robe, saying:
"I mak e yo u the Sixt h Patriarch . The robe i s proof an d i s to b e handed dow n
from generatio n t o generation . M y dharma mus t b e transmitted fro m mind t o
mind. Yo u must mak e people awake n to themselves." 95

Hui-neng, a  supposedl y illiterat e peasan t fro m th e sout h withou t acces s t o
written documents, became a fitting symbol of Ch'an "mind to mind transmis-
sion" (i-hsin ch'uan-hsiri) an d a  "specia l transmissio n outsid e the teaching, "
freed o f the alleged limitations of Buddhist doctrinal teaching .

The sam e force s tha t produce d th e Platform Sutra were also questionin g
the nature o f transmission throughout th e Ch'an tradition . I t made no sense
that thi s "mind-to-min d transmission " bega n wit h Hui-neng , o r eve n Bod-
hidharma. In order for a credible link to be maintained, the genesis of a secret
mind transmission had to originate with none other than the Buddha himself.
This requirement made the alleged transmission from Sakyamuni to Mahakas-
yapa th e firs t and crucia l lin k in the chain , the prototyp e o f mind t o min d
transmission in the Ch'an tradition .

An important early Ch'an sourc e addressing the issue of how the transmis-
sion too k plac e between Sakyamuni and Mahakasyap a i s the Pao-lin chuan,
compiled in 801. 96 The Pao-lin chuan records Sakyamuni's words when trans-
mitting the teaching to Mahakasyapa as follows:

I entrust t o you the pure ey e of the dharma [ch'ing-ching fa-yen], th e wonderful
mind of nirvana [nieh-p'an miao-hsin], the subtl e true dharma [wei-mao cheng-fa]
which in its authentic for m is formless [shih-hsiang wu-hsiang]. You must protec t
and maintain it . .. .

The dharma is at root a dharma of no dharma ,
But that n o dharma i s yet the dharma .
When f  now transmi t the dharma ,
What dharma coul d possibly be the dharma?'7
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According to Mahakasyapa's biography in the same record, Mahakasyapa was
not present in the assembly when the Buddha entered nirvana, but the Buddha
made i t know n t o hi s leadin g disciple s tha t upo n hi s return , Mahakasyap a
would clarify th e treasury of the true dharma eye (cheng-fa-yen tsang), tha t is,
the true teaching of the Buddha. Later , Mahakasyapa verified that the treasury
of the true dharma eye , the true teaching of the Buddha, was none other tha n
the collectio n o f sutra s preached b y the Buddha , recite d a t th e assembl y by
Ananda.

In this way, the Pao-lin chuan reflected an ambiguous understanding o f the
true nature of the Buddha's teaching transmitted to Mahakasyapa. On the one
hand, i t contended tha t thi s teaching wa s "formless" an d subtle , alludin g t o
the mind-to-mind transmissio n tha t becam e th e hallmar k o f Ch'an identity .
On the other hand , i t identified the teaching of the Buddha with the canonica l
tradition compile d throug h Anand a a t th e counci l o f Rajagrha , a s verba l
rather than formless .

There is no hint of the story of Mahakasyapa responding with a smile when
Sakyamuni hold s up a  flower to th e assembl y i n early Ch'a n records . I n th e
Pao-lin chuan the whol e episode is  implausible given Mahakasyapa's absenc e
from th e assembly where his role in clarifying the Buddha' s teachin g after th e
Buddha passe s into nirvana is announced. Likewis e the transmission between
Sakyamuni and Mahakasyap a i s acknowledged in the Ching-te ch'uan-teng lu
as a transmission o f "the pur e Dharma eye , the wondrou s mind o f nirvana"
but there is no mention of the episode of the flower and Mahakasyapa's smile.98

The first mention in Ch'an records of the transmission between Sakyamuni
and Mahakasyapa involving the presentation o f the flower before the assembly
and Mahakasyapa' s smile in response i s in the Tien-sheng kuang-teng lu. This
comes as no surprise in light of the previous discussion highlighting the role of
this text in establishing Sung Ch'an identity in terms of "a special transmission
outside th e teaching. " I n th e Tien-sheng kuang-teng lu, Sakyamuni present s
the flower to th e assembl y a s a  tes t o f the attendees ' knowledg e of the tru e
nature of the dharma .

When the Tathagata was on Vulture Peak preachin g the dharma, various devas
presented hi m wit h flowers. The Worl d Honoure d On e too k a  flower and in -
structed th e assembly . Mahakasyapa faintl y smiled . The Worl d Honoured On e
announced to the assembly: "I possess the treasury of the true dharma eye , the
wondrous mind of nirvana. I entrust it to Mahakasyapa to spread i n the future ,
not allowin g it to be cut off. "

Acknowledging the nonverbal nature of the "formless" dharma, Mahakasyapa
responds i n kind with a  smil e t o th e Buddha' s challeng e to th e assembly , a t
which poin t th e Buddh a announces : " I posses s th e treasur y o f th e tru e
Dharma eye, the wondrous mind of nirvana. I  entrust it to Mahakasyapa." The
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content o f the treasury of the true Dharma eye (cheng fa-yen tsang), the essence
of Buddhist teaching that Sakyamuni was said to possess, was not yet explicitly
connected to the expression chiao-waipieh-ch'uan, bu t the basis for identifying
the two was clearly drawn. In the T'ien-sheng kuang-teng lu, the dharma trans -
mitted fro m th e Buddh a t o Mahakasyap a i s contrasted wit h th e Buddha' s
preaching career, characterized in terms of the three vehicles. The implicatio n
is that th e Ch'an dharma, transmitte d secretl y between master (th e Buddha )
and discipl e (Mahakasyapa) , i s superio r t o th e exoteri c messag e preache d
in th e Lotus Sutra, th e teachin g o f th e thre e vehicles , an d particularl y th e
supreme dharma i n the Lotus, the "one vehicle." 100 Moreover, the T'ien-sheng
kuang-teng lu was the first record t o emphasize an interpretation o f Ch'an as
a tradition independen t of Buddhist scriptural teaching associating the phrase
"a special transmission outside the teaching" with the teachings of prominent
Ch'an master s active in the earl y Sung. The inclusion o f a  stor y about ho w
that independent tradition bega n forms a natural parallel to the kind of image
that earl y Sung Ch'an masters were projecting about the unique and superio r
nature of the dharma they were transmitting. Wha t is remarkable is that both
of thes e developments , th e stor y o f silen t transmissio n betwee n Sakyamun i
and Mahakasyapa as unequivocally associated with a superior Ch'an teaching ,
and th e identification of Ch'an as "a specia l transmission outside the teach-
ing," were Sung rather than T'ang innovations.

The first version of the story involving the transmission of the dharma fro m
Sakyamuni to Mahakasyapa to make explicit what was only implicitly drawn
in th e T'ien-sheng kuang-teng lu is the on e recorde d i n the Tafan-t'ien wang
wenfo chiieh-i ching (The Scripture in which Brahman Asks Buddha to Resolve
his Doubts).101 I t is ostensibly part o f the Buddhist canon , but ther e is no evi-
dence that thi s "scripture" existe d prior to the Sung. It i s widely regarded a s
apocryphal, al l the more so for the scriptural suppor t i t conveniently provided
for th e story involving Sakyamuni and Mahakasyapa. 102 According t o the Ta
fan-t'ien wang wen fo chileh-i ching version , whe n Sakyamun i sa t befor e th e
assembly holdin g a  lotu s blosso m tha t ha d bee n give n hi m b y Brahman ,
speechless and without uttering a word, Mahakasyapa broke into a smile. The
Buddha proclaimed, " I possess the treasury of the true Dharma eye , the won-
drous mind of nirvana, the subtle dharma-gate born of the formlessness of true
form, not established on words and letters, a  special transmission outsid e the
teaching," and went on to entrust it to Mahakayapa.103 This proclamation es-
tablished th e origin s of the Ch'a n traditio n i n terms tha t directl y linked th e
content o f the Buddha' s teaching , "the treasur y o f the true Dharma eye, the
wondrous mind of nirvana," an d s o on, silently bequeathed t o Mahakasyapa ,
to the Ch'an identity as "a specia l transmissio n outside the teaching." I t did
so, ironically, under the pretext of scriptural authorization.

Subsequently the story of the transmission of the dharma fro m Sakyamun i
to Mahakasyapa as told in the Tafan-t'ien wang-wenfo-chiieh-i ching began to
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appear in Ch'an transmission records. The Lien-teng hui-yao, compiled by Wu-
ming in 1189, records this rendition of the story explicitly connecting the trans-
mission with "a specia l transmission outsid e the teaching."104 It als o appear s
in a Ming dynasty collection of Ch'an biographies, the Chiao-waipieh-ch'uan,
compiled b y th e officia l L i Me i an d other s (prefac e date d 1633) . Thi s wor k
organizes th e lineage s o f th e "fiv e houses " aroun d th e moti f o f it s titl e "A
Special Transmission Outside the Teaching," suggestin g that the entire Ch'an
tradition b e incorporated under this phrase.105

The ful l popularit y o f Ch'an tha t combine d scriptura l authorizatio n wit h
the interpretatio n o f Ch'an a s " a specia l transmissio n outsid e the teaching "
was not realize d through eithe r the Ch'an transmission record wher e it origi-
nated o r th e scriptura l accoun t tha t supporte d it , bu t throug h th e uniquely
Sung literary from, the collections o f kung-an case studies. The Wu-men kuan
(Gateless Barrier), compiled at the end of the Sun g in 1228 , includes the story
of th e interactio n betwee n Sakyamuni an d Mahakasyap a a s on e o f it s cas e
studies, following the version establishe d i n the apocryphal Ta-fan t'ien-wang
wen-fo chileh-i ching.10f) Through the inclusion of this story in the Wu-men kuan,
the interpretation o f Ch'an a s "a specia l transmissio n outsid e the teaching "
reached countles s number s o f Ch'an an d Ze n students , continuin g dow n t o
the present day.

In spite of the success the interpretation of Ch'an as "a special transmission
outside the teaching" enjoyed, the history of Ch'an in the Sung reveals a mixed
legacy. Even with the dominance o f the Lin-chi line of Ch'an in the Sung , the
interpretation o f Ch'an as "a specia l transmissio n outsid e th e teaching" was
not universall y acknowledged. There was a reluctance amon g Ch'a n masters
to deny the Buddhist scriptural tradition and to give voice to the interpretation
of Ch'an as "a special transmission outside the teaching." In this respect, many
masters continued to exhibit the influence of "scripture friendly" Ch'an, to see
Ch'an in terms a basic harmony with the teachings o f the scriptures, however
much they fel l unde r the swa y of Ch'an rhetoric. Even in the Sung , when the
Lin-chi branc h ros e t o dominance , th e interpretation o f Ch'an a s "a specia l
transmission outside the scriptures" did not go unchallenged. Members of the
Yun-men branch too k th e lead in this challenge. The record o f Ch'an maste r
Huai (992-1064) , the Huai ch'an-shih lu, included in the aforementione d Tsu-
t'ing shih-yuan, a  collectio n o f Yun-me n lineage record s compile d i n 1108 ,
contests th e interpretation o f "a specia l transmission outsid e the scriptures "
promoted i n Lin-ch i circles . After citin g the fou r slogan s in connection with
Bodhidharma, Ch'an master Huai remarks , "Many peopl e mistake the mean-
ing of 'do not establish words and letters.' They speak frequentl y of abandon -
ing the scriptures and regard silen t sitting as Ch'an. They are truly the dum b
sheep of our school." 107

There were limits to what Ch'an rhetorica l claims to be "a special transmis-
sion outsid e the teaching " could, in practice , allow . These may b e generally
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characterized as follows. The success of Ch'an i n the Sung led to officia l recog -
nition and support. The fledgling Ch'an movement of the T'ang came to domi-
nate Chinese Buddhism in the Sung . The success of Ch'an institution s made
them highly dependent o n activities , rituals, ceremonies , and othe r form s o f
Buddhist practic e rhetorically denie d in the interpretation of Ch'an as "a spe -
cial transmission outsid e the teaching. " I n short , th e socia l realit y o f Ch'a n
was inconsistent with its rhetoric: th e more successfu l Ch'a n becam e institu-
tionally, th e mor e dependent i t became o n T'ang scholasti c teachings . Sun g
Ch'an institution s inherite d the ritual s an d convention s o f T'an g Buddhis t
monasteries.108

Conclusion
This investigation into the origins of the Ch'an traditio n a s "a specia l trans-
mission outside the teaching" an d o f the creation of the myth of silent trans-
mission beginnin g with Sakyamuni and Mahakasyapa raises some basic ques -
tions abou t th e stud y o f Ch'an . Rathe r tha n th e standar d vie w o f a  Ch'a n
"golden age" in the T'ang, th e current study suggests that major components
of the Ch'an identit y were Sung, instead of T'ang innovations . In importan t
respects, th e so-calle d T'an g "golde n age " mus t b e treate d a s a  produc t o f
Sung revisionism . The majo r source s fo r understandin g T'an g Ch'a n were ,
with fe w exceptions , compile d i n th e Sung . Th e fundamenta l "myths " o f
Ch'an's founding masters were crystalized in Sung imagination.

The possibility that Sun g Ch'an master s were responsible for shaping ou r
view of the Ch'an tradition , including the T'ang golden age, raises more funda-
mental questions about the way Ch'an history has been interpreted. In the first
place, it undermines th e entire Ch'an "golden age" hypothesis : was there such
an era excep t in the retrospective vision of Sung Ch'an masters , who postu-
lated it as a way to affirm their own identity? Rather than situating a hypotheti-
cal golden ag e in a  particular historica l period tha t demarcate s sharpl y be-
tween T'an g an d Sun g Ch'an , i t seem s better t o hypothesiz e Ch'a n histor y
during thi s importan t perio d o f developmen t o n a  T'ang-Sun g continuu m
which acknowledges that our understanding of T'ang Ch'an i s filtered through
Sung memories of it.

In short , the whole "golden age " discussio n presumes that suc h a  period
did, in fact , exist . This presumption ha s to a  large degree influenced modern
scholarship o n Ch'an , directl y and indirectly . It ha s influence d the way Chi-
nese Buddhism and Ch'an have been interpreted , an d established th e agend a
for Ch'a n studie s fo r som e time . On e nee d onl y loo k t o th e terminolog y
of "Growt h an d Domestication " (pre-T'ang) , "Maturit y an d Acceptance "
(T'ang, "Th e Apogee") , an d "Decline " (Sung , "Memories of a  Great Tradi -
tion") employed in the leading English language text on Chinese Buddhism,109

or t o th e preponderanc e of works, studies, and translation s on T'ang Ch'a n



1OO THE KOAN

masters t o confir m thi s impression . A  prominen t exampl e i s the attemp t a t
"canon formation" in modern Zen, exhibited in collections such as the Zen no
goroku (Ch'an yti-lu) series, which formally introduces works from the Chinese
Ch'an tradition, focusin g on works from the T'ang period and works and mas-
ters associated wit h the Lin-chi (Rinzai) branch. 110 This impression regardin g
the ideological assumptions of modern Ze n scholarship has recently received
critical attention . Regardin g the scholarshi p o f Yanagida Seizan , the leadin g
luminary of modern critical scholarship o n Zen and the guiding visionary be-
hind the Zen no goroku series, Bernard Faure comments :

For al l its openness, Yanagida's scholarship remain s under specifi c constraints :
the importance of the doctrinal texts, the belief in a "pure" Zen, a  tendency to
focus on Zen  (to  the  detrimen t of  traditiona l and  popula r Buddhism) , and on
Rinzai Zen in particular. I n many respects Yanagida remains close to the Kyoto
school. .  . . Yanagida' s scholarshi p i s stil l informe d b y a n orthodo x vie w o f
Ch'an/Zen. It is perhaps significant that he reserves his most severe criticism for
the riva l Sot o tradition , an d share s with hi s colleagues a n interes t in "classi c
Ch'an," to th e detriment o f other trend s lik e Northern Ch'an , despit e th e fac t
that h e was one of the first to reevaluate the teaching of this school.111

As lon g as on e think s in term s o f a  "golde n age, " on e i s bound b y Ze n
orthodoxy and the "rhetoric o f Ch'an." Like any successful religiou s tradition,
Ch'an has gone through a  process of development, bu t i t is not importan t t o
isolate any one period as a "golden age" in this process. This may be of concern
to a  religious tradition searchin g fo r self-identity or attempting t o refor m o r
renew itself , bu t i t is not a n important debat e for modern scholar s to engag e
in (excep t a s a  reflection of debates withi n the traditio n itself) . Mor e recen t
studies have broken from this framework, and current studies suggest that this
trend wil l continue.112

Finally, a reconsideration of Sung Ch'an challenges the way that the history
of Buddhis m i n Chin a ha s bee n interpreted . Rathe r tha n a n ag e lacking in
creativity, where once dynamic teachings have degenerated int o static formal-
ism, the Sung dynasty needs to be approached a s a period o f intense, innova-
tive reevaluatio n o f th e Buddhis t experienc e i n Chin a i n th e fac e o f stron g
new challenges.113 The investigation here has shown that the identity of Ch'an
summarized in its four slogans, a hallmark of "T'ang" Ch'an identity, emerged
in complete and comprehensive form onl y through the interpretation o f early
Sung masters. Three of the slogans were acknowledged as the undisputed leg-
acy of T'ang Ch'an. The acknowledgement of Ch'an as "a special transmission
outside the scriptures" wa s a decidedly Sung innovation, however much it was
inspired b y earlier records . Likewise , the myth of a "silen t transmission " be -
tween Sakyamun i an d Mahakasyapa , th e prototypica l transmissio n myth in
the Ch'a n tradition , was conceived in Sun g Ch'an imaginatio n as part o f an
effort t o substantiate a unique identity. As such, it constituted a creative alter-
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native to conventiona l ways in which the transmission of truth in Buddhism
was conceived via textual means.

NOTES
Portions of this chapter were originally presented at the American Academy of Reli-

gion conference in Philadelphia, Novembe r 1996 , under the title: "Ch'an Slogans and
the Creation o f Ch'an Ideology: A Special Transmission Outside the Scriptures, " an d
were published i n a two-part series, the summer and fall 1996 issues of Ch'an Magazine
(New York) .
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26. Followin g Rut h F . Sasaki , trans. , The Recorded Sayings of Ch'an Master Lin-
Chi Hui-chao of Chen Prefecture (Kyoto:  The Institut e for Zen Studies , 1975) , p. 62.

27. Yanagid a Seizan, "The Lif e of Lin-chi I-hsiian," trans. Ruth F. Sasaki, The East-
ern Buddhist, v. 5, no. 2  (October 1972) : 71.

28. T  47.496a-b. The preface identifies Ma Fang as Scholar o f the Yen-k'ang Hall ,
Gold an d Purple Kuang-lu Official , Peac e Keeping Envoy of the Chen-ting-fu Region,
General Superviso r o f Cavalr y an d Infantr y Forces, an d Directo r o f Ching-t e Mili -
tary Prefecture .

29. T  47.5060.
30. Evidenc e of a growing distaste for the scriptures and doctrines of the Buddhist

scholastic traditio n i s evident i n th e example s o f Te-sha n Hsuan-chien  (780/82-865 )
and Hsiang-ye n Chih-hsien (7-898) as well as Lin-chi (Yanagida, "Th e Lif e o f Lin-chi
I-hsuan," p. 73).

31. ZZ 78.47ib; T 47.500b; Sasaki, Recorded Sayings, p . 24.
32. Asid e from th e Ching-te ch'uan-teng lu (compiled 1004 ; T 51, no. 2076) and th e

T'ien-shengkuang-teng lu (compiled 1029; ZZ 78, no. 1553) , there were the Chien-chung
ching-kuo hsii-teng lu (compiled 1101 ; ZZ 78 , no. 1556 ) by Wei-po, th e Lien-teng hui-
yao (compiled 1183 ; ZZ 79 , no. 1557 ) by Wu-ming; the Chia-t'ai p'u-teng lu (compiled
1201; ZZ 79 , no. 1559 ) by Cheng-shou (1146-1208) ; and th e Wu-teng hui-yuan (com -
piled 1252 ; ZZ 80 , no. 1565 ) by P'u-chi .

33. Earl y Ch'an chronicles with developed lineages of Indian patriarchs  ar e the Li-
taifa-pao chi (Yanagida Seizan, Shoki no Zenshi II, Zen no goroku, vol. 3  [Tokyo: Chi-
kuma shobo , 1976]) , an d th e Pao-lin chuan, i n Tokiw a Daijo , Horinde n n o kenky u
(Tokyo: Kokusho kangyokai, 1973) .

34. T . Griffit h Foulk , "Th e Ch'a n Tsung i n Medieva l China : School , Lineage , o r
What?" Pacific World, no . 8  (Fall 1992) : 18-31.

35. Se e Ishii's book revie w of Nishimura Eshin's recen t translation o f the Mumon-
kan, mentioned in note 17 , above.

36. Th e Ch'uan-hsin fa-yao i s appended t o ch. 9 of the Ching-te ch'uan-ten g l u (T
5i.270b-273a), and ch. 28 contains the Nan-yang Hui-ch'ung kuo-shih yu, the Lo-ching
Ho-tse Shen-hui ta-shih yii, th e Chiang-hsi ta-chi Tao-i ch'an-shih yu, th e Li-chou pao-
shan Wei-yen ho-shang yii, the Yueh-chou ta-chu Hui-hai ho-shang yii, the Fen-chou ta-
ta Wu-y'eh kuo-shih yii, the Ch'ih-chou Nan-ch'uan P'u-yiian ho-shang yu, the Chao-chou
Ch'u-shen ho-shang yu, Chen-chou Lin-chi I-hsiian ho-shang yii, the Hsiian-sha Tsung-i
Shih-pei ta-shih yii, the Chang-chou lo-han Kuei-ch'en ho-shang yii, and th e Ta Fa-yen
Wen-i ch'an-shih yii (T 5i.437c-449a).

37. Selection s from the Ching-te ch'uan-teng lu have been available to English read-
ers for some time through the introduction an d translatio n o f nineteen biographies b y
Chang Chung-yuan (selected Original Teachings of Ch'an Buddhism [from the Transmis-
sion of the Lamp] [Ne w York: Vintage Books, 1971; orig. published by Pantheon Book s
in 1969]) . There is no comparabl e selection for the T'ien-sheng kuang-teng lu or an y
later Sung collection. D. T. Suzuki, Essays in Zen Buddhism (second series ) (New York:
Samuel Weiser, 1970 ; orig. published in 1953 ) refers t o th e Ching-te ch'uan-teng lu nu-
merous time s (se e the index , p . 365 , entry fo r th e Transmission of the Lamp), while
failing t o mentio n th e T'ien-sheng kuang-teng lu o r othe r collections . Th e Ching-te
ch'uan-teng lu figures prominently in Philip Yampolsky, The Platform Sutra of the Sixth
Patriarch (Ne w York : Columbi a Universit y Press, 1967)—se e entr y i n th e Index ,
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p. 206—, but no mention is made of the T'ien-sheng kuang-teng lu. The prominence of
the Ching-te ch'uan-teng lu warrants a mention in Etienne Balazs and Yves Hervouet,
eds., A Sung Bibliography (Bibliographic des Sung) (Hon g Kong : Chines e Universit y
Press, 1978) , pp . 352-353 ; with the exceptio n of the Wu-teng hui-yiian (pp . 354-355) ,
other Ch'an tramission record s lik e the T'ien-sheng kuang-teng lu are not mentioned.
In contras t t o th e emphasis o n th e Ching-te ch'uan-teng lu and relativ e neglect o f the
other Sung collections in the works noted above, Heinrich Dumoulin provides an even-
handed, i f brief, introductio n t o eac h o f the five major Sung transmission records , i n
Zen Buddhism: A History, Volum e I, pp. 8-9 .

38. Ja n Yiin-hua , "Buddhis t Historiograph y i n Sun g China " (Zeitschrift tier
Deutschen Morgandldndischen Gesellschaft, no . 6 4 [1964] , pp . 360-381) , remark s tha t
although th e volum e of the Sun g transmission record s i s great , "mos t par t (sic. ) o f
these works were quoted and requoted fro m the first work done by Tao-yuan" (p. 366),
and tha t th e new material in the T'ien-sheng kuang-teng lu "was very limited," noting
however tha t th e reference s to th e Lin-ch i branc h wer e "comparativel y valuable "
(ibid.). Simila r comments ar e mad e b y Jan i n hi s entr y on "Ch'an yu-lu (Dialogue s
of Ch'a n Buddhists) " i n William H . Nienhauser , Jr. , ed. , The Indiana Companion to
Traditional Chinese Literature (Bloomington: Indiana Universit y Press, 1986) , p . 202,
describing the Ching-te chuan-teng lu as "a dialogical history of Ch'an Buddhism which
has had a  long-lasting influence, " and "th e authoritativ e an d sectaria n histor y o f the
Southern School of Ch'an." In contrast, the "dialogical quality .  . . declined consider-
ably in the works which were compiled to supplemen t Tao-yiian's original." Th e point
here is not to dispute such characterizations, but to highlight the unique and important
circumstances surroundin g the compilatio n o f each transmissio n history . Until mor e
painstaking research is carried out o n each work, it is difficult t o make broad general-
izations regarding their respective importance .

39. Tsi.i96b .
40. Z Z 78.496^
41. Base d on the dates o f Ch'an maste r Sheng-nie n of Shih-ying Ch'an Temple in

Ju-chou, 926-993 (ZZ 78.4930-4953), and Ch'an master Shan-chao of T'ai-tzu Templ e
of Ta-chung monastery, 947-1024 (ZZ 78.4g6b-499a). Many of the dates of Ch'an mas-
ters recorded in the T'ien-sheng kuang-teng lu are unknown. Th e closer proximity o f
Kuei-sheng's biograph y t o Shan-cha o tha n t o Shen-nie n make s i t likel y that Kuei -
sheng's dates were closer to Shan-chao' s as well.

42. Z Z 78-496a-b.
43. Z Z 78.5040 . The same statement i s also recorded i n the Shih-shuang Ch'u-yuan

ch'an-shih yu-lu (ZZ 69.1840), which is contained i n the Tz'u-ming ssu-chia lu, compiled
in 1027 . Ch'u-yuan was the discipl e of Fen-yang Shan-cha o (947-1024) . The lin k be-
tween Bodhidharma' s teachin g an d th e phras e " a specia l transmissio n outsid e th e
teaching" i s also mad e i n th e T'ien-sheng kuang-teng lu biography o f Ch'a n maste r
Chih-sung (ZZ 78.5010).

44. Th e meaning of Bodhidharma comin g from the Wes t is a question tha t i s re-
peated frequently in both the Tsu-t'ang chi and the Ching-te ch'uan-teng lu,

45. Z Z 78.5i6b. For other examples see 5220, 523b , 525b , and 534a .
46. Z Z 78.4410. This occurs in the context of a famous conversation betwee n Bod-

hidharma an d th e king of Liang, i n which the king asks: "What i s Buddha?" Bodhi -
dharma answers : "Seeing one' s nature is Buddha" [chien-hsing shihfo}. Th e king then
asks: "Does th e master see his own nature, or not? " Bodhidharm a replies: "I se e the
Buddha-nature." Th e kin g asks: "Where doe s [Buddha-]natur e exist? " Bodhidharma
replies: "[Buddha-]nature exists in activity" [txo-yung].
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47. Z Z 78.443E .
48. Z Z 78.443a.
49. Z Z 78.443D .
50. Z Z 78.4430 , 444a, and 4440 .
51. Z Z 78.4283 , and 4280 .
52. Th e transmissio n i n these biographie s i s usually invoked with a  standard for -

mula: "I n th e past, Sakyamuni transmitted th e Treasury of the True Dharma Ey e to
Mahakasyapa. It continued to be transmitted fro m on e to another until it came down
to me . I now transmit i t t o you . Protect an d uphol d i t s o that i t wil l flourish i n th e
future. D o not le t it become extinct. Receive my teaching, listen carefully to my verse."
This i s the n followe d b y th e master' s transmissio n vers e (a s a n example , se e Z Z
78.429^. While there are variations to this formula, the content i s remarkably consis-
tent throughout. Cheng fa-yen tsang i s sometimes written ta fa-yen tsang (Treasury of
the Great Dharm a Eye) .

53. Z Z 78-559C -
54. Convention s dictating the preservation of imperial succession made it necessary

for dynastic historians to label the northern states of Liang (907-923), T'ang (923-934) ,
Chin (936-947), Ha n (947-951), and Chou (951-960) the "Five Dynasties" durin g this
period. For the regional states that appeared i n central and southern China, historians
coined th e labe l "Te n Kingdoms" : Sh u (907-925 ) an d Late r Sh u (934-965 ) i n Ssu -
ch'uan; Nan-p'ing o r Ching-nan (907-963) i n Hu-pei; Ch'u (927-956 ) i n Hu-nan; Wu
(902-937) and Nan T'ang (937-975) based in Nan-ching; Wu-yiieh (907-978) in Che -
chiang; Min (907-946) i n Fu-chien; Nan Han or Ytieh (907-971) based in Kuang-tung;
and Pei Han (951-979) in Shan-hsi, a puppet stat e of Chi-t'an.

55. Th e expression chiao-ch'an i-chih was not use d as a slogan in the sam e way as
chiao-wai pieh-ch'uan but wa s a phrase coined later t o indicat e the positions o f Bud-
dhists who rejecte d the notion o f Ch'an a s a n independen t tradition an d sough t t o
interpret Ch'a n i n term s o f th e Buddhis t scriptura l tradition . I t i s implici t i n th e
thought of Tsung-mi, the ninth-century Buddhis t syncretist who interpreted Ch'an po-
sitions in terms of the doctrines of Buddhist scholasticism.

56. Se e Pete r N . Gregory , Tsung-mi and the Sinification of Buddhism (Princeton ,
N.J.: Princeto n Universit y Press, 1991) , pp . 2248". , an d Ja n Yiin-hua , "Tsung-mi : Hi s
Analysis of Ch'an Buddhism," T'oung Pao LVIII (1972), pp. 1-54.

57. Th e othe r influentia l branc h o f Ch'a n i n th e tent h century , Yiin-men , wa s
eclipsed by Fa-yen i n the early Sung.

58. Th e biography of Fa-yen Wen-i is recorded in the Ching-te ch'uan-teng lu (T 51,
no. 2076 , ch. 24) , a transmissio n recor d writte n to bolste r th e claim s o f the Fa-ye n
lineage. The biographie s o f Wen-i' s disciples ar e recorde d i n ch . 2 5 (30 biographies )
and ch . 2 6 (33 biographies). Wen-i's biography in the Sung kao-seng chuan, ch . 1 3 (T
50.788a-b), claims that his dharma-heirs numbered over 100 and that 1 4 achieved fame
in their own right. See Zengaku daijiten (Tokyo : Taishukan, 1978) , p. I23oa .

59. Fo r Buddhism in Nan T'ang, see Tsukamoto Shungo, "Godai nanto no oshitsu
to bukkyo" (The Monarchy and Buddhism in the southern T'ang during the Five Dy-
nasties), Bukkyo bunka kenkyu, no . 3  (November 1953) : 81-88. The situatio n o f Wu-
yiieh Buddhism is discussed later .

60. Fo r a  discussion o f the Wu-yiie h kingdom and translatio n o f key documents,
see Edouard Chavannes , "Le Royaume de Wou e t d e Yue," T'oung Pao XVII (1916) :
129-164. An extensiv e discussion of Buddhism in Wu-yiieh is found i n Ab e Choichi ,
Chugoku Zenshushino kenkyu (Tokyo: Seishin Shobo, 1953), pp. 81-176. See also Hata-
naka J5en , "Goets u n o bukkyo—tok u n i tenda i tokush o t o son o sh i eime i enj u n i
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tsuite," Otani daigaku kenkyu nempo, no . 7  (1954): 305-365. The main features of Wu-
yueh Buddhis m are outline d i n Welter, The Meaning of Myriad Good Deeds: A Study
of Yung-ming Yen shou and the Wan-shan t'ung-kue chi (New York: Peter Lang , 1993) ,
PP. 26-32.

61. I  have elsewhere (The Meaning of Myriad Good Deeds) challenge d thi s charac -
terization o f Yen-shou as simplistic and misleading , onl y to conclude tha t Yen-shou' s
syncretism was more broadly based and much more encompassing than this traditiona l
interpretation allows .

62. T  54.2403 . Th e role s playe d b y non-Ch'a n schoo l masters , Kumarajiv a an d
Seng-jui, Buddhabhadr a an d Hui-yiian , in transmitting Ch'a n t o Chin a ar e noted i n
addition t o Bodhidharma's.

63. T  so.ySgb .
64. T  50.7890 .
65. T  54.2403 .
66. Ibid .
67. Ibid .
68. T  50.7903.
69. Followin g Yoshizu Yoshihide, Kegon-zen no shisoshi-teki kenkyu (Tokyo : Daito

shuppansha, 1985) , Peter Gregory, Tsung-mi and the Sinification of Buddhism, pp . 225 -
226, suggests distinguishing Tsung-mi' s effort s a s ch'an-ching i-chih (harmony between
Ch'an and the teaching) and tsung-chiao i-chih (harmony between Ch'an and doctrina l
teachings) i n order t o d o bette r justice to th e complexity o f Tsung-mi's thought . Se e
also Jan Yim-hua, "Tsung-mi, Hi s Analysis of Ch'an Buddhism. "

70. Tsung-mi' s influence on Tsan-ning is evident in borrowed phrases in Tsan-ning's
prose. Tsan-ning's abov e quoted statement: "th e scriptures are the word of the Buddha,
and meditatio n i s the though t o f th e Buddha ; there i s no discrepanc y a t al l between
what th e Buddha s hav e i n thei r min d an d wha t the y utte r wit h thei r mouth " (ching
shihfo-yen, ch'an shihfo-i; chu-fo hsin-k'ou ting, pu hsiang-wei) is found nearly verbatim in
Tsung-mi's Ch'an-yuan chu-ch'uan-chi tu-hsu (Kamata, ed., Zengen shosenshii tojo, p. 44).

71. Jan , i n "Tw o Problem s Concernin g Tsung-mi' s Compilatio n o f Ch'an-tsung,"
Transactions of the International Conference of Orientalists in Japan 1 9 (1974), pp. 37 -
47, ha s suggeste d tha t majo r portion s o f Tsung-mi' s n o longe r extan t collectio n o f
Ch'an sources were absorbed int o Yen-shou's Tsung-ching lu (T 48, no. 2016). A general
comparison o f some o f the main feature s of Tsung-mi and Yen-sho u can b e found in
Welter, The Meaning of Myriad Good Deeds, pp . 15-19 , 147-149 , 16 1 and 166-167 .

72. T48.958b .
73. Ibid .
74. A  position typified by the behavior and sayings attributed to Ma-tsu Tao-i (709 -

788) and member s o f the Hung-cho u lineage , an d linke d t o th e lineag e of Lin-ch i 1-
hsiian (d . 866) . On Tsung-mi' s characterizatio n o f Tao-i an d th e Hung-cho u lineage ,
see Jan, "Tsung-mi : Hi s Analysis of Ch'an Buddhism," esp . pp. 45-47.

75. T  48.9580.
76. T  48.9613. This phrase was used i n Ch'an circles (e.g., Ching-te ch'uan-teng lu,

ch. i9;T5i.356b).
77. Th e expressio n ("whateve r on e ha s contac t wit h i s tao") i s attributed t o th e

Hung-chou schoo l b y Tsung-m i (Kamata , ed. , Zengen shosenshu tojo, p . 288 ; Jan ,
"Tsung-mi: His Analysis of Ch'an Buddhism," p. 45).

78. T  48.96ib ; followin g th e words of Chih-i and th e T'ien-t'a i school . According
to Yen-shou , it i s necessary to engag e two types of practic e to attai n enlightenment:
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practice whic h develop s li, th e abstrac t power s o f penetrating insight ; an d practic e
which develops shih, provisionally engaging in concrete activities of worship and adora -
tion, an d s o on. The "practitioner s o f emptiness" referre d to her e devote themselve s
exclusively t o developin g powers of penetrating insight at the expens e of engaging in
concrete activities .

79. T . 48.9613.
80. T  48.9580. In important respects, Yen-shou's position i s reminiscent, of the reli-

gious philosophy o f Northern schoo l Ch'an . Thi s i s a topic with broa d implication s
that ca n onl y be alluded t o here with a couple of examples: (i ) the Northern schoo l
text, the Wufang-pien (Fiv e Expedient , Means) , connect s th e discussion o f expedient
means t o th e Buddhis t scriptural tradition , a  them e tha t als o appear s in Yen-shou's
works, an d (2 ) the lis t o f religiou s activities enjoine d i n th e scripture s accordin g t o
another Northern schoo l text, the Kuan-hsin lun (Treatise on Contemplating the Mind),
including repairing temples, casting and painting images of the Buddhas , burnin g in -
cense, offering flowers, burning memorial lamps, circumambulatin g stupas , and spon -
soring vegetarian feasts, are reminiscent of a list of activities deriving from Yen-shou' s
Wan-shan t'ung-kuei chi (T 48 , no. 2017) , o r th e recor d o f hi s personal activities , th e
Tzu-hsing lu (Z Z 63.158-166) . O n th e Norther n school , se e McRae , The Northern
School, pp. 148-233 , esp. I7iff. , an d 199-200 ; on Yen-shou see Welter, The Meaning of
Myriad Good Deeds, pp . 131-142 .

81. Th e use of the ter m "rationalism " here must b e qualified. I a m not imputin g
that the Buddhis t use of language for arriving at truth be associated wit h the attemp t
to introduce mathematical methods to arrive at certainty, as in Descartes. The Buddhist
conception, a s in Augustine, acknowledges the mind's capacity to distinguish and con-
nect things in a meaningful way, while stipulating that this rational activity is subordi-
nate to the higher activity of the intellect, contemplation. Th e typical Buddhist way of
appropriating rational activity is as "skillful means" (fang-pieri), use d for pointing to a
truth tha t i s essentially suprarational .

82. Th e details of Tao-yiian's lif e ar e largely unknown. He was a contemporary o f
Tsan-ning and a  disciple of Te-shao. Th e circumstances ar e discussed b y Ishii, Sodai
Zenshushi no kenkyu (Tokyo: Dait5 shuppansha, 1987) , pp. 26-44.

83. M y comments her e ar e base d o n th e version s o f Tao-ytian's Fo-tzu t'ung-tsan
chi hsu (Preface to the Collection o f the Common Ch'an Practice o f the Buddhas and
Patriarchs) an d Yang I's Ching-te ch'uan-teng lu (Preface to the Record o f the Transmis-
sion of the Lamp compiled in the Ching-te era) in Ishii, Sodai Zenshushi no kenkyu, pp .
21-23, and o n Ishii's discussion o f them, pp . 8-21. The former is taken fro m Ssu-k'u
ch'uan-shu chen-pen, vol . 8, Wu-i hsin-chi, ch. 7 , 24a-26b; the latter fro m th e Sun g edi-
tion of the Ssu-pu ts'ung-kan pen, ia-2b.

84. Th e other official s mentione d are Vice Director o f the Bureau o f Military Ap-
pointments (ping-pun yuan-wai lang) an d [Han-li n Academy? ] Drafter (chih-chih-kao)
Li Wei , an d Aid e to th e Cour t o f Imperia l Sacrifice s (t'ai-ch'ang ch'eng) Wan g Shu .
Yang I  hel d title s a s Han-li n Academicia n (han-lin hsiieh-shih), Remonstrato r o f th e
Left (tso-ssu-chien), an d Drafte r (chih-chih-kao). Yan g I' s biograph y i s containe d i n
Sung-shih, ch. 305 . For a  discussion of Yang I's influence at the Sun g court, se e Peter
K. Bol , "This Culture of Ours": Intellectual Transitions in T'ang and Sung China (Stan -
ford, Cal. : Stanford University Press, 1992) , pp. 161-162.

85. Ishii , Sodai Zenshushi no kenkyu p . 22a.
86. Ishii , Sodai Zenshushi no kenkyu p. 22a.
87. Ishii , Sodai Zenshushi no kenkyu p . 22b.
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88. Th e tex t i s recorded in the Ching-te ch'uan-teng lu, ch . 3 0 (T 5i.458b-c) ; it is
also contained in Yanagida Seizan , Daruma no goroku: Ninyu shigyo ron, Zen no goroku,
vol. i  (Tokyo : Chikuma shob5 , 1969) . For an Englis h translation an d discussion , see
McRae, Northern School, pp. 101-117 .

89. Yanagida , Daruma no goroku, pp. 31-32.
90. McRae , Northern School, p. 304, n. 14 .
91. Z Z 78.5110-5123 .
92. Nothin g else is known of these masters. Ishii, Sodai Zenshushi no kenkyu, p . 19 ,

speculates tha t they were disciples of T'ien-t'ai Te-shao.
93. Th e biograph y of Yuan-lin is contained i n the Ch'an-fin seng-pao chuan, ch. 16 .
94. Ishii , Sodai Zenshushi no kenkyu, p . 17 .
95. Yampolsky , Platform Sutra of the Sixth Patriarch, section 9 , p. 133 .
96. Yanagid a Seizan , ed. , Sozo ichin: Horinden, Dento gyokuei shu, Zengaku sosho

no. 5 (Kyoto: Chubun, 1983) . I am also indebted here to a  soon t o be published stud y
by T. Griffith Foulk , "Accounts o f the Founding o f the Ch'an Lineage: A  Case Stud y
of Sun g Buddhis t Historiography, " i n Peter N . Gregor y an d Danie l Getz , eds. , Bud-
dhism in the Sung (Honolulu: Universit y o f Hawaii Press , 1999) ; the manuscrip t con -
sulted was - submitted a t th e conferenc e entitled "Buddhis m i n th e Sung " hel d a t th e
University of Illinois, April 20-22 , 1996 .

97. Yanagida , Sozo ichin: Horinden, loa-c; the translation i s taken from Foulk, "Ac -
counts of the Founding o f the Ch'an Lineage. "

98. Mahakasyapa' s biography is found in ch. I  (T 5i.205C-2o6b).
99. Z Z 78.4280 .
100. Foulk , "Account s o f the Founding o f the Ch'an Lineage. "
101. Z Z i , no. 27.
102. Zengaku daijiten (Tokyo : Daishukan, 1978) , pp. 8i6c-8i7a, on the basis of its

rendition of this episode, suggests tha t the Tafan-t'ien wang wenfo chueh-i ching post-
dates th e Ching-te ch'uan-teng lu. The "Zenshush i nenpyo" (Chronologica l Tabl e o f
Zen History) , ibid., v. 3, p. 6oa, claims that i t was written in 1077 .

103. Z Z i.442a .
104. Hsu-tsang ching (Shin wen-feng reprint edition o f Zokuzokyo) I36.44ob-44ia .
105. Th e stor y o f transmissio n betwee n Sakyamun i an d Mahakasyapa , usin g th e

same languag e a s th e earlie r precedent s discusse d above , i s contained i n ch . i  (Hsu-
tsang ching 144.273) .

106. T  48.2930 . Hirat a Takashi , Mumonkan, Zen no goroku, vol. 1 8 (Tokyo : Chi -
kuma shobo , 1969) , pp. 37-41. Another Sun g Ch'an text , th e Jen-t'ien yen-mu, com -
piled i n 1188 , follows a version of the Mahakasyapa stor y tha t make s n o mention o f
"a specia l transmission outsid e the teaching" ( T 48.325!)). For a  list o f the numerou s
texts in which the stor y appears , se e Inoue Shuten , Mumonkan no shin kenkyu, vol . i
(Tokyo: Hobunkan, 1922) , pp. 301-303.

107. Z Z 64.3793. T. Griffith Foulk , trans. , "Myth, Ritual , and Monastic Practice i n
Sung Ch'an Buddhism," in Patricia Buckle y Ebrey and Peter N. Gregory, eds., Religion
and Society in Tang and Sung China (Honolulu : Universit y o f Hawai i Press , 1993) ,
p. 199 , n. 17 . Foulk read s th e comment s a s those o f the compile r o f the Tsu-t'ing shih
yuan, Mu-an. I t seems clear to me that they are part o f the Huai ch'an-shih lu and thu s
attributable to Ch'an master Huai . Se e also Foulk' s comment s o n p. isiff .

108. Foulk , "Myth , Ritual , and Monasti c Practice in Sung Ch'an Buddhism, " pp .
147-208.
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109. Ch'en , Buddhism in China: A Historical Survey.
110. Th e Zen no goroku serie s (Tokyo : Chikum a shob5 ) contains twenty volume s

of annotated translations of Ch'an works publishe d i n over a  span o f years fro m th e
late 1960 3 to the late 19708 . The volumes i n this series are as follows:

1. Yanagida , Daruma no goroku (Erh-ju ssu-hsing lun).
2. ,  Shoki no Zenshi I (Ch'uan fa-pao chi and Leng-chia shih-tzu chi).
3. ,  Shoki no Zenshi II (Li-tai fa-pao chi).
4. Nakagawa , Rokuso dankyo (Liu-tsu t'an-ching)
5. Shinohara , Jin'e goroku (Shen-hui yii-lu).
6. Hirano , Tonga yomon (Tun-wu yao-men).
7. Iriya , How kyoshi goroku (P'ang chu-shih yu-lu)
8. ,  Denshin hoyd & Enryu roku (Ch'uan-hsin fa-yao an d Wan-ling lu).
9. Kamata , Zengen shosenshu tojo (Ch'an-yuan chu-ch'uan-chi tu-hsu).
10. Akitsuki , Rinzai roku (Lin-chi lu).
n. ,  Joshii roku (Chao-chou lu).
12. Handa , Tozan roku (T'ung-shan lu).
13. Iritani , Kanzanji (Han-shan shih).
14. Shimada , Hokyo hen (Fu-chiao pien).
15. Kajitani , Setchojuko (Hsueh-tou sung-ku).
16. Kajitan i an d Tsujimura , Jyugyu zu (Shih-niu t'u).
17. Araki , Date sho (Ta-hui shu).
18. Hirat a Takashi, Mumonkan (Wu-men kuan).
19. Fujiyoshi , Zenkan sakushin (Ch'an-kuan ts'e-hsin).
20. Iriy a and Yanagida , Goroku no rekishi (History of yu-lu).

in. Bernar d Faure , Chan Insights and Oversights: An Epistemological Critique of
the Chan Tradition (Princeton, N.J. Princeton University Press , 1993) , p. no . Anothe r
interesting stud y o f th e ideologica l underpinning s o f moder n Zen , focusin g o n th e
works o f D. T. Suzuki, i s Robert Sharf, "Th e Ze n of Japanese Nationalism," in Donald
E. Lopez , Jr. , ed. , Curators of the Buddha: The Study of Buddhism Under Colonialism
(Chicago: University o f Chicago Press, 1995) , pp. 107-160 (published originally i n His-
tory of Religions 33/ 1 [1993]: 1-43).

112. I n addition to the works already mentioned, one could include th e works o f a
growing lis t o f scholars, many of whom ar e contributors to thi s volume .

113. A  viewpoint reflected i n Gregory and Getz , eds., Buddhism in the Sung.
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Kung-an Ch'an and the
Tsung-men fung-yao ch i
ISHII SHUD O
( T R A N S L A T E D FRO M TH E JAPANES E
BY A L B E R T W E L T E R )

Kung-an Ch'an as a Unique Feature of
Sung Dynasty Ch'an
T'ang dynast y Ch'an and Sun g dynasty Ch'an ar e very different i n character .
Expressed i n doctrina l terms , T'an g Ch'a n represent s "intrinsi c enlighten -
ment" (C . pen-chueh men, J. hongakumon) and Sun g Ch'a n represent s "ac -
quired (or experiential) enlightenment" (C. shih-chileh-men, J. shigakumori). I n
the case of "acquired enlightenment, " the practitioner cultivates enlightenment
after awakenin g from delusio n to the true nature of reality. This form o f culti-
vation, uniqu e t o Sun g Ch'an, is referred t o as k'an-hua Ch'an (J . kanna Zen)
or kung-an Ch'an (J. koan Zen).1 Whe n we ask the question "Wha t is a k5an?"
the document commonl y referred to for an explanation i s the first chuan of the
Shan-fang yeh-hua (Night Talks in the Mountain Hut), compile d b y a  Yua n
dynasty representative of the Yang-ch'i branch o f the Lin-chi lineage, Chung-
feng Ming-pen (i263-1323). 2

According to Chung-feng , kung-an was originally a legal term referring to
judgments rendered by public courts o f law. When Ch'an practitioners sough t
enlightenment, kung-an referred to as "enlightenment stories " serve d as mod-
els in their search. Accordingly, the association o f the term kung-an by Ch'an
practitioners wit h th e circumstance s surroundin g th e enlightenmen t o f th e
Buddhas and patriarchs wa s already established at the time of Chung-feng.

As a  result , Ch'a n practic e tha t seek s enlightenment throug h th e us e o f
koan i s referred t o a s k'ung-an Ch'an (J. koan-Zeri) o r k'an-hua Ch'an ("koan
introspection Ch'an") . Th e k'an-hua metho d refer s t o a  for m o f cultivation

no
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intensely focused on enlightenment through the use of kung-an by referencing
"enlightenment stories" in terms of the "crucia l phrase" (hua-t'ou). K'an-hua
ch'an is not a  method of cultivation that dates from th e early period of Ch'an
development. Ther e i s no evidenc e a t al l o f it s existenc e during the T'an g
dynasty. Th e k'an-hua ch'an techniqu e was systematize d by Ta-hu i Tsung-
kao (1089-1163) , a  maste r of th e Lin-ch i lineage during the Sun g dynasty.
Moreover, the kung-an technique of Ta-hui Tsung-kao originated in the "Wu"
kung-an (mu koari) involving Chao-chou. The wu kung-an of Chao-chou is the
first kung-an in the Wu-men kuan (J. Mumonkari), th e representative collection
of 48 kung-an by Wu-men Hui-k'ai (u83-i26o).3 [Translator's note: The text
of the Wu-men kuan is available in T 48, no. 2005 . The koan involving Chao-
chou translated here appears on pp. 29ic-293a.]

[KOAN] A  mon k aske d Chao-cho u Ts'ung-shen : "Doe s a  do g als o hav e th e
Buddha-nature?" Chao-cho u answered : "Wu\" [J . Mu].

[COMMENTARY BY WU-MEN] In studying Ch'an, one must pass through th e barrie r
set up b y the patriarchs . T o attain inconceivabl e enlightenment [miao-wu], on e
must completely eliminate mental activity . Those wh o have not passe d throug h
the barrie r o f the patriarch s an d no t eliminate d menta l activit y are al l ghost s
inhabiting plants and trees. Now, tell me, what is the barrier of the patriarchs? I t
is none other than the one word "Wul" [Mu] spoke n by Chao-chou here . This is
the first barrier of the Ch'an school [tsung-men].4 A s a result, I have titled thi s
work "Th e Gateles s Barrie r o f the Ch'a n School " [Ch'an-tsung Wu-men kuan].
Those wh o are able t o pas s through this barrier no t onl y will meet with Chao -
chou a s a close friend, they will further be able to walk hand in hand wit h th e
patriarchs o f history , intimately linke d eyebrow to eyebrow . They wil l see with
the same eyes as the patriarchs an d hear with the same ears. What a  wonderful
thing this is!

Now, i s there anyone who wants to pass through this barrier? If so, then with
your 36 0 bone s an d 84,00 0 pores , yo u wil l produc e on e irresolvabl e doub t
throughout your entir e body—concentrate on what this word "wu" is , and ab-
sorb yourself day and night with this problem. Do no t misunderstand th e word
wu either in terms of Taoist "nihilism " [hsti-wu] o r a s "nonexistence" conceived
dualistically in terms of "existence" an d "nonexistence " \yu-wu]. I t i s like swal-
lowing a  red-ho t bal l o f iron an d tryin g to spi t i t out , bu t withou t success . If
you wash away completely the depraved knowledge and perverse theories studied
previously, applying yoursel f earnestly over a long period, distinction s lik e "in -
ner" an d "outer" will naturally be fused together . Your experience is like a deaf-
mute who has a dream. You yourself are the only one who knows about it . You
cannot communicate it to anyone else. When suddenly the doubt is resolved (i.e.,
you brea k throug h th e barrier) , thi s event will astonis h th e heavens and shak e
the earth . It  is  as  if  you  hav e snatche d the  grea t swor d awa y fro m Genera l
Kuan-yu, met the Buddha and kille d the Buddha, met the patriarchs an d killed
the patriarchs. Living in the world of birth and death [samsara] yo u have attained
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complete freedom. Continually experiencing life according to the four modes of
life o n the six transmigratory paths, you wander joyfully i n samadhi.

What then should one do t o exert oneself with this word "WM" ?
Exhausting all your spiritual energ y in this constant pursuit , you must absorb

this word "wu" I f you succeed , without wavering for a  moment, it wil l seem as
if the light of the Dharma suddenly ignited in your mind.

[VERSE] Doe s a dog have the Buddha-nature?
The Buddhas and patriarchs have completely resolved

this doubt.
Whether you answer "yes " o r "no, "
Your fate i s sealed.

In thi s way , Wu-me n Hui-k'a i commente d o n th e wu kung-an involvin g
Chao-chou: "Thos e wh o ar e abl e t o pas s throug h thi s barrie r no t onl y wil l
meet with Chao-chou as a close friend, the y will further be able to walk hand
in hand wit h the patriarch s of history, intimately linked eyebro w to eyebrow .
They wil l se e with th e sam e eye s a s th e patriarch s an d hea r wit h th e sam e
ears." Accordingly , h e claim s tha t i f on e i s abl e t o solv e thi s on e kung-an ,
one can becom e the sam e as the Buddha s and patriarchs . The sam e kind of
explanation fo r this kung-an appear s in a "Dharma Lecture " (fa-yu) b y Ta-
hui, "Dharm a Lecture Given to Office r Wang T'ung-p'an," as follows. 5

[LECTURE T O OFFICER WAN G T'UNG-P'AN]
The Officer's stud y of Buddhism does not extend beyond two intersecting paths.
One refers to "forgettin g feelings" [unconsciousness]; the othe r t o "attachmen t
to thought " [agitation] . "Attachmen t t o thought " referre d to her e is what th e
elder o f Tu-chuan calle d kuan-tai ["spiritua l concentration"] . "Forgettin g feel -
ings" is what he called mo-chao ["silent illumination"]. If you can eliminate th e
two diseases of "spiritual concentration " an d "silen t illumination, " yo u wil l be
able to escape birth an d death . The "birth and death" referred to here is origi-
nally withou t form. I f people wh o study Buddhism do no t brea k fre e o f birt h
and death , the y will be subjec t to rebirt h in the cycl e of transmigration. I f th e
mind o f birth and deat h is destroyed, th e transmigratin g origina l natur e [pen-
hsing] wil l achieve liberation just as it is. Transmigration an d liberatio n are noth-
ing more than provisional names and do not possess any substantial form. If you
can constantly observe your everyday activity in this manner, as time passes you
will surely make progress.

In th e past, Bodhidharm a told the secon d patriarch , "i f you put a n end to
mental activit y aimed a t externa l objects, internally the min d wil l no t becom e
exhausted. If the mind becomes firm like a  wall, one can ente r th e Way just a s
one is." The second patriarch spoke of nature [hsing] i n terms of various types of
mindfulness an d explained it in reference to words and letters. He did not match
Bodhidharma's intentions at all. He affirmed the aforementioned notions of "for-
getting feelings " and "attachmen t t o thought " a s correct . When on e doe s no t
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affirm the concept of "attachment to thought," one puts an end to mental activity
aimed a t external objects . When one does not affir m th e concept o f "forgettin g
feelings," internall y the min d become s firm . Whe n th e min d become s firm , i t
naturally become s lik e a wall. Moreover, when one stops conjecturin g wit h th e
mind, on e will eventually become firm like a wall. As a result, one should try to
practice correctl y in order to eliminate uncertainty . But under no circumstance s
during one' s practic e shoul d on e hold tha t enlightenmen t i s making th e min d
active. Holding tha t enlightenment  is making the mind active has no bearing a t
all [on the matter].

When th e min d o f birt h an d deat h ha s no t ye t bee n destroyed , th e sel f is
completely seized with uncertainty. The following "crucial phrase" [hua-t'ou] cas e
shows the uncertainty existing in the recesses of consciousness .

A monk asked Chao-chou: "Doe s a dog have the Buddha-nature? "
Chao-chou: "Wul" [Mu].

Do not neglect this word "No!" durin g any activity, whether walking, standing,
sitting, o r lyin g down. Whe n delude d thought s arise , d o no t us e the min d t o
restrain them, just grapple with the "crucial phrase." Even when one sits quietly
[ching-tso], whenever the mind becomes despondent, on e takes up this phrase to
revive one's spirits . Doubts are eliminated as quickly as eyebrows and lashes ar e
singed by fire, as quickly as the time it takes an old blind woman to blow out a
flame. When one reaches this understanding, both "forgetting feelings" [uncon-
sciousness] an d "attachmen t t o thought " [agitation ] ar e valid , bot h quie t an d
noise are accepted. Even though completely confined to the cycle of transmigra-
tion, on e is not subjec t to rebirth . Moreover , on e can use transmigration a s an
opportunity fo r enjoying oneself just as one is. When one has reached thi s stage
of understanding, one's mind is naturally sharp in a way that it is always perfectly
focused. Furthermore , on e can read abou t thi s throughout th e three teaching s
which th e sage s hav e taugh t fro m th e beginning . They taugh t i t accordin g t o
their own unique situations without adding or deleting a single word. If one does
not follo w thi s path , eve n though on e spends a n eternity cultivating austeritie s
in anticipation o f realizing "this great event of enlightenment," i t will simply be
wasted effort , plummetin g one [into further rebirths] . [The methods of ] "forget -
ting feelings" and "attachmen t t o thought " wil l both pas s you by [to no avail] .
But wha t woul d i t mea n i f yo u "forge t feelings " an d wer e no t "attache d t o
thought"? [Shout ] YAH! What o n eart h i s this? Officer Wan g T'ung-p'an, yo u
should simpl y stud y th e meanin g o f thi s word . Ther e i s nothing tha t matter s
other tha n this.

It goes without saying that Ta-hui's references to kung-an were not confined
to Chao-chou's word wu, but he did make frequent referenc e to it. As a repre-
sentative kung-an ofk'an-hua Ch'an, it exerted great influence on him.

When was k'an-hua Ch'an established? In Ta-hui's case, it was formed dur-
ing his criticism of "silent illumination" (mo-chao) Ch'a n whil e he was in Fu -
chien province in the fourt h yea r o f the Shao-hsin g era (ii34). 6 As a  result ,
Ta-hui's frequent reference s t o Chao-chou' s word wu occurred after this . The
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intrepretation o f kung-an that developed after thi s is contained in the explana-
tion of Chung-feng Ming-pen cite d above .

What kind of kung-an did Ta-hui refer to besides Chao-chou's wu kung-ari!
Ta-hui Tsung-kao , compile d th e Cheng-fa-yen tsang, (Treasury of the True
Dharma Eye; J. Shobogenzo), a collection of 668 kung-an believed to have been
completed in the seventeenth year of the Shao-hsing era (i 147). Regarding the
purpose o f thi s compilation , Ta-hu i himsel f commente d o n i t followin g th e
first kung-an involving Lang-yeh Hui-chiieh.7

When I  live d a t Heng-yan g i n Ho-na n province , limite d by th e legac y of m y
sinfulness, othe r tha n shuttin g the door t o repeatedly examine myself, I  passe d
the day s withou t worries . Durin g th e day s spen t livin g this way , Ch'an prac -
titioners frequentl y appeare d requestin g instruction . Withou t fail , I  answere d
their question s fo r them. Amon g th e Ch'an practitioner s ther e wa s one calle d
Ch'ung-mi Hui-jan . I n respons e to hi s questions , I  too k extract s [fro m Ch'a n
records] and over the days and months, through this process, I  compiled a  large
text [of these extracts]. Ch'ung-mi an d other s brought i t to me and aske d tha t I
give i t a  title . Thinking tha t i t would preserve the treasury o f the tru e dharma
eye passed dow n between the buddha s an d patriarch s t o futur e generation s of
practitioners, I  named i t the Cheng fa-yen tsang [Treasur y of the True Dharma
Eye]. In othe r words , even thoug h a  stor y involving Lang-yeh Hui-chiie h hap -
pens t o begi n th e collection , th e orde r o f the Ch'a n teacher s an d distinction s
regarding their lineages, etc., have no bearing at all on the fundamental positio n
of the work. What they requested was simply to experience thoroughly the won-
ders o f enlightenment, t o b e liberated fro m th e bond s o f confusion which ren-
dered practitioners immobile, and t o be furnished with eyes to se e true enlight-
enment.

In this way, kung-an were, in effect, individua l hua-t'ou or "crucial phrases"
that were compiled an d collected s o that practitioners coul d b e released fro m
delusion an d coul d experienc e enlightenment an d b e furnished with eyes to
see what constituted th e enlightenment of the buddhas an d patriarchs .

In thi s regard, thi s chapter addresse s a  number o f questions regarding th e
formation o f th e kung-a n tradition . I t seek s t o clarif y th e proces s throug h
which kung-an collection s were compiled. In particular , i t focuses on the im-
portant but overlooke d rol e played by the Tsung-men t'ung-yao chi (J. Shumon
toyoshu) i n the compilation o f kung-an. Finally , it considers th e central status
the Tsung-men t'ung-yao chi occupies among Ch'an sources. First i t will review
how the Tsung-men t'ung-yao chi has been overlooked by Ch'an scholars .

The Scholarly Neglect of the Tsung-men t'ung-yao chi

The stud y of Ch'an histor y advanced rapidl y with the discover y of the Tun -
huang manuscripts at the beginning of this century.8 The study of early Ch'an
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history has been made clear through the Tun-huang sources and will continue
to b e clarified in more comprehensive way s in the future . However , there ar e
historical limitations t o the information that th e Tun-huang source s provide .
For example, it is impossible to understand th e Ch'an community descended
from Ma-ts u Tao- i (709-788) , th e maste r wh o exerted the greates t influence
on the development of later generations o f the Ch'an community , by studying
Tun-huang sources . Th e Tun-huan g manuscript s ar e likewis e o f n o us e a s
sources fo r studyin g Sun g dynast y Ch'an . Th e perio d tha t th e Tun-huan g
manuscripts ar e suitable for in the stud y of Ch'an is up unti l the rebellion of
An Lu-shan in the middle of the eighth century. The greatest accomplishmen t
in Ch'an research based o n the Tun-huang manuscripts has been in clarifying
the role played by Shen-hui (684-758) in Ch'an history.9

The sources used to conduct researc h on Ch'an histor y prior to the discov-
ery of the Tun-huang manuscripts were the twin jewels of Ch'an transmissio n
history texts issued in the Sung dynasty, the Ching-te ch'uan-teng lu (J. Keitoku
dentoroku, issued in 1004 ) and th e Wu-teng hui-yuan (J. Goto egen, issued in
1252). The reason these two texts were used is that they concern the formation
and developmen t o f Ch'an durin g th e mos t interestin g phase o f it s history .
This rationale regarding their importance fo r the study of Ch'an is still applic-
able today. There are no better texts than these for the study of Ch'an history
during this period. As was noted earlier, the history of Ch'an prior to the An
Lu-shan rebellio n wa s completely rewritte n afte r th e discover y o f th e Tun -
huang manuscripts. In spite of this, the Sung transmission of the lamp records
(ch'uan-teng lu) remains a s importan t a s ever for th e stud y o f Ch'an history
after An Lu-shan.

As a source for the study of Ch'an from its formation until the development
of the "fiv e houses, " th e earlies t o f the transmissio n o f the lam p records, th e
Ching-te ch'uan-teng lu, contains nearly all of the representative figures of Chi-
nese Ch'an . In addition , i t was included i n the Chines e Buddhist canon by
imperial order , a  fact that show s it was an authoritative work . It s popularity
was enhanced b y the development s i n printing technolog y in Chin a aroun d
this time.

The other text, the Wu-teng hui-yuan, was compiled by the monk Hui-ming
from the  five previous Sung transmission histories, the Ching-te ch'uan-teng lu,
the T'ien-sheng kuang-teng lu, th e Chien-chung ching-kuo hsu-teng lu, th e
Tsung-men lien-teng hui-yao, an d th e Chia-t'ai p'u-teng lu. I t i s an extremely
useful tex t containing th e biographie s an d statement s o f Ch'an monks from
the initia l formatio n o f Ch'an throug h th e thirteent h century . The Wu-teng
hui-yuan i s representative of the Ch'an manuscripts consulte d b y philologists
who investigate d Ch'an i n the Ch'in g dynasty . Zen adherent s i n Edo perio d
Japan als o began their investigations of Zen history by consulting the Wu-teng
hui-yuan. A s a  sourc e for the stud y o f Ch'an, i t has eve n been consulte d b y
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compilers o f modem dictionarie s o f Buddhis t term s an d Chines e languag e
dictionaries (in recent years i t has bee n supplemente d b y materials foun d in
the Tsu-t'ang chi issued in 952, discovered unexpectedly this century).

One of the problems that has plagued the study of Ch'an has been a reliance
on easily available , late r edition s o f Ch'an text s rather tha n o n earlier , more
original editions. In additio n t o th e Ching-te ch'uan-teng lu and Wu-teng hui-
ytian, many Ch'an records ar e contained i n the Ming edition o f the Buddhis t
canon. The Ming editio n als o serve d as the standar d fo r modern edition s of
the Buddhis t canon, Taisho daizokyo an d Zoku zokyo. No effor t wa s made t o
select earlier versions of Ch'an texts contained i n Sung editions, the Japanes e
Gozan o r "Fiv e Mountains " editions , o r assorted othe r manuscrip t versions .
Professor Yanagid a Seizan , a n authorit y o n th e stud y o f Ch'an history , ha s
commented o n this situation a s follows. 10

Generally speaking , the inclusion of sectarian material s in Taisho daizokyo, a s in
the case of Pure Land texts, shows the great potential impact that the old editions
of th e Buddhis t canon ma y have . However , th e ful l potentia l o f olde r editio n
materials was not realized . I n the case o f Ch'an, Goza n editio n materials were
only use d t o supplemen t Min g editio n text s whic h wer e used a s i f the y wer e
originals. No effor t wa s made t o pu t th e true value of the olde r Goza n editio n
texts to practica l use . This tendenc y prevails throug h al l modern collection s of
the Buddhist canon, th e Shukusatsu zokyo, the Zoku zokyo, and so on. I t would
be better to rely on Ch'an texts that surviv e in Sung or Gozan editions .

This is a very important observation , and one that must be heeded. It means
that modern scholars who rely on Taisho daizokyo, Zoku zokyo, and s o on, t o
carry ou t researc h o n Ch'an continu e thi s work without th e ai d of the mos t
authentic versions of Ch'an texts available.

The subjec t o f investigation her e i s the Tsung-men t'ung-yao chi (issued in
1093), known to most through the expanded tex t contained i n the Ming canon,
the Tsung-men t'ung-yao hsu-chi (Shumon toyo zokushu, issued in 1324). " The
way the Tsung-men t'ung-yao chi and the Tsung-men t'ung-yao hsu-chi illustrate
the problem associate d wit h the proper us e of sources for the study of Ch'an
described abov e i s as follows. Excerpts fro m th e Tsung-men t'ung-yao hsu-chi
were use d i n th e 10 8 chapte r Soden haiin, a  usefu l inde x o f biographie s o f
monks compile d b y Taiso Gyoj o in the Ed o period . However , the versio n of
the Tsung-men t'ung-yao hsu-chi that Tais o Gyoj o use d fo r hi s inde x wa s a
Yuan editio n b y Ku-li n Ch'ing-ma o (1262-1329) , a  versio n that adde d ne w
fragments compose d afte r the origina l Tsung-men t'ung-yao chi. The relatio n
between the Sung text, the Tsung-men t'ung-yao chi, and the Ming edition ver-
sion, the Tsung-men t'ung-yao hsu-chi, is illustrated i n table 4.1.12

As the table makes clear, what the Tsung-men t'ung-yao hsu-chi added to the
Tsung-men t'ung-yao chi notes was insignificant. I t appended thre e chapters to
the en d o f the work; the addition s are fo r the most par t confine d t o thi s ex-
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Table 4.1 Content s o f Tsung-men t'ung-yao chi and Tsung-men t'ung-yao hsti-chi

Tsung-men
t'ung-yao chi

ch. 1

ch. 2
ch. 3

ch. 4

ch. 5

ch. 6

ch. 7

ch. 8

ch. 9

ch. 1 0

Tsung-men
t'ung-yao hsii chi

ch. 1
ch. 2
ch. 3
ch. 4

ch. 5
ch. 6
ch. 7
ch. 8
ch. 9
ch. 1 0
ch. 1 1
ch. 1 2

ch. 1 3
ch. 1 4
ch. 1 5
ch. 1 6
ch. 1 7
ch. 1 8
ch. 1 9
ch. 20

ch. 21
ch. 22
ch. 23

— i> Content s

S'akyamuni
Sages and worthies of India
4th-6th patriarchs
Nan-yiieh
Nan-yueh lst-2nd generations
Nan-yueh 2nd generatio n
Nan-yiieh 3r d generation
Nan-yueh 3rd generation
Nan-yueh 4th generation
Nan-yiieh 4th generation
Nan-yiieh 5th generation
Nan-yueh 6th-l 1th generations
Ch'ing-yuan
Ch'ing-yuan lst-2n d generation s
Ch'ing-yiian 2nd-3rd generations
Ch'ing-yuan 4th generatio n
Ch'ing-yuan 5t h generation
Ch'ing-yuan 5t h generation
Ch'ing-yuan 6t h generatio n
Ch'ing-yuan 6th generation
Ch'ing-yiian 7t h generation
Ch'ing-yuan 8th~10t h generation s

Nan-yueh 12th-14t h generations
Nan-yiieh 1  5th-l 8th generations
Ch'ing-yiian llth-1 4th generations

panded framework . Concernin g th e descendant s o f th e Nan-yiie h lineag e
added, the Tsung-men t'ung-yao hsu-chi notes as follows i n ch. 22:13

From the I2th generation through the i8th generation descendants of Nan-yiieh,
there are altogether 28 6 people whose encounters appear i n the records, in over
212 cases.

Concerning th e descendant s o f th e Ch'ing-yua n lineag e added , ther e i s the
following statement at the end of ch. 22.14

From the nt h generatio n throug h th e I4t h generation descendant s o f Ch'ing-
yiian, there are altogethe r 12 0 people whose encounters appear in  the records,
in 47 cases. The descendant s of the two lineages of Nan-yiieh and Ch'ing-yiia n
from th e additional two chapters presented here, totals 406 people. . . . the en-
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counters whic h appea r i n th e record s ar e containe d i n a  tota l 25 9 cases, no t
counting any that hav e been unwittingly omitted.

According t o th e editio n o f th e Tsung-men t'ung-yao chi contained i n th e
library o f the T5y o bunko , th e tex t originall y contained 26 5 people fro m th e
Ch'ing-yuan lineage in 554 cases, an d 24 9 people from the Nan-yiieh lineage
in over 559 cases. Counting everyon e mentioned from Sakyamuni onward, th e
Tsung-men t'ung-yao chi contained 61 4 people o f th e 85 9 total appearin g i n
the 1,32 3 case s tha t for m th e Tsung-men t'ung-yao hsu-chi. Since th e tex t i s
from th e sam e era a s the Tsung-men t'ung-yao chi, the structur e o f the Tsung-
men t'ung-yao hsu-chi presents no major changes .

Consequently, on e can hardl y clai m tha t th e Tsung-men t'ung-yao chi is an
unknown text , since its contents have become familiar to us through the Tsung-
men t'ung-yao hsu-chi. Yet it is impossible to trea t th e Tsung-men t'ung-yao chi
as a  Sun g dynasty Ch'a n sourc e whe n one' s knowledg e o f i t come s throug h
the Tsung-men t'ung-yao hsu-chi. The reaso n i s that th e Tsung-men t'ung-yao
chi has no t bee n transmitte d dow n t o u s i n a  singl e standardized form , an d
the versio n of the tex t in the Tsung-men t'ung-yao hsu-chi cannot b e regarde d
as such. Consequently , even though w e try to use the Tsung-men t'ung-yao chi
for th e study of Sung Ch'an, it cannot be easily used for such purposes. Had a
Sung edition o f the Tsung-men t'ung-yao chi been included i n Taisho daizokyo,
legitimate researc h o n th e Tsung-men t'ung-yao chi would presumably  hav e
progressed further than i t has .

The Importance of the Tsung-men t'ung-yao chi
for th e Study o f Sung Ch'a n
A recognition o f the importance o f the Tsung-men t'ung-yao chi for the stud y
of Sung Ch'an developed graduall y throughout my career. My initial recogni-
tion of the Tsung-men t'ung-yao chi's importance fo r the understanding o f Sung
Ch'an came abou t durin g Professo r Yanagida  Seizan' s investigatio n o f Sun g
Ch'an sources in the Kanto region aroun d Tokyo. In 197 3 Professor Yanagid a
published " A Report o n Investigations o f Sung Editions o f Ch'an Sources," i n
which he addressed th e topi c o f the Sun g edition o f the Tsung-men t'ung-yao
chi contained i n the library of the Toyo Bunko institute. In his report Professo r
Yanagida pointed ou t that the Tsung-men t'ung-yao chi had been cited in chap-
ter 1 0 of the Ta-tsang i-lan chi compiled b y Ch'en-shih, thereb y exertin g influ-
ence on the Kozen gokoku ran by Eisai (Yosai).15

I originall y began to stud y the Tsung-men t'ung-yao chi out o f other inter -
ests. M y graduat e supervisor , Professo r Kagamishim a Genryu , complete d a
study on the source s cited by Zen Maste r Dogen. 16 The effec t o f his researc h
was epoch making for the history of Dogen studies. Following Dr. Kagamishi-
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ma's lead, I conducted research on sources cited in Dogen's Mana Shobogenzo
and publishe d a n articl e base d o n thi s research. 17 I  kne w a t tha t tim e tha t
citations fro m Ch'a n source s in D5gen' s works were overwhelmingly taken
from the Ching-te ch'uan-teng lu. I also knew that Dogen cited frequently fro m
the Tsung-men lien-teng hui-yao, a  text with strong associations with the Ch'an
lineage o f Ta-hui. A t thi s stag e Dr . Kagamishim a ha d conclude d tha t ther e
was n o direc t connectio n betwee n Dogen an d th e Tsung-men t'ung-yao chi.
Because of this conclusion, I did not at that time consider the Tsung-men t'ung-
yao chi as a source from whic h Dogen might have cited.

Assisted t o som e exten t b y Professo r Yanagida' s investigatio n o f Ch'a n
sources published i n the Sung , I obtained copies o f the Tsung-men t'ung-yao
chi contained i n the library of the Toyo Bunko Institute. M y research on th e
connection betwee n the Tsung-men t'ung-yao chi and th e Tsung-men lien-teng
hui-yao, which was published after the Tsung-men t'ung-yao chi, made clear the
close connection betwee n the tw o works. The sam e year Professor Yanagida
published his report, I  published the result s of my research i n a study of the
Tsung-men t'ung-yao c/z/.18 Th e followin g yea r I  publishe d a n articl e o n th e
connection betwee n the source s cited by Ta-hui in the Cheng fa-yen tsang (J.
Shobogenzo) and the Tsung-men lien-teng hui-yao.19 In it, I pointed out that Ta-
hui Tsung-kao frequently cite d from th e Tsung-men t'ung-yao chi in his Cheng
fa-yen tsang and that Ta-hui's Cheng fa-yen tsang exerted influence on the com-
pilation o f the Tsung-men lien-teng hui-yao. Tha t sam e year , I  publishe d a n
article continuing my research on the Tsung-men t'ung-yao chi, comparing ter-
minology used in the Tsung-men lien-teng hui-yao and the Tsung-men t'ung-yao
chi.20 I t mad e clear tha t mos t o f the citation s i n th e Tsung-men t'ung-yao chi
were from th e Ming-chiieh ch'an-shih yu-lu by Hsiieh-tou Ch'ung-hsien (980 -
1052) of the Yun-men lineage. Through these studies I noticed that the Tsung-
men t'ung-yao chi and th e Tsung-men lien-teng hui-yao were different i n charac-
ter tha n th e Ch'a n transmissio n histories , th e Ching-te ch'uan-teng lu, th e
T'ien-sheng kuang-teng lu, an d th e Chien-chung ching-kuo hsu-teng lu. Th e
transmission historie s documente d th e orde r o f transmission o f the dharm a
from generatio n t o generation . Th e Tsung-men t'ung-yao chi and th e Tsung-
men lien-teng hui-yao wer e kung-an collection s compiled fo r th e purpos e o f
establishing individual conversations between Ch'an practitioners as "cases for
public examination" (kung-an) . These kung-an were considered someho w to
have meaning for practitioners independen t of the context i n which they ap-
peared in the transmission histories, and it is evident that the Tsung-men t'ung-
yao chi was the earliest such collection o f kung-an.

In m y Sodai Zenshushi no kenkyu (Studies in the History of the Zen School
in the Sung Dynasty) I  treated the problem of the origins of kung-an in Ch'an
records, focusin g o n ch . 2 7 of th e Ching-te chuan-teng lu. The thesi s forme d
about this topic became the basic starting point for my research; it completely
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transformed m y dissertation as a graduate student.21 I was greatly influenced
in m y research b y Professo r Yanagida' s stud y "Th e Tsu-t'ang chi's Valu e a s
Source Material."22

From the beginning , the Tsu-t'ang chi, discovered a t th e beginning of this
century fro m Haein-s a Monaster y i n a  renditio n o f th e Korea n Tripitaka ,
proved a  valuable document for the study of Ch'an. Advances in research on
the Tsu-t'ang chi have come largely as a result of the work of Professor Yana-
gida. The Tsu-t'ang chi conveyed the uniqu e charm o f T'ang Ch'an i n a way
that th e Ching-te ch'uan-teng hi, hithert o relie d o n b y researchers , di d not .
Professor Yanagida serialized stories from th e Tsu-t'ang chi in the journal Zen
bunka,23 Subsequently Professor Yanagida also published an abbreviated trans-
lation of the Tsu-t'ang chi,24 and more recently he has published several works
of storie s fro m th e Tsu-t'ang chi.25 I n 198 4 a  three-volum e Index to the Tsu-
t'ang chi was published, edited by Professor Yanagida.26 Professor Yanagida's
work o n the Tsu-t'ang chi serves as a valuable contribution to researc h i n the
field of Ch'an and Zen studies.

In th e origina l text o f the Tsu-t'ang chi, the dat e o f completion i s given a s
"the tent h year of the Pao-ta er a of the Southern T'ang" (952) , a  designation
that has great significance. The compilation o f the Tsu-t'ang chi was completed
by two Ch'an masters known as Ching and Yiin of the Chao-ch'ing monaster y
in Ch'iian-chou, currently in Fukien, province. The chief priest of the monas-
tery at that time was Ch'an Master of Pure Cultivation Sheng-t'eng (884-972),
who also wrote a preface for the Tsu-t'ang chi. It is also plausible to assert that
Master Sheng-t'eng wa s in a position to act as supervisor fo r the compilation
of the Tsu-t'ang chi. Chao-ch'ing Sheng-t'en g was a disciple of Pao-fu Tsung-
chan (7-928) , a  membe r o f th e lineag e o f Hsiieh-fen g l-tsu n (822-908) .
Ch'uan-chou, where the Tsu-t'ang chi was compiled, had belonged to the coun-
try o f Min, one of the ten kingdoms during the period o f the so-calle d "Fiv e
Dynasties an d Ten Kingdoms," prio r t o bein g subordinated t o th e Souther n
T'ang. Mi n was governed by the Wang family—the ruler s of Wu-yueh to th e
north (presen t da y Hang-cho u i n Che-chian g province) , includin g Kin g
Chung-I (also known as Wang Shen-chih , 862-925)—a family tha t ha d grea t
admiration for Buddhism. Among the Ch'an groups that Wang Shen-chih pro-
tected most was the group descended from Hsueh-fen g I-tsun. Understanding
the Hsiieh-feng branch is an important problem for the history of Ch'an at the
end of the T'ang and during the Five Dynasties, and many of the sources for
studying th e Hsiieh-fen g lineage ar e containe d i n th e Tsu-t'ang chi. In thi s
context, it is useful t o analyze carefully Professo r Yanagida's articl e "The Tsu-
t'ang chi's Value as Source Material," mentione d earlier.

From th e clos e connectio n betwee n the Tsu-t'ang chi and th e Hsiieh-fen g
branch indicated by Professor Yanagida's research, I  postulated tha t a similar
case could be made for a  connection between the Ching-te ch'uan-teng lu an d
the Fa-ye n branch . I n th e Tsu-t'ang chi, a particula r person's comment s are
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recorded i n response to certain topics . The types of comments vary, ranging
from selectin g certain aspect s fo r commen t (chu), makin g inquirie s (cheng),
offering critica l remark s (nieri), givin g the commentator' s ow n understandin g
of a monk's silence (tai), and describing how a matter may be otherwise under-
stood (pieh). Th e purpose of the comments is to provide clarification and guid-
ance. Commenting in this way reveals the preferred style of the commentator ,
and th e favored way of acting i n a  Ch'an-like manner in th e commentator' s
opinion. Whe n Professo r Yanagida analyze d thes e comments , h e concluded
that nearly all were made by people fro m th e Hsueh-fen g lineage . Using the
same method, I  analyze d the comment s i n the Ching-te ch'uan-teng In, com -
pleted i n 1004 , an d determine d tha t th e comment s wer e mad e b y peopl e
belonging to the Fa-yen lineage. Because the compiler of the Ching-te ch'uan-
teng lu, Tao-yilan, was a member of the lineage descended fro m Fa-ye n Wen-i
(885-958), this result could be anticipated, and the results of the analysis bore
it out . The Fa-yen orde r developed i n Wu-yiieh, receiving the suppor t o f the
Ch'ien family, who held hegemony over the region. Facts and incidents relating
to Wu-yiieh are frequently found in the Ching-te ch'uan-teng lu as a result.27

A problem remained , however , regarding Yanagida's research on the Tsu-
t'ang chi. Although Professor Yanagida had argue d in detail for the relation-
ship between the Tsu-t'ang chi and the Min kingdom, he had not investigated
the relationship between the Tsu-t'ang chi and th e Souther n T'an g kingdom .
This I set out to rectify in a study of the newly discovered monaster y record
of the K'ai-yiian monastery in Ch'uan-chou (Ch'iian-chou k'ai-yuan ssu-chih),
using as my lead the biography of Chao-ch'ing Sheng-t'eng.28 The conclusion
of this article mad e clear the close connection betwee n the Tsu-t'ang chi and
the Prefect of Ch'iian-chou, Liu Tsung-hsiao, and the numerous references to
the Souther n T'ang in ch. 1 2 of the Tsu-t'ang chi.

Regarding the basic character o f the Tsung-men t'ung-yao chi as a kung-an
compilation referred to above, we can look at the example of Yen-t'ou Ch'iian-
huo (828-887 ) o f E-chou. 29 By comparing th e 2 7 cases pertaining t o hi m in
ch. 1 6 o f th e Ching-te ch'uan-teng lu, the 9  cases i n ch . 8  of th e Tsung-men
t'ung-yao chi (abbreviated belo w as t'ung-yao), the 1 9 case s in ch . 2 1 o f th e
Tsung-men lien-teng hui-yao (abbreviate d belo w as hui-yao), an d th e 3 3 cases
of ch. 7 of the Wu-teng hui-yuan (abbreviated below as hui-yuan), we can begin
to see the great influence the Tsung-men t'ung-yao chi exerted over Sung Ch'an.
To begin, we will look a t the connection betwee n the 2 7 cases in ch. 1 6 of the
Ching-te ch'uan-teng lu in connection t o th e othe r works. (Th e number s as -
signed i n bracket s t o respectiv e text s represen t th e orde r i n which the cas e
appears in that text.)

Ching-te ch'uan-teng lu Cases o n Yen-t'ou Ch'iian-huo:
1. Th e story of Yen-t'ou's visit to Yang-shan -> hui-yuan (i)
2. Th e story of Yen-t'ou's first visit to Te-shan -» hui-yao (i), hui-yuan (2)
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3. Th e story of Yen-t'ou stepping through th e gate and asking: "Is i t a
common person , o r a  sage?" -» t'ung-yao (i) , hui-yao (2), hui-yuan
(3)

4. Th e story of Yen-t'ou's affirmation followin g Te-shan's utterance ->
hui-yuan (4)

5. Th e stor y concerning th e wate r an d th e moon involvin g Yen-t'ou,
Hsiieh-feng, and Ch'in- shan -»t'ung-yao (7), hui-yao (9), hui-yuan (5)

6. Th e story of Yen-t'ou and Hsiieh-feng leaving Te-shan -» hui-yuan (6)
7. Th e dialogu e concerning whether enlightenment i s attainable with -

out a  teacher — > hui-yao (18), hui-yuan (8)
8. Th e story of how rivals should be treated -» hui-yuan (9)
9. Th e reaso n wh y Bodhidharma came from the Wes t — > hui-yao (14),

hui-yuan (24)
10. Th e stor y o f Yen-t'ou comparing th e characte r fo r thre e dot s wit h

the teachin g o f th e Nirvana Sutra — > t'ung-yao (6) , hui-yao (5), /zwz -
ytian (10)

11. Th e story of a monk visiting Shih-hsiang and Yen-t'ou at the foot of
Chia-shan -> hui-yuan (11)

12. Th e stor y o f Lo-sha n questionin g Yen-t'ou' s criticis m o f Tung -
shan H > hui-yuan (12)

13. Th e dialogue concerning who can cu t with a  sword — > hui-yao (19),
hui-yuan (13 )

14. Th e dialogue concernin g whether there are cases that extend to th e
past an d present -> hui-yuan (14)

15. Th e stor y wher e Yen-t'o u asks : "Wh o picke d u p th e swor d afte r
Huang-ch'ao left?" — > t'ung-yao (2), hui-yao (6), hui-yuan (15)

16. Th e dialogue concerning which of two dragons snatched the pearl — >
hui-yuan (16)

17. Wha t kin d o f thin g i s i t whe n a  monk see s hi s self-nature ? — » hui-
yuan (17)

18. Wh o i s master o f the tripl e realm? — > hui-yuan (18 )
19. Th e story of Tuan-yen asking if Yen-t'ou is the teacher of Vairocana

Buddha — > hui-yuan (21)
20. Wha t kind of master can be recognized withi n delusion? -> hui-yao

(16), hui-yuan ch. 7 [Pao-fu biography]
21. Questio n as to whether the arrow is useless when the bow is broken — »

hui-yuan (22)
22. Wha t i s the clea r message in a cave? — » hui-yuan (23)
23. Wha t is the Way? -» hui-yuan (28)
24. Ho w can a staff reach to the bottom of a deep well? -> hui-yuan (29)
25. Th e question whether to hois t the old sai l -> hui-yuan (30)
26. Yen-t'o u answers with a  shou t when asked abou t th e Buddha , th e

Dharma, the Way, and Ch'an Practitioners -> hui-yuan (32)
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27. Yen-t'o u cries out onc e in a loud voice a t the end of his life -> hui-
yuan (33)

When w e compare th e cases in the Ching-te ch'uan-teng lu with the Tsung-
men t'ung-yao chi, the Tsung-men lien-teng hui-yao, an d th e Wu-teng hui-yuan,
the main thin g we notice i s the similarit y betwee n the Wu-teng hui-yuan and
the Ching-te ch'uan-teng lu, which presents th e case s i n essentially th e sam e
order. I n comparison , onl y 4  of th e 2 7 cases in th e Ching-te ch'uan-teng lu
appear i n the Tsung-men t'ung-yao chi, and onl y 9 of the 2 7 cases appea r i n
the Tsung-men lien-teng hui-yao. The order o f presentation o f the cases in these
works i s differen t tha n i n th e Ching-te ch'uan-teng-lu a s well . Moreover , th e
Tsung-men t'ung-yao chi and th e Tsung-men lien-teng hui-yao include cases no t
recorded i n the Ching-te ch'uan-teng-lu. Even with these, the tota l numbe r o f
cases in the Tsung-men t'ung-yao chi is only one-third of the total in the Ching-
te ch'uan-teng lu; the total  in the Tsung-men lien-teng hui-yao is only one-half
the numbe r o f cases in th e Ching-te chuan-teng lu. The significanc e o f thes e
numbers wil l become apparen t fro m a n examinatio n o f th e content s o f th e
Tsung-men t'ung-yao chi. The increase d numbe r o f cases i n th e Wu-teng hui-
yuan, o r addition s no t containe d i n th e Ching-te ch'uan-teng lu, have bee n
taken from th e Tsung-men lien-teng hui-yao. However , cases 7, 19 , and 2 0 were
clearly taken from the Tsung-men t'ung-yao chi, demonstrating the influence of
the Tsung-men t'ung-yao chi on th e Tsung-men lien-teng hui-yao.^ Thi s i s a
point that will also be raised later.

In contras t to th e Ching-te ch'uan-teng lu, what abou t th e section o n Yen-
t'ou i n the Tsung-men t'ung-yao chV. A comparison o f the nine cases regarding
Yen-t'ou in the Tsung-men t'ung-yao chi with the same works as earlier, adding
the Ming-chueh lu and Ta-hui' s Cheng-fa-yen tsang (Ta-hui) t o th e compari -
son, follows.

Tsung-men t'ung-yao chi Cases on Yen-t'ou Ch'uan-huo:
1. Th e story of Yen-t'ou steppin g throug h the gat e and asking : "Is i t a

common person , o r a  sage? " - » ch'uan-teng lu (3) , Ming-chueh lu
(ch. 3) , hui-yao (2), hui-yuan (3)

2. Th e stor y wher e Yen-t'o u asks : "Wh o picke d u p th e swor d afte r
Huang-ch'ao left? " -> ch'uan-teng lu (15), hui-yao (6), hui-yuan (15)

3. Th e stor y where Yen-t'ou becam e Ch'uan-t'ou(? ) — » hui-yao (7), hui-
yuan (7)

4. Th e stor y wher e Yen-t'ou test s tw o monk s while holding a n ax e — »
hui-yao (8), hui-yuan (19)

5. Th e story where Yen-t'ou asks Jui-yen about the principle o f perma-
nence -> ch'uan-teng lu (ch. 17 ) [Jui-yen section] hui-yao (ch. 23) [Jui-
yen section] hui-yuan (ch. 7) [Jui-yen section]
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6. Th e story of Yen-t'ou comparing the character fo r three dots with the
teaching of the Nirvana Sutra —»ch'uan-teng lu (10), Ta-hui, hui-yao (5),
hui-yiian (10 )

7. Th e stor y concernin g th e wate r an d th e moo n involvin g Yen-t'ou,
Hsiieh-feng, an d Ch'in-sha n — » ch'uan-teng lu (5) , hui-yao (9) , hui-
yuan (5)

8. Th e story of Yen-t'ou testing a monk who draws shapes of circles -»
hui-yao (10), hui-yuan (20)

9. Th e stor y o f Hsiieh-feng attaining enlightenmen t on Moun t A o - »
Ta-hui, hui-yao (ch. 21) [Hsiieh-feng section], hui-yiian (ch. 7) [Hsiieh-
feng section]

The Tsung-men t'ung-yao chi begins differentl y than th e Ching-te ch'uan-
teng lu, the Tsung-men lien-teng hui-yao, and the Wu-teng hui-yiian. It does no t
touch on Yen-t'ou's travels as a practitioner but starts right out in the first case
with his stepping through the gate and asking : "Is i t a common person , o r a
sage?" This story also appears i n the Ching-te ch'uan-teng lu and th e Wu-teng
hui-yuan, bu t wit h the differenc e tha t i n these latte r work s the comment s o f
Hsiieh-tou Ch'ung-hsien ar e added. The activities of Hsiieh-tou Ch'ung-hsie n
(980-1052) postdate d th e compilatio n o f th e Ching-te ch'uan-teng lu. Natu-
rally, Hsiieh-tou' s comments would not b e recorded there . As a  result , i t fol-
lows that th e first case in the Tsung-men t'ung-yao chi is taken fro m a n extrac t
of ch. 3  of the Ming-chueh lu.

What follow s in the Tsung-men t'ung-yao chi is also found in  the  Tsung-men
lien-teng hui-yao. They both have the second case, where Yen-t'ou asks : "Wh o
picked u p th e swor d afte r Huang-ch'a o left? " This case i s also found in th e
Ching-te ch'uan-teng lu an d th e Wu-teng hui-yuan, bu t bot h th e Tsung-men
t'ung-yao chi an d th e Tsung-men lien-teng hui-yao hav e Ta-kue i Mu-che' s
(7-1095) commentary . Ta-kuei Mu-ch e wa s active late r tha n Hsueh-to u an d
exerted a great influence on the compilation o f the Tsung-men t'ung-yao chi.7'1

This commentary appear s t o have also been in the Ta-kuei che ch'an-shih yu-
lu, but unfortunately thi s text is no longer extant . This suggests that the Tsung-
men t'ung-yao chi probably includes fragments of Ta-kuei Mu-che's lost record.
The case as it appears in the Tsung-men lien-teng hui-yao also includes Ta-kuei
Mu-che's comments .

The Tsung-men t'ung-yao chi also includes cases 3 , 4, 8 , and 9 , which ar e
not containe d i n the Ching-te ch'uan-teng lu. The Tsung-men lien-teng hui-yao
also includes these cases. The Tsung-men lien-teng hui-yao clearly records th e
number of cases recorded therei n as "about 14, " but when it is compared wit h
other works , 1 9 can b e counted. Amon g these, the case s appearing indepen -
dently in the Tsung-men lien-teng hui-yao and no t containe d in the Tsung-men
t'ung-yao chi appear t o b e fro m tw o nonextant works, the Hsiieh-feng lu an d
the Yen-t'ou lu (according to the postscript in ch. 21). Moreover, it is clear that
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the sourc e for th e lon g sermo n to th e assembl y in cas e 4  i s fro m Ta-hui' s
Cheng-fa-yen tsang.

As a result, the cases appearing in the Tsung-men t'ung-yao chi were subjects
for kung-an used by many Ch'an practitioners at that time. The Ch'an records
that serve d a s source s for thes e kung-an included surviving works like th e
Ming-chueh lu as well as nonextant species of "recorded sayings" such as the
Ta-kuei die yii-lu.

The Tsung-men t'ung-yao chi as a n
Important Ch'a n Record
My interest in the Tsung-men t'ung-yao chi was delayed for a time until 1981,
when I had an opportunity to stud y at Kyoto University under the direction
of Professor Yanagida. I participated in a seminar at the Institute for the Study
of Zen Culture conducting research on Dogen's Mana Shobogenzo. I  discov-
ered that several koan cited in the Mana Shobogenzo were actually taken from
the Tsung-men t'ung-yao chi, even though it was believed that Dogen had no t
had direc t access to thi s work. For example , case 10 2 o f the 305-cas e Mana
Shobogenzo is the famous "Pai-chang and the Fox," sometimes called "To Pai-
chang, the Law of Cause and Effec t I s Obvious."

Whenever th e Ch'an Maste r o f Great Enlightenmen t Huai-ha i o f Mount Pai -
chang delivered a sermon, a n old man always accompanied th e monks to listen
to him. When the monks left , th e old man also left . On e day, as it happened, h e
did no t leave . Pai-chang asked : "Wh o ar e you , standing her e before me?" Th e
old man responded: " I am not a human being. In the past, at the time of Kasyapa
Buddha, I  live d o n thi s mountain . Whe n a  studen t aske d me , 'Afte r someon e
masters grea t cultivatio n [i.e. , attain s enlightenment] , wil l they again be subject
to [th e law of] cause an d effec t [i.e. , karma],' I  answered, 'No, they wil l be no t
subject to [the law of] cause and effect. ' Sinc e then I have been born five hundred
times as a fox. Now, I beg you to give the transforming words to release me from
being a fox." The old man then asked : "After  someon e masters grea t cultivatio n
[i.e., attains enlightenment] , wil l they again be subject to [th e law of] cause an d
effect?" Pai-chan g answered : "The [th e law of] cause and effec t i s obvious. "

As soon as the old man heard this he experienced a great awakening. He paid
his respects to Pai-chang an d said : "I have been emancipated fro m bein g a fox.
My fox corpse can be found lyin g behind the temple. I  have a favor t o ask you.
Please bury me as if I were a deceased monk. "

Pai-chang ordere d th e director o f monks to strik e the gave l and infor m the
assembly of monks, "There will be a funeral servic e for a deceased monk follow -
ing th e midda y meal. " Th e monk s wondere d abou t this , saying , "Everyon e i s
healthy. There i s also no on e sick in the Nirvan a Hal l [i.e. , Infirmary] . Wha t i s
going on? "

After th e midday meal, Pai-chang led the assembly of monks to the foot o f a
crag behind the temple. With his staff he he pointed ou t the body of a dead fox.
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He then had the body cremated according to the rites for deceased monks. That
evening Pai-chan g gav e a sermo n in th e [Dharma ] Hall , tellin g the monks th e
story that preceded th e day's events. Huang-po the n asked: "Long ago, because
the ol d man gav e a wrong answer , he had t o b e reborn five hundred time s as a
fox. Suppos e h e had give n the righ t answer . What woul d have happened t o him
then?" Pai-chang said: "Come here in front o f me, and I  will tell you." Huang-po
came i n front o f Pai-chang and gav e him a  blow. Pai-chang clappe d hi s hands
and laughed : " I wa s thinking that th e barbarian' s bear d wa s red , an d l o an d
behold, here is the red-bearded barbarian! "

This story als o appears i n ch . 8  of the T'ien-sheng kuang-teng lu, th e Pai-
chang yu-lu, and ch . 4  of the Tsung-men lien-teng hui-yao, bu t whe n the us e of
terminology in these works is compared, i t i s apparent tha t the sourc e o f th e
story cited in the Mana Shobogenzo is ch. 3  of the Tsung-men t'ung-yao chi.

As a result of discovering a connection betwee n the Mana Shobogenzo and
the Tsung-men t'ung-yao chi, I reinvestigated all the koan in the Mana Shobo-
genzo for their possible connection to the Tsung-men t'ung-yao chi. The surpris-
ing result was that out o f the 305 k5an in Dogen's Mana Shobogenzo, 129 were
directly connected t o th e Tsung-men t'ung-yao chi. After mor e than ten year s
of study on this subject , I published a n article , "The Tsung-men t'ung-yao chi
and th e Mana Shobogenzo" completel y revising our view of the sources cited
in Dogen's Mana Shobogenzo.32 The consequences of this pointed not onl y to
a nee d t o reexamin e th e source s Doge n relie d o n i n hi s works , bu t als o t o
reconsider th e importanc e o f the Tsung-men t'ung-yao chi as a Ch'an source .
This has been especially true for contemporary Dogen scholars, who have had
to take into account the influence o f the Tsung-men t'ung-yao chi on Dogen in
their research.33

As is mentioned above , there are Sung editions of the Tsung-men t'ung-yao
chi contained i n the library of Toyo Bunko. Professor Shiina Koyu of Koma-
zawa Universit y published a  study , "A Bibliographic Stud y o f the Tsung-men
t'ung-yao chi," introducing other Sung editions of the Tsung-men t'ung-yao chi
in the librar y of Eizan Bunko , and a  Yuan dynast y edition o f the Tsung-men
t'ung-yao hsu-chi in the National Cabinet Library (Naikaku Bunko).34 The evi-
dence assemble d b y Shiina Koy u suggested tha t th e Tsung-men t'ung-yao chi
was published no fewer than seven times in the Sung dynasty; his study clarifies
the circumstances surroundin g th e publication s an d th e connectio n betwee n
various editions. Shiina Koyu pointed out what had been indicated b y Profes-
sor Yanagida, that the Ching-te ch'uan-teng lu and the Tsung-men t'ung-yao chi
issued i n Ming-cho u (Che-chian g province ) i n th e twelft h century wer e th e
twin jewels among Ch'a n sources , an d th e mos t importan t text s fo r Ch'a n
adherents a t that time. After i t was first published a t th e end o f the eleventh
century, the influenc e tha t th e Tsung-men t'ung-yao chi exerted on th e forma-
tion of k'an-hua Ch'an during its formative period in the Northern and South -
ern Sun g is incalculable.
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In spit e o f the importanc e o f the Tsung-men t'ung-yao chi as a  source fo r
the stud y o f Ch'an, scholar s hav e thus fa r overlooke d prominen t aspect s o f
the text's significance. 35 The famous collection o f kung-an, the Wu-men kuan,
was compiled by Wu-men Hui-k'ai in the first year of the Shao-ting era (1228).
This is a well-known collection, particularly in Japan, where numerous transla-
tions and commentaries have been published. Amon g the works investigating
the soarces from which the kung-an in the Wu-men kuan are drawn, there are
annotated translations by Furuta Shokin , Hirai Koshi, and Nishimura Eshin.36

These works particularly focus  o n the connection betwee n the Wu-men kuan
and the Wu-teng hut-yuan. However, since the Wu-teng hut-yuan was compiled
after th e Wu-men kuan, it is impossible to consider i t as a source for the con-
tents contained in the Wu-men kuan. The possibility that the Tsung-men t'ung-
yao chi might be a source for the kung-an contained i n the Wu-men kuan had
not even been considered.

The secon d cas e in th e Wu-men kuan is the sam e case introduce d above ,
"Pai-chang and the Fox," also case 102 of the Mana Shobogenzo. Noticing that
the terminology used in this story was almost exactly the same in both the Wu-
men kuan and th e Tsung-men t'ung-yao chi, I compare d thes e version s wit h
versions of the story contained i n other works: the Tien-sheng kuang-teng lu
ch. 8, the Pai-chang yu-lu, the Tsung-men lien-teng hut-yuan ch. 4, and the Wu-
teng hui-yiian ch . 3.1 determined from thi s comparison tha t the source of the
second case, "Pai-chang and the Fox," in the Wu-men kuan was the Tsung-men
t'ung-yao chi. I also compared cas e 2 8 in the Wu-men kuan, "Long Admire d
Lung-t'an" (or "Lung-t'an Blows Out a  Candle"), wit h versions of the story
in Ching-te ch'uan-teng lu ch. 15 , Ta-hui's Cheng-fa-yen tsang, Tsung-men lien-
teng hui-yao ch. 20, and Wu-teng hui-yiian ch. 7. This research confirme d that
the source for this story in the Wu-men kuan was also the Tsung-men t'ung-yao
chi. Whe n all of 48 kung-an in the Wu-men kuan are compared i n this way, the
source for approximately half of them is found to be the Tsung-men t'ung-yao
chi. Somethin g else of great interest that has not been pointed ou t until now is
that the appearance o f these two stories ("Pai-chang an d the Fox" an d "Lon g
Admired Lung-t'an") i n the Wu-teng hui-yiian is also based on the Tsung-men
t'ung-yao chi. As was stated earlier, it is generally agreed on tha t the Wu-teng
hui-yiian was formed by Hui-ming Shou-tso from th e five Ch'an transmissio n
histories: the Ching-te ch'uan-teng lu, the T ien-sheng kuang-teng lu, the Chien-
chung ch'ing-kuo hsii-teng lu, the Tsung-men lien-teng hui-yao, and the Chia-t'ai
p'u-teng lu. Wang-yiing's preface t o th e Wu-teng hui-yiian written i n the first
year of the Pao-yu era (1253) gives the same explanation regarding the origins
of th e nam e fo r th e work , which refers t o integratin g five lamp records (wu-
teng). I n hi s preface ther e i s no indicatio n tha t th e Tsung-men t'ung-yao chi
was used a s a source in its compilation. However, careful investigation clearl y
shows that the Tsung-men t'ung-yao chi WAS use d in the compilation of the Wu-
teng hui-yiian, based on the same style of the investigation as used with regard
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to th e storie s concernin g Yen-t'o u Ch'iian-huo . I n thi s way , the Tsung-men
t'ung-yao chi exerted influence on both the Wu-men kuan compiled in 1228 and
the Wu-teng hui-yuan compiled i n 1253 . This makes clear tha t the Tsung-men
t'ung-yao chi was very popular among contemporary Ch'a n groups in the thir-
teenth century. The details concerning th e source s fo r the Wu-men kuan were
published i n my review of Nishimura Eshin' s recent annotate d translatio n o f
the Wu-men kuan." Essential points made there are as follows.

The previously mentioned study by Shiina K5yu, "A Bibliographic Study of
the Tsung-men t'ung-yao chi" introduced other Sung editions of the Tsung-men
t'ung-yao chi in the library of Eizan Bunko, and s o on. Especiall y noteworthy
among th e result s o f tha t stud y wa s tha t th e compilatio n o f th e Tsung-men
t'ung-yao chi was far earlie r tha n anticipated . Fro m my investigations of  the
Sung edition o f the Tsung-men t'ung-yao chi in the Toyo Bunko, I  had learne d
of a preface by Keng Yen-hs i written i n the thir d yea r o f the Shao-hsin g er a
(i 133). Shiina's study found a preface by Yao-tzu written 40 years earlier, mak-
ing it clear that the Tsung-men t'ung-yao chi had been compiled sometime prior
to th e eighth year o f the Yiian-yu era (1093) . This mean t tha t th e Tsung-men
t'ung-yao chi was compiled before the Chien-chung ching-kuo hsu-teng lu trans-
mission history , which was compiled i n HO I b y a monk o f the Yiin-me n lin -
eage, Fo-kuo Wei-po . The fact that the Tsung-men t'ung-yao chi was compiled
more than 40 years earlier than previously thought suggest s the possibility that
it was composed aroun d th e period o f the Blue Cliff Record (C. Pi-yen lu, I
Hekiganroku), a  wor k influentia l i n th e earlies t perio d o f kung-a n devel -
opment.38

The Blue Cliff Record is one o f the basi c scriptures of Rinzai Ze n (C . Lin-
chi Ch'an). If the influence of the Tsung-men t'ung-yao chi as one of the earlies t
Ch'an kung-an text s ca n b e ascertained , th e importanc e o f th e Tsung-men
t'ung-yao chi will clearly be even greater than previously thought.

As is well known, the Blue Cliff Record is a work consisting of 10 0 kung-an
compiled by Hsiieh-tou Ch'ung-hsien (980-1052) of the Yiin-men branch, with
attached commentar y b y Yuan-wu K'o-ch'i n (1063-1135 ) of the Lin-ch i lin-
eage. It goes without saying , therefore, that the fundamental source for Yiian-
wu's comment s wa s th e wor k b y Hsueh-tou . A s wa s note d previously , th e
sources used mos t i n th e Tsung-men t'ung-yao chi were the work s o f Hsiieh -
tou, s o the work s of Hsiieh-tou wer e commonly used b y both Yiian-w u an d
the compiler o f the Tsung-men t'ung-yao chi. However, i t is now clear tha t th e
Tsung-men t'ung-yao chi was compiled prior to the period whe n Yiian-wu was
active. This fact raises the question of whether there is any connection betwee n
Yuan-wu and th e Tsung-men t'ung-yao chi.

Yiian-wu lived first at the monastery o f the Sixth Patriarch (liu-tsu yuan) in
Ch'eng-tu. Hi s whereabouts in the year s following thi s are unclear . The next
place h e live d wa s the Chao-chiie h monastery . In th e Yuan-wu yti-lu i t i s re-
corded tha t th e nam e o f th e Chao-chue h monaster y wa s change d t o th e
Ch'ung-ning wan-shou monastery. Since this change took place in the secon d
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year of the Ch'ung-ning era (i 103), it is clear that Yiian-wu took up residence
there fro m th e first year of the Ch'ung-ning er a (i 102). The term "blue cliff"
(pi-yen) fro m the Blue Cliff Record originated from the line of a poem by Chia-
shan Shan-hu i (805-881) : "A monkey, embracing its son, returns home to it s
green peak; a bird, with a flower in its beak, drops it in front of the blue cliff. "
Yiian-wu also live d a t the Ling-ch'ua n monaster y o n Moun t Chia , bu t tha t
was afte r hi s period a t T'ien-ning wan-sho u monastery . The structure o f the
Yiian-wu yu-lu suggests that this was probably in the first year of the Cheng-h o
era (mi) . Followin g this , Yiian-w u move d t o th e Tao-li n monaster y i n
Ch'ang-sha. Therefore , Yiian-wu certainly had a n opportunity t o b e familiar
with the Tsung-men t'ung-yao chi.

An investigatio n o f the connectio n betwee n the Blue Cliff Record an d th e
Tsung-men t'ung-yao chi shows clearly that th e sourc e fo r cas e 5  in the Blue
Cliff Record, with critical comments adopted to the story "Hsiieh-feng's Grai n
of Rice," is the Tsung-men t'ung-yao chi. In other words , the lines of influence
showing a connection between Yuan-wu and the Tsung-men t'ung-yao chi may
be reconstructe d a s follows . The Hsueh-tou sung-ku quotes storie s fro m th e
Yun-men kuang-lu. Yuan-w u adopted th e commentarie s o f Yun-fen g Wen -
yiieh (998-1062) and Ta-kuei Mu-che (7-1095). That is undoubtedly the reason
why al l of their comments ar e recorded i n the Hsueh-feng I-tsun section , ch .
8, of the Tsung-men t'ung-yao chi. Moreover, Yuan-wu adopted the story abou t
Ch'ang We n (?) when Hsueh-feng attained enlightenment on Mount Ao . The
story contained i n case 5  of the Blue Cliff Record i s related i n more detai l in
case 22 . The story was discussed above , in connection wit h the nine cases in
the Yen-t'ou section, ch . 8 , of the Tsung-men t'ung-yao chi. Anyone who doe s
a comparativ e analysi s o f th e pertinen t source s wil l acknowledg e tha t th e
source for the stor y in the Blue Cliff Record is the Tsung-men t'ung-yao chi.

The connectio n betwee n Yiian-w u an d th e Tsung-men t'ung-yao chi may
also b e verifie d fro m anothe r perspective . The biograph y o f Ylian-wu mad e
reference t o tw o o f his influentia l disciples, Hu-ch'i u Shao-lun g and Ta-hu i
Tsung-kao bu t the details of this biographical recor d are unknown.39 In addi -
tion, th e Yiian-wu yu-lu has no recor d o f his final years when he returned t o
his nativ e hom e i n Ssu-ch'iia n province . I t include s nin e temple s wher e h e
served as chief priest, listed in the order in which he served at them: the mon-
astery of the Sixth Patriarch (liu-tsu yuan) in Ch'eng-tu, Chao-chiie h (Ch'ung -
ning wan-shou) monaster y i n Ch'eng-tu , Ling-ch'ua n monaster y o n Moun t
Chia in Li-chou, Tao-lin monastery in Ch'ang-sha, T'ai-p'in g hsing-kuo mon-
astery o n Moun t Chian g i n Chien-k'ang, T'ien-ning wan-shou monaster y in
T'ung-ching, Lung-y u monastery o n Moun t Chi n i n Chen-chiang , Yiin-ch u
chen-ju monastery in Nan-k'ang, an d again a t the Chao-chtieh (Ch'ung-ning
wan-shou) monastery in Ch'eng-tu .

Yiian-wu's 100 kung-an cases, the Yiian-wu nien-ku, are contained in ch. 16 ,
17, an d 1 8 o f th e 20-chapte r Yuan-wu yu-lu. Th e location s wher e Ytian-wu
used these while serving as chief priest are known from his own self-designated
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titles. Other than cases 53 and 100 , where the location i s given as Mount Chin
(Lung-yu monastery), almos t al l of them date fro m befor e his tenure as chief
priest at T'ien-ning wan-shou monastery in T'ung-ching. The first 50 cases can
be said to be from th e Ch'ung-ning wan-shou monastery period. The latter 50
cases are centered a t the Tao-lin monastery i n Ch'ang-sha. Case 70 is labeled
as originatin g a t "Blu e Cliff, " whic h i s a term fo r Moun t Chi a (Ling-ch'iia n
monastery). A s wa s noted earlier , th e Yuan-wu yti-lu record s tha t Yiian-w u
served twic e a s chie f pries t a t Chao-chiie h monaster y i n Ch'eng-tu . Thi s i s
where the central figure connected with compiling the Yuan-wu yti-lu, Hu-ch'iu
Shao-lung, who died th e year followin g th e passin g o f Yiian-wu, cam e t o b e
associated with Yiian-wu. The preface to the Tsung-men t'ung-yao chi by Keng
Yen-hsi was written two years before Yiian-wu' s passing i n 1135 ; the prefac e
by Ch'ang-chu n wa s writte n on e yea r before . Yiian-wu' s retiremen t lectur e
from Yiin-ch u chen-j u monaster y i s recorded a t th e en d o f th e "Lectures "
(shang-t'ang) sectio n in ch. 8  of the Yiian-wu yti-lu. This further confirms that
the kung-an case s date from befor e this period, also verified by the fac t tha t
no lecture s ar e recorde d fro m hi s secon d perio d o f tenur e a s chie f pries t o f
Ch'ung-ning wan-shou monastery.

The firs t kung-a n cas e i n th e Yuan-wu nien-ku recorde d i n th e Yiian-wu
yti-lu, "Pai-chang Goes Dea f fo r Three Days," i s as follows. 40

Pai-chang Huai-hai again visite d Ma-tsu. Ma-tsu , seeing Pai-chang coming ,
stood hi s whisk up o n end. Pai-chang asked : "Are you in the use of it, o r apar t
from the use of it?" Ma-tsu returned the whisk to its former position. Pai-chang
stood fo r awhile off to the side. Ma-tsu said : "What kind of instruction wil l you
give hencefort h wit h those tw o lip s o f yours? " Pai-chan g too k th e whis k an d
stood i t straight up. Ma-tsu said: "Are you in the use of it, or apart from th e use
of it? " Pai-chan g returne d th e whis k to it s forme r position . Suddenl y Ma-ts u
shouted "WAH! " A t tha t moment , Pai-chan g attaine d grea t enlightenment .
Later Pai-chan g tol d th e stor y to Huang-po : "Whe n Ma-ts u shoute d a t me on
that occasion , I  couldn't hea r anything for the next three days."

This story is also contained i n Pai-chang's biograph y in ch. 6 of the Ching-
te ch'uan-teng lu, but the story that Yiian-wu cites here includes the comment s
by Hsiieh-tou Ch'ung-hsien (980-1052), Fen-chou Shan-chao (947-1024), and
Shin-men Yun-ye n (965-1032) . The Ching-te ch'uan-teng lu contains non e of
their comments . The Ming-chtieh lu, ch. 3 , has onl y the comment s by Hsiieh-
tou. The only other place where the comments o f all three are preserved seems
to be the biography of Pai-chang i n ch. 3 of the Tsung-men t'ung-yao chi. While
the dating of the composition o f the Yiian-wu nien-ku is unclear, the structur e
of the work suggests that i t was done during Yuan-wu's tenure as chief priest
at Ch'ung-ning wan-shou monastery.

On th e fac e o f it , i t i s possible tha t case 1 9 in the Yiian-wu yu-lu, "Hsiieh-
feng Doe s No t Transcen d Birth and Death, " cam e fro m ch . 3 0 of the Ming-
chueh-lu, bu t th e word order in the respectiv e stories suggests that th e source
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is the biograph y of Hsiieh-feng i n ch . 8  of th e Tsung-men t'ung-yao chi.41 A s
said above, many passages from Hsiieh-feng' s biography in ch. 8 of the Tsung-
men t'ung-yao chi are cited in case 5 of the Blue Cliff Record Yuan-w u himself
referring t o "Ch'ung-ning " i n cas e 1 9 o f th e Yuan-wu yu-lu affirm s tha t h e
already mad e us e o f th e Tsung-men t'ung-yao chi during hi s tenur e a s chief
priest of the Chao-chueh ch'ung-ning monastery in Ssu-ch'uan province . As a
result, the connection betwee n the Blue Cliff Record and th e Tsung-men t'ung-
yao chi is corroborated.

As was suggested in the foregoing investigation, Yiian-wu already made use
of th e Tsung-men t'ung-yao chi before his tenure on Moun t Chi a (Pi-yen, o r
"Blue Cliff") at the Ling-ch'uan monastery. It is clear that Yuan-wu made use
of the Tsung-men t'ung-yao chi soon afte r i t wa s compiled i n 1093 . This fac t
suggests tha t th e influenc e of the Tsung-men t'ung-yao chi extended ove r a n
extremely wide area, ver y early on in the developmen t o f kung-an collectio n
literature.

There are still many uncertainties regarding the process by which the Tsung-
men t'ung-yao chi was formed. The detail s surroundin g the compiler , Tsung-
yung, are also unclear. According to the research of Shiina Koyu, Tsung-yung
compiled th e Tsung-men t'ung-yao chi a t th e Ta-yua n hermitag e o n Moun t
Kuei. He also indicates that accordin g t o the postface by Ku-lin Ch'ing-mao ,
Tsung-yiing acted as editor-in-chief. Furthermore h e makes the comment tha t
the chie f pries t a t th e tim e wa s Ta-kuei Mu-che . Ta-kue i Mu-ch e i s known
from his appearance in the Yuan-wu yu-lu. The preface to his no longer extant
yu-lu collection has been preserved.42 It i s contained in ch. 1 6 of the "Collec -
tion of Prefaces" (Hsii-ch'ang chi) b y Huang Ting-chien (1045-105) . The titl e
of the preface, "Preface to the Recorded Sayings of Ch'an Master Ta-kuei Mu-
che" (Ta-kuei che ch'an-shih yu-lu hsu), suggest s that i t did not includ e events
relating t o Mu-che' s tenur e a s chie f pries t o f Chih-ha i Ch'a n templ e a t T a
hsiang-kuo monaster y in his later years. We can also imagine a connection on
Mount Ta-kuei between Tsung-yung, compiler of the Tsung-men t'ung-yao chi,
and the compilation o f the Recorded Sayings of Ch'an Master Ta-kuei Mu-che,
since the two works were compiled at almost the same time. It is also probable
that the Ta-kuei che yu-lu (The Recorded Sayings of Ch'an Master Ta-kuei Mu-
che) wa s in great use around th e time when Tsung-yiing compiled th e Tsung-
men t'ung-yao chi. This means that although Hsueh-tou Ch'ung-hsien's Ming-
chiieh lu was the most important Ch'an source used for the compilation o f the
Tsung-men t'ung-yao chi, it is possible to imagine that the no longer extant Ta-
kuei che yu-lu followed it in importance .

Conclusions
Regarding th e Tsung-men t'ung-yao chi and it s significanc e fo r Sun g Ch'an ,
this study suggests two hitherto unexplored aspects that need to be addressed
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in a  mor e systemati c fashion . Th e firs t i s the influenc e tha t i t exerted . Th e
second concern s the sources that i t is based on .

Regarding th e first aspect, th e evidence that ha s been presented her e sug -
gests the large influence the Tsung-men t'ung-yao chi had o n Ch'an during the
Sung. The most important characteristic o f Sung Ch'an is the development of
the kung-an tradition. This tradition was established b y Ta-hui Tsung-kao. A t
the tim e tha t th e Tsung-men t'ung-yao chi was formulated , th e Chien-chung
ching-kuo hsii-teng lu, th e Tsung-men lien-teng hui-yao, th e Chia-t'ai p'u-teng
lu, an d th e Wu-teng hui-yuan did no t exist . Along with the Ching-te ch'uan-
teng lu and th e T'ien-sheng kuang-teng lu, the Tsung-men t'ung-yao chi is on e
of the important source s for the study of the early Sung Ch'an kung-an tradi -
tion. I  indicated tha t Ta-hu i cite d kung-an fro m the Tsung-men t'ung-yao chi
in my translation o f the "Dharm a talks" (fa-yii) o f Ta-hui Tsung-kao. 43 As a
result, the othe r "recorde d sayings " (yu-lu) o f Ta-hui nee d t o b e investigated
to determine the extent of the Tsung-men t'ung-yao chi's influence on them. In
the same way comprehensive studies need to be done on other Ch'a n source s
compiled after the Tsung-men t'ung-yao chi (compiled i n the eighth year of the
Yuan-yu era, 1093 ) to determin e the possible influence on them o f the Tsung-
men t'ung-yao chi. Among these , studie s need to b e conducted t o examin e its
influence o n th e Blue Cliff Record an d th e Wu-teng hui-yuan, a s suggeste d
above.

Comprehensive studie s are also necessary regarding the second aspect , th e
sources o n which the Tsung-men t'ung-yao chi is based. Sinc e storie s that th e
Tsung-men t'ung-yao chi share s wit h th e Ching-te ch'uan-teng lu us e ver y
different terminolgy , the Ching-te ch'uan-teng lu is not a  likely source. Instea d
the versions of stories contained in the Tsung-men t'ung-yao chi are drawn from
the various recorde d saying s (yu-lu) o f individual Ch'an masters . On e o f the
works recording the  sayings of individual Ch'an masters on which the  Tsung-
men t'ung-yao chi is based, th e Tsu-t'ang chi, is of particula r interest . I t wa s
initially thought tha t the Tsu-t'ang chi text had ceased to exist in China shortly
after it s compilation an d that i t was completely unknown in China during the
Sung. However , recen t researc h ha s mad e clea r tha t th e Tsu-t'ang chi was
known in the Northern Sung. 44 Therefore the possibility of a close connectio n
between the tw o works must b e considered. A s examples of this connection ,
there i s the stor y o f Hsueh-feng I-tsun' s enlightenment i n ch. 8  of the Tsung-
men t'ung-yao chi and th e correspondin g stor y i n ch. 7  of the Tsu-t'ang chi,45

the story abou t th e transmission o f the Dharma from Yiin-ye n T'an-sheng to
Yao-shan Wei-yen in ch. 7 of the Tsung-men t'ung-yao chi and th e correspond -
ing story in ch. 1 6 of the Tsu-t'ang chi,46 an d th e story abou t th e meeting be-
tween Ch'xian-tz u Te-ch'en g an d Chia-sha n Shan-hu i i n ch . 7  of th e Tsung-
men t'ung-yao chi and th e correspondin g story i n ch. 5  of the Tsu-t'ang chi.41

Through extensive investigations like these, it will be possible to determine the
place the Tsung-men t'ung-yao chi occupies in the history of Sung Ch'an.
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The characteristics associated with Ch'an during the most important period
of its development in the Sung , the end of the Northern Sun g and beginning
of the Southern Sung will become clear only through further, detailed research
into th e topic s presente d here . Regardles s o f th e conclusion s thi s researc h
brings with respect t o th e influenc e o f the Tsung-men t'ung-yao chi and th e
sources on which it is based, the Tsung-men t'ung-yao chi will now undoubtedly
continue to be an important work for researching Sung Ch'an. The Tsung-men
t'ung-yao chi, largely overlooked in scholarship thus far, must be added to the
list of important sources for the study of Sung Ch'an. Whe n this is done, the
true character o f Sung Ch'an ca n be ascertained in ways that have previously
been lacking.
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Visions, Divisions, Revisions
The Encounter betwee n Iconoclasm
and Supernaturalism in Koan Cases
about Mount Wu-t'ai

STEVEN HEINE

On the Encounter between Iconoclasm
and Supernaturalism
This chapter examines the role of popular religiosity expressed in several koans
dealing with the sacred mountain: Mount Wu-t'ai or Wu-t'ai-shan (J . Godai-
zan), especially case 3 5 in the Pi-yen lu ( I Hekiganroku) collectio n o f 1128, '
along with a n alternativ e versio n i n th e Ch'in g dynast y collection , th e Yii-
hsuan yii-lu (J. Gosen goroku),2 i n addition to cas e 31 in the Wu-men kuan (J.
Mumonkari) tha t i s similar to cas e 1 0 in th e Ts'ung-jung lu (J. Shoyoroku) a s
well a s Pi-yen lu case 24 . The Pi-yen lu k5an (se e appendix t o thi s chapte r
for a  complete translation ) focuse s o n a  specifi c hierati c local e infuse d wit h
cosmological symbolism. Moun t Wu-t'ai , believe d t o be the earthly abod e of
ManjusrI (C. Wen-shu, J. Monju), wa s a primary pilgrimage site for popular ,
especially esoteric, Buddhism, where seekers traveled to attai n vision s of the
bodhisattva of wisdom (prajna), wh o often revealed himself either in a majes-
tic way as a  blazing ball of light or a  youthfu l princ e riding astride a  flying
golden-haired lio n amid multicolored clouds , or in covert fashion as a beggar
or old man mysteriously wandering the slopes.3

The mountain in Shansi province in northern China is sometimes referred
to as Mount Clear-and-Cool (Ch'ing-liang-shan, which also refers to the name
of the Fourth Patriarch i n the Hua-yen sect, with which many of the temples
were aligned), o r a s "snowy mountain" (hsiieh-shari) becaus e of both it s cli-
mate an d it s spiritua l atmosphere . Th e nam e actuall y refer s t o a  cluste r o f
peaks with five main terraces (the literal meaning of wu-t'ai, including north -
ern, eastern, western , southern, an d central terraces ) tha t onc e encompasse d
thousands of monks, including clerics from Mongoli a and Tibet, who dwelled
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in hundreds o f monasteries an d temple s that wer e depicted i n cave murals at
Tun-huang. Man y o f thes e continue d t o flouris h throughou t th e T'ang an d
Sung eras, even while other forms of Buddhism underwent periods of suppres-
sion or deterioration.4 Mount Wu-t'ai, particularly known for natural anoma-
lies suc h a s winter blossoms an d multicolore d hazes , was one o f four sacre d
mountains in China where bodhisattvas were said to appear an d perform mir-
acles fo r thos e wh o cam e seekin g visions.5 Thes e mountain s wer e part o f a
general patter n o f the transformatio n of the Chines e landscape pervade d b y
indigenous spirit s that were assimilated and denned, decoded and reencoded,
in terms of Buddhist sacred geography. 6

Early Ch'an develope d in an intellectual climate of competition with popu-
lar religion by further redefining , usually in a thoroughgoingly demythological
way, spaces previousl y considered to b e populated b y autochthonic demonic
and protector gods o r dominated b y cosmological principle s suc h as esoteric
Buddhist or yin/yang theory.7 For example in the process of "opening a  moun-
tain" to pacify and purify the spirits in order to establish a temple in uncharted
territory, Ch'an masters often tame d and converted magica l beasts like tigers,
snakes, or naga, or outwitted and assimilated loca l hermits.8 However, Moun t
Wu-t'ai wa s generally considered of f limits for iconoplasti c Ch'a n monastic s
because o f it s emphasi s o n elaborat e esoteri c ritua l performance s t o invok e
the presence of Manjusri, and the practice o f pilgrimage was explicitly forbid-
den b y prominent master s includin g Lin-chi , Yun-men , an d Chao-chou . I n
a scathin g critiqu e tha t echoe s Confucia n schola r Hsiin-tzu' s shar p contras t
between the common fol k who embrace rituals or ceremonies base d on super-
stition and th e chun-tzu who practice ritual s because o f their elegan t ceremo-
nial quality , Lin-ch i directl y refute s an d forbid s Mount Wu-t'a i pilgrimage s
from th e standpoin t o f a n internalizatio n an d humanizatio n o f th e super -
natural:9

There're a  bunc h o f student s who see k Manjusr i o n Wu-t'ai . Wron g from th e
start! There's no t Manjusr i o n Wu-t'ai . D o yo u want to kno w Manjusri ? You r
activity right now, never changing, nowhere faltering—this is the living Manjusri.
Your single thought's non-differentiating light— this indeed is the true Samantab-
hadra.

For Lin-chi , the true plac e i s not outsid e o f human experienc e but i s located
within authenticall y cultivate d subjectivity . Yet Mount Wu-t'a i continue d t o
appeal to and attract Ch'an seekers , som e of whose pilgrimages are recorded
in a large corpus of hagiographical literature abou t th e mountain .

The Pi-yen lu collection diverges from Lin-chi' s strict iconoclasm by includ-
ing a  koa n base d o n a  passag e in a  tex t containing account s o f miraculous
visits t o Moun t Wu-t'ai , th e Kuang Ch'ing-liang chuan (Extended Record of
Mount Clear-and-Cool, 1060). 10 I n th e sourc e passage , a  lat e eighth-centur y
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itinerant Ch'an monk, Wu-cho, meets and talk s with Manjusri in an appari -
tional monastery known as the Prajna Temple, which the bodhisattva conjures
to provide comfort during the pilgrim's difficul t travels . According t o the Ku-
ang Ch'ing-Hang chuan, Wu-cho was on e o f severa l visionary-builders o f th e
period who sought to construct a n actual temple on Mount Wu-t'ai based on
one envisione d an d inspire d durin g a  rendezvou s with Manjusri . Th e koa n
case seems at first to read lik e a typical Ch'a n "encounte r dialogue " (C . chi-
ytian wen-ta, J. kien-mondo) betwee n Manjusri, ofte n referre d to a s the Grea t
Sage, who plays the role of the enlightene d master, an d Wu-cho, who is out-
smarted i n th e conversatio n an d ultimatel y fail s t o realiz e hi s vision o f th e
temple preferred by the deity. But the case's dialogue, which deals with a vari-
ety o f philosophical issue s concerning th e significanc e of Buddhist disciplin e
in the Age of Decline (C . mo-fa, J . mappo), als o expresses the encounter, char -
acterized b y a  fundamenta l tensio n an d sens e o f ambivalence , betwee n tw o
levels of Ch'an discourse, that is, the ideal theory of iconoclasm and antiritual-
ism reflected in Lin-chi's injunction , and th e appeal o f practices base d on su-
pernatural visions and numinous experiences. Thus th e case reflects  a  doubl e
sense of encounter: the personal encounte r betwee n disciple and master , who
in thi s instanc e i s an otherworldl y being , in th e stor y told i n th e koa n tex t
derived in large part from popular Buddhis t literature; and the larger, ideologi-
cal encounter between Ch'an iconoclasm an d supernaturalism i n the story be-
hind th e story , or the contextua l backgroun d o f the text , whic h this chapter
seeks t o recover . Th e Pi-yen lu koan commentar y purposefull y cultivates a n
ironic ambiguity that avoids taking a  clear stand o n accepting o r refuting ei-
ther the supernatural o r antisupernatural qualit y of sacred space .

The Meaning of the "Encounter Dialogue"

To clarify the twofold nature of the meeting between Manjusri and Wu-cho, it
is first necessary to analyz e the significanc e of the encounte r dialogu e a s the
basic literary uni t o f the grea t majorit y of koan cases . Yanagid a Seizan , th e
preeminent Japanese schola r in studies of the formative period o f Ch'an Bud-
dhism in China, has pointed out the crucial role played by encounter dialogues
in the development of Ch'an/Zen discourse. 11 According to Yanagida, the dia-
logue is a spontaneous, intuitiv e repartee between enlightened master and as-
piring discipl e tha t forme d th e basi s o f th e distinctiv e literar y styl e o f th e
records o f Ch'an patriarchs. The dialogues, extracted fro m voluminou s trans -
mission of the lamp hagiographical genealogies , including the Ching-te ch'uan-
teng lu of 100 4 as the firs t main exampl e of the genre , were contained i n th e
recorded saying s of individual masters a s well as in koan collection texts . Be-
ginning wit h th e record s o f T'an g er a maste r Ma-ts u an d hi s Hung-cho u
School lineage, credited by Yanagida with originating the encounter dialogue
method of teaching, Ch'an literature's main thrust was not the formal articula-
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tion o f doctrina l principle s bu t th e informal , ora l expressio n o f a  dynamic ,
experiential pedagogical encounter . The encounter dialogue , or "oral instruc-
tions uttered i n different specifi c situations " b y which its participants "coul d
grasp truth,"12 took place at an intense an d most likely foreshadowed meetin g
that was uniquely conducive to a  spiritual breakthrough. Th e opportunity fo r
the encounter occurre d suddenl y and unpredictably , yet the exchange was nei-
ther accidenta l no r predetermine d b y karma o r fat e bu t a  consequence o f a
multiplicity o f causal an d conditionin g factors tha t le d the respective partie s
to participate in the highly charged interactive situation .

John McRae, who worked closely with Yanagida, has argued that the proto-
typical encounter dialogu e associate d wit h Ma-tsu ma y have had antecedent s
in pre-Hui-neng Northern schoo l literature that contained rhetorical questions
and pithy admonitions referred to as "questions abou t things " o r "pointing a t
things an d asking the meanings" (chih-shih wen-i)}3 Despite a relatively mino r
disagreement abou t th e history of the origin s of chi-yuan wen-ta a s a literary
genre capturing a  key instructional device, Yanagida and McRae are in accord
on th e meanin g o f th e dialogues , especiall y concernin g th e functio n o f th e
encounter itself . Both stress that the efficacy o f the encounter derives from th e
charismatic quality of the Ch'an master , who combines innovative pedagogical
techniques wit h a n irreverent , tables-turnin g outlook . McRa e suggest s tha t
Ch'an came t o distinguis h it s approach fro m tha t o f other Buddhis t school s
because th e master wa s by no means an isolated o r aloo f personag e bu t was
"defined almos t entirely by the kind of interaction he had with his students."14

The encounte r dialogue , a  genuinel y concrete an d persona l rathe r tha n ab -
stract o r theoretica l for m o f expression, i s designed, accordin g t o Yanagida ,
to liberate "someone paralyze d and religiously impotent b y his dependence on
some predetermine d religiou s position." 15 I n th e encounter , "a n enlightene d
master displays a n uncanny knac k for exposing an d overcomin g th e concep-
tual impass e o f a  disciple, ofte n b y using a  rhetorical device , suc h a s homo -
phone, punning , paradox, absurdity , or non sequitur , or some nonverbal ges -
ture such as the antiauthoritarian 'stick s and shouts' o f Te-shan and Lin-chi."16

In many cases the demonstrative nonverbal gesture is particularly exaggerate d
and even violent, such as putting shoes on one's head, kicking ove r a  bucke t
of water, twisting a disciple's nose or ear, holding up a finger or cutting off the
finger of a  discipl e wh o mimics the master , o r jumping of f a high pole . Th e
impact o f these actions forces a  degree of humiliation, ridicule , or hazing that
paradoxically enables the disciple to overcome the final psychological obstacl e
to liberation .

Thus Yanagida and McRae understan d th e dialogues to be a record o f the
psychology of the personal encounte r between  master and disciple engaged in
the transitio n from unenlightenmen t to enlightenment . Following this line of
interpretation, in his studies of the relation between Dogen's Shobogenzo an d
the koan tradition, Kawamura Kodo has suggested that the encounter records
can b e referred t o a s "safari dialogues " because the y depic t a n instructiona l
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process culminating in a breakthrough to an awakening experience.17 However,
this approac h emphasizin g th e psychological , interna l aspec t ma y overloo k
another important dimensio n of encounters documented by the dialogues: the
social, external aspect, or the encounter between Ch'an and otherness, or with
forms of religiosity that are other than, different from , alien , or foreign, as well
as challenging o r threatening to the principles of Ch'an iconoclasm.

The standpoint s o f othernes s tha t Ch'a n contend s wit h in th e dialogue s
range fro m alternativ e Buddhis t meditativ e disciplines , suc h as the T'ien-t'ai
and Pur e Lan d schools , an d non-Buddhis t philosophie s t o divers e forms o f
popular religiosity absorbing influences from Taoism and folk religions as well
as Buddhist asceticism, or the extramonastic practices o f dMtdnga (C . t'ou-t'o
heng, J. zudagyo). Th e elements of folklore and popular religion that appear in
the dialogues includ e dreams an d visions , the worship of gods and th e ban-
ishing o f demons , th e us e o f sign s an d symbol s with talismani c properties ,
mountain veneration , and th e spiritua l methods o f hermits an d eccentri c o r
irregular practitioners, influenced by indigenous shamanism and immortalism,
who resembl e bu t ar e challenge d an d expose d b y authenti c master s fo r th e
ways that the y stray from th e orthodox Ch'an path.18 The dialogues giv e evi-
dence of Ch'an encountering elements of diversity, division, disparity, or dis-
sension, including the anomalous, strange, and perplexing. On these occasions
Ch'an masters are eager to demonstrat e tha t thei r ow n supernatural power s
derived from meditative discipline (S. abhijna, C . shen-t'ung, J.jinzu) were supe-
rior to those gained through other modalities .

The Yanagida/McRae model of interpretation focuses on the encounter dia-
logue a s a  philosophica l recor d o f a  psychologica l techniqu e fo r liberatio n
within th e confine s o f th e Ch'a n community' s vie w o f Buddhis t theor y an d
practice. The approach suggeste d here highlights the process o f Ch'an inter-
acting wit h diverse elements in the socioreligiou s environment , o r o f Ch'an
testing and contesting with, defining, and defending itself in relation to experi -
ences o f th e visionary , anomalous , miraculous,  an d apparitional . I n thes e
encounters Ch'a n expresse s ambiguity i n strivin g for a  balanc e betwee n ac-
cepting and embracing or rejecting and refutin g rival , supernaturalist stand -
points. On the one hand, Ch'an seeks to establish its priority and superiorit y
over loca l cult s that rel y on magic and folklore , bu t a t the sam e time it tries
not so much to eliminate but to transform these perspectives. Ch'an acknowl -
edges a degree of validity in the alternative approaches, or at least it refashions
their images and idioms to articulate its own stance.

A key example of the intersection of Ch'an philosophy and popular religios-
ity is case 2 in the Wu-men kuan, which absorbs folklore about magical, shape-
shifting foxe s into a narrative in which Pai-chang, known for creating the ear-
liest cod e o f monasti c rules , restore s orde r t o hi s temple  b y expellin g and
burying a monk who has been punished by suffering endles s reincarnations a s
a wild fox. Other examples are two koans in the Wu-men kuan in which Chao-
chou test s his extrasensory mental faculties whe n investigating or "checkin g
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out" tw o hermits with whom he enters into dharma-combat (case 11) , as well
as an elderly laywoman (case 31) , perhaps a  witch or shamaness o r a t least a
symbol o f local , indigenou s religiou s practice , wh o ha s bee n outsmartin g
monks struggling on their way at the foot of  the Mount Wu-t'a i cultic center .

A case cited in Dogen's Eihei koroku juko no. g.ji19 extends the theme o f a
contest between  tw o masters , on e a  regula r hig h pries t o r buddh a an d th e
other a n irregular hermit o r solitary practitioner, whose merit i s questionable
so lon g a s he i s not par t o f th e linea l tradition . Her e a  mon k wh o ha s no t
taken the tonsure builds a hermitage at the foot of Mount Hsueh-feng and lives
there fo r many years practicing meditatio n on hi s own outside the monasti c
system—that is, he is living as a  wild fox in intertwined positive (symbolizing
freedom) an d negative (representing disorderliness) senses. Making a wooden
ladle, the solitary monk draws and drinks water from a mountain torrent, his
only dail y ingestion. One day a  monk fro m th e monaster y a t th e to p o f th e
mountain visits the hermit and asks the classic question, "What is the meaning
of Bodhidharma's coming from the West?" The hermit responds, " A mountain
torrent runs deep, so the handle of a wooden ladle must be appropriately long."
The monk report s thi s to the abbot, wh o declares, "H e sound s like a strange
character, perhaps a n anomaly . I'd bette r g o a t onc e an d chec k hi m ou t fo r
myself," usin g the sam e ter m uttere d b y Chao-cho u i n th e tw o koan s cite d
earlier. The next day Hsueh-feng visits the hermit while carrying a razor (i.e. ,
he is prepared t o tame the fox and incorporate him into the monastic system).
He says, "If you can express the Way, I won't shave your head."20 On hearing
this, the hermi t a t first is speechless but the n uses the ladle to brin g water t o
have hi s hea d washed , an d Hslieh-fen g shave s him . Dogen' s four-lin e verse
comment deals with supernaturalism indirectly :

If someone asks the meaning of Bodhidharma coming from th e West,
It is that the handle of a wooden ladle is long, and the valley torren t

plunges deep;
If you want to know the boundless meaning of this,
Wait for the wind blowing in the pines to drown out the sound of

koto strings.

The verse steers away from endorsin g or disputing the spiritual powers of the
irregular hermit , who has been adopte d throug h th e master's administratio n
of the tonsure into the legitimate Ch'an lineage.

The Mount Wu-t'ai Koan (Pi-yen lu Case 35)
Pi-yen lu case 35 is another prime example of a koan recording the process of
testing/contesting wit h th e force s o f popula r religiosit y i n dealin g wit h th e
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theme of pilgrimage to the sacred mountain of Mount Wu-t'ai, considered the
terrestrial dwelling place of Manjusri, who is revealed to believers in a variety
of numinous experiences, especially visions and miracles. In the main part of
the koan known as the "Dialogue between Manjusri and Wu-cho" or "Man-
jusri's Three in Front, Three in Back," Wu-cho, a Ch'an pilgrim to the moun-
tains, is outwitted by Manjusri in the pattern of an encounter dialogue taking
place i n atypical fashio n on a  supernatural level . According to th e Pi-yen lu
commentary, Wu-ch o ha d wandere d int o roug h terrai n an d Manjusr i pro-
duced a magical temple for him to stay the night, although this text makes no
mention of the physical appearance o f Manjusri, whether supernal and majes -
tic or mortal in a way that disguises his identity or deliberately diminishes his
status. I n th e dialogu e th e bodhisattv a firs t ask s the mon k where he comes
from—a query , found in many Ch'an anecdotes , tha t inquires about a particu-
lar locatio n bu t actuall y challenge s an itinerant seeker t o revea l immediatel y
and full y hi s true sel f or leve l of spiritua l attainment . Wu-ch o replie s rathe r
naively fro m a  litera l standpoint , "Th e South," thoug h thi s answe r ca n b e
taken t o represen t th e notio n o f souther n Buddhis m o r eve n th e Souther n
school o f Ch'an i n contras t t o norther n Buddhis m o r th e Northern school .
Manjusri inquire s about th e stat e o f the Dharma i n the South , an d Wu-ch o
admits tha t i n the Age of Decline monks have little regard fo r ethics (sila) o r
the monasti c rule s o f disciplin e (vinaya). Whe n aske d abou t th e siz e o f th e
congregations, Wu-ch o offer s anothe r litera l response: "Som e ar e three hun-
dred, some are five hundred."

Then the pilgrim asks Manjusri the same questions. In contrast t o Wu-cho's
factual reply , Manjusri responds fro m th e standpoin t o f nonduality tha t o n
Mount Wu-t'a i "ordinar y peopl e an d sage s dwell together, and dragon s an d
snakes intermingle." A s for Wu-cho's query about whethe r the congregations
on Moun t Wu-t'a i ar e large o r small, Manjusri resort s to a  Ch'an tautology
expressing an overcoming of conceptual polarities that alludes to a passage in
the Hsuan-hsa kuang-lu (J. Gensha koroku): "I n front , thre e by three; in back,
three by three." Manjusri, a supernatural ruler of the sacred mountain, "wins "
this round of  the dialogue by performing like a Ch'an maste r rathe r tha n a
god in uttering an apparently inscrutabl e tautology . As Hsueh-tou's verse com-
mentary in the Pi-yen lu says of Wu-cho's inquiry, "It i s laughable to ask, 'Ar e
the congregations on Mount Ch'ing-liang [another name for Mount Wu-t'ai ]
large or small?'"—that is, he deserved to get outsmarted.

According t o th e commentar y sectio n o f the Pi-yen lu as wel l as the Yu-
hsuan yii-lu, after th e main dialogu e Manjusri show s Wu-cho a  crystal bowl
used fo r drinkin g tea , which ma y refe r t o a n ambrosia l medicina l bre w a s
found in Mount Wu-t'ai hagiographies, and the sight of the crystal bowl sends
Wu-cho into a state of reverie. When Wu-cho acknowledges that there are no
such bowls in the South, Manjusri asks , "What do you use to drink tea?" Wu-
cho is speechless and decides to take his leave. When he approaches the gate-
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way, Wu-ch o asks a  servan t boy , "Whe n [Manjusri ] said , 'I n fron t thre e b y
three, in back thre e by three,' does this mean [th e congregations] ar e large or
small?" Th e boy then call s out , " O Virtuous One, " an d Wu-ch o call s back ,
"Yes." Th e bo y asks , "I s thi s larg e o r small? " Wu-ch o inquires , "Wha t ar e
you referring to—this temple?" Th e boy points to a diamond-shaped openin g
behind the illusory temple, which is known in Mount Wu-t'ai lore as the mirac-
ulous Diamon d Grott o (Chin-kan g k'u), the  primar y thoug h secre t and  se-
cluded (o r invisible ) dwellin g place o f Manjusr i an d hi s celestia l attendants .
But when Wu-cho turns hi s head t o se e this, suddenl y the structur e an d th e
boy have completely disappeared . Recallin g the Lotus Sutra's parabl e o f th e
"illusory city," all that remains is an empty valley filled with trees and a moun-
tain landscape lying beyond , a s Wu-cho apparentl y realizes that the templ e
had been conjured by the bodhisattva.

However, in an anecdote als o included in the commentary on the main dia-
logue, Wu-cho seems to turn the tables on Manjusri. Some years later Wu-cho
is serving as a cook in a temple in the deep recesses of Mount Wu-t'ai, where
he has decided to spend his life, and when the bodhisattva appears in a diminu-
tive for m dancin g abov e hi s cauldron o f rice , th e monk strike s him wit h his
spoon, althoug h th e Pi-yen lu remarks that i t i s regrettable tha t Wu-ch o had
not take n suc h actio n muc h sooner , a t th e tim e o f the origina l dialogue . I n
contrast t o thi s remark , i n th e commentar y i n th e Yu-hsuan yu-lu version ,
which differ s i n a  number of key points fro m th e Pi-yen lu although th e mai n
dialogue i s identical, Manjusr i appears agai n a s a beggar a t the rice pot an d
the cook makes the bodhisattva a n offerin g fo r which he receives the praise of
master Yang-shan.

There ar e severa l crucial question s raise d b y the failur e of Wu-cho a s re-
corded i n the koan, which alters the source narrative contained i n the Kuang
Ch'ing-Hang chuan, in which he is successful in realizing a vision of the temple ,
as well as by the critique of the pilgrim's act o f sriking Manjusri in the com -
mentary section . Wha t exactly does th e put-down o f Wu-cho indicate abou t
the vie w o f popula r religiosit y expressed b y the koan ? Doe s i t represen t a n
ironic endorsement of the superiority of Mount Wu-t'ai practices that the itin-
erant monk i s unable to comprehend o r has not been initiated into, or does it
reflect a n appropriatio n o r reencodin g by Ch'an o f the symbolis m o f Man -
jusri? The koan expresses an encounter with the problematics of belief or dis-
belief i n the othernes s of Manjusr i worship . I t depict s a  complex dialectica l
process tha t begin s with a  basic sens e of disbelief grounded o n th e skeptica l
outlook of Ch'an and leads to a suspension of disbelief in that Wu-cho under -
stands tha t h e ha s bee n overwhelme d b y the wi t an d majest y o f Manjusri .
What is the basis of his doubt? Does the koan suggest that hi s lack of success
would have been overcome by a conquering of doubt? In the encounter charac-
terized by the twofold attitudes o f approach/avoidance and attraction/distrust,
the issu e o f belie f i n th e supernatura l becomes a  tes t fo r th e monk , but i t is
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not clea r whether hi s downfall is based o n succumbin g to th e temptation t o
believe o r o n a n unwillingnes s or inabilit y t o giv e up hi s disbelief . Perhaps ,
in contrast t o Lin-chi' s radical refutation , the testing of belief should no t b e
understood a s antithetical t o disbelief , which may in fact be deepened by the
encounter i n a  wa y that mark s th e overcomin g o f anothe r leve l o f duality .
The koan's use of irony and playfu l ambiguit y concernin g a  commitment o r
noncommitment t o the supernatural is employed throughout traditional Ch'an
records, including many passages in Lin-chi's text which emphasize the merit
of internalizing rathe r tha n simpl y discounting th e meaning o f supernatura l
experiences. One of Dogen's favorite sayings from th e Eihei koroku alludes t o
the episode in which Manjusrl appears not as a majestic being but as a diminu-
tive god dancing on a rice pot: "The clouds above Mount Wu-t'ai steam rice."21

Historical and Literar y Backgroun d of the Koan Text
The efficacy o f ambiguity as a central rhetorical strategy in Ch'an discourse—
neither affirmin g no r denyin g supernaturalism while at once evoking yet dis-
arming and disdaining it—revolves around th e decisive issue in the koan nar -
rative: Why did Wu-cho not succee d i n realizing his vision? According to th e
Pi-yen lu version, Wu-cho was unable to enter into the Diamond Grott o or to
build an actual structure based on the design of the vision conjured by Man-
jusri. This stands in contrast t o severa l notable visionary-builders reported in
the Kuang Ch'ing-Hang chuan who either did enter the grotto or were able even
without entering to realize their vision through the construction o f an actua l
temple. Indeed , th e Pi-yen lu has altere d th e stor y o f Wu-cho i n th e Kuang
Ch'ing-Hang chuan, in whic h h e does succeed like the others , apparently by
conflating it , o r perhaps by deliberately blurring the distinction, wit h the ac-
count recorde d i n th e Sung kao-seng chuan (988 ) o f anothe r mon k name d
Wu-cho who arrived at Mount Wu-t'ai a  few decades later and failed to enter
the grotto afte r i t was revealed by a servant boy. 22 The version of the k5an in
the Yu-hsuan yti-lu to some extent more closely follows the Kuang Ch'in-liang
chuan i n explainin g tha t Wu-ch o originall y me t Manjusr l i n th e for m o f a
beggar an d recognize d tha t thi s was the bodhidsattva onl y afte r th e appari -
tional temple vanished after th e conversation with the servant boy, a common
motif i n the visionary-builde r literature . (Th e vanishing o f the apparitio n i s
also found i n the Pi-yen lu, yet this version stresses the power of Manjusrl to
conjure, bu t unlike the Yu-hsuan yii-lu, it does not delv e into the issue of the
initial mystery and subsequent revelation of his true identity.) Borrowing from
the Sung kao-seng chuan account, in the Yu-hsuan yii-lu version Wu-cho has a
second vision of Manjusrl riding off on a lion amid the "five-colored clouds."
The differences betwee n the two versions of the case deriving from two differ -
ent accounts of monks named Wu-cho—one who succeeds and the other who
fails as a visionary—indicate that the koan narrative is situated on the discur-
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sive border betwee n Ch'an iconoclasti c rhetori c refutin g Moun t Wu~t'a i an d
popular Buddhis t hagiographical literature extolling its virtues.

Ch'an Sayings and Koans about Mount Wu-tai

Pi-yen lu case 35 is one of a small cluster of koans, which are in turn part of a
much broade r bod y o f writings , raising th e issu e o f th e appropriatenes s o f
experiencing Moun t Wu-t'a i popula r religiosit y know n fo r it s emphasi s o n
ecstatic, exoti c masked ritua l danc e procession s evokin g the presenc e o f th e
bodhisattva. The koan  commentar y could b e criticized fo r coming too clos e
to a n endorsemen t o f supernaturalism , which would seem to g o agains t th e
grain of the antiritual, demythological approac h disdaining otherworldl y sym -
bolism, as exemplified by the Lin-chi lu passage cited above which is echoed by
Yun-men.23 However, while Lin-chi and Yun-men seem one-sidedly opposed t o
Mount Wu-t'ai pilgrimages, the understanding of Chao-chou, a contemporary
of Lin-ch i fro m a  differen t lineag e als o known fo r hi s highl y individualisti c
approach t o Ch'a n training , i s mor e complicated , emphasizin g ambiguit y
rather tha n a  one-dimensiona l negative attitude towar d mountai n practices .

According to the Ching-te ch'uan-teng lu, during his early career as a priest
after attainin g enlightenment, Chao-chou spen t many years traveling around
the countryside . He wa s particularly fon d o f visiting remote mountains an d
encountering the masters or hermits living there. He was very much intrigued
and planne d a  visi t t o Moun t Wu-t'a i bu t wa s discourage d b y anothe r
monk's verse:24

What green mountain anywhere is not a  place to learn the Way?
Why bother to hike with your staf f al l the way to Mount Ch'ing-liang?
Even if the Golden Lio n [ManjusrI] reveals itself in the clouds,
This is not auspicious when looked a t with the Dharma-eye.

However, Chao-chou was apparently not dissuade d from makin g the journey,
because hi s respons e t o th e vers e was th e challengin g query , "Wha t i s th e
Dharma-eye?" t o whic h the monk coul d no t reply . Yet the recor d o f Chao -
chou makes no further mention of Mount Wu-t'a i in this context, so it is not
clear whether or not he completed the trip.

Another Chao-chou anecdot e concerning the mountain that seem s to have
taken plac e year s later, afte r h e was established a s the permanen t maste r o f
Kuan-yin templ e near th e mountains i s the koan  referre d to a s "Chao-chou
Checks Out a n Ol d Woman." Lik e the Wu-cho dialogue, thi s case, originally
an encounter dialogue extracted from th e record o f Chao-chou i n the Ching-
te ch'uan-teng lu, has tw o main versions; the identical encounter dialogu e ap -
pears with differen t commentar y i n Wu-men kuan case 3 1 and Ts'ung-jung lu
case io. 25 According to thi s case , Chao-cho u learn s of report s o f a n elderl y
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laywoman selling tea who has been giving directions t o monks a t the foo t of
the mountain and then ridiculing them behind their backs. When a monk asks
how to get to Mount Wu-t'ai and heeds her advice, presumably misleading or
simplistic, to "go straight ahead, " she says, "Take a look at that monk; he just
goes off." Chao-chou promises to test or "check her out" (C. k'an-p'o, I  kanpa)
in orde r t o determin e whether thi s non-Buddhis t i s actually mor e advance d
than regular practitioners. Thi s is the phrase also used in Eihei koroku 9.71 as
well a s in Wu-men kuan no. 1 1 when Chao-chou encounter s two mysterious
hermits, both of whom hold up a fist in response to his probing query, though
he declares one a sage and the other bogus. But when Chao-chou receive s the
exact sam e treatment  a s the othe r monk s fro m thi s Ch'an "granny, " h e still
proclaims th e encounte r a  success : "There , I've checked her out!" The Wu-
men kuan prose commentary begin s by praising him as a  "skillfu l rebe l who
sneaked into the enemy barricades" but then declares that Chao-chou an d the
old woman "both had faults" and concludes by asking, "Now, tell me, in what
way has Chao-chou checked out the old woman?"26

There is no direct connection between the old woman selling tea at the foo t
of the mountain and visionary experiences of ManjusrI, but it is likely that she
is a representative of a form o f local, popula r religiosit y who, like the bodhi -
sattva, has the capacity to confound Ch'an monks during an encounter dialog-
ical situation. The koan commentaries argu e that the earlier monks were just
as successful (o r unsuccessful) a s Chao-chou, o r they suggest that, rather than
thinking that Chao-chou was checking out the old woman, it should be consid-
ered tha t th e ol d woman was actually checking out Chao-chou . Thes e com-
ments reflec t a  rhetorica l ambiguit y that leaves it unclear who has been th e
victor in the encounter, or whether Chao-chou's final proclamation suggest s a
rejection or a begrudging acceptance of Mount Wu-t'ai. Another koan, Pi-yen
lu case 24, echoes the ambiguit y as well as the associatio n o f Mount Wu-t'a i
with female practitioners.27 A nun known as Iron Grinder (or Grindstone) Liu
arrives a t Moun t Kue i Temple, located i n south centra l Chin a ver y far fro m
Mount Wu-t'ai , and asks the master, "Tomorrow there's a communal feas t on
Mount Wu-t'ai; will you be going?" Master Kuei-shan responds by lying down
for a  nap, indicating either that th e question does not deserv e a verbal reply
or that he is incapable of giving one, and the nun immediately leaves, although
it is not clea r if she will try to trave l the vast distance necessary to get to th e
mountain feast .

Literary History of Mount Wu-t'ai Pilgrimages

Pi-yen lu case 35 is distinctive in providing commentary o n a  complex imagi-
nary conversation between ManjusrI and pilgrim Wu-cho which was not culled
from Ch'a n transmission of the lamp records but from Mount Wu-t'ai hagiog-
raphies. Th e sens e of Ch'an confrontin g a  sourc e of spiritua l otherness and
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mystery is considerably increased when the bodhisattva outsmarts th e seeker,
who is then denied access t o th e visionary realm. The visionary imagery is a
rhetorical elemen t no t found , fo r example , i n th e Chao-cho u anecdotes ,
though it clearly forms part of the context by which these are to be understood.
Miraculous event s a t Moun t Wu-t'a i wer e recorded i n tw o main chronicle s
exclusively devote d t o th e topic , th e Ku Ch'ing-Hang chuan (Old Record of
Mount Clear-and-Cool, 667 ) an d th e Kuang Ch'ing-Hang chuan, a s wel l a s
through references in dozens of other sources including the major monk biog-
raphy text , th e Sung kao-seng chuan, an d th e diarie s o f th e Japanes e mon k
Ennin, wh o traveled to Chin a in the first half of the ninth century. The koan
plays off twin motifs expressed in these chronicles: (i ) pilgrimage to the spiri -
tual heart o f Mount Wu-t'ai, the Diamond Grotto , which was completed suc-
cessfully b y th e Kashmir i tantri c monk , Buddhapal i (C . Fo-t' o po-li) , wh o
remained i n Manjusrf s secre t cave as his acolyte, and b y the Pur e Lan d pil -
grim, Fa-chao, who was guided in by Buddhapali an d receive d the teaching s
but was eventually escorte d out at the request of Manjusri; and (2) visionary-
builders who  experience d an  apparitio n whic h inspire d thei r architectura l
planning and commitment to realizing an actual structure. In the case of both
motifs, the underlying theme is that the pilgrim's disbelief was tested and over-
come by a commitment to a belief in the power of an invisible, though visuali-
zable, reality.

There were a number of temples founded on the basis of visions and revela-
tions from Manjusri , including the Clear-and-Cool Templ e (Ch'ing-liang ssu)
and the Buddha Light Temple (Fo-kuang ssu , an early temple on the mountain
which wa s rebuilt b y Chieh-t'ou base d o n a  visio n in th e earl y seventh cen-
tury), both of which were south of the Western Terrace.28 The main visionary-
builders of Wu-cho's period who designed, an d realized as earthly replicas on
the materia l plane , structure s they envisioned in the invisible realm of sacred
revelation were: Fa-chao, who built the Bamboo Grove Temple (Chu-lin ssu);
the T'ien-t'ai monk Shen-ying , who built the Dharma-Blossom Cloiste r (Fa -
hua yuan) ; and Tao-i , a  Ch'an pilgri m who built th e Templ e of the Golde n
Pavilion (Chin-k o ssu , th e origina l namesak e o f Kinkakuj i in Kyoto ) nort h
of Ch'ing-lian g ssu . The recor d o f Wu-cho , wh o buil t th e Prajfi a Temple , i s
included i n th e sam e sectio n o f th e Kuang Ch'ing-liang chuan a s th e thre e
visionary-builders i n addition t o Buddhapali . A  common them e in these ac-
counts that correspond s t o the structure of the Wu-cho koan narrativ e i s the
disappearance o f the visionary temple, which becomes a crucial spiritual turn-
ing point testing the pilgrims' commitment tha t coincides with the realization
that th e appearance o f old man o r beggar is a manifestation o f Manjusn, a s
recorded in the Yu-hsuan yti-lu version of the koan based on the Sung kao-seng
chuan account . I n addition , the Wu-cho narrative i n both th e Kuang Ch'ing-
liang chuan and the koan has a special resonance with the records of both Fa-
chao, wh o wa s show n a  crysta l bowl by Manjus n i n th e grotto , an d Tao-i ,
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who had an encounter dialogue with the bodhisattva near the Western Terrace
concerning the state of the Dharma in the Age of Decline that was remarkably
similar to Wu-cho's dialogue.

Mount Wu-t'ai , a s a site of local Taoist cults through the fifth century, was
particularly known for anomalies in the natural world, such as blossoms rain-
ing down from the heavens, hot springs on mountain peaks, crystal clear deep
ponds or rainbow clouds. The strange and inexplicable sights attracted Taois t
hermits an d immortal s wh o gathere d medicina l herb s an d commune d wit h
ever-present gods . B y the middl e o f the sixt h centur y the mountain becam e
known as the abode o f Manjusrl, who had bee n a popular objec t of worship
in th e capita l in Ch'ang-a n fo r ove r a  century . The veneratio n o f Manjusr l
on Mount Wu-t'a i was based i n part o n a  chapter i n the Hua-yen Sutra tha t
enumerates th e mythica l dwelling places o f bodhisattva s an d mention s tha t
Manjusrl resides on "Cold Mountain" i n the Northeast, as well as passages in
several apocryphal tantri c texts. Although many of the temples were affiliated
with the Hua-yen sect , the mountain practices were increasingly influenced by
esoteric (C. mi-chiao, J. mikkyo) practice s imported fro m Centra l Asia, includ-
ing the recitation o f the Hua-yen Sutra to invoke the text's miraculous powers.
By th e eight h century Mount Wu-t'a i hagiographica l belief s an d pilgrimag e
rites, which attracte d countles s follower s fro m Indi a an d Centra l Asia , were
associated wit h the theory o f the Age of Decline and considere d a n antidot e
to pernicious conditions of an era tainted b y endemic delusion.29

The key to Moun t Wu-t'a i religiosity that influence s the koan's rhetorica l
approach t o the notion o f sacred place is frequent reports of visions of super-
natural site s grante d b y Manjusrl . Thes e visions were ofte n associate d wit h
caves that were said to be connected by secret passages an d energy flows, ap-
parently borrowing from Taoist cosmology. Some caves were known as "grotto
heavens" (tung-t'ieri) o r special caverns that opene d fo r selected believers into
a glorious radiance of the transcendent. The most prominent example was the
famed Diamond Grotto , an invisible cave in Lou-kuan Valley west of the East -
ern Terrace. The Diamond Grott o was Manjusrfs spaciou s paradise o n earth
containing temples , gardens , an d a  myriad of bodhisattva-attendants al l lis-
tening intently to the Great Sage's pure teaching. It was also filled with miracu-
lous phenomena bestowed by buddhas of primordial eras, such as supernatural
musical instruments, exquisite calligraphic copies of scriptures in gold ink, and
an infinitely high pagoda .

According to th e Kuang Ch'ing-Hang chuan as well as Ennin's trave l diary,
there were two pilgrims who entered the Diamond Grotto with varying degrees
of success . One was the Kashmir i tantri c missionar y Buddhapali, who cam e
from Indi a in 676 "empty-handed," seekin g a vision of Manjusrl. He was met
at the southern approaches t o Mount Wu-t'ai b y the bodhisattva in the guise
of an ol d man, who sent him back to India to retriev e a copy of an esoteric
sutra believed to provide relief fro m rebirth s in one of the three lesser realms
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of samsara tha t wer e destined an d deserve d on the basis o f prior karmi c ac-
tion. When he returned to Mount Wu-t'a i nearly a decade later with the San-
skrit tex t in hand, h e was met agai n b y the ol d man, wh o this time revealed
his true identity. As reported by both the Kuang Ch'ing-Hang chuan and Ennin ,
once Buddhapali was led into the grotto by Manjusri, th e gat e was closed off
never to be opened again. 30 Buddhapali was the only one of the pilgrims who
provided a sacred object the bodhisattva required , which was perhaps a  key to
his success.

Yet there i s another report about a late eighth-century Pur e Land pilgrim,
named Fa-chao , know n fo r vision s of Amitabha earl y i n hi s caree r an d fo r
popularizing the recitation of the nien-fo ( 1 nembustu) later on. Fa-chao cam e
to Moun t Wu-t'a i i n 77 0 and sa w radiant light s and othe r auspiciou s signs ,
including a golden gate bridge and jeweled pagodas with bodhisattvas preach-
ing the Dharm a whil e seated o n lio n thrones . The n h e approached an d was
ushered int o the Diamond Grott o b y Buddhapali at the reques t o f Manjusri
and Samantabhadr a (C . P'u-hsien, I  Fugen ) and was given the teachings. In
the grott o Fa-cha o ha d a  visio n o f th e spectacula r Bambo o Grov e Templ e
and h e was also shown a precious crystaline medicine vaidurya bow l that was
incredibly ambrosial. Bu t he was abruptly escorted ou t o f the grotto by Bud-
dhapali a t th e behes t o f th e deities . Althoug h h e pleade d t o stay , Manjusr i
told him that staying  was impossible because of the defilemen t o f his current
corporeal existence." When Fa-chao left , he "found himself back on the thresh-
old at the entrance of the cavern. . .. all Fa-chao saw was a lone divine monk"
who spoke a few words and then disappeared.32 After thi s extraordinary event
Fa-chao harbore d reservation s about th e authenticity and value of his other-
worldly experiences , bu t h e continue d t o hav e vision s o f divin e presence s
which reassured him. His faith reinvigorated by the new apparitions, he began
a campaign to construct th e monastery, which was completed by 805 with six
magnificent cloisters , and h e was permitted by the imperial court t o perform
clerical ordinations. Yet Fa-chao spent most o f his life afte r hi s initial visit t o
Mount Wu-t'ai in the capital in Chang-an spreading the popularity of intoning
the name of Amitabha.

These anecdotes are quite similar to the account of an eighth-century T'ien -
t'ai monk, Shen-ying, who may have once met Shen-hui and, upon consulting
with another Ch'an master, traveled from fa r in the south almos t a  thousan d
miles to reach Moun t Wu-t'ai. Following a day of ritual abstinence at a grove
near th e Cloister o f the Flower Ornament King , Shen-yin g saw a miraculous
cloister with marvelous , brigh t images an d a  divine and wondrous congrega -
tion of monks that included Manjusn an d Samantabhadra . However , like Fa-
chao (an d Wu-cho) , he  had  doubt s and  starte d walkin g east awa y from the
vision. Once again the motif of the vanishing manifestation is evoked: "After
about thirty paces, hearing a sound, he turned his head to look at the cloister.
Not eve n an outline could be seen."33 However, like Fa-chao and Tao-i , but in
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contrast to Wu-cho, Shen-ying was successful in building a magnificent cloister
(yuan) or  subtemple, with a triple-gate (san-men or  shan-meri) entranceway just
as in the visionary structure. The Dharma-Blossom Cloiste r was dedicated t o
the practice o f repentance, perhap s based o n the Fa-hua san-mei ch'an-i (Rite
of Repentance Resulting in the Attainment of the Dharma-Blossom Samadhi).

The case o f Tao-i , a  Ch'a n mon k wh o starte d hi s pilgrimage i n 73 6 and
ended up founding one of the most impressive monasteries on Mount Wu-t'ai,
comes closest to the Wu-cho narrative because of his koan-like dialogue with
Manjusri.34 Tao-i fel t that in the Age of Decline only the bodhisattva's teach-
ings could protect and redeem him. He saw an aged monk riding upon a white
elephant attendin g a n arra y o f marvelous golde n mansion s whic h could b e
approached b y a golden bridge, who suggested that Tao- i return a t dawn the
next day to gain a vision of Manjusri. Tao-i then traveled to Ch'ing-liang ssu
between the Western and Central Terraces, where he saw numerous additional
magical signs and mystica l objects, and he went off alone to meet the bodhi -
sattva. He again sa w the ol d monk riding an elephan t and als o me t a  youth
who pointed out the visionary Golden Pavilion Monastery, which had a triple-
gated structur e an d wa s filled with gol d symbols . He the n realize d tha t th e
aged mon k wa s Manjusri , wit h who m h e sa t i n th e followin g conversatio n
(italics indicat e passage s tha t ar e th e sam e a s thos e appearin g i n Wu-cho' s
dialogue):

GREAT SAGE : Wha t is the Buddha Dharma like in the area you come from ?
TAO-I: I t is the Age of Decline that is being upheld there , so that monks have
little regard for ethics (sila) or the monastic rules of discipline (vinaya) . There
is the view that if something is not proven by eyewitness it cannot be known
with certainty.
GREAT SAGE : Tha t is a good [attitude].
TAO-I (AFTE R A  PAUSE): Wha t is the Buddh a Dharma?
GREAT SAGE : Unenlightened beings and sages dwell together in a  realm that
is beyond for m ye t responds [b y means of form ] t o th e realm of causality
in order to benefi t al l beings. This is the Great Vehicle.
TAO-I: Th e temples and lodging s of the monks her e are vast . I  have seen
with my own eyes that they are made of bright gold. It is beyond the abilities
of sentient beings to measure the extent ; one can onl y say that it is incon-
ceivable.
GREAT SAGE : Tha t i s so .

After this , Tao- i wa s serve d som e marvelousl y fragran t foo d an d the n
shown th e twelv e cloisters of the temple . In fron t o f a  large refectory h e saw
dozens of monks following the daily routine by observing the monastic rules
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of discipline and practicing sittin g and active meditation. Afte r reviewin g the
magnificent cloisters , Tao-i bid farewell, bu t afte r walking a hundred paces he
turned around and  saw that the temple had disappeared. The  place was empty
save for the mountains and trees , so he realized that i t had bee n a manifested
or apparitiona l templ e al l along . A s the Pi-yen lu commentary notes, "Th e
appearance [of  the temple ] reflect s an  opportunit y to  manifes t the  ultimate
reality in the realm of provisional truth." Returnin g to Chang-an , Tao- i led a
successful campaig n t o hav e a n actua l Golde n Pavilio n Templ e constructe d
near the Centra l Terrace base d on his design. Over 30 years later, in 767, the
ministry granted approval of the completion of an earthly replica of the vision-
ary temple with the considerable prodding of tantric master Amoghavajra (Pu-
k'ung), a  prominent religious and secular schola r and translator, on e of three
great T'an g tantri c thaumaturge s an d proselytizers , who was apparently ap -
pointed the first abbot.35

Two Versions of Wu-cho's Encounter Dialogue
There ar e severa l important affinitie s betwee n the dialogue s wit h Manjusr i
held b y Tao- i an d b y Wu-cho : th e contrastin g o f th e rol e o f Buddhis m i n
different regions—o r between "here" (Mount Wu-t'a i ritualism in the north )
and "there" (the South, or Ch'an iconoclastic territory), with the implied supe-
riority o f the former and defensiveness of the latter; the question o f how well
the Dharma i s being upheld in the Age of Decline, a condition acknowledged
to exist by the Ch'an practitioners who normally deny the validity of this doc-
trine; the confession by the monks that the rules and codes of monastic disci-
pline and conduct ar e not being followed i n Ch'an monasterie s because of the
period o f degeneration; an d th e assertio n by Manjusri o f the unit y o f sage s
and dragon s in the realm o f the true Dharma . Ye t a major difference i s that
Tao-i, eve n though h e is given to skepticis m base d on an outloo k that trust s
only wha t i s seen , maintain s tha t h e believe s in Moun t Wu-t'a i becaus e he
observes directly with his own eyes, through apparition s tha t ar e apparentl y
taken t o b e real , th e magnificenc e of temple s an d th e uprigh t behavio r o f
monks. Tao-i moves beyond disbelief, but Wu-cho does not ge t involved, or is
not invite d by Manjusri to participate , i n this level of visionary experience or
discussion abou t it s significance . Nevertheless, ther e i s an importan t affinit y
in the way that th e disappearance of the vision functions a s a critical turning
point for both Tao-i and Wu-cho, as for Fa-chao an d Shen-ying. Yet according
to the k5an, Wu-cho i s not successfu l in subsequently actualizin g the vision,
unlike th e othe r pilgrims . That thi s was considered a  ver y serious  matter i s
indicated by the tale of a ninth-century pilgrim, Wu-jan, who upon losing his
vision proceeded to mutilate and incinerate himself.36

The Pi-yen lu koan instea d highlight s the dissolutio n a s wel l a s th e unful -
filled state of the visio n b y combining element s from tw o account s o f monks
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named Wu-cho. Accordin g to th e accoun t in the Kuang Ch'ing-Hang chuan,
Wu-cho, like other visionary-builders, saw a vision of the Prajfia Templ e con-
jured by Manjusri appearing before him in the form o f an old man.37 He was
able to build an actual structur e afte r a n encounter dialogu e with the bodhi -
sattva, similar to Tao-i's, that was adapted to form the heart of the koan narra-
tive. In this text, Wu-cho had a second encounter with Manjusri before actual-
izing his vision. But according to the Sung kao-seng chuan there was another
monk named Wu-cho, one of several pilgrims who approached the gate of the
Diamond Grotto . Yet unlike some others , notably Buddhapal i and Fa-chao ,
he was not abl e to gain admittance.38 This Wu-cho arrived at Mount Wu-t'a i
looking for the Hua-yen Temple (Hua-yen ssu) and was told by an old man to
enter the Diamond Grotto. He declined but saw the man go in, never to reap-
pear. Then he saw a group of persons entering the grotto wearing clothes of
red and purple. He first hesitated, not trusting what he observed, but then he
realized that these figures were assistants t o the bodhisattvas wh o go in and
out o f the grott o where Manjusr i lecture s o n th e Hua-yen Sutra. With hi s
doubts an d fear s allayed , he steadie d himsel f to tr y t o ente r th e Diamon d
Grotto, but the opening narrowed suddenly and he was locked out. This Wu-
cho understood that the old man had been Manjusri, whom he saw one more
time flying by amid five-colored clouds, a n image used in the Yu-hsuan yti-lu
version of the case, but he then retreated to a  life o f retirement in the moun-
tains and was never to be heard from again .

Despite differences concerning the ultimate success or failure of Wu-cho as
a visionary-builder (see table 5.1), both accounts emphasize how the dissolu -
tion of the pilgrim's vision is caused in part by his doubt o r disbelief.

The two versions of the koan combine the encounter dialogue taken fro m
the Kuang Ch'ing-liang chuan with the negative outcome reported in the Sung
kao-seng chuan. The y both focu s o n th e vanishin g of th e temple  without a
subsequent actual construction, as well as on the retirement of Wu-cho to an
obscure lif e i n the mountains, where he now serves as a monastery cook. I n
the Sung kao-seng chuan version Wu-cho glimpses the Diamon d Grott o bu t
hesitates, an d i n the Pi-yen lu he simply does not ge t in, whereas in the Yu-
hsuan yti-lu his vision leads him to the realization o f Manjusri's true identity
tinged with a sad awareness that he would never see the bodhisattva again, a
sadness that was in turn softene d by a vision of the multicolored clouds. I n
both versions of the koan, Wu-cho's inability to succeed in the encounter dia-
logue is to some extent redeemed by an action taken year laters at the rice pot
he tends in the monastery kitchen. This is achieved either through the striking
of Manjusri, who appears a s a dancing god, an action that i s criticized in the
Pi-yen lu commentary for coming too lat e ("Right the n and ther e [at the first
dialogue] he should have given Manjusri a shout. He would have hit the mark
right off"), o r through the giving of an offering to the bodhisattva who appears
in the form o f a beggar, an act that receives praise in the Yu-hsuan yti-lu com-
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Table 5.1 Difference s betwee n the Kuang Ch'ing-Hang chuan (KCLC) and th e Sung
kao-seng chuan (SKSC) Accounts o f Two Pilgrims Named Wu-ch o

KCLC
Common
elements SKSC

Enters into apparitiona l
Prajfia Templ e

Participates in dialogue
with Manjusri

Has a second important
vision o f Manjusr i

Builds actual Prajfi a
Temple like other
visionaries of the
period

Greeted b y bodhisattva
appearing in form of
old man

"Wu-cho" experiences
vanishing of initial
visions

Looks for Hua-yen Templ e

Servant reveals Diamon d
Grotto

Visualizes Manjusri in
clouds bu t fail s to enter
the grotto

Retreats to lif e o f seclusion
in mountain hermitag e

mentary. Ye t the evaluations , whethe r criticizin g o r praisin g th e monk , ar e
couched i n irony and ambiguit y so that thei r intentions vis-a-vi s interpreting
Wu-cho i n relation t o Manjusr i ar e eithe r obscure d or , more likely , purpose -
fully disguised .

The common element s of the tw o versions clearly outweigh th e disparat e
factors (se e tabl e 5.2) . Thes e includ e th e cor e dialogue , whic h i s simila r t o
Tao-i's conversatio n wit h Manjusri , th e crysta l bowl revelation, recalling Fa-
chao's encounter, an d the disappearance o f the visionary site , which is some-
thing that happene d t o al l the visionary-builders as a key turning point . Th e
discursive elements in both version s highlight a  sense of loss and failur e tha t
is captured in a fundamentally ambiguou s manner in the prose and verse com -
mentaries.

Assessing the Rhetoric of Ambiguity
Seen i n ligh t o f the variou s legend s o f pilgrims successfu l an d unsuccessful ,
the koan narrative establishes the Mount Wu-t'ai cultic center as an importan t
symbol in  the encounte r betwee n two kinds of  religion tha t is  played out  on
several levels in the case commentaries. One kind, represented by the mountain
in th e north , cultivate s esoteric practice s base d o n experiencin g a  spiritua l
communion wit h the strange, extraordinary, anomalous, or Othe r tha t gener-



Table 5.2 Difference s betwee n the Pi-yen lu (PYL) and Yu-hsuan yu-lu (YHYL) Versions

PYL
Common
elements YHYL

Wu-cho in rough terrain
[no mention o f Manjusri's form

of appearance ]
Manjusri conjures an unnamed

temple

Wu-cho comes to see Hua-yen temple
Wu-cho sees old man walking

Manjusri displays brilliant golden
color

Wu-cho hesitates

[no mention o f a second vision ]
[no mention of Wu-cho's

master]

Manjusri appear s above rice pot
Wu-cho hits Manjusri
Wu-cho criticized in

commentary

Central dialogue on Age of Decline
Manjusri shows crystal bowl
Servant reveal s Diamond Grott o

Disappearance o f visionary site

Wu-cho becomes monaster y coo k

Wu-cho realizes old man was Manjusri

Wu-cho sees five-colored clouds
Wu-cho is enlightened under Yang-

shan

Manjusri appear s as beggar
Wu-cho serves Manjusri rice
Wu-cho praised in commentar y
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ates a  mysterium tremendu m (C . kuai, I  kaf). Th e second kin d o f religion,
represented b y pilgrims such as the two monks named Wu-ch o in addition t o
Shen-ying and Tao-i migrating from th e south, expresses a mistrust—a flirting
with but finally a  sense of the loss—of popular symbols , myths, and ritual s in
a way that appear s clos e to the traditional Ch'an iconoclastic standpoint . Fo r
nearly al l the pilgrims , including the on e named Wu-ch o cite d i n the Kuang
Ch'ing-Hang chuan though no t th e on e cited in the Sung kao-seng chuan or in
the koan , ther e i s a  fulfillmen t o f the vision . Yet the narrativ e o f Wu-cho i n
the kda n culminate s i n a  shunnin g o f popula r religiosity—o r i s i t rathe r a
disdaining o f th e Ch'a n mon k b y Manjusri?—du e i n par t t o hi s refusa l o r
inability to surrender his disbelief.

However, the distinctio n betwee n two kinds o f religion is not s o clear-cut,
because the failure of the southern pilgrim to enter the Diamond Grotto is to
some extent his own responsibility due to a  lack of faith and resolve . Accord -
ing to th e Pi-yen lu commentary , Wu-cho' s inability to attai n a  supernatura l
vision of Manjusri is coterminous wit h his being outwitted by the bodhisattva ,
who becomes the hero in the encounter dialogue. Furthermore, Manjusri , th e
patron o f th e visionary' s ques t o n northern , lamais t Moun t Wu-t'ai , i s also
associated with the attainment of wisdom in southern, meditative Ch'an train-
ing s o tha t hi s iconograph y an d hagiograph y ar e integrate d int o th e Ch'a n
monastic institution . Portrayed a s a meditator wearin g monk's robes , the bo-
dhisattva i s often assigne d a  room and acolyte-attendant s in the compound.39

The critical question for the koan is whether its use of Mount Wu-t'a i prac-
tices and the apparent encounte r dialogue victory of Manjusri come too clos e
to embracing a supernatural belie f about a sacred site in the process of refuting
it. A skeptic might argue that the Pi-yen lu simply wishes to have it both ways:
endorsing popular beliefs when doing so is convenient for evangelical purposes
while demythologizing them on an abstract leve l for the sake of a clerical elite.
But it is just this ambivalent attitude toward the sacrality of Mount Wu-t'a i as
found i n numerous recorde d saying s texts that trigger s the distinctivenes s of
Ch'an encounter dialogue rhetoric . Eve n the Lin-chi lu's approac h is double-
edged with regard to the symbolism o f Manjusri. Fo r the most part the mes-
sage i s straightforwardl y negative : Manjusr i i s located within , i n one' s ow n
nature, an d not actuall y on Mount Wu-t'ai . Elsewher e (2.3), however, Lin-chi
proclaims tha t Manjusr i i s irrelevant in a way that seem s to acknowledge , at
least in an ironic sense, his otherworldly status: "My discours e on Dharma is
different fro m tha t o f every other perso n o n earth . Supposin g Manjusr i an d
Samantabhadra wer e to appear before me, manifesting their respective bodily
forms fo r the purpos e o f questionin g m e abou t Dharma . . .. I  woul d hav e
already discerne d the m throug h an d through." 40 Furthermore , Lin-chi' s ow n
comment on the koan supports the standpoints of both Wu-cho and Manjusri ,
whom he sees expressing skillful mean s and th e ultimate truth o f discriminat-
ing wisdom, respectively: "How could Manjusri permit Wu-cho's questioning!
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How coul d expedien t mean s g o agains t th e activit y tha t cut s throug h th e
stream?"41 This approach is similar to the commentary in the recorded sayings
of DSgen's mentor, Ju-ching, who maintains tha t the responses of both Man-
jusri and Wu-ch o shoul d b e considered transformativ e "turning words " (C.
chuan-yu, J. tengo), or linguistic tools that have the power to bring about real-
ization by turning or transforming ignorance into wisdom.42

This sense of ambiguity, which reflects the flexible multiperspectivism of the
doctrine o f the emptines s o f al l conceptua l categories , i s recovered an d en -
hanced b y the rich texture and playfull y ironi c literary style of the Pi-yen lu's
multilayered commentary, in which Yuan-wu offers various kinds of prose an d
capping phras e comments on the cases selected and verses written by Hsueh-
tou. Here the commentary moves in two directions simultaneously: toward an
ironic refutation of supernatural beliefs concerning the sacrality of space, bu t
without hars h polemic , which is intertwined with a rhetorica l flirtatio n wit h
those sam e beliefs . Th e ai m o f th e discours e i s to explor e full y ye t avoi d a
commitment to either perspective—to a popular belief in deities or to a philo-
sophical view of causality rejecting supernaturalism—through a constructio n
and deconstruction, o r mythologization and demythologization, that continu-
ally plays the opposin g belief s of f of one another . A s Robert Gimell o says of
another Ch'an commentary dealing with Mount Wu-t'ai visionary experiences
that reconciles the "disenchanting, demystifyin g spirituality of Ch'an with the
enchantment an d wonde r o f Wu-t'ai-shan," "There is a  repeate d patter n o f
significant alternatio n i n al l o f this , a  continuing movemen t bac k an d fort h
between the profane and the hieratic, the ordinary and the stupendous, plain
daylight and preternatural radiance."43 But the Pi-yen lu takes this alternatio n
a notch further no t only by moving back and forth, bu t also by stepping away
from an d negating that very movement with irony and humor.44

Like the modern Japanese philosopher Nishida Kitaro , who formulates the
logic of the plac e o f absolut e nothingnes s (zettai mu no bashoteki ronri), th e
Pi-yen lu seeks to capture through metaphor a  paradoxical prelinguisti c inte-
rior state . The instruction o r pointer by Yuan-wu indicates that th e koan ex-
presses wha t sound s like Nishida's notio n o f pure experience i n referring t o
"right her e an d no w your seein g and hearin g ar e no t obscure d (C . pu-mei,
J. fumai) s o that sound and for m ar e perceived without impediment," thoug h
he concludes with an ironic remark about this condition. Yuan-wu also writes,
"If you can penetrate th e meaning of this, then a  thousand phrases , or even
ten thousan d phrases , wil l b e realize d through jus t thi s on e singl e phrase. "
Other paradoxica l expression s make a n ironi c referenc e to supernaturalism ,
including on e i n th e koan' s dialogue : "ordinar y peopl e an d sage s dwel l to -
gether, and dragon s and snake s intermingle," and severa l in the commentary
passages: "i f you d o no t hav e an ey e on you r forehead or a n amule t unde r
your arm, you will keep on missing the point that is right in front o f you over
and ove r again"; "yo u wil l gain a natural ability to sta y fre e fro m feelin g ho t
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whether yo u stan d i n a  cauldro n o f boiling wate r .  . . you wil l als o no t fee l
cold eve n if you stand o n frozen ice" ; "yo u wil l gain a  natural abilit y to sta y
free fro m gettin g wet even if water i s poured al l over you, an d als o the win d
will not penetrate you." Unlik e Nishida , however , th e Pi-yen lu makes n o at -
tempt a t developin g a formal logic; its concern i s to clarif y th e quality o f the
metaphor in evoking subjective experience. The main rhetorical strateg y of the
k5an commentar y i s to turn what is literal, or a t least what is generally taken
as a  physica l entity , that is , the plac e (an d visions ) o f Moun t Wu-t'ai , int o
metaphor and simultaneously t o deconstruct the metaphor. These are not two
separable discursiv e movements but are interconnected a s a single expression
which undercuts and negate s both side s of a literal view of the metaphorica l
and a  metaphorical vie w of the literal . The Pi-yen lu's approach i s exemplified
by it s commentary o n a verse dealing with the encounter dialogu e attribute d
to the One-Eyed Drago n o f Ming-ch'ao, a  prominent Ch'a n master who lived
in a mountain hermitage: 45

Extending through the world is the beautiful monastery:
The ManjusrI that fills the eyes is the one conversing.
Not knowin g to open th e Buddha-eye at his words,
[Wu-cho] turned his head an d sa w only the green mountain crags .

The final line can be read as a criticism of the pilgrim for not paying attention
to th e visio n an d word s o f th e bodhisattv a wh o "fill s th e eyes " an d ears ,
thereby supporting a literal reading o f the supernatural . Bu t the commentar y
shows that th e line can also be interpreted a s the negation o f the literal stand-
point, o r a s a  simple , descriptiv e yugen-esque expressio n o f natur e beyon d
both litera l an d metaphorica l tha t counteract s th e supernatura l claims : th e
mountain crags alone make up the universal/local plac e or topos of nothing -
ness, to evoke Nishida's terminology, for Wu-cho, who no longer needs to rely
on visions or dialogues with otherworldly beings to experience the true nature
of the world.

Furthermore, th e metapho r i s not onl y negate d bu t turne d upside-dow n
and topsy-turvy , especiall y whe n see n i n light o f the Yu-hsuan yu-lu version' s
ending that praises Wu-cho. According to Yiian-wu, "Later Wu-cho stayed on
Mount Wu-t'a i an d worked as a cook. Ever y time ManjusrI appeared o n the
rice pot , Wu-ch o lifte d th e rice stirrer and hi t him." Ye t even here the Pi-yen
lu adds a n ironi c comment , "Still , thi s i s drawing the bow afte r the thie f ha s
already fled." Then Yuan-wu, recalling Dogen's rhetorical style of refashionin g
traditional koa n dialogues, counsel s that Wu-cho should hav e hit the diminu-
tive ManjusrI right on the spine even before he is asked the question about th e
size o f th e souther n congregations . Finally , Yiian-wu return s to Hsiieh-tou' s
comment, "I t i s laughable t o ask , 'Ar e th e congregation s large o r smal l o n
Mount Ch'ing-liang,' " but now this is used in the context of laughing at Man-
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jusri rather than Wu-cho. He also includes the anecdote that a monk inquired
about the meaning Manjusri's dialogue of master Feng-hsueh, who said, "Hi s
phrase did not answe r Wu-cho's query. He is still one who sleeps in the fields."
Lest w e think tha t th e Pi-yen lu intends to suppor t Wu-ch o as the victor , i t
concludes: "There i s a sword in Hsueh-tou's laughter. I f you can understan d
what he' s laughing about , yo u wil l realize the meaning of 'In front , thre e by
three; in back, three by three.' "

Therefore, th e effectivenes s o f th e las t lin e o f Ming-ch'ao' s verse see n in
light of the Pi-yen lu commentary lies in a multifaceted double-edged quality
that i s quite different fro m a  logical standpoint o f assertion and denial . Both
versions of the Mount Wu-t'a i koan reflec t a n ability to construct an d decon -
struct the multiple meanings of a sacred place through the use of ironic word-
play, ambiguity , ellipsis , tautolog y an d parado x which purposefull y subver t
the text' s ow n claims and fulfil l wha t Roland Barthe s refers t o a s the Ch'an
"emptiness of language" base d on a "loss of meaning" by signs and symbols .
Barthes critize s "th e way s of interpretation , intende d i n th e Wes t t o pierce
meaning, i.e. , to ge t into i t b y breaking an d entering—an d no t t o shak e it ,
to make it fal l lik e the tooth o f the ruminant-of-the-absurd whic h the Ch'a n
apprentice mus t be." 46 Fo r th e koa n thi s los s o f meanin g i s accomplishe d
through iron y and ambiguity , or a  reason of unreason tha t appears illogica l
and absurd from the standpoint of logic yet knows well the meaning of Hsueh-
tou's laughter , which according to Yuan-wu "exists prior t o any discourse."

APPENDIX:
TRANSLATION O F Pi-Yen Lu CAS E 35 ,
"THE DIALOGU E O F MANJUSRI AN D WU-CHO"

Introduction to the Translation

This case follows th e typical seven-part structure of k5an commentary in the Pi-yen lu
collection, which was based on a  collection of koans with verse comments by Hsiieh-
tou that was edited and further commente d on with capping phrases and prose com -
mentary by Yuan-wu. The seve n part s of the case are : (i ) the openin g instruction o r
pointer by Yuan-wu; (2) the main case originally selected by Hsiieh-tou with (3) cap -
ping phras e commentar y b y Yiian-wu ; (4 ) prose commentar y o n th e mai n cas e b y
Yuan-wu; (5 ) Hsueh-tou's verse commentary on the main case with (6) Yiian-wu's cap -
ping phrase commentary; and (7) prose commentary by Yiian-wu on Hsueh-tou's verse
(which in this instance cites a verse by Ming-ch'ao).

Instruction (Yiian-wu)

Distinguish between dragons and snakes, discriminate jewels from stones , and separate
the complex and simpl e decisively an d withou t delay . But i f you do not hav e a n eye on
your forehead o r an amule t under your arm, yo u wil l keep on missing th e point right
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in front of you over and over again. I f right here and now your seeing and hearing ar e
not obscured 47 so that soun d an d for m ar e perceived withou t impediment , I  will still
ask you: "Is thi s black or white?" or "I s thi s crooked o r straight?" Sho w me how you
are able to discriminate .

Main Case (selected by Hsueh-tou) with Capping Phrases (Yuan-wu)

Mafijusri aske d Wu-cho, "Where ar e you from?" 48

Under the circumstances, the question must be asked.
Wu-cho said, "The South." 49

[Wu-cho's] head pokes up from his nest in the weeds, but why must he raise his
eyebrows? There is nothing beyond the one vast realm, and yet there exists a
place called "the South"''0

Mafijusri asked , "How i s the Buddha Dharma being upheld there?"
It would have been a terrible mistake to ask anyone but him. [The question] still
lingers on his lips.

Wu-cho replied , "I n th e Age of Decline, 51 monks hav e little regard fo r ethics (silo)
or th e monastic rules of discipline (vinaya)''

It is hard to find such a truthful person.
Manjusri asked, "Ar e the congregations larg e or small? "

Right then and there he should have given Manjusri a shout. He would have hit
the mark right off.

Wu-cho replied, "Som e hav e three hundred, some have five hundred."
It's obvious from the way he said it that they are all nothing but wild fox spirits.52

Then Wu-cho asked Manjusri, "How i s [the Dharma] bein g upheld in these parts?"
What a blow! He pushes the spear in and turns it round and round.

Mafijusri responded , "Unenlightened people and sages dwell together; dragons an d
snakes intermingle."

The tide is turned. He's tripping over his own feet and his hands are flailing.
Wu-cho asked, "Ar e the congregations large or small? "

The phrase comes back to haunt me, [Manjusri is thinking]." But [Wu-cho]
couldn't hold it in any longer.

Manjusri said , "I n front , thre e by three; in back, thre e by three."54

An extraordinary statement! But, are the congregations large or small? Even a
thousand arms of great compassion could not count all the people.55

Prose Commentary on the Main Case (Yuan-Wu)

Wu-cho was making a  pilgrimage t o Moun t Wu-t'ai. 56 When h e came upo n a  roug h
area on the road, Mafijusr i conjure d a temple so that he could spen d th e night. Man -
jusri aske d him , "Wher e hav e you just com e from?" 57 Wu-ch o replied , "Th e South. "
Manjusri said , "How i s the Buddha Dharm a bein g upheld i n the South?" Wu-cho re-
plied, "In th e Age of Decline, monks have little regard fo r ethics o r the monastic rule s
of discipline." Manjusr i asked, "Are the congregations large or small?" Wu-cho replied,
"Some have three hundred, some have five hundred." The n Wu-ch o asked Manjusri ,
"How i s [the Dharma] being upheld in these parts?" Manjusr i responded , "Unenlight-
ened people and sage s dwell together; dragons and snakes intermingle." Wu-cho asked,



VISIONS, DIVISIONS , REVISION S l6 l

"Are th e congregation s larg e o r small? " Manjusr i said , "I n front , thre e b y three; i n
back, three by three."

While drinking tea, Manjusri held up a crystal bowl58 and said, "Do yo u have any-
thing like this in the South?" Wu-cho said , "No." Manjusri said, "What do you use to
drink tea? " Wu-cho was speechless, an d h e decided i t was time to depart . Manjusr i
told the servant boy, Ch'un-t'i, to escor t hi m to the gates. When they approached the
gate, Wu-cho asked the boy, "When [Manjusri ] said, 'In front, three by three; in back,
three by three,' does this mean [the congregations] are large or small?" The boy called
out, "O Virtuous One," and Wu-cho called back, "Yes. " The boy asked, "Is this large
or small? " Wu-ch o inquired , "Wha t ar e yo u referrin g to—thi s temple? " Th e bo y
pointed to a diamond-shaped openin g behind the temple, but when Wu-cho turned his
head t o se e it, suddenly the illusory temple and th e boy had disappeare d completely ;
all tha t remaine d wa s an empt y valley . Thereafter , th e sit e wa s know n a s th e Dia-
mond Grotto.

Sometime later , a  mon k aske d Feng-hsueh , "Wha t abou t th e maste r o f Moun t
Chi'ng-liang?" Feng-hsueh said, "His phrase did not answer Wu-cho's query . He is still
one who sleeps in the fields."59

If you want to attain the ultimate truth with your feet set firmly on the ground, then
realize the meaning of Wu-cho's words. You will gain a natural ability to stay free fro m
feeling hot whether you stand in a cauldron of boiling water or in the embers of a stove.
You will also not fee l cold even if you stand o n frozen ice . If you want to conquer al l
dangers, whethe r facing something steep o r sharp , lik e the jeweled sword of the Dia-
mond King , the n realiz e th e meanin g o f Manjusri' s words . Yo u will gai n a  natura l
ability to sta y free fro m gettin g wet even if water is poured al l over you, and als o th e
wind will not penetrate you.

Have you not hear d abou t ho w Chi-tsang of Cheng-chou aske d a  monk, "Wher e
have you just come from?" and th e monk said , "The South." Chi-tsan g asked, "How
is the Buddha Dharma upheld there?" The monk replied, "They are constantly engaged
in dialogues" [C . wen-ta, J. mondo] Chi-tsan g said , "How does that compare wit h the
way we sow paddy fields and rea p in rice?"60

Now, let me ask, is this the same or different than Manjusri' s response [to Wu-cho]?
There are many who consider Wu-cho's answer s wrong, while ManjusrT's answer s are
said to enable one to experience the union of dragons and snakes , or of the unenlight-
ened an d sages . At leas t there is such a way of thinking. But can yo u clearly discern
the meaning of "In front , thre e by three; and in back, three by three"? The first arrow
hit th e mark , bu t th e secon d arro w probe d deeper. 61 Now, let m e ask you, are [the
congregations] large or small? If you can penetrate the meaning of this, then a thousand
phrases, o r eve n ten thousan d phrases , wil l b e realize d throug h jus t thi s on e single
phrase. If through this one single phrase you can cut off all attachments an d maintain
tranquility, then you will attain the unsurpassable realm.

Verse Commentary on the Main Case (Hsueh-tou) with Capping
Phrases (Yuan-wu)

A thousand peak s swaying with the color o f indigo.
Can you see Manjusri?

Who say s that i t was Manjusri that was conversing with him?62

Even if it were Samantabhadra, it wouldn't matter. He's already slipped by.
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It is laughable to ask, "Are the congregations on Mount Ch'ing-lian g large
or small? "

Let me ask, what's all this laughter about? It exists prior to any discourse.
In front, three by three; and i n back, three by three.

Take a look and see it below your feet, but beware of the thorns in the
muddy ground.6^ A teacup falls on the ground and splinters into seven
pieces.

Prose Commentary on the Verse (Yuan-wu)

Of th e lines , " A thousand peak s swayin g with the colo r o f indigo /  Who say s that i t
was ManjusrI conversing with him?" ther e ar e those who say that Hsiieh-to u was just
reiterating a  previou s pros e commentar y passag e withou t reall y addin g a n origina l
verse commentary. But i t i s just lik e when a monk aske d Fa-yen , "Wha t i s a dro p o f
water from the sourc e o f the stream? " O r i t i s like when a monk aske d Hui-chueh of
Lung ya, "How does fundamental purity and clarity give rise to the mountains, rivers,
and grea t earth?" Yo u cannot sa y these were just repetitions o f earlier comments .

The One-Eye d Drago n o f Ming-ch'a o als o wrot e a  vers e commentary tha t enve -
loped heaven and earth .

Extending throughout th e whole universe is the marvelous monastery,
The ManjusrI that fills the eyes is the one conversing;
Not knowin g to open the Buddha-eye on hearing his words,64

[Wu-cho] turned hi s head an d sa w only the green mountain crags .

The line , "Extending throug h th e whol e universe is the marvelou s monastery," refer s
to th e temple conjure d up i n the weedy caves. The appearance [o f the temple ] reflect s
an opportunit y t o manifes t ultimate realit y in the real m o f provisional truth . O f the
lines, "The Manjusr I that fills the eyes is the one conversing;/ Not knowin g to open the
Buddha-eye on hearing hi s words,/ [Wu-cho] turned his head an d sa w only the indigo
mountain crags"—at the right moment this could imply the realm of Manjusri, Saman-
tabhadra, o r Avalokitesvara . Th e essenc e i s no t limite d t o an y particula r principle .
Hsiieh-tou modifie s Ming-ch'ao' s phrasin g t o threa d th e needl e when h e writes , "A
thousand peak s swaying with the color o f indigo." H e wields a sword without hurtin g
his own hand. Within the phrase he uses there is the manifestation and th e reality, the
principle an d th e phenomena . O f the line , "Who say s that i t was ManjusrI tha t wa s
conversing wit h him?"—i t seem s tha t eve n thoug h the y spen t th e nigh t conversing ,
[Wu-cho] still didn't kno w that he was talking with ManjusrI.

After th e dialogue, Wu-cho decided to sta y on Mount Wu-t'a i an d was serving as
cook in  a  monastery . Ever y day Manjusr i appeared abov e his  cauldro n of  rice, and
each tim e Wu-ch o struc k hi m a  blo w wit h th e bambo o stic k use d fo r churnin g th e
porridge. But that is like drawing the bow after th e thief has already fled. At the righ t
time, when asked "How i s the Buddha Dharma being upheld in the South?" h e should
have hit ManjusrI on the spine—that would have accomplished something .

In th e line , "I t i s laughable to ask , 'Ar e the congregation s o n Moun t Ch'ing-liang
large or small?' " there is a sword's edge in Hsiieh-tou's laughter. If you can understand
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what he's laughing about, yo u will realize the meaning o f "In front , thre e by three; in
back, three by three."

NOTES

1. I n T 48:i73b-74b, and in Hekigcmroku, ed . Iriya Yoshitaka et. al., 3 vols. (Tokyo:
Iwanami shoten, 1994 ) 2:49-57; a translation is in The Blue Cliff Record, 3  vols., trans.
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i88os. For a n accoun t o f visionary experiences there in the 19305 , including a discus-
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Life (Berkeley , Cal.: Shambala, 1972 , rpt. 1959) , pp. 114-55. Also during the Maoist era,
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founding a  mountain monastery , as well as the hagiographical backgroun d to the koan
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thinking tha t Wu-ch o has turne d th e tables , a t leas t momentarily , by asking him th e
identical question .

54. Thi s sayin g alludes to a  saying used in the Hsiian-hsa kuang-lu (J . Gensha kor-
oku), whic h could b e interprete d t o mea n "si x i n fron t (o r before) , an d i n bac k (o r
behind)"—six may refer to the six senses, which are gateways for the perception o f the
world of external stimuli.

55. Yuan-w u i s questioning, a s echoe d belo w in th e anecdot e abou t Feng-hsiieh ,
whether Manjusri' s respons e really answere d Wu-cho' s question , b y referring to an -
other bodhisattva, Kuan-yin.

56. Thi s narrative is apparently based on records of two monks named Wu-cho who
visited the mountain , on e cited i n the Kuang Ch'ing-Hang chuan, who envisioned an d
later constructe d th e Prajfi a Temple , an d th e othe r cite d i n the Sung kao-seng chuan,
who saw but faile d to enter the Diamond Grotto because o f his doubt.

57. Th e passage in the commentary sectio n adds the word "just" to the question as
asked in the main case.

58. Th e crysta l bowl may have been made , a s in othe r Wu-t'a i tales , o f vaidiirya,
one o f th e seve n precious object s i n Centra l Asia n (particularl y Gandharan ) Bud -
dhist mythology.

59. Agai n there i s a vagueness, so it i s not clea r whethe r the passag e i s criticizing
ManjusrI or Wu-cho as the one sleeping in the fields .

60. Thi s anecdote make s an interesting contrast betwee n those monks who spend
their time in encounter dialogue s and thos e who adhere to Pai-chang' s saying , "a day
without wor k i s a da y without eating, " b y carrying out thei r chores wit h dedicatio n
and determination .

61. Thi s line echoes in Hsiieh-tou's verse commentary in Pi-yen lu case 93.
62. Thi s line can be considered a n ironic response to the assertion in Ming-ch'ao' s

verse, cite d below , tha t th e identit y o f the mysteriou s supernatural bein g conversing
with Wu-cho was the bodhisattva ManjusrI .

63. Thi s lin e is echoed i n the Yuan-wu' s capping phrase s o n th e main cas e in Pi-
yen lu case 28.

64. Th e reference to the opening of the eye of wisdom alludes to a verse once given
by a monk t o discourage Chao-chou from visitin g Mount Wu-t'ai , a s recorded i n the
Ching-te ch'uan-teng lu.
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"Before the Empty Eon"
versus "A Dog Has No
Buddha-Nature"
Kung-an Use in the Ts'ao-tung
Tradition and Ta-hui' s Kung-an
Introspection Ch'a n

MORTEN SCHLUTTE R

The Kung-an Introspection/Silent Illumination
Ch'an Debate
A commo n vie w of the kung-an , implie d i n much o f the literatur e on Ch'a n
available i n English , i s tha t it s us e i s th e specia l domai n o f th e Lin~ch i ( I
Rinzai) tradition , i n which kung-an were, and stil l are, used in the active pur-
suit of enlightenment. Along with this view is the depiction o f the Ts'ao-tun g
(J. Soto) tradition a s being rather passive while neglecting, or a t leas t puttin g
less emphasis on, the study of kung-an, instead pursuin g a gradual approac h
enlightenment through lon g hours o f meditation. Thes e distinction s ar e fur-
thermore understoo d t o characteriz e th e Lin-ch i an d Ts'ao-tun g tradition s
from thei r very inceptions in China.1

This vie w is closel y connecte d wit h th e traditiona l understandin g o f th e
"debate" over Kung-an Introspection Ch'an (k'an-hua ch'an) versus Silent Illu-
mination Ch'an (mo-chao ch'an) tha t unfolded in the twelfth century . In West-
ern scholarship , i t is still usually assumed that this was a controversy between
the Ts'ao-tung an d Lin-ch i traditions an d tha t th e famous Ts'ao-tung maste r
Hung-chih Cheng-chue h (1091-1157) and th e equally famous Lin-ch i maste r
Ta-hui Tsung-ka o (1089-1163 ) wer e the mai n adversaries . As Heinric h Du -
moulin expresses in the Encyclopedia of Religion:

[In the twelfth century a] heated confrontation regarding the correct way of medi-
tation broke out between the two schools, summarized in the catch-phrases k'an-

168
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hua ch'an (J . kanna-zen; "Ch'a n o f reflectio n o n th e koan" ) and mo-chao ch'an
(J. mokusho-zen; "Ch'a n o f silen t illumination") . Ta-hu i o f th e Lin-ch i schoo l
took th e offensive , warnin g agains t th e fals e pat h o f sittin g i n silen t passivity .
The literarily gifte d Ts'ao-tung master Hung-chi h mustere d eloquen t word s in its
defense: "Anyon e who has arrived a t silent illumination belongs t o the house o f
our tradition. The silent illuminatio n reache s u p to the heights; i t presses dow n
to the depths." [Cited fro m Hung-chih's poe m th e Mo-chao ming}.2

However, Ishii Shudo and Yanagida Seizan, among other Japanese scholars,
have in recent years argued that there are several indications of a cordial rela-
tionship between Ta-hui and Hung-chih,3 and they have further presented evi-
dence tha t Hung-chih' s olde r fello w studen t Chen-hsie h Ch'ing-lia o (1088 -
1151) was the major target of Ta-hui's attacks. 4 It has now become accepted ,
at least among Japanese scholars, that Ta-hui did not mean to target the Ts'ao-
tung tradition a s such and that he did not hav e Hung-chih i n mind when he
made hi s attacks o n Silen t Illumination. 5 This understanding challenge s th e
whole idea o f a Silent Illumination/Kung-an Introspection Ch'a n confronta -
tion between the Ts'ao-tung and Lin-chi traditions.6

Certainly, extan t source s offe r n o evidenc e that a  "debate " was going on
between the Ts'ao-tung an d Lin-ch i traditions. Whil e Ta-hui very often i n his
sermons an d writing s attacks Silen t Illuminatio n vehemently , there ar e n o
clear indications, in the records of Hung-chih or any other Ts'ao-tung master,
of a counterattack or even an attempt of a defense. Ishii has shown that Hung-
chih's famou s poem th e Mo-chao ming (Inscription on Silent Illumination),
which extols a silen t awareness of the realm of Buddha-nature whic h Hung-
chih refer s t o a s Silen t Illumination, 7 mos t likel y was written before Ta-hu i
began hi s attack s o n Silen t Illumination an d therefor e cannot hav e been a
response to them, as is commonly assumed.8

However, as much a s the traditional view of the "debate" is clearly based
on an inadequate understanding, I have argued elsewhere that i t is really not
so fa r of f th e mar k afte r all , especiall y i n th e twelft h century. 9 Althoug h
Ch'ing-liao indee d was a  major targe t fo r Ta-hui , Ta-hui' s attack s o n Silen t
Illumination were in fact aimed at the whole twelfth-century Ts'ao-tung tradi -
tion, includin g Hung-chih . Th e twelfth-century Ts'ao-tun g tradition did pu t
great emphasi s o n the notio n o f the original , inherent Buddha-natur e o f all
sentient beings, and it did teach a type of still meditation in which the Buddha-
nature woul d naturally manifest . Although th e expressio n "Silen t Illumina -
tion" is used only a few times in all of Ts'ao-tung literature , it is a convenient,
and no t unreasonable , ter m t o characteriz e th e twelfth-centur y Ts'ao-tun g
teachings. Ta-hui both exaggerates and distorts the Ts'ao-tung position, but it
is stil l recognizable in hi s attacks. 10 Although Hung-chi h probably neve r re-
sponded directly to Ta-hui, he was clearly aware of the attacks, and the whole
affair gav e rise to a  sectarian atmosphere within Ch'an which was to las t for
many generations in China and which was also transmitted to Japan, where it
is still alive and well .
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The Silent Illumination/Kung-an Introspection "debate" was played out on
the background of the state' s policie s toward monastic Buddhis m during th e
Sung dynasty (960-1279). The Sung government from th e beginning both en-
couraged an d sough t t o contro l monasti c Buddhism . Toward s thi s en d th e
government promoted a  new kind of monastery known as "public (shih-fang)
monasteries," the abbacies of which were open to any qualified candidate, who
was often selecte d by secular official s an d ove r which the stat e had consider -
able influence. The Ch'an schoo l had a special association with the institution
of public monasteries, an d numerou s ordinary "hereditary (chia-i) monaster -
ies"—so named becaus e here the abbac y staye d within a "family " of monks
who held the rights to the monastery—were converted t o public monasterie s
reserved fo r th e Ch'a n school. 11 The Sun g policies thu s had th e effec t o f fa -
voring the Ch'an schoo l and allowing it to acquire an institutional framework
which enabled it to develop a distinct identity and greatly expand its influence.

However, later in the Sung the state ceased to promote publi c monasteries,
and s o state suppor t fo r Ch'an, and fo r Buddhism in general, wa s less forth-
coming. Buddhism even experienced a brief suppression 1119-1120 under th e
emperor Hui-tsung (r. 1100-1126).12 It was this less favorable political climate
that set the stage for the development of Silent Illumination and the particular
use of kung-an within the Ts'ao-tung traditio n as wel l as Ta-hui's attack s o n
it and his own Kung-an Introspection Ch'an .

This chapte r discusse s the genuinel y different approache s t o kung-a n use
and enlightenmen t that ar e manifest in the twelfth-century Ts'ao-tung Silen t
Illumination an d Ta-hui' s Kung-a n Introspection Ch'an . Bu t i t also seek s to
show that thes e differences di d not com e about unti l the twelft h centur y an d
that the y cannot b e traced bac k t o th e "beginnings " o f the Ts'ao-tun g an d
Lin-chi traditions. Finally, i t argues tha t Silent Illuminatio n an d Kung-an In -
trospection Ch'an can b e full y understoo d onl y in the context of each other ,
as well as in the context of the political an d socia l environment in which they
took shape .

The New Ts'ao-tung Tradition o f the Twelfth Century
Although governmen t policies had enable d th e Ch'an schoo l t o develop and
dominate elite Buddhism throughout the Sung period, the Ts'ao-tung tradition
had no t bee n successful throug h most of the earlier part o f the Sung dynasty,
known a s th e Norther n Sun g (960-1127) . I n fact , th e well-know n scholar-
monk Ch'i-sun g (1007-1072 ) reported i n 106 1 tha t "th e Ts'ao-tun g traditio n
barely exists, feeble like a lonely spring during a great drought." 13 However, in
the lat e elevent h and earl y twelft h centurie s the Ts'ao-tun g traditio n under -
went a great revival and renewal which over the span of just a few generations
made it one of the most powerful group s of Sung-dynasty elite Buddhism. The
active resurrectio n of th e Ts'ao-tun g tradition began wit h Fu-jun g Tao-k'a i
(1043 1118 ) and his dharma brother Ta-hun g Pao-e n (105 8 mi) , who both
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did much to promot e the Ts'ao-tung lineage and wh o became nationall y fa-
mous Ch'an masters. Tao-k'ai an d Pao-en wer e both heirs of the rather shad -
owy figur e T'ou-tz u I-ch'in g (1032-1083) , wh o himsel f was sai d t o hav e re-
ceived the Ts'ao-tung transmission o f Ta-yang Ching-hsiian (942-1027).

Ta-yang Ching-hsua n wa s the las t Ts'ao-tun g master , and th e onl y fifth-
generation descendan t o f th e Ts'ao-tun g "founder " Tung-sha n Liang-chie h
(807-869), t o be included in the famous and influentia l Ch'an transmission of
the lam p history the Ching-te ch'uan-teng lu (Ching-te [1004-1008] Record of
the Transmission of the Lamp).1* However , I-ch'ing is said to have received th e
transmission not directly from Ta-yang Ching-hsiian, but from the the Lin-chi
master Fu-shan Fa-yua n (991-1067), who had held the transmission "in trust"
for Ching-hsuan . Th e stor y goes tha t Ching-hsua n wa s about t o pas s awa y
without any living heirs, and with him the Ts'ao-tung lineage would di e out .
But in the last minute Ching-hsiian managed to persuade the visiting Lin-chi
master Fu-shan Fa-yua n t o take his transmission "in trust" and pass it on to
a suitable disciple in due time. Many years later Fa-yuan selected his student
T'ou-tzu I-ch'ing to be the recipient of Ching-hsiian's transmission, and in this
peculiar way the Ts'ao-tung lineage was saved.15 The transmission of the lamp
histories, in fact, mentions several direct disciple s of Ching-hsiian wh o seem
to have survived him,16 but during the time of Fu-jung Tao-k'ai and Ta-hun g
Pao-en the story became an accepted par t of Ch'an lore and the two masters
were considered the only surviving lineage holders in the Ts'ao-tung tradition.17

Pao-en's lineage died out afte r a  few generations, but Tao-k'ai's lineage was
highly successful an d he had a  number of famous disciples. However, the cul-
mination of the Ts'ao-tung revival came with Tao-k'ai's two second-generation
descendants, Hung-chih Cheng-chue h and Chen-hsieh Ch'ing-liao, who both
can be counted amon g the most famous Ch'an master s of the Sun g dynasty.
Ch'ing-liao's lineag e wa s late r transmitte d t o Japa n b y th e famou s Sot o
founder Doge n (1200-1253) , who also was deeply influenced by Hung-chih's
thought although at times critical of it.18

"Before the Empty Eon" an d
"A Dog Has No Buddha-Nature"
In th e following , I  wil l distinguis h between three type s of kung-an i n Sun g
Ch'an. The first is the use of particular storie s about, or dialogues involving,
a revered Ch'an figure of the past. Ch'an masters from th e Sung dynasty on-
ward woul d ofte n us e suc h storie s in thei r sermon s o r i n th e instructio n o f
individual disciples. I  will call this a "kung-an story. " Second , a  kung-an can
be in the for m o f a "catchphrase kung-an" which has no specia l associatio n
with an y particula r Ch'a n master , suc h a s th e variou s form s o f th e quer y
"What i s the meaning of Bodhidharma's coming from th e West?" The catch-
phrase kung-an about Bodhidharma' s coming from th e Wes t is probably the
most commo n kung-an of al l time , givin g ris e t o numerou s kung-an stories
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about variou s Ch'a n masters ' answer s t o th e question. 19 Third , "situatio n
kung-an" are the unique questions or challenges posed by masters to student s
in particula r situations. 20 O f course , suc h situatio n kung-a n ofte n becam e
kung-an stories through their retelling and use by other Ch'an masters.

The awakening stories of Hung-chih and Ch'ing-liao , the two masters who
were th e mos t illustriou s representatives o f th e Ts'ao-tun g traditio n i n th e
Sung, must have been well-known among their contemporaries and must have
had a  specia l significanc e in definin g th e revive d Ts'ao-tun g tradition . I n
Hung-chih's epitaph , writte n shortl y afte r hi s death , w e ar e tol d tha t a s a
young man Hung-chi h traveled around callin g on various Ch'an masters (as
was usual for a  monk wh o aspire d t o receiv e transmission in th e Ch'a n lin-
eage). Whil e visiting the Ts'ao-tun g maste r K'u-m u Fa-ch'en g (1071-1128) ,
Hung-chih had a minor enlightenmen t experience , but Fa-ch'eng told him he
had t o g o an d se e someone els e fo r hi s enlightenmen t to b e complete . Fa -
ch'eng's fello w discipl e under Fu-jun g Tao-k'ai , Tan-hsi a Tzu-ch'u n (1064 -
1117), was a renowned master a t the time and Hung-chi h went to him. When
they met, Tzu-ch'un aske d Hung-chih:

"How abou t you r sel f befor e th e empt y eon?" 21 Th e maste r [Hung-chih ] an -
swered: " A toad i n a  wel l swallows up th e moon ; a t midnight, we don't rel y o n
curtains agains t th e brightness o f the night." [Tan ] Hsia [Tzu-ch'un ] said : "Yo u
are still not there, say some more." As the master [Hung-chih] was about to make
a statement , Hsia hit him with his stick and said : "You stil l say you do no t rel y
[on things]?" The master suddenly had a n awakening and made obeisance . Hsia
said, "Why don't you state something?" The master said: "Today I lost my money
and was punished." Hsia said : "I don' t have the time to beat you. Now leave."22

This was Hung-chih's enlightenment.
Ch'ing-liao wa s senior to Hung-chih , and th e recognition of his enlighten-

ment must have happened several years earlier. Ch'ing-liao seems to have had
a profoun d influenc e on Hung-chih , althoug h Hung-chi h becam e th e mor e
famous.23 In any case, Ch'ing-liao's epitaph, written by Hung-chih, relates that
Ch'ing-liao traveled around for some time visiting various masters. Eventuall y
he came t o Tan-hsi a Tzu-ch'un . Hi s enlightenmen t took plac e afte r h e ha d
been with Tzu-ch'un fo r a while:

One da y Ch'ing-lia o entere d Tzu-ch'un' s chambe r an d Tzu-ch'u n aske d him :
"How abou t you r sel f before th e empty eon?" A s Ch'ing-liao wa s about to an -
swer, Tzu-ch'u n slappe d hi m wit h a  hand . Ch'ing-lia o ha d a  grea t enlight -
enment.24

This account i s strikingly similar to the account o f Hung-chih's enlighten-
ment. No t onl y do bot h involve the same catch-phrase kung-an, but i n both
instances Tzu-ch'un hits the studen t as he is about t o answer , a n actio n that
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finally triggers the student' s enlightenment . The enlightenment storie s of two
famous monks like Hung-chih and Ch'ing-liao must have been in wide circula-
tion durin g th e lifetime s o f thei r subjects , an d sinc e Hung-chi h himsel f re -
peated Ch'ing-liao' s enlightenmen t stor y in the inscription h e wrote for him,
Hung-chih sanctione d th e story and its similarity with his own.

That th e stor y was powerful enoug h t o b e used fo r both master s tell s u s
much abou t th e twelfth-century Ts'ao-tung tradition' s self-understanding and
self-representation. Firs t of all, it contains a reamrmation of what had become
the main emphasis of the new Ts'ao-tung tradition , the Mahayana doctrin e of
inherent enlightenment. 25 This is expressed in the catchphrase kung-a n "you r
self befor e th e empt y eon, " whic h refer s t o a  stat e befor e an y creation take s
place an d therefor e point s t o th e Buddha-natur e originall y an d inherentl y
present i n all beings. Furthermore , the teaching that ultimate truth cannot be
expressed in words, no t eve n in the metalanguage o f the kung-an , i s demon-
strated whe n Hung-chih an d Ch'ing-liao ar e about t o spea k an d they are hit
by Tzu-ch'un , a n actio n tha t break s thei r attachmen t t o word s an d directl y
leads to their respective enlightenment experiences .

Not onl y are the Hung-chi h an d Ch'ing-lia o enlightenmen t narrative s al -
most identical, but they are clearly modeled on the story of Fu-jung Tao-k'ai's
enlightenment, which again seems derived from that of T'ou-tzu I-ch'ing . Thus
in the well-know n Ch'an collection from 1123 , th e Ch'an-lin seng-pao chuan,
Tao-k'ai's first encounter wit h I-ch'ing i s described a s follows:

[Tao-k'ai] said: "Th e word s o f the Buddhas and Patriarchs are like [bland] home-
style food. Besides this , are there any other words that can help people?" I-ch'ing
said: "Woul d yo u say that the order s o f the emperor o f a vast real m stil l hav e
to rel y on [th e authority of the ancient sag e kings ] Yu , T'ang, Yao and Shun? "
As Tao-k'ai was about to answer , I-ch'ing swatted hi m with hi s whisk an d said :
"Already whe n yo u firs t thought o f coming her e yo u deserve d twent y blow s o f
my staff." 26

This wa s Tao-k'ai's enlightenment . Here , I-ch'ing' s situation kung-a n agai n
points to the inherently enlightened nature o f all beings, and as he is about t o
answer, Tao-k'a i i s interrupted an d enlightene d wit h a  blo w fro m I-ch'ing' s
whisk.

I-ch'ing's ow n enlightenment i s described in a  similar way in the Ch'an-lin
seng-pao chuan. Here we are told that one day Fu-shan Fa-yua n asked I-ch'in g
about th e story o f the Buddha bein g questioned b y a non-Buddhist,27 and a s
I-ch'ing was about to answer, Fa-yuan covere d I-ch'ing's mouth with his hand.
This act triggered I-ch'ing' s enlightenment. 28 The kung-an stor y here seems to
be about th e wordlessness of the true teaching , althoug h i t does no t dea l di -
rectly with inherent Buddha-nature. But in any case, I-ch'ing's enlightenment
narrative appears quite similar to the enlightenment stories above.
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It is interesting to note that the enlightenment narratives of Hung-chih and
Ch'ing lia o mirro r tha t o f thei r "grandfather " Fu-jun g Tao-k'a i rather tha n
that o f thei r direc t master , Tan-hsi a Tzu-ch'un . Hung-chi h an d Ch'ing-lia o
were also known as Tao-k'ai's "great Dharma grandsons," further emphasizin g
their connectio n t o Tao-k'ai , circumventin g Tzu-ch'un.29 Probabl y thi s was
done partly because the twelfth centur y looked to Tao-k'ai as its main found-
ing ancestor , and becaus e Tzu-ch'un himsel f does not see m to hav e achieved
any great fame, and he also died much earlier in his career.

Although the enlightenment story of Tan-hsia Tzu-ch'un als o involves in-
sight into the "empty eon," i t was not cas t in a form tha t was useful t o Hung-
chih and Ch'ing-liao , wh o lived at a  time when Silent Illumination had com e
under attack. In his epitaph, dated 1118 , we are told that Tzu-ch'un had visited
several Ch'an master s before h e came to Fu-jun g Tao-k'ai. As soon a s Tao-
k'ai saw Tzu-ch'un, he realized that Tzu-ch'un had great potential. The inscrip-
tion the n report s tha t Tao-k'a i merely would teach tha t on e should "retrea t
and ge t close to your own self, then there will not b e one mistake in ten thou-
sand," and "mak e th e 'empty eon' your own responsibility and you will com-
prehend 'the time before a  Buddha had come into the world.' "30 Listening to
these teachings , Tzu-ch'u n i s said to hav e been suddenl y deeply enlightened
and instantaneousl y to have gone beyond worldly concerns and discriminat -
ing thought.

Even though the vocabulary used here implies a sudden and complet e en-
lightenment, the narration seem s to sugges t a more slowl y maturing process ,
with no single transforming event. The story may very well reflect the teachings
of Tzu-ch'un an d th e training of Hung-chih and Ch'ing-liao , bu t i n the envi-
ronment i n which Hung-chih an d Ch'ing-lia o lived , such a  passive narrative
would not hav e served them well .

The audience fo r Hung-chih's and Ch'ing-liao' s enlightenment stories can
hardly have bee n shocked b y Tzu-ch'un's catchphrase kung-a n question . In -
deed, anyon e familiar with twelfth-centur y Ts'ao-tung literatur e woul d hav e
heard muc h abou t "th e sel f befor e th e empt y eon, " a s would the youn g stu-
dents Hung-chi h an d Ch'ing-liao . A s we have seen , th e blo w tha t bot h ar e
given a s they are abou t to answe r also follow s a  well-established formula. So
the entire unfolding of Hung-chih and Ch'ing-liao' s enlightenmen t narratives
follows a  cours e alread y clearl y mappe d out . Th e enlightenmen t story o f
Hung-chih an d Ch'ing-lia o therefor e must b e understood a s a  performance
which reenact s an d reaffirm s th e wisdo m and powe r o f the traditio n an d it s
central tenets . Th e catchphrase kung-a n "your sel f befor e th e empt y eon" i s
resanctified b y the narrative a s embodying the highest truth, which paradoxi -
cally cannot be expressed in words.

In fact , "you r sel f befor e th e empt y eon" ha d a  dee p significanc e i n th e
twelfth-century Ts'ao-tun g tradition, and i t is found i n a number of places in
its literature.31 It i s rarely found i n a positive sense in the sayings and writings
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of Ch'an masters from othe r traditions , an d i t seems in the twelfth centur y to
have been almost exclusively used within the Ts'ao-tung tradition . The similar
catchphrase kung-an , "th e tim e (or your face) before your parents wer e born"
and "beyon d th e primordia l Buddha" 32 an d thei r variants , wer e als o use d
much in the twelfth-century Ts'ao-tung tradition , althoug h these two kung-an
were also used by masters from othe r Ch'an traditions. Th e three catchphras e
kung-an all invoke a state that is before and beyond any existence, which is the
true stat e o f Buddha-natur e i n whic h al l sentien t being s alread y dwell , al -
though most are unaware of it.

A moving sermon b y Tao-k'ai clearl y lays ou t th e meanin g o f "you r sel f
before the empty eon" i n the twelfth-century Ts'ao-tung tradition :

If you can awake n to an d understand "you r sel f before th e empty eon" the n i t
will be like hundreds o r thousand s o f suns and moon s whos e radiance i s inex-
haustible, or like countless sentien t beings all at once attaining liberation . Bu t if
you stil l don' t understand, it is absolutely necessar y that you retreat and com e
to a halt. You yourself must completely cease; you yourself should be completely
at rest; you must be like a censer in an old shrine; the [instance of ] one though t
[of yours] should las t for ten thousand years ; and you should be like a man who
doesn't tak e eve n a singl e breath. I f you ar e abl e to b e like this constantl y fo r
months and years, then, if you don't obtai n the fruits o f the Way, I am speakin g
nonsense and have been deceiving you all, and I  wil l surely be born trappe d i n
hell. I urge you all not t o mistakenly apply your bodies an d minds in trying to
analyze the distance of the road ahead. Do not rely on an intermittent approach .
It i s necessary tha t yo u yourself put you r strength into it ; no one else can do it
for you. 33

This passage nicel y sums up the twelfth-century Ts'ao-tung tradition' s ap -
proach t o enlightenmen t an d practice . Th e message o f "your sel f before th e
empty eon" here , as in Hung-chih's and Ch'ing-liao's awakening stories , is that
the Buddha-nature tha t we all have, indeed are , i s the singl e most importan t
fact of existence. All a human needs for salvation is to recognize this fact, and
the way to do so is through silen t meditation. S o Tao-k'ai her e strongly advo-
cates a silent and still meditation to be practiced for long periods. Such medita-
tion i s see n a s necessary i n orde r t o trul y awake n t o th e fac t o f one' s ow n
original Buddha-nature, bu t it is clearly not meant to be a passive and thought -
suppressing practice . Rathe r thi s meditation require s strengt h an d effor t an d
will eventually lead to an awakening. Still, the moment of enlightenment is not
particularity emphasized here , an d i t i s not depicte d a s a  sudde n shatterin g
event.

Tao-k'ai was the ancestor t o most of the twelfth-century Ts'ao-tung tradi -
tion, an d th e teaching h e outlines here can b e said to characteriz e hi s whole
lineage.34 It wa s this teachin g tha t came to b e known a s Silent Illumination .
The notion of an inherent Buddha-nature in all sentient beings was of course
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central to all of Sung Ch'an, an d therefore in itself hardly controversial. How -
ever, Ta-hui Tsung-kao strongl y attacked th e Ts'ao-tung traditio n an d it s fa-
vorite kung-an. Thus in one sermon he says:

Nowadays heretica l teaching s have proliferated at every turn an d hav e blinde d
the eyes of countless people. I f [teachers] do not us e the kung-an o f the ancients
to awake n and instruc t [students] , they (the students) wil l be like the blin d per -
son wh o let s g o o f th e walkin g stick fro m hi s hand: no t abl e to wal k a singl e
step.. .  . [Some people] say that the Buddhist teachings and th e way of Ch'an do
not rel y on words and writings . Therefore they point t o al l [kung-an] and con -
sider them tal l stories and ready-made. 35 [Such people] just ea t thei r meals an d
sit lik e mounds i n th e ghostl y cave unde r th e blac k mountain . The y cal l thi s
"being silen t and constantl y illuminating," or cal l i t "th e grea t death, " o r "th e
matter before your parents were born," o r "the matte r before the empty eon," o r
the stat e of beyond th e primordia l Buddha. " The y just kee p sittin g and sittin g
until they get calluses on their buttocks, without daring to move at all. They call
this "becoming skillfu l i n self-cultivation (kung-fu) ste p by step."36

Here Ta-hui lists all the catchphrase kung-an commonly used in the twelfth -
century Ts'ao-tun g tradition. 37 Ta-hu i i s objecting to thes e kung-a n becaus e
sees the m a s embodyin g a  passive , unenlightene d an d unenlightenin g ap -
proach t o Ch'a n practice . T o Ta-hui, th e masters of the Ts'ao-tung traditio n
were not usin g the kung-an stories of the ancient maste r a s a key to openin g
up the mind, but instead misused their catchphrase kung-an to justify a  quetis-
tic type of meditation.

However, the twelfth-centur y Ts'ao-tung traditio n i n fac t di d use kung-a n
stories extensively as a pedagogic device. Apart from th e catchphrase kung-a n
already discussed , Ts'ao-tung master s also commonly used kung-an storie s in
their sermon s an d writings . As i s th e cas e wit h virtuall y al l Sung-dynast y
Ch'an masters, muc h of the material in the extant recorded sayings of individ-
ual Ts'ao-tung master s consist s of the master quoting ("raising," chil) a kung-
an story about a  famous Ch'an figure and then offerin g hi s own comments on
the story.

A whole independent genre evolved out of the Sung Ch'an masters' practic e
of commentin g o n kung-a n stories . Man y Ch'a n master s (o r thei r students )
would compile collections of, usually, 100 old kung-an cases with the master' s
own brief comment s attache d t o each o f them. These collection s wer e called
nien-ku ("pickin g u p th e ol d [case s o r masters]" ) when a  prose commentar y
was attached, an d sung-ku ("eulogizing th e old [cases or masters]") when th e
commentary wa s in poetic form. I-ch'ing , Tzu-ch'un, Ch'ing-liao , and Hung -
chih all have surviving collections in one or the other form, and Ta-hui himself
was the co-author of one.38

Hung-chih, fo r one , clearl y expresse d wha t h e sa w as th e importanc e o f
kung-an in the following statement:
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If you hav e eve n a  littl e Buddhis t theory , the n al l kinds o f concepts , illusions ,
and mixed-u p thoughts wil l be produced i n profusion. Th e kung-an i s manifest
right here before you. Penetrate i t to the root; penetrate i t to the source.39

On the othe r hand, ther e were also voices within the Ts'ao-tung tradition
critical of the way kung-an were used in much of Ch'an, if not critical of kung-
an themselves . In th e entry on Tao-k'ai's studen t Ch'an-t' i Wei-cha o (1084-
1128) in the Seng-pao cheng-hsu chuan, Wei-chao is quoted as saying:

Worthy Ch'an meditation practitioners : Ther e i s no need to be all confused and
muddled. Meditat e s o that you become enlightened . I f you become enlightene d
you wil l be in a state o f freedom twenty-four hours a  day . You will not hav e t o
be concerned abou t Buddha s o r patriarch s o r eve n yourself . Even les s do yo u
have to listen to other people's instructions . The great master Bodhidharma cam e
from the west to [teach] "pointing directl y to the human mind " an d "seeing your
nature an d becoming a  Buddha." Whe n was there [the need for ] a lot of compli-
cated words and phrases causing you to ponder and become confused? Toda y in
the various monasterie s o f the realm ther e i s no teache r wh o does no t tel l you
to stud y Ch'a n an d stud y th e way and t o practice. . .  . Furthermore, [the y tel l
you to ] examine the words [o f the old masters], mak e commentary , an d ponde r
kung-an cases , analyzin g pas t an d present . Yo u just don' t kno w th e differenc e
between goo d an d bad . I f you want t o remai n a  [deluded] sentien t being , the n
go and stud y with someone, an d si t at a  desk an d recor d hi s words in your big
and smal l notebooks.40

Wei-chao goes on to sa y that this deplorable situation i s not th e faul t o f the
students but rather that of deluded masters who teach them to mull over kung-
an stories , like the ones about th e "cypress in front o f the hall," th e "cuttin g
of the cat, " th e "washin g you r bowls," the "wil d fox," and "investigatin g the
old woman."41

Although most twelfth-century Ts'ao-tung masters seem to have recognized
kung-an as pointing toward ultimate reality, especially the catchphrase kung-
an discussed earlier, the Ts'ao-tung tradition strongl y emphasized meditation
as the wa y to realization . The point i s rarely stated a s unequivocally as Wei-
chao does above, but there are many indications of this, as we have seen in the
passage from Tao-k'ai' s sermo n quoted earlier.

When Ta-hui is objecting that the Ts'ao-tung masters were rejecting kung-
an, he clearly did not mean that they were not using kung-an at all. Rather the
issue was what should be the use and functio n o f a  kung-an, and ultimately
what wa s th e meanin g o f enlightenment . Thus i n on e o f hi s letter s Ta-hu i
writes:

Now th e heretical teachers o f Silent Illumination onl y consider being without a
word o r a n utteranc e a s the highes t principle , an d thi s the y cal l the matte r o f
"beyond the primordial Buddha" o r "before the empty eon." They do not believe
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there is  enlightenment: the y call enlightenment madness, or  the y call it  second -
ary, o r a n expedien t teaching , o r a n expressio n t o attrac t [peopl e t o Ch'a n
teachings].42

There is no evidence that twelfth-centur y Ts'ao-tung masters called enlight-
enment "madness " or any of the othe r term s Ta-hui mention s here , and i t is
clear tha t Ta-hui exaggerate d an d distorted th e Ts'ao-tung position. 43 But it is
perfectly tru e tha t a  momen t o f enlightenmen t wa s no t emphasize d i n th e
twelfth-century Ts'ao-tun g tradition.

In othe r place s Ta-hu i complain s tha t th e follower s o f Silen t Illuminatio n
called enlightenmen t "leave s an d branches, " a n expressio n whic h h e o n on e
occasion specificall y associate s wit h Hung-chih. 44 An d Hung-chi h does , i n
fact, stat e poeticall y in a  written sermon: "Th e naturall y illuminate d root , i t
does not follo w from the leaves and branches."45 Hung-chih here refers to the
inherent enlightenment o f all beings as the "root," and h e asserts its indepen-
dence of the "leaves and branches," tha t is, a moment o f enlightenment in time
and space . Hung-chi h i s clearly implying that suc h a moment i s of secondary
importance t o the wonderful fac t o f inherent enlightenment.

But to Ta-hui, a  moment o f enlightenment wa s all important. Th e kung-an
was a key to unlocking the potential o f a human, o r perhaps mor e appropri -
ately, a  hamme r wit h whic h th e delusion s o f person coul d b e smashe d an d
enlightenment achieved . Ta-hui, o f course, did not den y the inherent Buddha -
nature i n all sentient beings, but withou t the breakthrough o f enlightenment ,
this trut h coul d neve r b e realized . T o facilitat e th e necessar y bu t difficult ,
breakthrough enlightenment , Ta-hu i devise d wha t h e sa w a s a  simpl e an d
efficient wa y of using kung-an, known as Kung-an Introspectio n Ch'an .

Ta-hui's Kung-a n Introspectio n Ch'a n is too well-know n to merit detaile d
discussion,46 bu t i n brief , Ta-hui advocate d th e intens e concentratio n o n th e
"punch line " o r hua-t'ou, o f a  kung-an story , as a  means t o a  breakthroug h
enlightenment. Th e kung-a n stor y tha t Ta-hu i almos t alway s instructed hi s
students t o use is the now famous one of the T'ang Ch'an master Chao-cho u
Ts'ung-shen (778-897) , wh o answere d "no! " (C . wu, J. mu) t o th e question o f
whether a  dog has the Buddha-nature. The hua-t'ou on which one should focus
all one's energies is the "no/wu." Ta-hu i explains in one sermon:

A monk asked Chao-chou: "Doe s even a dog have Buddha-nature?" Chao-cho u
answered: "No" [C . wu, J. mu]\ When you observe it [the "no/wu"] d o not ponde r
it widely , do not tr y t o understand th e word, d o not tr y t o analyz e it , do no t
consider i t to b e at th e place wher e you ope n you r mouth [abou t t o sa y it ou t
loud], do no t reaso n tha t i t is at the place [i n your mind] where you hold i t up ,
do not fal l int o a  vacuous state , do not hold o n to "mind" and awai t enlighten-
ment, do not tr y to experience it through the words of your teacher, and do no t
get stuck in a shel l of unconcern. Just at al l times, whether walking or standing,
sitting o r lying , hold o n t o thi s [no/wu]. "Doc s even a dog have Buddha-nature
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or not [wu]T I f you hold o n to thi s "no/w« " to a  point where i t becomes ripe ,
when no discussio n o r consideration ca n reach it and you are as if caught in a
place of one square inch; and when i t has no flavor as if you were chewing o n a
raw iron cudge l an d yo u get so close to i t you cannot pull back—when you are
able to be like this, then tha t really is good news!47

Kung-an Introspection Ch'a n wa s thus a  meditative technique that aime d
at pushing a person toward enlightenment. To Ta-hui, a shattering moment of
enlightenment was absolutely crucial. Without such a moment, a person would
forever remai n a  deluded being and an y talk o f inherent enlightenment , an d
of already being in a state of Buddhahood, would be meaningless. This is ex-
actly th e main poin t o f Ta-hui's attack s o n th e Ts'ao-tung tradition . Ta-hu i
describes the difference h e saw between himself and the Ts'ao-tung masters in
this way:

Everywhere peopl e ar e sayin g that whe n yo u become stil l then yo u wil l be en-
lightened. Bu t I say, when you are enlightened yo u will become still. 48

Ta-hui therefore strongly opposed the emphasis on inherent enlightenment in
the Ts'ao-tun g tradition . Inheren t enlightenmen t means nothin g unles s one
can awaken to it, and so the greatest error made by the twelfth-century Ts'ao-
tung masters is that they do not actively pursue a breakthrough enlightenment.

It i s clear then , tha t th e disagreemen t between the twelfth-centur y Ts'ao-
tung and Lin-chi traditions was not ove r whether or not t o use kung-an, but
the rol e and meanin g of kung-an i n Ch'an training , as wel l a s the natur e of
the ultimate goal of Ch'an practice .

Kung-an Practic e an d Ch'an in the Northern Sung
(960-1127)
As was mentioned earlier, the extant Sun g Ch'an literature shows that Ch'an
masters o f the elevent h century would frequently commen t o n ol d kung-a n
stories in their sermons. It is not clear exactly when the practice of commenting
on old kung-an cases started, but the earliest Ch'an master to have such com-
mentaries included i n his recorded saying s is the "founder " o f the Yun-me n
tradition, Yun-men Wen-yen (S64-949).49 A collection of Ch'an anecdotes , the
Ch'an-linpao-hsun, note s that the practice of gathering collections of kung-an
commentaries bega n with the Lin-chi master Fen-yang Shan-chao (947-1024)
but wa s popularized b y the Yun-men master Hstieh-to u Ch'ung-hsien (980 -
1052).50 I t i s interesting to not e tha t th e early use of kung-an seem s to have
had a stronger connection to the Ytin-men tradition than to the Lin-chi tradi -
tion. In addition to commenting on kung-an in their sermons, Ch'an masters
also used kung-an in instructing individual students. There are, of course, nu-
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merous instances in Sung Ch'an literature of a student experiencing enlighten-
ment when a  master ask s him about hi s understanding o f a particular kung -
an story.

The importance that kung-a n storie s took o n in the enlightenment experi-
ences of individual monks inevitably led to a great emphasis on kung-an study,
about which Wei-chao complained. At some point during the Northern Sung ,
it seem s to hav e becom e commo n tha t Ch'a n master s gav e thei r student s a
particular kung-a n story , or catchphras e kung-an , t o reflec t ove r fo r a n ex-
tended period . Thi s wa s supposed t o lea d th e studen t eventuall y toward en-
lightenment.

For example , Ta-hun g Ch'ing-hsie n (probabl y 1103-1180) , a  second -
generation descendan t o f Ta-hun g Pao-en , i s sai d t o hav e studie d unde r a
master Wei- i (d.u. ) wh o had hi m investigat e (ts'an) th e sayin g abou t "grea t
death but still living."51 Unfortunately, this endeavor did not lead to an enlight-
enment fo r Ch'ing-hsien , bu t th e hop e wa s clearl y tha t i t would . Also , th e
ancestor o f the twelfth-century Ts'ao-tung tradition , T'ou-tzu I-ch'ing , is said
to have experienced enlightenment when he was thinking about (chu) a  kung-
an story that Fa-yuan ha d earlier questioned hi m about.52

Ta-hui's master , Yuan-wu Ko-ch'in (1063-1135), who himsel f was very in-
terested i n th e rol e o f kung-a n i n enlightenmen t (a s i s discussed later) , als o
indicates that the practice of contemplating kung-an went back wel l before his
own time:

For the neophytes or the senior students who wanted to practice [Ch'an] but who
had n o way to ge t the point, the former virtuou s masters showed thei r kindness
by asking them t o investigate the ancients' kung-an.53

The earliest example of something akin to the Northern Sun g Ch'an prac -
tice of kung-an contemplation tha t I  have found i s in the entr y on the Ts'ao-
tung "founder," Tung-shan Liang-chieh (807-869), in the Ching-te ch'uan-teng
lu, compiled in 1004 . Here a  story is told o f how Tung-shan Liang-chie h used
to say that just proclaiming that "fundamentally nothin g exists"54 did not earn
(the Sixth Patriarch Hui-neng ) the rob e and bow l (i.e. , i t was not proo f tha t
he had receive d the patriarchy) . Tung-sha n Liang-chieh the n urged hi s disci-
ples to come up with a phrase tha t would have earned thes e insignia . An old
monk tried 96 times and finally had his answer approved by Tung-shan Liang -
chieh. Another monk wanted to learn the older monk' s answer , and afte r try -
ing to find out t o n o avai l for three years , finally threatened th e olde r mon k
with a knife to make him tell.55

It is important t o realize that the practice of contemplating kung-an stories
or catchphrase kung-an in the Northern Sun g was by no means limited to, or
probably eve n especiall y typical of , Ch'an master s in th e Lin-ch i lineage. In
fact, althoug h thi s ide a canno t b e pursue d furthe r here , I  wil l sugges t tha t
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there are no clearly discernible and consistent differences i n the teaching styles
and doctrina l emphase s betwee n the differen t tradition s o f Ch'an as they ap-
pear to us in pre-twelfth-century materials. 56

In this connection it should be noted tha t the well-known schem e o f five
different Ch'a n traditions, o r "houses," so dear to popular writer s on Ch'an,57

probably di d no t com e int o bein g until th e mid-elevent h century. 58 The first
mention o f th e five traditions b y name i s found in th e scholar-mon k Ch'i -
sung's Ch'uan-fa cheng-tsung chi from 1061 , and eve n here there i s no indica -
tion that Ch'i-sung associated the different tradition s with differen t teaching
styles. In this text, Ch'i-sung points out that at the time he was writing, two of
the traditions, the Fa-yen an d the Kuie-yang, had alread y died out , while the
Ts'ao-tung tradition wa s "feeble like a lonely spring during a great drought."59

This is the only mention o f the five traditions i n any eleventh-century source,
and it would appear tha t the scheme was not considered importan t unti l th e
twelfth century , when references to it become common .

It seem s clear tha t th e schem e of five traditions o f Ch'an i s one tha t wa s
devised retrospectively, and al l indications ar e that non e of the "founders " of
the traditions were conscious of founding anything. It is only in the preface to
the Chien-chung Ching-kuo hsii-teng lu, written by the Empero r Hui-tsun g (r .
1100-1126) in 1101 , that we for the first time find an indication that the tradi -
tions were thought to  diffe r in  their teaching styles . Hui-tsung writes:

After Nan-yue h and Ch'ing-yuan [Ch'an Buddhism] has been divided into five
traditions. Each developed it s own tradition and taught according to the differ -
ences i n the learner' s talents. Although the y diffe r i n particular emphase s thei r
goal is still the same. 60

It is noteworthy that thi s was written after Tao-k'a i an d Pao-en had begun
to revive and renew the Ts'ao-tung tradition and that both masters have lauda-
tory entries in the Chien-chung Ching-kuo hsii-teng lu. In the decades after th e
publication o f th e Chien-chung Ching-kuo hsii-teng lu, references to th e five
traditions schem e become increasingl y common, alon g wit h the increasingly
high profile of the Ts'ao-tung tradition . Thus a sectarian awareness was devel-
oping within the Ch'an school .

Kung-an Use and Silen t Illuminatio n
in the Early Ts'ao-tung Tradition
As was mentioned earlier, it is commonly assumed that the Silent Illumination
teachings characteristic o f the twelfth-century Ts'ao-tung traditio n mus t have
also characterized th e earlie r Ts'ao-tung tradition . To look fo r rea l evidence
of Silent Illumination thought in the Ts'ao-tung tradition prior to T'ou-tzu I -
ch'ing and the Ts'ao-tung revival of the twelfth century , one has to turn to the
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records i n th e Buddhis t historie s compile d befor e the twelft h century , sinc e
later source s could wel l have bee n influence d by development s sinc e th e re -
vival. The relevant pre-twelfth-century Buddhis t histories here are the 952 Tsu-
t'ang chi,61 th e 98 8 Sung kao-seng chuan,62 the 100 4 Ching-te ch'uan-teng lu,a

and th e 103 6 T'ien-sheng kuang-teng lu.64 Thes e work s al l exis t i n earl y edi -
tions, and we can be reasonably certai n that th e records o f the masters i n the
Ts'ao-tung lineag e they contain hav e not bee n subjec t to later modification. 65

The firs t three o f thes e works contain record s o f Tung-shan Liang-chieh .
An examinatio n o f these makes clea r tha t ther e i s no indicatio n tha t Tung -
shan Liang-chie h taught a  Silent Illumination approach similar to tha t of the
twelfth-century Ts'ao-tun g tradition . Non e o f the catchphras e kung-a n tha t
are associate d wit h twelfth-centur y Ts'ao-tung Silen t Illuminatio n ar e used ,
and ther e i s no specia l emphasi s o n meditation an d inheren t enlightenment .
Nor i s there any evidence that Tung-shan Liang-chieh was deemphasizing en-
lightenment, a s som e writer s have claimed. 66 Checking , fo r example , th e re -
cords in the Ching-te ch'uan-teng lu, one finds that Tung-shan Liang-chieh and
his famous contemporary Lin-ch i I-hsiian (-866), who became the "founder "
of the Lin-ch i tradition , ar e both sai d t o hav e experienced "grea t enlighten -
ment" (ta-wu).67 Furthermore , in  the Ching-te ch'uan-teng lu two of Tung-shan
Liang-chieh's disciple s ar e said to hav e been awakene d in dialogue with him,
whereas the sam e i s not reporte d fo r any of Lin-chi I-hsuan's students. 68 I n
sum, there i s no evidenc e whatsoever that Tung-sha n Liang-chie h founde d a
tradition o f Ch'an based o n some sort o f Silent Illumination teaching .

One tex t tha t i s sometimes cited a s evidence for a Silen t Illumination ap -
proach i n th e earlies t Ts'ao-tun g traditio n i s the famou s Pao-ching san-mei.
This beautiful poem does seem like a celebration of the inherently enlightened
nature o f al l sentient being s and, i n holding up th e Buddha' s contemplatio n
under the tree as a model, it can be understood to advocate indirectly a medita-
tion in which this enlightened nature becomes apparent. 69 The poe m i s com-
monly attributed to Tung-shan Liang-chieh,70 although in his recorded sayings
it i s said tha t Tung-shan receive d it, secretly , from hi s master Yun-ye n T'an -
sheng (78o-84i).71

However, the text of the Pao-ching san-mei is not foun d in any source prior
to Chiieh-fa n Hui-hung' s (1071-1128 ) Ch'an-lin seng-pao chuan (published i n
1123), no r i s i t eve n mentioned i n an y earlie r source. 72 Hui-hun g state s tha t
the Pao-ching san-mei was kept hidden by the early worthies and tha t it could
not be found in earlier Ch'an collections. However , Hui-hung says , in 110 8 an
unnamed ol d monk gav e a copy of the Pao-ching san-mei to a  certain officia l
and eventually the text came int o the hands o f Hui-hung. Hui-hung the n de-
cided t o disseminat e it. 73 Give n thi s explanation , w e might surmis e tha t th e
Pao-ching san-mei was a product o f the new Ts'ao-tung schoo l tha t ha d com e
into being at the end o f the elevent h century and not a  text that goes back to
Tung-shan Liang-chieh o r earlier.
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A surve y of th e record s o f th e pre-twelfth-centur y descendant s i n Tung -
shan Liang-chieh's lineage in these same sources also, in general, does not turn
up any indication o f something one might call a Silent Illumination approach .
Again, none of the catchphrase kung-a n tha t are  associated wit h the twelfth -
century Ts'ao-tung tradition can b e found, ther e is no specia l emphasis on
sentient being s alread y bein g Buddhas , nor i s there an y emphasi s o n medi -
tation.

The onl y exception i s the entr y on th e Ts'ao-tung maste r Shih-me n Hui -
ch'e (d.u.) in the T ien-sheng kuang-teng lu, from I036. 74 Hui-ch'e i s included
in the Ching-te ch'uan-teng lu, where he has a  short and unremarkable entry. 75

But in the Tien-sheng kuang-teng lu, Hui-ch'e has a very long entry, where he
uses th e catchphras e kung-a n "beyon d th e primordia l Buddha " alon g wit h
several other expressions associated with the Silent Illumination of the twelfth-
century Ts'ao-tung tradition. 76 Hui-ch'e's lineage is somewhat unclear. I n th e
Ching-te ch'uan-teng lu he is listed as the hei r of Shih-men Hsien (d.u.) and i s
in the second generation after Tung-shan Liang-chieh . But in the T'ien-sheng
kuang-teng lu, Hui-ch'e i s said to be the heir of Liang-shan Yiian-kuan (d.u.),
who was the teache r o f Ta-yang Ching-hsuan. 77 This woul d pu t Hui-ch' e a s
the dharm a brothe r o f Ching-hsuan an d clos e to th e twelfth-centur y Ch'an
lineage.

It seem s quite possible that Shih-me n Hui-ch'e' s recor d i n the T'ien-sheng
kuang-teng lu was seen as a source of inspiration and legitimacy for the twelfth -
century Ts'ao-tung tradition . I t i s also possible that his record reflect s the be-
ginning of a new vocabulary in the Ts'ao-tung traditio n whic h perhaps starte d
to take shape around the time of Ta-yang Ching-hsuan, although there is little
indication that Ching-hsuan used it.78

Like other Ch'an masters, the early Ts'ao-tung masters do seem at times to
stress the inherent Buddha-nature i n sentient beings, and especiall y from th e
records of the third-generation Ts'ao-tung master s on, one often finds (fantas-
tical) natur e imager y whic h appear s t o b e alludin g to this. 79 However , ver y
similar passages can be found i n the records of masters in other Ch'a n tradi -
tions.80 So even if it can be argued that the Silent Illumination approach of the
twelfth-century Ts'ao-tung coul d have found inspiration i n the sayings of ear-
lier Ts'ao-tun g masters , ther e i s no indicatio n tha t a  Silen t Illumination ap -
proach characterized the Ts'ao-tung tradition from its beginnings. Again, there
is simpl y no convincin g evidenc e tha t ther e i s a  direc t lin e o f developmen t
from th e teachings o f the early Ts'ao-tung master s to th e Silen t Illuminatio n
of Hung-chih an d Ch'ing-liao.

Maybe th e bes t argumen t agains t th e notio n tha t ther e wer e substantia l
ideological difference s betwee n the Ts'ao-tung an d Lin-chi traditions prio r t o
the twelft h centur y is the story of T'ou-tzu I-ch'ing' s transmission. As will be
recalled, I-ch'ing is said to have received Ta-yang Ching-hsiian's transmission
from th e Lin-chi master Fu-shan Fa-yuan, who held the transmission in trust.
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But I-ch'ing was not given the transmission until several years after his enlight-
enment under Fa-yuan, presumabl y muc h to his surprise, and there is no indi -
cation tha t he was trained in any special way or any differently tha n were Fa-
yilan's othe r disciples . Th e historicity o f the stor y may wel l be doubted , bu t
the fact that it was accepted in the Ch'an community indicates that at the time
neither the Lin-chi nor the Ts'ao-tung traditio n sa w the other a s substantially
different fro m itself . Of course, once the revival of the Ts'ao-tung traditio n was
well unde r wa y and i t ha d starte d t o manifes t itself strongly , the stor y o f I -
ch'ing's tradition may have seemed less acceptable to both th e Lin-chi and the
Ts'ao-tung traditions, but at this point it was too well-known to try to modify. 81

It is possible that the Ts'ao-tung Silen t Illumination approach in fact bega n
with I-ch'ing. In  his recorded sayings , I-ch'ing in  several places uses the catch-
phrase kung-a n "befor e the empty eon" an d "beyon d (o r before) the primor -
dial Buddha." 82 There ar e also severa l indications tha t I-ch'in g emphasized a
still meditation in which the inherent Buddha-nature i s revealed. Thi s idea  is
most clearly expressed in the following passage:

In th e silen t and profoun d world of yin, word s fal l int o the deep pit. I f you tr y
to imitat e i t and hol d o n t o it , the n heave n and eart h wil l b e fa r apart ; i f you
discard it , there will be endless rebirth. The turbulent waves are vas t and exten -
sive, th e whit e billows fill the sky . The brigh t pear l tha t quell s the ocean : wh o
will receive it in his palm?83

The first part seems to be a description o f the realm of still meditation whic h
one must neithe r cling to no r relinquish . The turbulen t ocea n i s an imag e of
the delude d mind , whil e th e pear l i s a  classi c representatio n o f inheren t
Buddha-nature, which is always present but which can be gotten a t only when
the waves of delusion have stilled. This passage suggest s that I-ch'ing consid-
ered meditation essentia l in reaching enlightenment, 84 but i t fall s shor t o f the
emphasis on absolute stillness , and on inherent Buddha-nature bein g manifest
in meditation, that one finds in the twelfth-century Ts'ao-tung masters.

The first Ts'ao-tung maste r whose sayings or writings exhibit a clear Silent
Illumination approac h i s Fu-jun g Tao-k'ai . Th e passag e fro m hi s sermon s
quoted earlie r can almost serve as a manifesto of the Ts'ao-tung Silen t Illumi-
nation approach , bu t in Tao-k'ai's scant extan t records severa l other passage s
also expres s a Silen t Illumination approach. The followin g passag e is a goo d
example:

The pat h t o enterin g th e Wa y is to b e empty insid e and tranqui l outside , like
water stil l an d frozen . The n al l thing s wil l brilliantl y reflect [eac h other] , an d
neither submerged nor floating on top all phenomena will be just thus. Therefor e
it i s said tha t fir e doe s no t depen d o n th e su n t o b e hot , an d win d does no t
depend on the moon to be cool. A solid rock contains water, heaven and blind -
ness ar e bot h radiance , brightness and darknes s are naturall y present [withi n
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each other] , dr y and we t exist in the same place: i f you can be like this then th e
withered tree facing the cliff will flower in the middle of the night, and the woman
of wood carries a basket while in the fresh breeze under the moon the stone man
will dance with floating sleeves. 85

"Empty insid e and tranquil outside" clearl y refers to stil l meditation. The im-
plication o f the passage seems to be that onc e one can meditate like this, the
whole world will be in harmony and al l dualities will disappear. Tao-k'a i also
has several references to "beyond th e primordial Buddha" o r its equivalents,86

as well as to Bodhidharma and his nine years of wall-contemplation.87

In an y case, i t is perhaps no t surprisin g tha t late r student s of Ch'an have
projected a Silent Illumination approach back on the earlier Ts'ao-tung tradi -
tion. This process already began by the twelfth century . Thus, as we have seen,
Tou-tzu I-ch'ing' s extan t recorde d saying s has indication s o f what migh t b e
called a proto-Silent Illumination approach. Bu t I-ch'ing's biography, probably
written by a disciple of Tao-k'ai, i s virtually teeming with expressions associ -
ated with the Silen t Illumination o f the twelfth-century Ts'ao-tung tradition ,
including reference s to "befor e th e empt y eon, " an d a  rar e mentio n o f th e
term "Silen t Illumination" itself. 88 In thi s way, the twelfth-century Ts'ao-tung
tradition sough t t o firmly associate a  Silen t Illuminatio n approac h wit h it s
ancestor I-ch'ing .

Although ther e seems to have been no real attempt to associate Tung-shan
Liang-chieh with a Silent Illumination approach , hi s (very late) recorded say-
ings do contain a passage in which he comments on "your self before the empty
eon."89 This passage cannot b e found in any of the transmissio n o f the lam p
histories, and i t seems to have been incorporated fro m Ch'ing-liao' s recorde d
sayings, wher e th e identica l passag e appears. 90 Th e compile r o f Tung-sha n
Liang-chieh's recorde d saying s must have felt tha t thi s particular catchphras e
kung-an should have a place there, no doubt in honor o f the famous twelfth -
century exponents of Silent Illumination.

Kung-an Introspectio n Ch'an and Ta-hui
I have argued her e tha t th e mature Ts'ao-tun g Silen t Illumination approach
cannot b e traced bac k furthe r tha n t o Fu-jun g Tao-k'ai . I  have also argue d
that th e use of kung-an before th e twelft h centur y was not especiall y typica l
of th e Lin-ch i tradition . Bu t th e questio n remain s t o whic h degre e Ta-hui' s
Kung-an Introspectio n Ch'a n was a natural extensio n of kung-an use in the
Lin-chi tradition, and to which degree it was truly innovative.

Several writer s have argue d tha t Ta-hui' s teache r Yuan-w u K'o-ch'in was
especially influentia l in th e evolutio n of Kung-a n Introspectio n Ch'an. 91 I n
several places Yuan-wu relates how he himself gained realization by contem-
plating kung-an stories. In a  sermon, he says:
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When I  first came to Ta-kui to study with master Chen-ju 921 sat silently all day
facing a  wal l and contemplate d (kari) kung-a n storie s o f the ol d master s bac k
and forth . Afte r abou t a  year I suddenly gained some insight.93

This passag e i s especially interestin g because i t implie s tha t kung-a n storie s
somehow were used in meditation. I t must be assumed that Yiian-wu here was
following the instructions of Chen-ju Mu-che, although I  have found no othe r
evidence that Chen-j u Mu-che advocated th e use of kung-an in meditation .

Elsewhere Yuan-w u talk s abou t hi s tim e wit h hi s teacher Wu-tz u Fa-ye n
(1024?-: 104), whose dharma hei r he eventually became. Yuan-wu reports that
Wu-tzu Fa-yen tol d him the kung-an: "The verba l and th e nonverbal are like
vines clinging to a  tree."94 Yiian-wu tried t o understan d thi s in various ways,
but Wu-tzu did not accep t hi s answers, so Yuan-wu finally left . Two years later
he returned.95 He then relates:

It wa s first with the phrase , "Sh e keep s calling out t o [he r maid] Hsiao-yi i al-
though ther e i s nothing th e matter," 96 tha t th e bucke t wa s released an d I  the n
finally saw that wha t I  had formerl y bee n shown [by my teachers ] was the tru e
medicine.97

Here Yiian-wu i s depicting hi s enlightenment bein g triggered by hi s contem-
plation of a kind of catchphrase kung-an.98

Yuan-wu's memor y o f his own enlightenment experience fit s wel l with hi s
emphasis on kung-an study. In instructing his students, Yiian-wu strongly em-
phasized tha t one should investigate the word and not the meaning of a kung-
an, and that kung-an should be understood a s live words and not dead words ,
that is, one should comprehend the kung-an directly without intellectual medi-
ation.99 Just as Yuan-wu's contemporary i n the Ts'ao-tung tradition , Wei-chao ,
had criticize d thos e wh o immerse d themselve s i n intellectua l kung-a n study ,
Yiian-wu was concerned tha t Ch'an student s wer e no t approachin g kung-a n
study correctly . But unlik e Wei-chao , wh o seem s to hav e wanted t o relegat e
kung-an t o a  secondar y importance , an d perhap s d o awa y wit h the m alto -
gether, Yuan-wu clearly felt that kung-an practice was of essential importance .
In instructions to his students Yiian-wu would strongly stress the necessity of
understanding kung-a n stories i n an intuitive or nonintellectua l fashio n a s a
crucial element in gaining enlightenment.100 Thus in one sermon he says:

If you want t o penetrate birth and death it is necessary to open up your mind .
The kung-an is exactly the key to opening up your mind. You just have to under-
stand th e essentia l meaning beyond the word s and onl y then wil l yo u arriv e at
the place where there are no doubts. 101
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Furthermore, Yuan-w u may have also been the first Ch'an master to stat e
specifically that once one kung-an is truly understood, al l kung-an are simulta-
neously understood.102 Of course, the idea that truly understanding a kung-an
story would be a moment of enlightenment was well established at the time of
Yuan-wu, and therefore Yuan-wu's view cannot be understood t o represent a
real departure from th e previous understanding of kung-an. Yiian-wu did not
take the idea of understanding one kung-an to mean the understanding of all
kung-an t o it s logica l extreme , a s di d Ta-hui , wh o advocate d tha t i t wa s
enough, or even preferable, just to concentrate on the punch line of one single
kung-an.

Although Yuan-w u may hav e pu t stronge r emphasi s o n understandin g
kung-an than di d most of his contemporaries, his approach to kung-a n con-
templation doe s not see m radically different fro m tha t o f other Sun g Ch'an
masters, and he can hardly be said to have revolutionized kung-an practice.

It is even difficult t o maintain that Yuan-wu's stress on understanding kung-
an was a direct influenc e o n Ta-hui' s developmen t o f Kung-an Introspectio n
Ch'an. Yuan-wu's emphasis on investigatin g the liv e word o f the kung-a n is
still quite differen t fro m Ta-hui' s repeated insistence on th e intense reflection
on a  singl e word o r phras e o f a  kung-a n story , the hua-t'ou. A s will be dis-
cussed, Ta-hui did not begin advocating hua-t'ou meditation unti l almost ten
years afte r his enlightenment experienc e unde r Yiian-wu, and I argue that he
was motivated by forces quit e different fro m th e influence of his old master' s
teachings.103

It is sometimes claimed that Ta-hui, in telling his students to focus on Chao-
chou's wu, was following an old tradition o f Ch'an. As proof, Huang-po Hsi -
yiin (d. between 847 and 859) is cited. In a passage tagged on to the end of the
Ming-dynasty (1368-1644 ) editio n o f th e Wan-ling lu, Huang-p o advocate s
contemplating Chao-chou' s no/wu 2 4 hour s a  day , "whethe r sitting , lying,
eating or defecating." He continues: "After a  long time like this, one will inevi-
tably have a breakthrough."104 However, it has in the past been overlooked that
this passage is almost certainly spurious, since the Sun g editions of the Wan-
ling lu do not includ e the passage.105

More difficul t t o refut e ar e th e indication s tha t Wu-tz u Fa-ye n (1024? -
1104), the master o f Ta-hui's teacher Yuan-wu , advocated th e contemplatio n
of Chao-chou's wu. Ta-hui may indeed himsel f have claimed that he was fol-
lowing Wu-tzu Fa-yen in advocating this practice. Thus in the very last of his
collected letters, Ta-hui cites a letter that Wu-tzu Fa-yen is said to have written
to a monk:

[Wu-tzu wrote: ] I f thi s summe r al l the village s hav e nothin g to harvest , tha t
should no t worr y you. What should worr y you is if in a  hall o f several hundred
monks not on e of them over the course of the summer [meditatio n period ] pene-



l88 THE KOAN

trates and understands the story abou t a dog not having th e Buddha-nature. I
fear th e Buddhist teachings are about t o be obliterated.106

In Wu-tzu Fa-yen's recorded sayings , the following passage i s indeed found:

[In a sermon, after quotin g the story about a  dog not having the Buddha-nature ,
Wu-tzu said:] All of you in the assembly , how do you understand this ? This old
monk alway s simpl y just holds up th e word "no/wu." I f you ca n penetrat e an d
understand thi s one word, then no one in the whole world wil l have anything o n
you. How will you all penetrate this? Has any one of you penetrated an d clearl y
understood? I f so, come fort h an d spea k ou t fo r al l to see . I don't want you t o
say that [th e dog] has [th e Buddha-nature] , I  don' t wan t you to sa y it does no t
have it , and I  don' t wan t you to sa y that i t neither has i t nor doe s no t hav e it.
What wil l you say? 107

This passage could be seen as advocating a  concentration o n the one word
wu that i s extremely similar to Ta-hui's Kung-a n Introspectio n practice , i f not
identical t o it . However , nowher e els e i n Wu-tzu' s recorde d saying s have I
found any other passage that recommends focusing on just one part o f a kung-
an story or that even maintains that the kung-an itself should be contemplate d
at length. Wu-tzu refers to the story about the dog's not having Buddha-nature
at leas t twic e more i n hi s recorde d sayings , bu t i n neithe r cas e i s there an y
emphasis o n th e wor d "no/wu" o r o n intens e contemplatio n o f th e story. 108

The letter from Wu-tzu that Ta-hui quotes would seem to indicate tha t medita -
tion o n Chao-chou' s dog kung-an wa s common a t th e tim e o f Wu-tzu , bu t
there is absolutely no evidence for this in the recorded saying s and writings of
his contemporaries .

Considering th e traditiona l Chines e praxi s o f attributin g an y syste m o f
thought o r practice , howeve r new, to a  venerated an d authoritativ e figure of
the past , i t i s not surprisin g t o find tha t Ta-hu i wante d to sho w that Kung -
an Introspection wa s advocated by Wu-tzu Fa-yen. Evidence of Wu-tzu's letter
is found only in sources closely associated wit h Ta-hui . Wu-tzu' s sermo n o n
Chao-chou's wu could wel l be understoo d simpl y a s urging hi s audienc e t o
grasp th e essentia l meaning of the story , and no t a s advocating anything like
Ta-hui's Kung-a n Introspection Ch'an . Bu t i t is possible that th e passage was
an inspiration fo r Ta-hui's Kung-a n Introspectio n Ch'an . Anothe r possibility
is that th e passage is a later interpolation, designe d to accommodat e Ta-hui' s
claims.

Ta-hui's us e of kung-an goes far beyond anythin g that i s attested i n Ch'an
literature befor e him . Hi s advocacy o f the intens e reflectio n o n th e hua-t'ou,
the crucial poin t o f a kung-an story, is really without precedent , an d thi s as-
pect makes his Kung-an Introspection Ch'a n unique.109
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The Politics of the Kung-an
The developmen t o f Kung-a n Introspectio n Ch'a n ca n b e full y understoo d
only i n th e contex t o f Ta-hui's oppositio n t o th e Silen t Illuminatio n o f th e
Ts'ao-tung traditio n an d its use of kung-an. But what is more, the whole issue
of Silen t Illuminatio n versu s Kung-an Introspectio n Ch'a n canno t b e full y
appreciated i n a purely soteriologica l framework , but mus t be placed i n th e
context o f the political an d socia l realities of its time.110

As wa s mentioned a t th e beginnin g o f the chapter , durin g th e Norther n
Sung state policies had favore d th e Ch'an school through the proliferation o f
public monasteries . Thi s advantag e allowe d Ch'a n t o establis h itsel f a s a
clearly denne d "school " o f Buddhism and contribute d t o it s unprecedente d
growth. However , from th e end o f the eleventh century state suppor t waned ,
and the environment became less favorable for monastic Buddhis m in general
and the Ch'an school in particular. Around the same time, the central govern-
ment became les s interested in local affairs an d lef t much of local government
in the hand s o f the loca l educate d elite , that is , the class of scholar-officials ,
also known as the literati. Therefore , especially from th e twelfth centur y on -
ward, support fro m th e literati became absolutely necessary for the success of
any Ch'an lineage, or Ch'an master.111 The development of Silent Illuminatio n
within th e ne w Ts'ao-tung traditio n ca n b e seen partly a s a  response t o th e
Ts'ao-tung tradition' s nee d t o differentiat e itsel f fro m othe r group s o f Ch'an
and to offe r a  teaching tha t wa s appealing to members of the educated elite .
The Ts'ao-tun g tradition' s us e of the catchphras e kung-a n "you r sel f befor e
the empty eon" an d the related expression s functioned bot h t o ti e the Ts'ao-
tung approach i n with the rest of the Ch'an school and to set it apart an d give
it its own identity.

The considerable success of the twelfth-century Ts'ao-tung tradition ca n be
credited in large part to its Silent Illumination approach wit h the emphasis on
an original, inherent Buddha-natur e of all sentient beings, and it s teaching of
a typ e o f meditation i n which th e Buddha-natur e woul d naturally manifest .
The Silen t Illumination teaching s proved attractiv e t o many members of the
educated elit e who were interested in Ch'an but who may have been discour -
aged b y th e difficult y o f th e kung-a n stud y an d contemplatio n commonl y
taught in Sung Ch'an.

It i s easy t o imagin e tha t th e sudde n reemergenc e and flourishin g of th e
Ts'ao-tung tradition , and the literati support i t attracted, mus t have appeare d
very disruptive to other groups of Ch'an, particularly t o the powerful Lin-ch i
tradition. The pool of interested literat i must, afte r all , have been finite , an d
the success of the Ts'ao-tung tradition must have channeled support away from
the Lin-ch i tradition. Ther e ar e indications that eve n befor e th e tim e o f Ta-
hui, member s of the Lin-chi tradition reacted against the new Ts'ao-tung tradi-
tion. Thus Yuan-w u was , in an obliqu e way, rather critica l of the Ts'ao-tun g
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tradition in his Pi-yen lu.U2 Also Ta-hui's older fellow disciple under Yuan-wu,
Fo-hsing Fa-t'ai, (d.u.),113 attacked Silen t Illumination using a vocabulary very
similar to tha t o f Ta-hui.

But with his continued fierce attacks on the Ts'ao-tung tradition Ta-hui was
the first to brea k th e code o f harmony tha t th e Ch'a n schoo l ha d bee n abl e
to maintain throughou t th e earlier part o f the Sung . Interestingly, Ta-hui di d
not begi n to attac k Silen t Illumination , nor advocat e Kung-a n Introspectio n
Ch'an, unti l abou t te n year s afte r hi s enlightenment . I t seem s t o hav e bee n
only whe n Ta-hui cam e t o Fukie n i n 113 4 that h e realize d th e exten t o f th e
success of the Ts'ao-tung traditio n an d its Silent Illumination teaching amon g
literati. Much o f this success was due to Ch'ing-liao, who had bee n the abbo t
at the prestigious Hsiieh-fen g monastery i n Fu-chou since 1130 . Ta-hui late r
described his experiences in Fukien in this way:

Literati often have [the problem of ] busy minds. So today, in many places, there
is a kind of heretical Silent Illumination Ch'an. [The people who teach this] see
that literat i are obstructed by worldly concerns and tha t thei r heart s ar e not a t
peace, and accordingly they teach them to be like "cold ashes or withered wood,"
or like "a stri p of white silk," or like "an incens e pot i n an old shrine," or "coo l
and detached. " .  . . This kind of teaching has in past years been especially abun-
dant i n Fukie n province . When in th e beginnin g of th e Shao-hsin g era (1131 -
1162) I lived at a small temple in Fukien I  strongly rejected it.114

Ta-hui's specia l concern that literati were being ensnared by Silent Illumina-
tion i s evident throughout his attacks on it . Almost al l his Silent Illuminatio n
attacks ar e foun d eithe r in letters to literat i o r i n sermons that wer e given at
the reques t o r i n honor o f literati. 115 Ta-hu i make s i t ver y clea r tha t h e was
greatly concerned with the appeal tha t th e Silen t Illumination teachings hel d
for laypeople . But in an even more significant development, warning s agains t
Silent Illumination an d advocacy of Kung-an Introspectio n Ch'a n are almos t
always found together i n the letters and sermon s that Ta-hu i directe d toward
literati.116 Ta-hui himself relates that i t was in Fukien that he first began to use
the Kung-a n Introspectio n techniqu e tha t "h e no w would alway s use t o in -
struct people, " afte r h e had brough t a n old monk, wh o originally "didn't be-
lieve in enlightenment," t o experience a great enlightenment.117

Therefore there is little doubt that Ta-hui developed his Kung-an Introspec -
tion metho d a s a  direc t respons e t o th e Silen t Illumination teaching s o f the
Ts'ao-tung tradition , an d mainl y i n orde r t o entic e literat i awa y from thes e
teachings. Ta-hui saw Kung-an Introspection Ch'a n as an antidote to what he
considered the passivity and lac k o f enlightenment o f Silent Illumination. T o
Ta-hui, Kung-a n Introspectio n Ch'a n wa s a  shortcut 118 t o enlightenment , a
technique tha t bot h simplifie d kung-a n practic e an d amplifie d it s power an d
efficacy. Although Ta-hui taught Kung-an Introspection Ch'an to his monastic
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disciples, h e considere d i t especiall y usefu l i n instructin g literati . Becaus e
of its simplicity , Kung-an Introspection practic e was especially suited t o lay-
people, who according to Ta-hui could practice it amid their busy lives.

Although development s i n kung-an practice i n the Norther n Sung , bot h
inside and outside the Lin-chi tradition, made Ta-hui's Kung-an Introspection
Ch'an possible, it might well never have come into being had i t not bee n for
the inventive genius of Ta-hui and the need he perceived to find an easy and
effective wa y to counter the Ts'ao-tung Silent Illumination teachings. And al-
though Ta-hu i an d th e twelfth-centur y Ts'ao-tung maste r speak  t o u s with
great sincerity, the context of competition for support fro m th e literati cannot
be ignored.

Kung-an Introspection Ch'a n had an enormous impac t on Chinese Ch'an
and, by extension, Japanese Zen. Interestingly , although Kung-a n Introspec -
tion Ch'a n wa s of course closely associated wit h the Lin-ch i traditio n whe n
Ta-hui bega n teachin g it , i t quickl y became so influentia l tha t i t was picked
up in the Ts'ao-tung tradition , where Chao-chou's wu became a  standar d in
meditation.119 Thus , eve n i f the particula r us e o f kung-an in Kung-an Intro -
spection Ch'an for a brief time was especially associated with the Lin-chi tradi-
tion, thi s associatio n di d no t las t lon g an d kung-a n use once agai n becam e
the property of the whole Chinese Ch'an school. 120 On the other hand, Silent
Illumination, at least as a term, had become so discredited through Ta-hui's
attacks that the word was never used again in a positive sense.

The development of Silent Illumination in the Ts'ao-tung tradition, Ta-hui's
ferocious attack s o n it , created a n atmospher e o f sectarianism within Ch'an
which was to las t for several generations. However, eventually the difference s
were forgotten in China, an d today Chinese monastics d o not se e Ts'ao-tung
and Lin-ch i Ch'an as opposed t o each other . On the other hand, a t the time
Ch'an was transmitted to Japan, the sectarian climate still dominated and sec-
tarianism became an integral part of Japanese Zen.121 Writers like D. T. Suzuki
did muc h t o kee p sectarianis m aliv e in thi s centur y with hi s poorly hidde n
disdain fo r th e Soto/Ts'ao-tun g traditions. 122 Th e Japanes e scholars , whos e
work has been so important for the study of Zen/Ch'an i n the West, also have
tended t o rea d difference s the y foun d i n Japanes e Ze n bac k int o Chines e
Ch'an. This legacy is stil l stron g in th e West , and I  believe that i t i s for thi s
reason that we have come to se e the differen t tradition s o f Ch'an a s distinc t
"schools" founded o n differen t doctrina l emphases and methodology , just a s
kung-an practic e ha s com e t o b e associate d wit h th e Lin-ch i school . Also ,
perhaps ironically , the origi n o f Kung-a n Introspectio n Ch'a n a s primarily
directed toward laypeople was forgotten, and it became seen as a practice that
was best suited for monastics in strict, regulated settings. Only in recent years,
and primaril y in the context o f Buddhism imported t o th e West , have both
Kung-an Introspection Ch'an and the quiet sitting associated with Silent Illu-
mination again become reclaimed by the lay community.
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NOTES
1. Fo r recen t examples o f such a view, see Daniel Overmeyer , "Chinese Religion, "

in Encyclopedia of Religion, ed. Mirce a Eliad e (New York : Macmillan, 1987) , vol . 3 ,
pp. 280-281 , an d Heinric h Dumoulin , "Ch'an, " Encyclopedia of Religion, vol. 3 , pp .
183-191.

2. Dumoulin , "Ch'an," p. 190 .
3. Se e Sato Hidetaka, "Wanshi bannen no gyojitsu nitsuite," Sotoshu kenkyiiin ken-

kyusei kenkyukiyo, no . 1 6 (1984) : 219-24 8 fo r a  detaile d accoun t o f th e interaction s
between Ta-hui and Hung-chi h in their later years.

4. Th e notion of Ch'ing-liao as a target for Ta-hui's Silent Illumination attacks was
first suggeste d i n a  little-notice d article b y Takeda Tadashi , "Dai e n o mokush o zen
hihan to Soto zen," Tohoku Fukushi daigaku ronso, no. 6 (1966): 237-256. This idea was
later reintroduced in Yanagida Seizan, "Kanna to mokusho," Hanazono daigaku kenkyu
kiyo, no . 6  (1973) : 1-20 , whic h doe s no t mentio n Takeda' s earlie r article . Ta-hui' s
attacks o n Ch'ing-lia o hav e bee n furthe r discusse d i n Ishi i Shudo , "Dai e Sok o t o
sono deshitach i (roku), " Indogaku bukkyogaku kenkyu, vol . 23, no. I  (1974) : 336-339 ,
and "Dai e S5ko to sono deshitachi (hachi)," Indogaku bukkyogaku kenkyu, vol. 25, no. 2
(1977)1257-261.

5. However , Takeda, "Daie no mokusho zen hihan to Soto zen," does in fact suggest
that th e Ts'ao-tung traditio n a s such was the targe t fo r Ta-hui's attacks . Ishi i Shudo ,
Sodai Zenshushi no kenkyu: Chugoku Sotoshu to Dogen Zen (Tokyo: Daito shuppansha,
1987), pp. 331-354, seems to suggest that Ta-hui was reacting to Hung-chih's teaching,
but als o maintains tha t Hung-chih' s Ch'a n canno t hav e been th e Silen t Illumination
that Ta-hui attacked. Sato , in his "Wanshi bannen no gyojitsu ni tsuite," suggests that
Ta-hui ma y hav e targete d severa l differen t Ts'ao-tun g masters , perhap s eve n Hung -
chih, a t least before th e two met.

6. Thi s revised view is reflected in a few English sources such as Robert M. Gimello,
"Marga an d Culture : Learning , Letter s an d Liberatio n i n Norther n Sun g Ch'an "
in Paths to Liberation: the Marga and its Transformations in Buddhist Thought, ed .
Robert E. Buswell, Jr., and Robert M. Gimello (Honolulu: University of Hawaii Press,
1992), pp . 371-437 , n . 7 , which refers t o Miria m L . Levering , "Ch'an Enlightenmen t
for Laymen : Ta-hui an d th e New Religiou s Cultur e o f the Sung, " Ph.D . dissertation ,
Harvard University , 1978, pp. 261-274. See also Carl Bielefeldt, Ddgen's Manuals of Zen
Meditation (Berkeley : University of Californi a Press, 1988) , pp . 99-105 , wher e Biele-
feldt seems to suggest that Ta-hui's attacks on Silent Illumination may have been simply
a device to accentuate his own position and that no one in particular was targeted.

7. Th e Mo-chao ming is translated in part in Morten Schliltter , "Silent Illumination ,
Kung-an Introspection , an d th e Competitio n fo r La y Patronag e i n Sung-Dynast y
Ch'an," in Buddhism in the Sung, ed. Peter N. Gregory and Danie l A. Getz, Jr . (Hono-
lulu: University of Hawaii Press, 1999) . See also th e ful l translatio n i n Taigen Danie l
Leighton with Yi Wu, Cultivating the Empty Field: the Silent Illumination of Zen Master
Hung-chih (San Francisco: North Point Press, 1991) , pp. 52-54, and the free translatio n
into modern Japanese i n Ishii, Sodai Zenshu, pp. 333-336 .

8. Se e Ishii, Sodai Zenshu, p . 333. This is based on the fac t that the Mo-chao ming
is foun d i n th e firs t sectio n o f th e Sun g editio n o f Hung-chih' s recorde d sayings ,
whereas all the othe r material is from Hung-chih' s earliest career . The Sun g edition is
reproduced i n Ishi i Shudo , ed. , Wanshi roku (Tokyo: Meicho fukyukai, 1984) , vol . i,
pp. 1-467 .
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of Ta-hui's Attacks on Silent Illumination." Annual Report of the Zen Research Institute
ofKomazawa University, no . 6  (1995): 1-35.

10. Se e Schliitter, "Silen t Illumination and Kung-an Introspection" for a discussion
and analysis.

11. Fo r a  discussion of Sung government polices toward Buddhism and thei r effec t
on the Ch'a n sect , see Morten Schliitter , "Vinay a Monasteries , Publi c Abbacies, an d
State Control o f Buddhism under the Sung Dynasty (960-1279)," in William Bodiford
and Paul Groner, eds., Going Forth: Vinaya and Monastic Power in East Asian Buddhism
(forthcoming). Se e also T . Griffit h Foulk , "Myth , Ritual , an d Monasti c Practic e i n
Sung Ch'an Buddhism," in Patricia Buckley Ebrey and Peter N. Gregory, eds., Religion
and Society in T'ang and Sung China (Honolulu : Universit y of Hawai i Press , 1993) ,
pp. 147-208 .

12. Se e Schliitter, "Vinaya Monasteries, Public Abbacies, and State Control of Bud-
dhism."

13. Ch'uan-fa cheng-tsung chi, T 51 , p. 76308-9.
14. Ching-te ch'uan-teng lu, T 51 , p. 42ib-c.
15. Th e earliest version of this story is found i n the Chien-chung Ching-kuo hsu-teng

lu (published in 1101) , ZZ 26.9.1-2, pp. I76a-i77a .
16. See , e.g., the 103 6 T'ien-shengkuang-tenglu, ZZ 26.8.4-5, pp. 418a-426b, which

has records of nine of Ching-hsiian's disciples. Later transmission of the lamp histories
added several more.

17. I t appears to have been as a result of Tao-k'ai's an d Pao-en's influenc e that this
and a number o f other stories about the earlier Ts'ao-tung lineage becam e orthodox
Ch'an history.

18. Se e Ishii, Sodai Zenshu, pp. 355-383. See also Steven Heine, Dogen and the Koan
Tradition: A Tale of Two Shobogenzo Texts (Ne w York: State University of New York
Press, 1994) ; and Car l Bielefeldt, Dogen's Manuals of Zen Meditation (Berkeley: Univer-
sity of California Press, 1988) .

19. See , e.g., cases 1 7 and 2 0 in the Pi-yen lu, T 47, pp. I57a-c and i6oa-i6ic .
20. Cf . the definition in Richard Demartino, "On Zen Communication," Communi-

cation, vol . 8 , no. i  (1983) : 53 , "A koan i s a Zen presentatio n i n th e for m o f a  Ze n
challenge," cite d i n Ur s App , trans , an d ed. , Master Yunmen: from the Record of the
Ch'an Master "Gate of the Clouds" (Ne w York: Kodansha International , 1994) , 53.

21. Th e "empt y eon " refer s t o th e las t o f the fou r grea t eon s (kalpa) whic h eac h
world cycl e goes through , when everything has bee n destroyed an d nothin g ye t ha s
come into existence.

22. Se e the text of the epitaph in T 48, pp. 119027-12oa3 .
23. Hung-chi h serve d a s hea d mon k fo r Ch'ing-liao' s congregatio n and , whe n

Ch'ing-liao passed away, wrote his funerary inscription.
24. Se e the inscription in Ch'ing-liao yii-lu, ZZ 2.29.3 , P- 3i7bi2-i3. Also in Ming-

chou Tien-tung Ching-te ch'an-ssu Hung-chih Chtieh Ch'an-shih yii-lu, included i n th e
second supplement to the Ming canon, see the reproduction in Ishii Shudo, ed., Wanshi
roku, pp . 508-510 . A more elaborate accoun t o f Ch'ing-liao's enlightenmen t is found
in his recorded sayings, which were published before 1132 , Ch'ing-liao yii-lu, ZZ 2.29.3,
p. 3isb6-i4, but Tzu-ch'un's question is the same.

25. Th e notion of "inherent enlightenment" was known to the Chinese most impor-
tantly from th e Ta-sheng ch'i-hsin lun (Awakening of Faith in the Mahayand), wher e it is
contrasted wit h "actualization o f enlightenment, " which refers t o th e momen t when
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one realizes one's own inherent enlightenment . Th e work i s attributed to th e Indian
poet Asvaghosa but was almost certainly written in China, where it became immensely
popular. Se e T 32 , p. 5?6b-c; cf . translation b y Yoshito S. Hakeda, The Awakening of
Faith Attributed to Asvaghosha (New York: Columbia Universit y Press, 1967) , pp. 376" .

26. Ch'an-lin seng-pao chuan, ZZ 28.10.3, P - 2 56c (hereafter Seng-pao chuan),
27. Thi s kung-a n i s case 6 5 of the Pi-yen lu, T  48 , p. I95b26-ci , wher e it begins

as follows:

A non-Buddhist asked the Buddha: "I am not asking about that which has words,
I am not asking abou t tha t which ha s no words." The World-honored One was
silent for a while. The non-Buddhist said in praise: "The World-honored On e has
great mercy and compassion , h e has scattered th e cloud s o f my deluded [mind]
and enabled m e to gain entrance [to the Way]."

28. Seng-pao chuan, p. 256b.
29. Amon g th e "grea t Dharm a Grandsons " i s often include d yet another disciple

of Tzu-ch'un, Hui-chao Ch'ing-yi i (1078-1140) , who seem s to hav e struggled, largely
unsuccessfully, t o have himself considered o n a par with his famous Dharma brothers .
No enlightenmen t narrativ e fo r Ch'ing-yi i exists . Se e Ishii , Sodai Zenshushi, pp .
254-279.

30. Se e the inscriptio n i n Hu-pei chin-shih chih, 10 , p . 2^a6-j, i n Shih-ko shih-liao
hsin-pien, ser . 1.16 . See also the tex t in Ishii, Sodai Zenshushi, p. 456.

31. See , e.g., Hung-chih's frequen t use of this catchphrase kung-an , T  48, pp. I3a ,
2ob, 390, 43C, 6sa, and 69b . See also the record s of twelfth-century Ts'ao-tun g master s
in the Wu-teng hui-yuan, Chung-hua shu-chu edition, 3, pp. 896.3, 898.5, 900.1, 900.14,
906.3, and 906.9.

32. Literall y "beyon d Bhlsmargarjitasvararaja " (Ch . Wei-yi n wang), th e Majesti c
Sound King. He appears in the Lotus Sutra as a Buddha with a  lifespan o f billions of
eons, who lived innumerable eons ago and who was followed b y a series of two million
Buddhas with the sam e name (se e T 9.500-51^ cf . Leon Hurvitz , trans. , Scripture of
the Lotus Blossom of the Fine Dharma [New York: Columbia University Press , 1976] ,
pp. 279ff) . Becaus e o f hi s antiquity , Bhlsmargarjitasvararaj a cam e t o b e see n a s th e
primordial Buddha a t the beginning of time.

33. Hsu ku-tsun-su yii-yao, ZZ 2.23.4-24.1 , pp . 453dn-i6. This passage is trans-
lated slightly differently i n my "Silent Illumination and Kung-a n Introspection. "

34. Som e individual differences can be discerned in the teaching styles of Tao-k'ai' s
descendants, but I will address them only occasionally in the following.

35. Translatio n tentative .
36. Ta-hui yii-lu, T 47, p. 8g2a2i-24. See also the translation of parts of this passage

in Chun-fang Yii , "Ta-hui Tsung-kao an d Kung-an Ch'an," Journal of Chinese Philoso-
phy, no. 6  (1979): 211-235.

37. Thi s i s another indication that Ta-hu i i s indeed talkin g abou t th e Ts'ao-tun g
teachings although , a s is usual for Ta-hui's attacks on the Ts'ao-tung tradition, he does
not openl y say so.

38. Se e the collections b y I-ching in ZZ 2.29.3, pp. 23ab-238a, by Tzu-ch'un i n ZZ
2.29.3, pp. 249d-257b , b y Ch'ing-liao in ZZ 2.29.3, P - 3 28a, and tw o by Hung-chih i n
T 48, pp. i8b-35a. Ta-hui's collection is found in ZZ 2.23.4. Such collections themselves
were sometimes further subjec t to another master's commentaries, resulting in a rather
complex and somewha t confusing piec e of literature, the mos t famous of which is the
Pi-yen lu (Blue Cliff Record), whic h was Ta-hui's master Yiian-wu K'o-ch'in' s commen-
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the same 10 0 cases.

51. Se e Ch'ing-hsien's funerary inscriptio n in the Hu-pei chin-shih chih, 12 , pp. 73-
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gious literatur e reflectin g th e concern s an d need s o f th e ag e i n whic h the y wer e
compiled.

55. Ching-te ch'uan-teng lu, p. 322012-14.



196 THE KOAN
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Koan History
Transformative Language i n
Chinese Buddhist Though t

DALE S . WRIGHT

Koan Prehistor y
What are koans? Prior t o its metaphorical extension into the realm of religious
practice, th e Chines e characte r combinatio n kung-an referred t o "publi c re -
cords" tha t documen t th e precedent establishe d b y previous legal judgment.
Just a s the record s o f the lega l tradition plac e int o th e publi c domain case s
manifesting th e criteri a and principle s o f justice, the "publi c records " o f the
Ch'an traditio n announc e th e criteria and principle s o f "awakening." A s the
Extensive Record of Master Chung-feng (discusse d i n dept h i n chapte r i  b y
Foulk and chapte r 4  Ishii) extends the analogy , "the so-calle d venerable mas-
ters o f Ze n ar e th e chie f official s o f th e publi c la w courts o f th e monasti c
community, as it were, and thei r words on the transmissio n of Zen an d thei r
collections of sayings are the case records o f points that have been vigorousl y
advocated."1 In the same way that "public records" limit both the waywardness
of th e la w and it s arbitrariness , the "publi c records " o f Ch'an "awakening "
were thought to preserve the identity of enlightenment over time and to render
refutable th e assertions o f impostors. Thus th e Chung-feng lu repeatedly, as if
to insist on the point, declares that "the word kung, or 'public,' means that the
koans pu t a  sto p t o privat e understanding ; th e wor d an, o r 'cas e records, '
means that the y are guaranteed to accord wit h the buddhas and patriarchs."2

Parallel guarantees are offered b y the text in both legal and religious domains:
When "public records" ar e in order, both "th e Kingl y Way" and "the Buddh a
Way" "wil l be well ordered."3 The Confucian rhetoric behind these assertions
is certainly not accidental . It s intentio n i s publicly t o establis h th e kung-a n
as a  se t o f standards—weights an d measures—i n juxtaposition t o whic h all
claims t o religiou s attainmen t coul d b e discernfull y judged. Therefor e th e

200



KOAN HISTORY 2O1

Chung-feng lu completes this section by announcing that through the establish-
ment o f kung-an , "th e intention o f the patriarchs i s made abundantly clear ,
the Buddha-mind i s laid open an d revealed."4

Which record s woul d thus b e made publi c as the standar d o f "awakene d
mind"? The selection process seems initially to have followed the unintentional
consensus generated by Sung dynasty Ch'an abbots as favorite selections fro m
the "discourse records, " an d "lamp histories" were repeatedly extracted for dis-
cussion an d contemplation . Th e ultimately canonical choices , however , were
made by compilers of explicit k5an collection s like the classic Gateless Barrier
(C. Wu-men kuan, J. Mumonkari) an d Blue Cliff Record (C. Pi-yen lu, J. Hekigan-
roku). What they chose were segments of discourse from the by then exalted mas-
ters of the "golden age" of Ch'an, segments which by Sung standards seeme d
to encapsulate an d epitomize the experience of the world around the m as seen
from th e perspectiv e o f awakening . Thes e saying s were typicall y "strange, "
unusual, an d sometime s paradoxica l fro m th e perspective o f those who ha d
yet to achieve this state of mind. Highlighting strangeness made it abundantly
clear t o everyone that "awakening " wa s something fundamentally other tha n
the ordinary mental stat e of most practitioners . Strang e sayings were signs of
difference, forma l disclosure s of a qualitative distinction separatin g the origi -
nal speakers of koan discourse from those who would later contemplate it .

The purpose o f these disclosures of difference appear s t o b e twofold. The
first i s the maintenance o f criteria i n terms of which subsequent awakenings
could be judged for authenticity. As Wu-men (J. Mumon) says in his first com-
mentary on Chao-chou's (J . Joshu) "Mu," "in studying Zen, one must pass the
barriers se t up b y ancien t masters." 5 Beyon d thei r functio n a s standard s o f
judgment, however , Wu-men an d th e othe r earl y koan master s regar d thei r
texts as expedients or means through which the attainment o f those standard s
might be actualized. Why were the sayings of ancient masters thought to func -
tion in this capacity? Given that these sayings epitomize the mental state from
which they have come forth, i f the practitioner coul d trac e bac k (hui-fari) th e
saying to it s source, h e or she would a t that momen t occup y a  mental spac e
identical to that o f its original utterer.6 D. T. Suzuki gave this traditional con-
ception beautifu l expressio n i n English . He wrote tha t "th e idea i s to repro -
duce i n th e uninitiate d th e stat e o f consciousness o f which these statement s
are the expression."7 Koan languag e expresses or "presse s out " into form the
"empty" experience of the great masters. Or , once again from Suzuki , "Whe n
we reproduce th e same psychic conditions out o f which the Zen masters have
uttered these koans, we shall know them."8 Wu-men claims further tha t thos e
who succeed in this effort wil l have achieved identity with buddhas and patri -
archs. Practitioners would then know the meaning or "intent" (i) o f the strange
koan sayings and begin to speak similarly. "You will see with the same eye that
they see with and hear with the same ear."9
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Those wh o ha d experience d directly the inten t (z ) o f th e master s i n thei r
kung-an traditionall y composed verses corresponding to, and thus "capping,"
the original koan. These verses eventually came to be called "capping phrases"
(C. cho-yti, J.jakugo). Th e most famou s of these were appended t o th e koans
themselves, a s alternativ e expressions o f th e sam e experience . Because they
were regarde d a s expressions o f the same , capping phrase s were thought t o
possess th e identica l powe r o f disclosur e fo r thos e who migh t meditat e o n
them. Late r in the Japanese koan tradition , Hakui n would systematically test
the koan answer s of his students by their capacity t o selec t a capping phrase
to match th e k5an fro m standar d anthologie s of Buddhist quotations . Essen -
tially a  multiple-choice exa m rathe r than a n ac t o f composition, th e tes t re-
quired the students simply to selec t a phrase fro m th e source books to matc h
the visio n embodied i n the koan . Th e metaphorical languag e o f "match" o r
"tally" that wa s employed in all these contexts shows further th e intention of
"mind-to-Mind transmission" contained in k5an study. These metaphors were
drawn from numerou s contexts such as commercial accountin g an d fro m th e
ancient Chines e practic e o f testing the authenticit y o f a  messenger by seeing
whether the broken piece of pottery in his possession matched that held by the
receiver of the message. Since the linguistic expression of the koan "matched"
the mind from whic h it emerged, authentically to match that language in un-
derstanding indicated an identity of mind to some degree between koan master
and koan meditator .

Interesting conclusions might be drawn from th e universal assumption be-
hind thes e conceptions tha t som e kin d o f rationa l an d predictabl e structur e
linked the language of the koan with enlightenment. The relationships between
koan language and the mind of the master, and between koan language and the
mind o f the practitioner , wer e thought t o b e fa r fro m accidenta l o r random .
Although the y migh t b e difficul t t o deciphe r fro m th e vantag e poin t o f th e
unawakened, k5ans wer e assume d t o expres s directly an d withou t distortio n
that stat e o f mind fro m whic h they issued. Here, in the koan , enlightenment
has taken concrete form, for m which, if meditatively pursued, could be traced
back to the moment of its formation in emptiness.

These assumption s abou t th e expressibilit y of enlightenmen t i n linguistic
form—regardless o f their blatant conflic t wit h Zen doctrine—were borrowed
from earlie r Chinese Buddhist tradition s and thei r sources in India an d Cen -
tral Asia, where they were also widespread. Because they appear to contradic t
longstanding doctrine concerning the transcendence of nirvana, these assump-
tions could not be articulated in theoretical form. Nevertheless, had the tradi-
tion lacked assumptions of this sort, neither k5an language nor sutra language
could have had the role that it did in Buddhism. If Buddhists could not assum e
that the word of the Buddha contained i n the stitras connected in some mean-
ingful wa y with enlightened experience, then lacking both rationale and func -
tion, sutras would have never been composed in the first place. Similarly, if the



KOAN HISTORY 2O3

language o f the koans i s not considere d t o be linked to the enlightenment o f
the great masters, no grounds for their use in contemplative practice remains .
A complex prehistory of presuppositions about, and use of, religious language
in th e earlie r Chinese Buddhis t traditio n ha s establishe d conditions for th e
very possibility of the idea of the koan .

The gdtha recited in unison in Buddhist temples and monasteries before the
sutras are opened fo r ritual and contemplative use reads as follows:

The Dharma, incomparable profound an d exquisit e
Is rarely encountered even in millions of years
We now see it, hear it , accept i t and hold i t
May we truly grasp the Tathagata's meaning.

These ritua l word s show the profound reverenc e and religiou s awe sought fo r
the tradition's religiou s language. When the gatha is not just said but meaning-
fully heard , i t reminds the practitioner tha t h e or sh e has in hand words  that
have emanated fro m the enlightened mind of the Buddha, words compassion-
ately intended to transmit enlightenmen t to them and thus to save them fro m
suffering. Th e recital o f these words enables practitioners t o open themselve s
more resolutely and authentically t o the appropriation o f the Buddha's inten -
tion inscribe d i n th e text . Althoug h koa n languag e differ s rhetoricall y fro m
sutra language in its abandonment o f instruction, doctrina l assertion , an d ar-
gumentative style, nevertheless behind this difference i s the more fundamenta l
identity that both koans and sutras express the mind of enlightenment and , on
that basis , may be taken as a means to and measure of enlightenment.

The Perfection of Wisdom Sutras, together wit h the Lotus Sutra, widely dis-
seminated several forms of religious language that came to serve as the practi -
cal background fo r the developmen t o f the koan. We focus here on three of
them: (i ) dhdrani o r sacre d formulas , including mantra, practiced i n esoteri c
Buddhism; (2 ) devotional recitatio n o f the though t o r nam e o f the Buddha ,
the nien-fo use d in the Pure Land Schoo l (J . nembutsu); an d (3 ) the visualiza-
tions and conceptual "contemplations " (kuari) practice d b y the Chinese scho -
lastic traditions. These thre e linguistic phenomena establishe d the conditions
of possibility for the conception o f religious language developed in the Ch'a n
kung-an tradition.

Dharamate sacred formulae customarily recited in original or classical lan -
guages that ar e not understood by those who intone them in memorized for m
for ritual purposes. Why recite a verse whose words are incomprehensible and
whose meaning is unknown? To any devout practitioner i t would be enoug h
to reply that these were the most mysterious and sacred words emanating fro m
the min d o f ancien t buddhas . Beyon d that , presumably , thes e mysteriou s
words mus t b e though t t o posses s a  powe r no t transferabl e int o Chines e
through translation and therefore ungraspable in concept. They must, in short,
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function a t a  leve l more basi c than th e conceptual . The y mus t wor k o n th e
practitioner without the requirement that one think about their literal or meta-
phorical meaning . The parallel and preceden t her e should b e clear: the late r
k5an traditio n i n Zen understoo d it s language to emanat e directl y from th e
mind o f enlightenment and , althoug h stil l using Chinese record s a s sources ,
to surpass conventional comprehension by leaving an effect o n the practitioner
at a more fundamental level of mentality. The ritual aura and mystery ofkung-
an practices in Ch'an monasteries by the end of the Sung were clearly parallel
to the dharani and mantra practice s in esoteric and tantric Buddhism .

The myster y an d powe r o f th e Buddha' s discours e a s suggeste d in earl y
Mahayana sutra s too k onl y a  slightl y different for m i n th e devotional , Pur e
Land tradition . Althoug h th e practic e o f nien-fo, "thinkin g Buddha, " seem s
initially to have had the ethical force of edification, a s Mahayana conceptions
of the power and compassion o f the Buddha and his teachings developed, the
"other-power" implication s of graceful , empowerin g language came to over -
shadow th e ethic s o f Buddh a imitation . Give n th e differenc e separatin g th e
Buddha fro m others , th e practices o f imagining the Buddh a an d recitin g his
name evolved away from imitativ e edification and towar d th e possibility that
the meri t and min d o f the Buddha coul d b e transferred through sacre d lan -
guage, o r grace , withou t recours e t o a n ethic s o f achievement . Becaus e the
Japanese Zen that we have inherited in the West remained in sectarian compe-
tition wit h Pur e Lan d Buddhism , trying to maintai n it s autonomy , we have
also inherited the though t tha t the Chinese synthesi s of Zen and Pur e Land ,
k5an an d nembutsu, constitutes a failure o r fall . Although this unification was
a complex historical phenomenon as , for example in the Japanese Obaku-shu
sect, one condition of its occurrence may have been the widespread realization
that whateve r difference s separate d thes e tw o traditions i n origi n had eithe r
been sublated over time or simply "seen through." Just as the nembutsu exercise
was a  gif t o f th e Buddha , koans , a s late r Ch'a n Buddhist s would say , were
transmissions to future generation s by the buddhas of China's ow n age of en-
lightenment. To those who receive and cherish them through intense practice,
they provide , asid e fro m al l claim s t o merit , a  shortcu t t o tha t ver y sam e
Buddha-mind. Th e languag e o f intens e practic e o f koan s an d th e nembutsu
overlaps in surprising ways. The sam e terms tha t instruc t koa n practitioner s
to "hold the words before th e mind" also infor m Pur e Land Buddhist s what
to do with the name and thought o f the Buddha.

Finally, the brief prehistory of the koan sketched here includes the concep-
tually oriented contemplative exercises developed most full y i n T'ien-t'ai an d
Hua-yen a s wel l as th e Mi-tsun g o r esoteri c school . Thes e exercise s i n th e
dialectics of "emptiness an d form" were clearly developed out of images in the
Perfection of Wisdom Sutras of  the  Buddha' s continua l shift s in  framework
during conversations with disciples. Th e Chines e scholastic sects simply sys-
tematized the various realizations that could be seen in the "Wisdom " sutra s
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and extended them i n directions that seemed mos t profound t o the Chinese.
These text s were commonly calle d kuan, "contemplations, " an d wer e used a s
guides for Chinese vipasyand. The y were conceptual exercise s that operated a t
the limits of thinking, challenging meditators to push further i n their capacit y
to hol d necessar y but contradictor y framework s of though t togethe r i n th e
same exercise. Although they were indeed narrative and conceptual practices ,
often culminating in the command "thin k it! " (szu-chih), thei r rationale was to
bring the mind thus prepared t o the event of transconceptual disclosur e calle d
"sudden awakening. " Lik e th e Wisdo m sutras , Chines e kuan cultivate d th e
sense of paradox, and over time paradox became a sign of depth or awakening.
Some k5ans , particularl y thos e i n Japanes e maste r Hakuin' s Tokugawa-er a
classification calle d hosshin koans , retai n th e styl e o f kuan, tha t is , they ca n
indeed b e thought eve n thoug h such thinkin g i s profoundly paradoxical be -
cause i t is multidimensional. The explici t monastic exercis e of kuan is thus a
clear precursor t o koan practice. Bot h seek to move from intellectua l perplex-
ity to breakthrough .

"Public Cases" of Transformative Languag e
In the early Ch'an school, conceptions o f religious language and correspond -
ing practice s develope d i n way s that , i n retrospect , w e can se e pointing t o
the development of the koan. The idea that religiou s language, particularly in
paradoxical an d strang e forms, evokes enlightenment is fundamental to most
early Ch'a n texts . Th e phrase, "a t thes e words, s o and s o was awakened," i s
perhaps th e most common i n late T'ang t o Sun g Ch'an literature. Th e quest
to identif y particula r "turnin g words " use d b y th e ol d master s became , i n
effect, th e searc h fo r legitimat e koans. Tha t poten t phrase s draw n fro m th e
discourse record s o f the master s might tur n one' s mind s o thoroughly a s t o
evoke enlightenmen t naturally le d t o th e kin d o f intense focus  o n languag e
that characterizes Sun g Ch'an. When the ultimately triumphant lineage came
to b e identifie d b y the nam e k'an-hua Ch'an , literally , "looking a t languag e
meditation," wha t w e had wa s a  Buddhis t "rectificatio n o f names, " becaus e
"looking a t language in meditative ways" is exactly what they were doing.10

We might then ask : What wer e these ways? How was the languag e of th e
koan, onc e extracted fro m th e large r corpus o f sacred literatur e an d exalted ,
used in the meditative ques t fo r the sudde n breakthroug h o f awakening? We
have already encountered the verb "to trace back" or "return" (hui-fan). Koan s
were "traces" which monks could "track, " tracing them back to their original
source in enlightened mind. But how do you trace i t back? Other verb s fill in
some o f this procedure : "t o elevate, " "t o hol d up, " a s i f to brin g int o view;
"to loo k at, " "t o inspect, " tha t whic h has been hel d up befor e th e mind; "t o
concentrate on," "to focus on," "to investigate," "to inquire," "to examine, " all
give the impression that th e koan  wa s to be the sol e objec t o f contemplation
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and that al l energies ought to be placed in the service of both the act of "hold-
ing in a fixed manner" an d "concentratio n on " wha t has thus bee n centered
in the mind.

One effect of  this intense focus in meditation upo n the language of the koan
would be an intensification of its strange and paradoxical character . Although
one criterion in the selection of koans in the first place was strangeness, noth-
ing functions to bring about estrangement more thoroughly than does unnatu-
ral o r disciplined concentration . Fo r the most part , normality an d commo n
sense are maintained precisely in the fact that the everyday draws no attention
to itself . O n the rare occasions whe n we do focu s o n a n element of everyday
life an d reall y examin e it , recontextualize d ou t o f it s unnotice d setting , i t
quickly begins to look odd, as when we suddenly become aware of the startling
strangeness o f a  wor d tha t w e have spoke n hundred s o f time s withou t ever
noticing it . It seem s to me that koan study would regularly have this effect —
common words and common relations to language become deeply uncommon,
almost t o th e point o f bewilderment. The longer a  monk would abide with a
koan, "holding it before the mind day and night," the less it must have seemed
an expression in language at all. Crossing this threshold from the commonness
of language into its startling strangeness seems to be fundamental to this mode
of meditation.

One for m tha t thi s estrangement seems to hav e taken i s revealed in Ch'an
monks' referrin g t o a  reversa l of ordinary subject/objec t relations that occu r
in advanced koa n study . In the midst o f meditating on the koan a s the objec t
of contemplation, i t may occur that the koan has so occupied the practitioner' s
subjectivity tha t the language of the koan take s the subject position while the
self o f the practitione r experience s itsel f a s the koan' s objec t o r effect . Rut h
Sasaki expresses this on behalf of Isshu Miura as follows: "Th e koa n is taken
over by the prepared instrument, and, when a fusion o f instrument and device
takes place, the stat e of consciousness is achieved which it is the intent o f the
koan to illumine."11 The monk's subjectivity is the prepared instrument. When
the fusion o f subject and objec t occurs, the k5an's subjectivity , its "intention, "
as Sasaki puts it, is the controlling factor. 12

An interesting question comes up repeatedly in modern koan interpretation .
Were k5ans, an d th e language o f koans, strang e and paradoxica l t o th e Zen
masters who originally spoke them? Or is this language paradoxical onl y fro m
our unenlightened point of view? Does k5an language express in a simple and
straightforward way the new "common sense " attained in awakened vision? Is
this th e languag e tha t ultimatel y corresponds t o th e wa y things ar e i n thei r
"suchness"? It seems to me that traditional Ch'an texts will authorize both yes
and no answers to these questions, depending upon whic h set of background
ideas are being highlighted. When, for example, the complex interpenetration
and interdependenc y of reality is being stressed a s i t was i n Hua-ye n Ch'an,
then it makes sense that this language really does correspond to the way things
are. When, however, the accent is placed upon the negative function o f empti-
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ness and upon the provisional and expedient nature of the bodhisattva's teach -
ing methods , the n n o correspondenc e woul d b e thought possible no matter
how convoluted an d paradoxical . Man y element s i n early Ch'an up throug h
the writing of the initial koan texts in the Sung seem to show a preference for
the first of these: paradox i s worth meditative exertion precisely because this
language shows , fro m a n enlightene d poin t o f view , somethin g abou t ho w
things really are . Later , critical developments see m to hav e made th e secon d
alternative mor e attractive . Noncorrespondenc e betwee n koan languag e an d
its goal is certainly a safer assertion, since it eludes the necessity of articulating
the nature of the correspondence. The weakness of this view, however, is that,
in the absence of an understandable relation , koans take on the appearance of
arbitrariness. Why should this language be thought t o evoke that goal? In any
case, th e tendenc y in subsequen t koa n exercise s is to repudiat e an y role fo r
thought an d reflectio n i n authentic k5an practice , thu s implyin g that, i n en-
lightenment, the Ch'an master does not necessarily think a  deeper correspon -
dence than that which is available to ordinary mind.

Two interesting controversies in the Sun g dynasty have come to structur e
the way we think about these issues today. One of these, between masters Ta-
hui and Hung-chih, establishes a dichotomy between the k'an-hua or koan Zen
of the Lin-chi (J. Rinzai) tradition an d the "silent illumination" o r zazen-only
Zen of the Ts'ao-tung (J. Soto) tradition. The other controversy, als o involving
Ta-hui, was a disagreement over how koans were to be handled. In oppositio n
to th e contemplativ e literar y traditio n tha t wa s developin g aroun d koa n
study—what Ta-hui called "literar y o r cultured Zen," wen-tzu Ch'an (J . monji
Zen)—Ta-hui proposed a n essentially nonreflective koan practice in which to-
tal concentration woul d be placed upo n on e word or element in the koan, its
hua-t'ou or "main phrase" or "punch line," the place where koan language lit-
erally comes to a  head i n nonconceptual awareness . From m y point o f view,
the marvelou s iron y o f thes e division s i s that the y would see m to b e muc h
more accurately described in reverse. That is , if we look closely at the kind of
koan practic e advocate d b y Ta-hui , whic h repudiate s an y narrative, concep -
tual, o r linguistic access t o th e meaning of the koan, wha t we really have re-
maining i s silent illumination . W e will return t o thi s point . If , o n th e othe r
hand, w e look a t wha t develops in the Ts'ao-tun g o r Sot o tradition , w e find
exceptional achievement s in k'an-hua Ch'an, that is , a Zen of "looking a t lan-
guage," and o f achievements in "literary Zen," o r wen-tzu Ch'an.

This twofol d divergenc e in orientatio n i s evident i n the tw o most famou s
koan collections themselves. The Gateless Barrier foregoes literary and poeti c
development. It s languag e i s star k an d it s rational e i s the sublatio n o f th e
conceptual order , breaking through the temptation t o encounter th e koan in-
tellectually. The Blue Cliff Record i s itsel f a  literar y masterpiece o f bot h re -
finement and complexity. The former collection, by its very character, encour-
ages silent concentration o n the intellectual barrier to awakening . The latter,
by its very character, encourages contemplative and imaginativ e explorations
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into the unknown and a s yet unexperienced. In Dogen and the Koan Tradition,
Steven Heine rethinks thi s dichotomy. On e thesis o f the book is that Dogen's
Kana Shobogenzo i s "thematically an d stylisticall y remarkably simila r t o th e
Blue Cliff Record"™ an d that , if we stand back from th e Rinza i claim that Ta-
hui's "shortcut " metho d i s the culminatio n o f th e koa n tradition , the n w e
would recogniz e tha t Doge n wa s himself a  koan maste r wh o has take n thi s
genre of Zen literatur e off onto a n entirel y different lin e of development with
fundamentally differen t consequences . Lik e the Blue Cliff Record, Doge n re -
verses the directio n o f abbreviation an d open s u p th e genr e of commentary ,
erasing the distinction between primary source literature and secondary, inter-
pretive commentary, or between text and self . In this genre, the "turning word"
may show up anywhere , in Dogen's criticis m o f the origina l koans, o r i n th e
practitioner's ow n moment of reflection.

Nevertheless, in China, in spite of a historical milieu of enormous literary,
philosophical, an d cultura l achievemen t in the Sun g dynasty, Ta-hui's under -
standing of the koan and of Ch'an won the day. Whereas conceptual sophisti -
cation woul d b e th e hallmar k o f th e Sun g i n othe r dimension s o f Chines e
culture, Ch'a n woul d resis t thi s seductio n an d establis h itsel f firml y i n th e
nonconceptual. Thi s developmen t occurre d primaril y throug h th e hua-t'ou
(J. wato) o r "critica l phrase " styl e of koa n meditation . Ta-hu i insiste d that ,
although koans may appear to promise advanced insight and understanding,
this i s not wha t they in fac t offer . A s an alternativ e to meditatio n o n th e ful l
narrative of the koan, therefore, Ta-hui advocated intens e focus on one critical
phrase, generally one word or element at the climax of the koan. Furthermore ,
he maintained tha t the hua-t'ou had n o meaning and tha t any intellectualiza-
tion, an y conceptual thinkin g at all , would obstruct th e possibility of break -
through. As a corollary to this, Ta-hui warned that the intellectuals who in his
day were the ones most interested in k5an meditation would be the least likely
to succeed at it, given their tendency to think.14 His advice to them, therefore,
was t o ceas e completel y an y effor t t o resolv e the koa n an d "t o giv e u p th e
conceit tha t the y have the intellectual tools tha t woul d allow them to under -
stand it." 15 The primary effor t require d in this enterprise was a negative one,
"nonconceptualization," which, a s Rober t Buswel l explains, cam e t o occup y
"the centra l plac e . . . i n k'an-hua Ch'an"16 Otherwise , i n Buswell' s words,
"there i s nothing tha t nee d b e developed ; al l th e studen t mus t d o i s simply
renounce both th e hope that there is something that can be achieved throug h
the practice as well as the conceit that he will achieve that result." "

Conclusions: On the Decline of the Tradition
The followin g fou r point s ar e wha t I  tak e t o b e the mos t importan t conse -
quences of this development in Chinese Ch'an.

i. The tradition of k'an-hua Ch'an, whic h was generated by a  fascination
with th e masters ' linguisti c expressions, becam e in effec t silen t illumination
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Ch'an; the koan was reabsorbed into zazen. This, of course, was never stated
and, in fact, the opposite was what was generally assumed. My reasons derive
from a simple comparison of descriptions of practice. After Ta-hui, koan medi-
tation dre w as close to the nonconceptual a s it could. No thinkin g was to be
admitted into the exercise. The narrative structure of the k5an was eliminated
in th e focu s o n a  singl e point, th e hua-t'ou o r "critica l phrase. " Th e critica l
phrase itsel f wa s declared t o hav e no "meaning " (r) . Wha t remain s i s an in -
tense, prolonged focus  o n a  singl e point, whethe r one i s sitting i n th e lotu s
posture o r not . Thi s descriptio n differ s i n n o substantia l wa y fro m zaze n
in it s non-vipasyana—that is , in it s samatha—forms. Bot h "looking " (k'ari)
and "language " (hua) hav e been reabsorbe d int o th e "silence " of meditation
(ch'ari).

2. With the ethics of achievement dismissed as a form o f conceit, and als o
the functions o f the intellect set aside in religious practice, th e role of faith in
Ch'an would come to be accentuated, thu s bringing Ch'an closer to, and ulti-
mately uniting it with, Pure Land Buddhism . Faith was an essential theme for
Ta-hui, a s i t ha d bee n for severa l other Ch'a n Buddhists , including Lin-chi .
For Ta-hui, faith was required to make the leap into the nonconceptual. Pride ,
on th e othe r hand , prevente d th e practitione r fro m realizin g the futilit y o f
gradual awakening , a  muc h maligne d doctrin e associate d wit h th e b y the n
defunct Norther n schoo l tha t assume d substantia l benefi t fro m huma n effor t
and the quest for achievement. Although it is not clea r to me how importan t
a role was played in this doctrinal developmen t by the influential idea o f the
declining dharma, or the "age of mo-fa" (J . mappo), th e emphasis on faith and
the rejection of pride i n Ch'an and i n Pure Lan d ar e strikingly similar. Bot h
scorned intellectual practices and put their entire emphasis on overcoming the
latent Confucian "ethics o f achievement. "

In retrospect , w e can note an interesting doctrinal "intersection " tha t was
encountered and determined in the Sung. During this period the notion of the
prior "golde n age " whe n many capable Ch'an Buddhists had bee n awakened
was widespread. When the y aske d themselve s what th e grea t master s o f th e
earlier er a had i n common, however , the universal answer was that the y had
all rejecte d thei r ow n earlie r practic e o f sutr a study . Tha t is , intellectua l
achievement wa s renounced i n th e en d s o that sudde n breakthroug h migh t
occur. What thi s tended t o mea n fo r Sung practitioners wa s that the y could
obtain the benefit o f the masters' realizatio n by foregoing intellectual study in
the firs t place . Wh y take i t u p i f al l the master s had com e t o rejec t it ? Yet,
another, apparentl y unnoticed , rout e tha t coul d hav e bee n take n fro m thi s
intersection was the opposite one: they might have realized that what the great
masters had in common was prolonged an d serious study of the sutras. Intel -
lectual endeavo r had , i n fact , bee n commo n t o al l o f them eve n if, a t som e
point i n thei r training , critique and negatio n o f thi s learning were required.
Although they did hold the act of critical rejection in common, they also held
in common that which could be rejected but neve r lost.18 Some extent of Bud-
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dhist learning coul d easily have been recognized as a precondition for sudde n
awakening in Ch'an. Sung masters, however, tended t o take the rejection liter -
ally an d nondialectically . I n effect , wha t the y institute d wa s a  for m o f Ze n
fundamentalism: th e tradition cam e to be increasingly anti-intellectual in ori-
entation and , in the process, reduced it s complex heritage t o simple formulae
for which literal interpretations wer e thought adequate . Th e increasing institu-
tional unification of Ch'an and Pure Land Buddhis m in the Yuan, Ming, and
Ch'ing dynasties, although brought abou t by numerous factors, is less mysteri-
ous intellectually when seen in light o f these doctrinal an d practica l conjunc -
tions.

3. Even during th e heigh t o f Ch'an i n th e Sung , but mor e s o later , thes e
developments would send the educated classe s in China elsewhere , leading, in
the final analysis, to the construction o f a new tradition that would overwhelm
Ch'an Buddhis m b y drawing severa l of it s element s up int o a  more encom -
passing cultural framework. Already in the Sung an innovative tao-hsueh tradi-
tion was gaining the upper hand i n this stilted debate . Although thi s traditio n
benefited greatl y from wha t Ch'an had t o offer—meditative practices , sudde n
awakening, monastic retreat , and s o on—it made more than ampl e roo m fo r
intellectual practice s a s fundamenta l t o th e Way . Some o f thes e intellectua l
practices were drawn from an d modeled afte r earlie r developments in Chinese
Buddhism, doctrina l advance s mad e i n T'ien-t'ai, Hua-yen , an d early Ch'an.
Although it  is now clear that the relationship of  influence between  Ch'an and
Neo-Confucianism wa s multidirectional, with both traditions benefitin g from
the exchange, i t is also clear that Ch'an drew the least benefit from this opposi-
tion becaus e o f it s entrenchmen t i n doctrine s tha t condemne d intellectua l
practice. Instea d o f regrouping to fac e th e challenge o f tao-hsueh by probin g
ever mor e deepl y into it s ow n Buddhis t an d Chines e heritage , Ch'a n opte d
for the  silenc e of  sudden illumination . This choice , however , had the  effec t of
condemning Ch'a n t o it s futur e margina l statu s i n China ; a s th e dynastie s
rolled by , the Ch'an contributio n t o Chines e cultur e woul d becom e increas -
ingly insignificant.

4. Althoug h Ch'an , fo r mos t practica l purpose s no w merge d wit h Pur e
Land Buddhism, would maintain itsel f in Chinese society through overwhelm-
ingly conservative policies and  practices , what creativity there has been in the
tradition ca n b e found precisely where, accordin g t o Ch'an theory , i t shoul d
not be found: in the domain o f Ch'an theory. What we find in some Yuan and
Ming dynasty Ch'an texts is a reemergence of rational, metaphysical construc-
tion—the effor t t o "explain " how it is that Ch'an practices lin k up with real-
ity.19 No doub t thi s necessity was foisted upon Ch'an monks by historical cir -
cumstances that , fo r whateve r reason , wer e allowin g Neo-Confucianis m t o
bypass Ch'an. Neo-Confucia n critiques of Ch'an were widely successful, even
when unsophisticated, because , for on e thing, Ch'an Buddhist s were by the n
so ill equipped to reason and argue in opposition to them. Eventually, however,
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cultural decline did evoke a response; Ch'an Buddhists began to give reasons
to justify thei r practice. These reasons naturally took metaphysical form : how
is reality constructe d suc h tha t i t make s sens e to focu s al l o f your energie s
into meditation o n a  singl e "meaningless " phrase fro m th e ancien t masters ?
Psychological explanation s wer e require d too : how i s the min d constructe d
such tha t i s make s sens e t o driv e yoursel f int o a  menta l impasse ? Neo-
Confucian intellectuals , of course, argued that it made no sense, a conclusion
applauded by mainstream advocates o f common sense. Ch'an apologists thus
had thei r work cut out for them, and thei r response was in fact a  new wave of
creative Ch'an literature . The creativit y of this wor k is limited, however, be-
cause its authors could not see that their own writings in meta-koan language
went directly against the conclusions that they had set out to justify. They were
unable—because of the power of doctrinal predilections to th e contrary—to
recognize that "the one who was right then doing the explaining," to borro w
Lin-chi's phrase, was not the nonconceptual, nonnarrative self that thei r doc-
trine valorized. Although these doctrines concerning what a koan is and what
a human mind is were innovative, they could not encompas s their own status
as doctrinal assertions. They lacked the reflexive sophistication that had made
many of the great Ch'an masters famous in the first place.

This split between koans and the meta-discourse about koans is heightened
even further and modeled fo r us in English in the work of D. T. Suzuki. I t is
interesting to note that in his own writings about the koan, Suzuki draws heav-
ily upon this Yuan/Ming explanatory literature. This was naturally the litera -
ture most applicabl e t o Suzuki' s task, tha t o f explaining to u s in an entirely
different cultura l contex t wh y th e grea t Ze n master s sai d an d di d suc h
"strange" things. Suzuki's own writings don't fit the definition of Zen that they
propose. Transmittin g Zen in the presence of Americans and Europeans in the
mid-twentieth centur y called fo r som e heavy-duty metaphysics and a  lo t o f
explaining. Too much "Zen Mind" would undermine the task. Instead of just
giving us unadulterated "unreason " whe n he wrote about koans , Suzuk i was
forced t o ste p back and articulat e "The Reason o f Unreason," which is what
he entitled his best essay on the koan tradition . H e knew in advance that h e
would have to give some very good "reasons " and that , unless Zen appeare d
to be the most reasonable alternative under the circumstances, it would simply
be rejected. As it turns out, his reasoning was excellent and many of us were
persuaded o r a t leas t influenced . Eve n now, when scholars regularly criticize
the writings of Suzuki for their misrepresentation of the Ch'an/Zen tradition ,
we ca n se e tha t Suzuki' s tas k ha s bee n impressivel y accomplished. "Zen, "
whatever it is, still symbolizes for many some dimension at least of "the great
matter." The reasons Suzuki provided fo r us may now be inadequate, but thei r
one-time persuasiveness abides in the fact that we do not just drop the subject.
Even i f it take s a radicall y new for m o f metaphysics to pul l it off , we would
still like to learn how to hear "the sound of one hand clapping. "
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Ikkyu and Koans
A L E X A N D E R KABANOFF

An Eccentric Monk of the Muromachi Er a
Ikkyu Sqju n (1394-1481 ) wa s on e o f th e mos t famou s Ze n monk s i n
Muromachi-era Japan (1333-1573) because of his unconventional and eccen -
tric behavio r (no t b y chanc e h e ofte n calle d himsel f Kyoun , th e "Craz y
Cloud"), hi s unorthodox views , and hi s artistic abilities . His reputation a s a
popular hero of amusing stories has long been preserved, and his life story has
been enriched by legends and anecdotes that are well-known among Japanes e
children today. We will examine Ikkyu's role as an original thinker and a versa-
tile poe t wh o lef t a  collectio n o f poem s i n Chines e writin g o r kanbun, th e
Kyoun-shu (An Anthology of the Crazy Cloud), many of which deal with tradi-
tional Zen koans in innovative and creative ways.

Writing poetr y i n Chines e wa s a  commo n practic e fo r man y Japanes e
monks, who lef t a n enormous legacy known as gozan bungaku or th e "litera -
ture of the Five Mountains" o f medieval Zen monasticism. But Ikkyu's poetry
contrasts strikingly with the typically formal works of gozan poets, who sought
to pursue Chinese standards of secular poetry rather than to promote religious
values. As a result, gozan poetry was often fossilized  an d artificial . In Ikkyu' s
poems, however , we find a somewhat clumsy and les s refined, but a t the same
time a much more sincere an d individualisti c manner o f writing. Robust an d
sometimes shocking revelations make Ikkyu's collection a t once mor e attrac -
tive and more embarrassing than most of the works of his contemporaries. I n
particular, th e treatment of traditional Buddhis t subjects in the poems is origi-
nal, highly personal, and paradoxical.1

Hardly anyon e befor e or afte r Ikky u used poetry t o suc h a n exten t a s an
expression of the most intimate feelings, spiritual turmoil, or reflections on the
meaning of life. Hi s poems are not purely didactic considerations o r admoni -
tions, though in part they were written exactly for that purpose, a s is apparent
from som e o f th e titles . Rathe r the y ar e eloquen t disclosure s o f hi s never-
ending search for the Absolute, without any hope o f finding a final solution,

213
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and the y have no pee r amon g gozan poetry . The poem s ar e permeated wit h
despair an d anger , accusation s agains t th e vice s o f fello w monk s an d othe r
countrymen, and nostalgic praise for the blessed, golden age of former Chinese
or Japanese Ze n masters. The Kyoun-shu a s a whole may be labeled a  "poeti c
confession o f faith" o r a  "picaresque autobiography. " I t abound s i n deep re-
flections on Zen philosophical principle s an d memorable events from th e his-
tory of the sect , as well as self-criticism and even overtly erotic verses.

However, graspin g th e meanin g o f Ikkyu' s poetry , composed i n verse s of
four line s wit h a  tota l o f twenty-eigh t Sino-Japanes e characters , sometime s
seems quite difficul t o r nearl y impossible becaus e o f the repeate d us e of th e
same characters with various meanings, as well as hidden allusions or uncom-
mon expressions which seem to reflect an absence of any direct, logical connec-
tion between each o f the four lines . Scholars an d translator s frequentl y argue
about th e intention an d exact meaning of his poems an d try to trace an d dis -
mantle possibl e source s b y browsing throug h standar d Ze n writing s o r th e
verses o f classica l Chines e poets . However , even if certain line s are convinc -
ingly prove d a s intentional borrowings , the whol e meaning ma y stil l remai n
elusive. Therefore onl y a n exhaustiv e reading o f famous Ch'an/Ze n writing s
can provide a  clue to the meaning o f Ikkyu's poetry. These works include the
Lin-chi lu (J . Rinzai roku), Ching-te ch'uan-teng lu (J . Keitoku dentorokii),
Wu-teng hui-yuan (J . Goto egeri), an d koa n collection s suc h a s th e Wu-men
kuan (J . Mumonkan) an d Pi-yen lu (J. Hekiganroku), a s well as the "recorde d
sayings" (C. yu-lu, J. goroku) of Hsu-t'ang (Ikky u proclaimed himself the incar -
nation o f Hsu-t'ang i n Japan) or of Daio or Daito, the founders of the Daito-
kuji branc h of the Rinzai sec t to which Ikkyu belonged.

It i s impossible in one short chapte r t o delineate even in a cursory manner
all the possible ways that koans were used in Ikkyu's poetry. I will provide only
a fe w examples that sho w Ikkyu's attitude towar d koa n practice , i n additio n
to som e cases for which allusions to certai n traditional case s turn th e poem s
themselves into koans. 2

Persistent Gratitude towar d
Yun-men and Koan  Collection s
Ikkyu attaine d hi s first satori or Zen awakein g in 1418 . At thi s time, h e was
reflecting on a koan dealing with the 60 blows that Tung-shan was said to have
promised Yun-men . Nevertheless, Ikkyu' s satori apparentl y occurre d whe n he
heard a  blind musician chantin g a story from the Heike monogatari about Gio ,
a concubin e o f the powerfu l Taira Kiyomori ; sh e lost his love and i n distres s
became a  nun. The extant source s d o not revea l any connection betwee n the
Gio story , th e aforementione d k5an , an d Ikkyu' s satori . Becaus e Yun-me n
(864-949) wa s implicitl y responsible fo r hi s firs t satori , throughou t hi s lif e
Ikkyu fel t much indebted to the Chinese master and ofte n include d overt an d
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covert allusion s t o hi m i n hi s poems . Fo r example , in th e poe m "Wave s o f
Peach Blossoms" (no. 35 in the Kyoun-shu) Ikky u wrote:

Along the waves, together with the combers—a lot of red dust .
I see again the peach blossoms—in spring of the third moon.
Resentment flows by for three lives and sixt y kalpas.
Annually, dry gills and scales lay under the sun by the Dragon Gates .

The main images in this poetic koan can be traced to popular Chinese concepts
connected with seasonal changes. The phrase "waves of peach blossoms" indi-
cates th e thir d month , whe n fallin g peac h petal s cove r th e rive r water . Ac-
cording to Chinese beliefs, exactl y at that time carps gathe r before the rapids
known as the Dragon Gates, trying to jump over in order to change into drag-
ons. The overcoming of the Dragon Gat e i n the Zen tradition became associ-
ated with "passing through a barrier," o r the attainment of satori. Ikkyu also
includes in his poem a quotation from Yun-men's "turning phrase," "Along the
waves, together with the combers. "

The poem pivot s on the koa n fro m th e Pi-yen lu (case 60) that deal s with
Vim-men, who raised his staff and announced that i t was a dragon that would
swallow heaven and earth. Later on Ytin-men added, "Where will you be able
to find mountains, rivers, and the great earth?" The koan is followed by a verse:

This staff swallow s Heaven and Earth ,
Vain will be the chattering about "waves of peach blossoms."
The parch-tailed ones will not grasp clouds and mists,
For what purpose did those with dried gills lose their lif e

and soul? 3

A poem (no. 47) under the title "The Hundredth Anniversary of Daito Ko-
kushi's Death" evidently hints at a verse in case 24 in the Pi-yen lu:

Many of Buddha's descendants passed through the Main Gates .
I alone am wandering among rivers and seas.
Where will the next Communal Feast Festival be held?
White clouds cook rice on the top of Wu-t'ai-shan mountain.

The case story is about the nun Liu Te-mo, who visited Kuei-shan Lin-yu and
was greeted with a belittling question, "Is i t you, old cow, who came to me?"
(One has to keep in mind that Kuei-shan called himself "a water buffalo") Mo
answered, "Tomorro w wil l b e th e Communa l Feas t Festiva l (C . ta-hui-chai,
J. taiesaf) o n Moun t Wu-t'ai , and th e teache r ha s just lef t tha t place. " Kuei-
shan la y down and fel l asleep . Mo immediatel y left.4 Sinc e the Si x Dynasties
period Mount Wu-t'ai had bee n a popular pilgrimage site where official cere-
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monies beseeching for prosperity for the country were held annually . The last
line of the verse alludes to a poem by Tung-shan preserved in the Ku-ts'un-su
yu-lu (J . Kosonshoku goroku):

Clouds cook rice on the top o f Mount Wu-t'ai-shan.
A dog urinates before the steps of the Buddha Hall .
A banner-pole is used for frying rice flat-cakes.
Three monkeys bolter daybreak through a sieve.

The first two lines in Tung-shan's poem are borrowed, in turn, from case 96 of
the Pi-yen lu;5 "Clouds on Mount Wu-t'ai-shan cook rice ; a dog pisses to the
sky before the old Buddha hall."5

Another poem in the Kyoun-shu (no . 45) is an illustration o f case no. 8 3 in
the Pi-yen lu:1 "While Yiin-men was addressing monks he asked, An ol d Bud-
dha an d a  nake d pol e ar e communicating . Wha t i s the meanin g o f it? ' H e
himself gav e the answer , 'Clouds ris e on th e Souther n Peak ; i t rain s o n th e
Northern Mountain. ' " The verse reads:

How can the "Small Bride" marry P'eng-lai?
The "cloud-rain" this evening is like in a previous dream.
In the morning he is on T'ien-t'ai, and in the evening on Nan-yueh.
I wonder, where could I find Shao-yang?

The "Small Bride" i s a tiny island in the Yangtze River in Chiang-hsi prov-
ince, and P'eng-la i (initially a mythic island where Taoist immortals abide) is
also the name for a rock at the same place on the opposite bank. In the popular
imagination th e island an d th e rock were believed to b e spouses . The secon d
line contains complex allusive associations. The koan pivot s on the interrela -
tion o f two incompatibl e phenomena . A s an answe r to a n illogica l questio n
Yun-men use d a n equall y absurd phrase . Ikky u furthe r play s on image s im-
plying a  love affair an d shift s th e conten t o f the koan int o th e sexua l sphere .
The word soko ("to communicate" ) in Yun-men's question also has the mean-
ing "to copulate," while in the Chinese tradition the "cloud-rain" is a standar d
metaphor fo r a love-union, a phrase often exploite d by Ikkyu in his poetry.

The third line contains the names of two sacred mountains in Chinese Bud-
dhism, T'ien-t'ai and Nan-yueh. I t reverses the poetic flow from sexua l associ-
ations back int o a  religious context. The  former mountai n was  the abod e of
Chih-yi, the patriarch o f the T'ien-t'a i school , whil e the latter wa s a dwelling
place o f hi s teache r Hui-ssu . A s a  result , th e mountain s ar e separate d b y a
small geographica l distanc e ye t preserv e a  spiritua l affinit y between  maste r
and disciple . Modern interprete r Hirano Sqjo suggest s that th e line alludes to
a story in the Hsu-t'ang lu: "A monk was asked, 'What is your strategy, if you
cannot say anything?' The monk responded, 'I f I  am not o n T'ien-t'ai moun-
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tain, I  am on Nan-yiieh mountain.' "8 Also, Shao-yang was another nam e of
Yun-men, the main characte r o f the koan tha t Ikky u used a s the subjec t for
this poem.

Another poem (no . 51 ) has as an introduction a  koan stor y tha t was bor-
rowed from case no. 82 in the Ts'ungjung lu (I Shoyorokii) collectio n and tha t
deals wit h th e mercifu l bodhisattv a Kuan-yi n (J . Kannon) i n on e o f he r 3 3
manifestations: "Concerning the words, 'heard a sound and attained th e Way,
saw forms an d purifie d the mind,' Yun-men said, 'Th e bodhisattva Kuan-yi n
took th e mone y an d wen t t o bu y millet-cakes. ' The n h e los t hi s hear t an d
said: 'However, from the very beginning they were just ordinary dumplings.' "9

Ikkyu interprets the story in the following way:

When Kannon was manifested in the shape of a servant-maid,
She fed her spirit dumplings and millet-cakes.
Unforgettable are things I "had see n and heard" in former days,
Just before me is the person wh o played a flute in Shan-yang.

The poe t trie s t o stres s the lac k o f an y essentia l differenc e between  millet-
cakes and dumplings , because their only purpose i s "to fee d th e spirit" o f an
enlightened person who is not suppose d to make a distinction betwee n these
two material objects . The last line recalls words from th e poem "Listenin g t o
a Flute in the Fei-ch'eng Garden " by Tou Mu (742-822 ) and als o alludes to
an old story from th e Chi n dynasty days. Hsiang Hs u was one of the "Seve n
Bamboo Grov e Wisemen. " Whe n he heard abou t th e execution o f his frien d
Hsi K'ang in Shan-yang, he broke his lute into pieces. Later on, when passing
by Hsi K'ang's former dwelling in Shan-yang, he suddenly heard sound s of a
flute, recollected his late friend , and compose d th e "Od e o f Recollections on
the Past" (Wen hsiian, vol. 16) .

Implicitly Yun-me n i s also present i n a  poem (fro m a n eight-vers e cycle ,
nos. 432-439) about "Ch'en the Sandals-Maker" :

They babble about th e Way, debate about Zen, multiply profit s
and glory.

During the uprising, by his own efforts h e created a  fortress of
lamentations.

In vain he slammed the door t o break Shao-yang' s leg,
But also broke the feelings of itinerant Zen monks.

Ch'en (real name: Chao-chou Tao-tsung, 780-877) inherited the Dharma fro m
Huang-po an d live d as a recluse at the Lung-hsing-ssu temple in Chao-chou .
According t o a  tradition , h e earned a  livin g to suppor t hi s aged mothe r b y
making straw sandals and selling them. The biography of Mu-chou Tao-tsun g
(another nam e was Ch'en Tsun-su ) in th e Wu-teng hui-yuan (vol . 4) reports
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that whe n th e rebelliou s troop s o f Huang Ch'a o entere d th e city , Mu-cho u
produced hug e straw sandals an d hung them o n the city-gate . Huang Ch'a o
could not take the sandals off the gate, so he proclaimed Mu-chou a great sage
and lef t the city. The Yiin-men (Shao-yang) biography in the Wu-teng hui-yiian,
as well as the case in the Pi-yen lu (case no. 6) , contains a story about ho w he
thrice cam e t o Mu-cho u askin g fo r a n instruction . Whe n Mu-cho u cried ,
"Speak, speak! " Yiin-me n go t embarrassed an d Mu-cho u trie d to pus h hi m
out. Then th e master slamme d the door wit h such a  force tha t i t broke Yiin-
men's leg . At tha t moment , Yiin-me n made a  loud cr y and attaine d a  "grea t
awakening."10

Ikkyu's poem starts with a condemnation of  Zen discourses and traditiona l
koan practice . I n th e nex t lin e h e make s a  shif t t o prais e Mu-cho u fo r hi s
courage at a critical moment. Perhaps Ikkyu evaluates his behavior during the
time of rebellion as being more appropriate whe n considered fro m th e stand -
point of Zen teaching. On the other hand, Mu-chou' s arrogan t attitude , glori -
fied in many stories , i s treated b y Ikkyu wit h disgus t a s being unnecessaril y
cruel. I n othe r poem s Ikkyu consistently condemns simila r rud e methods o f
instruction. The last line ironically turns the statement upsid e down in calling
the grea t spiritua l experienc e th e "breakin g o f th e feeling s o f itineran t Ze n
monks." After many years of wandering and visiting a number of distinguished
masters, Yiin-men attained sator i while staying with Mu-chou, bu t he still was
rejected an d sen t t o Hsueh-feng , fro m who m h e inherited th e Dharm a seal .
The last line may also be interpreted as a capping phrase for the koan .

Yun-men is mentioned again by Ikkyu in a reference to case 8 from th e Pi-
yen lu, which introduces poem no. 55: "At the end of summer retreat Ts'ui-yen
addressed the community, 'Since the very beginning of the summer I have been
talking t o you . Look! Do I  stil l have eyebrows left?' Pao-f u said , ' A perso n
who become s a  robbe r ha s a n uneas y heart. ' 'The y wil l gro w anew, ' sai d
Ch'ang-ch'ing. Tak e care! A barrie r [kuan]!' replie d Yiin-men." 11 Ikkyu pro -
vides a n elucidatio n o f th e koa n an d mention s Ts'ui-ye n Ling-ts'a n (d . ca .
950), Pao-fu Ts'ung-tie n (d . 928), Ch'ang-ch'ing Hui-ch i (854-932), an d Yun-
men Wen-yen (d. 949) in metaphorical form :

"The k5a n o n eyebrows" is like a thorn insid e mud:
Pao-fu an d Yiin-men chose the same road .
Ch'ang-ch'ing conceale d hi s body, but manifested its reflection.
To the south of the tower there is the moon o f the third wake.

The Buddhists believed that a person who distorts the Buddhist Dharma o r
Teaching will become a leper, and the first symptom of the disease is the falling
out o f eyebrows. Thus Ts'ui-yen' s question about hi s eyebrows is to b e inter-
preted i n thi s vein . Pao-f u hint s tha t thos e wh o commi t sin s mus t becom e
aware of this consequence Ch'ang-ch'ing tries to reassure the master by prom-
ising tha t th e eyebrow s wil l gro w anew , whil e Yiin-men abolishe s th e oppo -
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sition b y a n indefinit e exclamatio n "Kuanl" I n th e colloquia l languag e o f
the T'ang an d Sung periods, the word kuan also had the implication o f "wha t
the hell! " o r "tak e care! " althoug h th e litera l meaning o f the characte r wa s
"a border" or "an obstacle." Thu s the two disciples shared their master's con-
cerns, o r a s Dai5 claims i n his capping phras e t o thi s k5an , "bot h o f them
followed th e sam e road bu t no t th e same gauge." In contrast , b y his indeter-
minate answe r Ch'ang-ch'ing silentl y accepted th e sin s o f Ts'ui-yen, an d b y
assuring th e teache r tha t hi s eyebrows would grow anew he feigned a  stanc e
of unconcern. Also, the first line alludes to Daio's capping phrase , "Take care
not t o ste p on a thorn hidde n inside mud," implying that th e real meaning is
hidden from ignorant persons. The last line contains a  hint that for the person
who grasped the meaning of the koan "the moon of the third wake" will imme-
diately appear i n his enlightened mind.

Koans in the Daitokuji Traditio n
Ikkyu considered himsel f a follower of the transmission line of Japanese mas-
ters Daio Kokushi and Daito Kokush i that becam e the mainstream traditio n
of Daitokuj i temple  in medieval Kyoto. Daito wa s known fo r hi s innovative
capping phrase  commentarie s o n koan s tha t wer e an importan t par t o f th e
Daitokuji ora l tradition . Allusion s to both o f these spiritual predecessors ar e
frequently found in Ikkyu's poetry.12 The first poem in the cycle, " Three Turn-
ing Phrases'13 of Daito Kokushi " (no. 28), is prefaced by the phrase, "I n th e
morning I 'connect our eyebrows' and in the evening 'join our shoulders.' What
a person am I?"

I have just passed a barrier, another one is before me.
One cannot clim b following only old samples and patterns .
These strange lichih fruits have a heavenly taste.
The name from th e T'ien-pao er a descended to people .

The vers e focuse s o n th e experienc e o f Daito , wh o a s a  discipl e o f Dai o
grasped th e meaning o f the one-wor d k5a n o r "The Barrier" (kuan) an d at -
tained satori , onl y to face immediately another barrier . Ikky u emphasizes the
impossibility o f realizing the highes t trut h onl y through textua l source s an d
koan training . He includes in the text a reference to delicious lichih fruits , th e
daily mea l o f Yan g Kuei-fei , a  consor t o f th e T'an g Empero r Hsiian-tsun g
(712-756). The tragic fat e o f Yang Kuei-fei, murdere d o n the demand o f sol-
diers wh o accuse d he r o f bein g the mai n sourc e o f turmoi l brough t o n b y
the An Lu-shan rebellion during the T'ien-pao er a (742-755) , wa s repeatedly
referred t o b y Ikkyu in his poetry as a classic example of a femme fatal e an d
unhappy beauty at the same time. "The heavenly taste " o f lichih put a n end
to the Heavenly Treasure (Tien-pao) era of rule.
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Another example of this type of poetry is Ikkyu's reference (no. 157 ) to th e
"three turning phrases" of Chao-chou—"A clay Buddh a can' t pass acros s a
river; a wooden Buddh a can' t pass through a  fire; a metal Buddh a can' t pass
through a  furnace"—in which he tries to solve in a single blow the three prob-
lems of Chao-chou :

A poem is finished: sorrowful thoughts resembl e a love song.
For many years I was listening to a night rain on a lonely bed.
Who had produced a  flute tune from th e tower?
The melody stopped abruptly ; green peaks are across the river.

The "thre e turnin g phrases " o f Chao-cho u ar e mentione d i n Pi-yen lu cas e
96,14 although Ikkyu' s poem contain s no direc t allusion s o r comments o n the
case. Th e mor e obviou s explanation happen s her e t o b e th e leas t intricate .
Ikkyu compares three insoluble situations from the koan with his own inability
to combine a strict monastic lifestyl e on the mountain slope s with his unceas-
ing ties to earthly joys. He solves the koan in the last line's words, "green peak s
are across the river." The poem has been completed, the love tune has suddenly
become silent , all "three turnin g phrases" ar e effectively "capped " by a mag-
nificent landscape tha t delimits any mundane passions and invites one to com-
mune with and dissolve into its beauty.

By introducing som e of his poems with a koan case, Ikkyu often turne d th e
poems into condense d and allegorica l comments o n the source cases, as with
the introduction t o poem no. 44: "A monk asked Yen-t'ou, 'What will happen
if a n ol d sai l will no t b e raised? ' ' A smal l fish will swallow a large r one, ' an -
swered Yen-t'ou. And wha t happens afte r th e sai l has been raised? ' asked th e
monk. A  donke y i s nibbling gras s i n th e backyard, ' Yen-t'o u replied. " Th e
main characte r o f the k5a n i s Yen-t'ou (827-887) , who initiall y belonged t o
the Lin-chi school bu t later turned to the Kuei-shan school . The k5an may be
found in a variety of texts, including the Ching-te ch'uan-teng lu, Tsu-t'ang chi,
Wu-teng hui-yuan, Ch'an-men sung chi, and Ch'an-lin leichu; Hiran o argue s
that Ikkyu' s version is closest to the last of these.15 According to the Zen tradi -
tion, Hsu-fang (1184-1269) , whom Ikkyu believed to be his spiritual Chines e
forefather, attaine d sator i afte r meditatio n o n this very anecdote. Transmitte d
to Ikkyu by Dai5 Kokushi, th e koan ha d great  importance withi n the Daito-
kuji tradition. 16 Ikkyu comments on the koan through allusions to a few other
cases and supplant s the original content wit h additiona l obviou s an d hidde n
connotations:

Cold an d heat, suffering s an d pleasures bring shame to mind.
Ears are originally only two pieces of skin.
One, two, three—yes! —three , two, one.
With a  single twist o f his hand Nan-ch'ua n ripped the cat.
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The firs t line alludes t o th e thir d o f the "reflections " o f Fo-yen Ching-yua n
(1067-1120): "Suffering s an d pleasures , anticipatio n an d concordance —
the Wa y i s i n betwee n movemen t an d immobility , col d an d heat— I fee l
ashamed, repenting." 17

Hirano, referrin g to a n ora l Daitokuj i koa n tradition , consider s tha t th e
questions aske d o f Yen-t'o u correspon d t o anticipatio n an d concordance .
When a sail is not raised, the wind prevents a boat's movement , whereas afte r
it ha s bee n raised , th e win d pushes th e boa t forward . I woul d lik e to stres s
another opposition : th e first situation is associated wit h stillness, and the sec-
ond one with movement. Then the whole poem may be seen as a cryptic solu-
tion of the koan. The first line contains two of the four expressions mentioned
in "Fo-yen's reflections," although logicall y they have no connection wit h the
k5an, and the next two lines traditionally have been associated wit h this koan.
In th e ora l Daitokuj i tradition , th e words "ears are only two pieces o f skin "
were applied as a capping phrase to the first answer in the koan, " A small fish
will swallow a larger one, " whil e the words  "fangs an d teet h ar e just bones "
were a capping phrase to the second answer in the koan.18 However, this cannot
be considered the only true answer.

According to the oral Daitokuji tradition, to the words "A small fish swal-
lows a larger one " ther e is applied the capping phrase "Five , four, three , two,
one." Sonja Arntzen considers the numerical image in its mirrorlike pattern t o
be an obvious illustration of the duality principle.19 The Daito Kokushi goroku
or recorde d saying s tex t state s tha t on e day , havin g ascende d t o th e hall ,
Daito announced :

If on e attains in hi s heart a  stat e inexpressibl e i n words , i t wil l pertain. Whe n
one wishes t o expres s i n words somethin g tha t i s impossible t o comprehen d by
the heart, it will be "seven, six, five, four, three, two, one." [Someon e asked,] "And
what will happen if one has attained something in the heart and may express it
in words?" After a pause he added, "After flowers have blossomed n o effort s ar e
necessary t o make them grow. A spring win d will take care of them."20

Perhaps i n th e abov e poem Ikky u attempt s t o solv e the proble m b y linking
two figural sequences. The duality turn s naturall y into nonduality , and bot h
number-orders conjoi n into a  single unit with an ape x in the very middle of
the line. The emphatic character hsi (translated her e as "yes!" just to keep it in
the translation ) lack s an y specifi c meanin g an d perform s in Chines e poetr y
only an exclamatory function. The character hsi in the Japanese is also a homo-
phone for the number "four" (C . ssu, but in Japanese bot h are pronounced a s
"shi"), becoming a pivot for the ascending and descending numerical order.2'

The last line of Ikkyu's poem allude s to a  famous koan fro m th e Wu-men
kuan (case I4) 22 or the Pi-yen lu (case 63) : "Once Nan-ch'iian noticed monk s
of th e eastern and western halls disputing about a  cat . Then h e took th e ca t
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and announced , 'I f anyon e talks , I  wil l not kil l him.' Nobody pronounce d a
word. The n Nan-ch'iia n rippe d th e ca t apart." 23 A  solutio n o f th e koa n i s
found i n cas e 6 4 o f th e Pi-yen lu: "Nan-ch'iia n relate d wha t happene d t o
Chao-chou an d asked what he would have done if he had been present at that
time. Chou took of f his straw sandals, put the m on his head, and lef t th e hall.
'If you had been there, the cat would still be alive,' Nan-ch'uan exclaimed."24

Respect for Chinese Patriarch s
The names of famous Chinese Zen patriarch s are ofte n mentione d b y Ikkyu,
and the  name s of  the  earl y masters Lin-chi , Te-shan , Pai-chang , and  Kuei -
shan ar e foun d especiall y frequently . On e o f th e poems , calle d " A Man Bu t
Not Externa l Objects Has Bee n Grasped" (no. 14) , is included i n the cycle on
the "Four Alternatives of Lin-chi" :

The names of Pai-chang and Kuei-shan stil l exist;
Will not th e fox and the water buffalo sta y forever ?
In the temple of the past dynasty there are no more monks.
Yellow leaves and autum n wind whirl above the tower.

This poem illustrates the state o f mind afte r th e subject has dissolved into th e
object: an y trac e o f sentien t beings ha s disappeare d an d onl y th e purit y o f
nature remain s unchanged. Suc h a  position was  typica l of  the  materialisti c
school o f Sarvastivada Buddhism . Once Lin-chi said , "The sprin g sun shines
and cover s th e eart h wit h silk . A baby' s hai r hang s dow n i n gra y threads. "
That is, a person (subject ) loses his self-importance when faced with the outer
universe (object ) embodied i n the phenomena o f nature. Th e subjec t tries t o
extrapolate himself into that illusory outer world, and such a view is as incred-
ulous as gray hair fo r a  baby. The world remains harmonious notwithstand-
ing—or because of—the absenc e of human beings in it.

The names Pai-chang Huai-ha i an d Kuei-shan Ling-y u in the Ch'an tradi -
tion are associated with koan stories about th e wild fox and the water buffalo ,
respectively. The stor y about th e wild fox is reproduced i n Wu-men kuan case
2 and numerous other koan collections. According to this case, whenever Pai-
chang delivered sermons before hi s disciples, an unfamiliar old man appeare d
in the assembly . One day after th e sermo n was over, he did not leav e the hal l
with th e othe r monks . Pai-chan g aske d abou t hi s identity an d th e ma n an -
swered that in the distant pas t he was a monk a t this very temple, bu t becaus e
of hi s improper us e o f a  turning wor d he wa s punished b y being reborn fo r
500 lives as a wild fox. After th e talk with Pai-chang th e fox attained awaken-
ing and , a s a  result , became release d fro m hi s wild fo x transfiguration. H e
proclaimed that his corpse would be found behind the temple compound an d
asked tha t i t be buried with the standar d rit e for Buddhis t monks. That da y
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the monks indeed found a  dead wild fox and cremated him.25 In a poem titled
"Pai-chang's Wild Fox" (no. 48) the content on the surface appears completely
dissociated fro m th e case:

A thousand mountains, ten thousand rivers , a monk's hut.
This year I will surpass the fifth decade of my life .
But thoughts on my pillow are not senil e yet.
As if in dreams I go on reading books of my youth.

Ikkyu juxtaposes his 50 years with the 500 lives of the monk in the case about
Pai-chang an d implicitl y mentions his attachment t o th e traditiona l elegan t
(furyu) styl e of aesthetics a s represented in the "book s of my youth" (which
perhaps actuall y refers t o eroti c writings). The subjec t of karmic predestina-
tion and it s compatibility with the content o f the "wild fox" koan are almost
removed ye t transferred into anothe r leve l of sensua l attachment t o worldly
pleasures tha t the poet has not yet completely suppressed.

On Three Categories of Handicapped Ones
The cycle of poems nos. 58-60 explicitly takes its roots in case 88 of the Pi-yen
lu, where Hsuan-sha Shih-lei (835-908) mentions three categories of diseases:
"Masters i n differen t region s o f Chin a clai m tha t the y ar e spreadin g th e
Dharma and paying homage. Bu t how can they instruct the three categories
of deceased? The blind ones do not see the movements of their fingers, striking,
putting down hands o r sweeping the ground. Th e deaf ones do not hea r the
samadhi expresse d b y words . The mut e one s canno t confir m that the y ha d
realized th e Dharma . Ho w ca n the y be instructed? However, if such people
cannot be instructed, it means that the Buddha's Law has no miraculous prop-
erties."26

The poem "Blindness " (no . 58 ) advises that on e rely on th e invisibl e and
not be attached to visible phenomena:

The writings from the Sacred Mountain were not inherited by the
Blind Donkey.

Twenty-eight and six patriarchs are to be ashamed o f it.
How can he reach the place of glimmering light?
His companion has a copper loo k and iron eyes.

Ikkyu often calle d himself "Blind Donkey" (Katsuro), hintin g at the words of
Lin-chi that afte r hi s death the Dharma wil l pass to a  blind donkey. Perhaps
Ikkyu, wh o refuse d t o accep t th e "sea l o f enlightenment " (inka) fro m hi s
teacher Kaso S5don, meant that he had obtained the real "transmission of the
Dharma outside written words" in accord with the highly praised Zen practice
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of discounting and discarding scriptures. The second line mentions the trans -
mission o f the Dharma from 2 8 Indian and 6  Chinese Ch'an patriarchs (fro m
Bodhidharma t o Hui-neng) . "The plac e of glimmering light" is obviously the
Pure Land (jodo) o f Amida Buddha, where his believers were supposed t o be
reborn and t o enjoy eterna l bliss. The "copper look and iron eyes" mentioned
in a commentary on the gatha of case i  in the Pi-yen lu is a valued trait o f an
unusual person.

The next poem in the cycle, "Deafness" (no. 59), praises those who can hear
melodies of the "stringless harp" and appreciate them:

Picked up a fly-whisk and made a cry like the hundred-times
melted gold.

Because Huai-hai fro m hi s very birth had deep ears,
Who else might have such perfect hearin g abilities
To listen to soundles s melodies of a stringless harp?

The poem is pivoted on a story about Pai-chang in the Ching-te ch'uan-teng lu
(vol. 6).27 Once he visited his master Ma-tsu Tao-yi. Upon his arrival, the mas-
ter took from th e meditation seat a fly-whisk and raise d it up. "Do yo u use it
or not?" asked Pai-chang. Ma-tsu returned the fly-whisk to its place. Pai-chang
kept silent, and then Ma-tsu produced a loud cry. For three days after thi s Pai-
chang was nearly deaf and could not hear anything but Ma's voice, yet he was
able to understand th e meaning of Ma-tsu's illuminativ e cry because he natu-
rally had exceptionally perceptive (literally "deep") ears.

In the poem "Muteness " Ikkyu once again insists that an enlightened per-
son does not need any words to express his spiritual experience:

With a single phrase he wished to let out the content o f his heart.
But the tongue stuck to the palate: only a weak "hi-hi"!
Ling-yun did not respond t o Ch'ang-sheng's answer:
Who knows what golden words were in his heart.

Ikkyu's poe m allude s t o a  stor y fro m Ling-yiin' s biograph y i n th e Ching-te
ch'uan-teng lu (vol. n): "Ch'ang-sheng asked, 'How could lif e appea r befor e
the chao s wa s separated? ' 'I n th e wom b o f th e hal l pilla r ther e i s a  fetus, '
answered Ling-yiin. 'And what was after the separation of the chaos?' 'A lonely
cloud floating across the sky. ' 'Was it put into motion by the sky? ' The master
did no t giv e any answer . 'In thi s case, i f water were pure, fish would not liv e
there,' said Ch'ang-sheng. The master again kept silent." Ling-vim's silence is a
wordless answer that cuts off any discrimination: "the chaos" means complete
nonduality, " a fetu s i n the hall's pillar" corresponds t o the state prior t o dif-
ferentiation, an d " a cloud in the sky" refers t o th e leve l o f provisional under-
standing by means of the realm of differentiation .
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Ambivalent Attitudes toward Koan Practice
Ikkyu's attitude concerning th e use of koans as well as the importanc e o f fa-
mous koan collection s wa s rather ambivalent . Althoug h koa n cases are ofte n
used as sources for his poetry, the degenerated practic e of using standard col-
lections in Japanese monasterie s i n a routine, mechanical fashio n was looked
on with great disdain. In the poem "Reading th e Preface to the Pi-yen lu" (no .
138) Ikkyu postulates his views on one of the most voluminous and prestigious
of th e koa n collection s tha t i s nearly inexhaustably exploite d i n s o many o f
his poems:

Admonitions from Shen-sha n cost a  hundred golden pieces.
Having burnt them, he hoped t o save both the present an d the

past ones.
Stop your disputes about the cold ashes!
The "merciful ol d hags" destroyed th e Teaching.

The Pi-yen lu or Blue Cliff Record is perhaps the most famous and widel y used
among the koan collections, and Ikkyu seems to have known it by heart. The
collection of a hundred short cases accompanied by extensive comments, illus-
trative verses, and capping phrases was first compiled by a Sung monk, Hsiieh-
tou Ch'ung-hsie n (980-1052) . Later on , Yiian-wu K'o-ch'in (1063-1135) ap-
pended the m with his ow n comments, a  version tha t wa s said t o hav e been
burned by Yuan-wu's main disciple , Ta-hui Tsung-kao (1089-1163). The edi-
tion of 1308 contains a few prefaces. Hirano insists that the poem by Ikkyu is
concerned mostly with the preface of Fang-hui Wan-li.28 The third line alludes
to a phrase fro m that preface, "Chang-yen Ming-yua n warmed the cold ashe s
and ha d th e tex t printe d anew. " The "mercifu l ol d hag" (roboshin) wa s also
mentioned i n Fang-hui's preface , "Hsueh-tou and Yuan-wu had the heart o f a
'merciful ol d hag,' " that is , they combine d a  suprem e sens e of compassio n
with extensive discourse.29

The phrase "Admonition s fro m Shen-shan " refer s to the Ling-ch'iian yuan
monastery o n Shen-shan Mountain , th e place where Yiian-wu resided. Ikkyu
again combines an ambiguous praisin g of the editor who restored the burned
koan collectio n wit h a  straightforwar d accusatio n tha t h e "destroye d th e
Teaching." B y citing the Pi-yen lu, Ikkyu in fact follows the way of his Chinese
predecessor and expresses a kind of self-flagellation fo r his own overadherence
to the practice that in other instances he himself had rejected .

In the poe m "Maste r Ta-hui Burn s the Pi-yen chi" (no . 72 ) Ikkyu praise s
the conduct o f Ta-hui, who according to a popular tradition protested agains t
an extrem e reliance on th e literary koan tradition b y destroying the origina l
woodblock o f the famous Pi yen lu:
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The name of the old man of Miao-hsi will pertain fo r a thousand years .
He had polished the Ch'an school and raised i t above the others .
In old days Tzu-hsii ordered Wu-wang to cut out his eyeballs.
What a pity that a  skull does not have shining eye-pupils!

"The ol d man of Miao-hsi" i s Ta-hui Tsung-kao who once lived in a place of
that name. The third line alludes to the biography of Wu Tzu-hsii in the Histor-
ical Record (Shih chi, section "Ch'un-ch'iu chang-kuo p'ien"). "When follow-
ing the orders of Wu-wang, Wu Tzu-hsii was to commit suicide and said: 'Plant
a catalpa tre e on my grave, so that I  would be able to mak e o f it a  coffi n fo r
Wu-wang. And furthermore, cut out my eyeballs and fetch them to the eastern
gate o f the Wu kingdom, to le t me see how the Yiie h barbarians destro y th e
Wu kingdom.' "

The las t lin e refers t o a  stor y in th e Ching-te ch'uan-teng lu (vol . n) : "A
monk aske d Hsiang-ye n about th e Tao , an d th e maste r answered : 'A dragon
sings on a dried tree.' The monk did not understand. Then Hsiang-yen added,
'A skul l has shinin g eye-pupils.' " Ikkyu compares Ta-hui' s posthumou s fat e
with that of Wu Tzu-hsii, pointing out that neither happened to see his desires
fulfilled afte r death. Ta-hui's attempt to eradicate the Pi-yen lu so as to prevent
the degradation of the Ch'an spiritua l essence and the ever-increasing formal-
ization of k5an practice turned out to be a failure. In the ensuing centuries the
Pi-yen lu became one the main devices used in Zen training, and Ikkyu's poetry
abounds i n allusions an d quotation s fro m thi s work . This fac t i s itself ample
evidence of the popularity o f the text in fifteenth-centur y Japan .

Sharp Admonitions against His Own Brethren
At the sam e tim e Ikkyu angrily accused thos e who considered koa n practic e
the onl y trustworthy expedient means t o attai n sator i as , for example, i n the
following tw o verses , "Respectfull y Addressing M y Stead y Disciples " (nos .
225-226):

Round-headed profligates in monk's robes !
They have a gorgeous appearance an d people tremble on their

approach.
Their main concern i s to promote ancien t cases .
Be ashamed o f fostering in vain your smugness!

Do not claim that you had solve d all the koans.
An octagonal millstone lays above the heart .
You are unable to sense the smel l of your own shit,
But distinctly see in a mirror the misdeeds of others.
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"An octagonal millstone" (hakku mabari) wa s mentioned fo r the firs t time by
Yang-yi (964-1020), "An octagonal millstone flies through th e air, " and i s an
indication o f innat e abilitie s tha t ar e no t eas y t o realize . I n 132 5 durin g a
dispute at the Imperial court between a Tendai monk and Daito Kokushi, the
latter used it as a capping phrase when answering the question, "Wha t is the
meaning of a special transmissio n beyond the Teaching?" Th e two last lines
were borrowe d b y Ikky u fro m a  commentar y o n cas e 7 7 of th e Pi-yen lu,30

which stresses the difficulty i n realizing the innate nature of a person (subject)
as opposed t o th e eas e of understanding th e externa l world (object ) of illu-
sory phenomena.

Ikkyu goe s o n hi s attac k agains t practice s i n vogu e i n th e Japanes e
Zen monasterie s in th e poem "I n Japa n Comparison s Ar e Taken Literally "
(no. 345):

"Evaluating exams" involve people in lies, and they are permeated
with a poison.

They initially contain the spirit of humble people, not o f gentlemen.
Having found a metaphor i n the mist they take it literally.
Lo-t'ien san g about "a moss robe and a cloudy belt."

"Evaluating exams " (kanben) wer e a specifi c kin d o f Zen dialogu e (mondo),
when masters exchanged questions and answers to test the authenticity of sa-
tori experience . Lo-t'ien wa s another nam e o f the poe t P o Chii- i (772-846) ,
whose poetry abounds with allegories and was highly popular among Japanese
Zen monks. Ikkyu's irony is aimed at those who take allegoric expressions like
"a mos s rob e an d a  cloud y belt" literall y thoug h the y mean onl y "a moss -
covered boulder" and "clouds on the mountainous peak."

Breaking Rules Brings Them to Lif e
Ikkyu's own unconventional conduct was often shocking . He drank wine, vis-
ited brothels , at e fish, and befriende d mavericks of all sorts. H e believed that
strict adherenc e t o th e Buddhis t precepts i s nothing but a  sor t o f hypocrisy,
yet he firmly held the single principle, "Do no t do evil, do only good things."
His ironic smile is present in the poem "On the Precept 'Do Not Drink Wine' "
(no. 331):

He emptied three bowls of wine but did not moisten his lips.
To compose poems when drunk is the only joy for Lo-t'ien .
But Master Leng was wondering:
Who on a nice day will be his companion in wine-drinking?
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The first line alludes to the story from th e Ts'ao-shan lu and the Wu-men kuan
(case 10) , "Th e mon k Ch'in g Shu i cam e t o Ts'ao-shan an d claime d tha t h e
was very poor and asked for alms. 'Acharya Shui!' called Ts'ao-shan. 'Yes , sir!'
answered Shui . 'You have drunk three bowls of tasty wine in the famous wine
shop o f Ch'ing Yuan , bu t di d no t moiste n ye t your lips. ' "31 "Master Leng "
refers t o Ch'ang-ch'in g Hui-leng . Hi s nam e i s connected wit h the followin g
story in the Ching-te ch'uan-teng lu (vol. 18): "Once addressing the community
Ch'ang-ch'ing said , 'Though my singing is clear, you stil l do no t understan d
me. What wil l you d o i f I arriv e from th e darkness? ' A  monk asked , 'Wha t
does it mean to arriv e from th e darkness?' 'Yo u have emptied you r tea-bowl,
now yo u ca n leave, ' sai d Ch'ang-ch'ing . Chung-t a said , 'Master , le t hi m b e
your companion in tea-drinking.' "

Ikkyu replaces the words "companion in tea-drinking" (chabari) with "com -
panion i n wine-drinking" (shuban), reversin g in this way the supposedl y well-
known "Master Leng' s koan." The poem consists of two parts: the first part is
really connecte d wit h the wine-drinkin g koan an d th e poe t P o Lo-t'ien (P o
Chu-i) known by his love of wine; the secon d par t allude s t o th e koa n tha t
originally containe d no t a  singl e mention o f wine , but Ikky u intentionally
transfers i t fro m a  referenc e to te a int o a  verse about wine . The oppositio n
between parts is demolished, and the whole poem transcends into an affirma -
tion of wine-drinking tha t is incompatible with the title. An apparent paradox
adds an  ironic vein and turns it  into a  kind of koan. The  first line was repro-
duced in another poem by Ikkyu, "Pleasure i n Suffering" (no . 46), but here he
made i t more explicit by including the name of Tung-shan in the secon d line:

You emptied three bowls of wine but di d not moisten your lips:
With such words old Tung-shan consoled a  lonely poor man .
As soon as you enter a burning house,
In a  single moment an ache for ten thousand kalpas will

appear.

Ikkyu's deep dissatisfaction with the existing state of affairs i n the Zen com-
munity was expressed in the poem, "In Former Days I Worshipped the Image
of Dait o Kokushi , bu t No w I'v e Change d M y Gar b an d Entere d th e Pur e
Land School " (no . 228).

The Crazy Cloud i s Hajun of the Daitokuji tradition:
I wish to put an end to the battles of demons in my community.
Of what use are "ancient stories " and koans ?
Instead of terrible sufferings I  count now the treasures of others .

Ikkyu condemns the quarrels and doctrinal disputes between monks of Daito-
kuji an d equate s himself (Crazy Cloud) with Hajun (S . Papiyas), th e kin g of
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the demons who dwells in the Takejizai-ten heaven (S. Paranirmita-vasavartiri)
and wh o tries to creat e obstacle s fo r buddhas strivin g to attai n nirvana. Th e
name Haju n als o recall s the name o f the poet himsel f (Sojun) . Th e "terribl e
sufferings" ma y b e interprete d a s difficultie s connecte d wit h th e solvin g o f
koans in Zen monasteries, whil e "counting treasure s o f others" i s believed by
some commentators t o b e the counting of rosary bead s durin g the nembutsu
recitations i n the Pure Lan d tradition , whic h Ikkyu apparently practice d fo r
a time.

We do no t posses s an y reliable data abou t th e reason s fo r Ikkyu' s short -
term conversio n t o th e Amidis t creed . Perhap s i t laste d onl y a  fe w months
and was an expression of dissatisfaction with the standard s o f Daitokuji and
especially wit h th e activitie s o f it s abbot , Yoso , who m Ikky u scolde d an d
damned i n any number of ways. He even wrote a se t of works, called "Jikai -
shu," focused exclusively on condemning Yoso. In the "Jikai-shu" he mentions
that h e converted t o th e Pur e Lan d schoo l i n th e sixt h mont h o f 1461 , bu t
before doin g s o he returne d th e imag e o f th e patriarc h Dait o t o th e mai n
temple of Daitokuji.32 Nevertheless , hi s biographical "Chronicle" ("Nempu")
contains not a  single mention o f such a conversion.

Ikkyu ofte n pronounce d self-accusation s for hi s improper conduc t base d
on an awareness that inevitable karmic retributio n awaite d him, a s he claims
in the poem, "Having Severe d Ties with My Community, I Accuse Myself with
This Gatha" (no . 194) :

Addressed disciples , presided ove r a community, built "devi l palaces";
"Since ol d days sweating horses have made incredible efforts. "
A master and an ordinary disciple are both equally crooks.
I feel pity for Han Hsi n who lamented over a good bow.

The introductor y word s (suiji) t o cas e 7  o f the Pi-yen lu contain a  phrase ,
"Since ol d days sweating horses ha d no t ha d huma n knowledge , but wanted
only t o b e retribute d fo r makin g incredibl e efforts." 33 Th e line s allud e t o a
poem in the Tung-shan wai chi that says:

When pacifying the Six States,
An immovable heart penetrates th e eight cardinal points ,
People do not notice that horses are sweating,
But want only to be retributed fo r making an incredible effort .

The poem implie s a criticism of those soldier s wh o after a  victory pay no
attention t o their sweating horses that actuall y brought the m the victory. The
line in the koan shifts the image into the religious sphere to compare the effor t
of soldiers to that of monks striving to attain enlightenment. I n both cases the
auxiliary means are thrown away after th e goal had been attained. Only a true
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master i s able to kee p i n mind the real devic e tha t brought him to th e final
aim. The last tw o lines allude to a  story from th e Historical Record (Shih chi,
section "Yxieh-wan g chii-shi shih-chia") by Ssu-ma Ch'ien: "When Ha n Hsi n
was captured b y Han-wang, he said , 'When fast-running hares di e out, goo d
dogs ar e used fo r soup ; when high-flying birds disappear , goo d bow s are lef t
aside; whe n a  stat e i s defeated, faithfu l minister s are executed. ' " Ikkyu ex-
presses regret about the position o f Han Hsin , who scapegoated innocents for
any failures suffered .

In the poem "Lamentation s on the Degradation o f the Daitokuj i School "
(no. 486), Ikkyu condemns his own Zen tradition i n the harshest manner:

Who is the true master amon g descendants in the Eastern Sea?
They do not distinguis h true and false ; thei r knowledge is distorted.
Kyoun knows the smel l of piss on his own body:
They are his elegant messages and love-poems.

A comment o n case 77 from th e Pi-yen lu says, "The smel l of own's shit is no t
sensed."34 Later o n Daito used th e words "he does not kno w the smel l of his
own shit" as a capping phrase. Ikkyu must have been aware of that expression,
popular in the Daitokuji tradition, but preferred to turn it topsy-turvy to dem-
onstrate hi s awareness of evi l dwelling inside his lineage as wel l as in himself
and hi s irresistible passion fo r composing verse.

Some of the major topics repeated consistently in the Kyoun-shu include the
problem of keeping and breaking Buddhist precepts , praising the ancient Zen
masters and paying tribute to some contemporaries, providin g enigmatic com -
ments regardin g th e authenticit y o f satori , o r makin g casua l remark s abou t
current events . In fact , most of Ikkyu's poems demonstrate striking deviations
from th e rules of classical Chinese prosody. They were written not t o demon-
strate his erudition an d knowledge of versification rules but to hint , strike , or
push towar d spiritua l awakenin g in the traditio n of  Lin-chi or  Te-shan . Due
to hi s extensive use o f koan storie s throug h frequentl y ambiguous o r ironi c
allusions, Ikky u manage d t o enlarg e th e semanti c fiel d o f hi s 28-characte r
verses and wen t far beyon d the limits and convention s of the gozan poetry of
his contemporary composer s o f verse as part o f the literar y techniqu e o f the
Rinzai "Five Mountains" monasti c institution very much influenced by Sung
Chinese culture.

NOTES
i. I  refrain fro m includin g Ikkyu' s biographical sketch in this chapter. Interested

readers ca n fin d a  detaile d biograph y i n severa l English-languag e works , including
Sonja Arntzen , Ikkyu Sojun: A Zen Monk and his Poetry (Bellingham , Wash.: Western
Washington University Press, 1973); Arntzen, Ikkyu and the Crazy Cloud Anthology: A
Zen Monk of Medieval Japan (Tokyo : University of Tokyo Press, 1986) , pp. 3-61; J. H.
Sanford, Zen-Man Ikkyu (Chico , Cal. : Scholars Press, 1981), pp . 1-117 ; and J . C. Co -
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veil, Zens Core: Ikkyu's Freedom (Seoul: Hollym Internationa l Corp., 1980) . There are
a great number of his biographies in Japanese, althoug h most of them repeat the same
"facts" that are contained i n the official "Ikkyu' s Cronicle" ("Nempu") and in his po-
ems. A  fe w of th e bes t genera l biographica l studie s ar e Ichikaw a Hakugen , Ikkyu:
Ransei ni ikita zensha (Tokyo : Niho n hos o shuppa n kyokai , 1970) ; Murat a Taihei ,
Ningen Ikkyu (Tokyo : Kobunsha, 1976) ; Nishida Masayoshi , Ikkyu: Fukyo no seishin
(Tokyo: Kodansha, 1977) ; Minakami Tsutomu, Ikkyu Tokyo: Chuko bunko, 1978) ; and
Kamata Shigeo, Ikkyu: Fukyo ni ikiru (Tokyo: Kozaido, 1995). A complete bibliography
would amount to dozens of pages.

2. Th e Kyoun-shu was published i n Japanese many times from differen t manuscript s
that sometimes differ considerably . The critical revised text that contains al l the poems
from th e existin g manuscripts wa s published b y It o Toshik o i n th e journa l Yamato
bunka 41 (1964): 10-59. K contains 1,06 0 numbered pieces. Because it has became stan-
dard practic e t o refe r t o thos e numbers , I follow thi s system in this chapter. Th e best
annotated edition is the two-volume Kyoun-shu zenshaku (hereafter KSZ), I, ed. Hiran o
Sojo (Tokyo: Shunjusha, 1976) , and II , ed. Kageki Hideo (Tokyo : Shunjusha, 1997) . I t
contains 88 1 poems. In 197 2 Ichikawa Hakugen published the most authoritative Oku-
mura manuscrip t i n Nihon zenka no shiso i n th e serie s Nihon koten bungaku taikei
(Tokyo: Iwanami shoten, 1972) , which provides extensive annotations fo r the first 231
poems. Yanagida Seiza n selected 300 of Ikkyu's poems and published the m accompa -
nied by his interpretive renderings in modern Japanese an d with detailed comment s in
Kato Shuich i and Yanagid a Seizan , eds., Ikkyu, i n Nihon zen goroku, vol. 1 2 (Tokyo:
Kodansha, 1983) . The Western-language publications by Sanford, Arntzen, Covell, etc.
as cited in note I  provide translations for more than 200 poems from Ikkyu' s collected
verses accompanied b y their own intricate interpretation s an d comments . Thes e com-
mentaries shoul d b e take n int o account . Nevertheless , i n most  case s onl y a  limite d
number of Ikkyu's poem s are discussed repeatedly while a large section of the most
complicated pieces stil l awaits interpretation. T o stress the complexity of the problem ,
I would like to mention a  book by Yanagda Seizan , Ikkyu: Kyoun-shu no sekai (Kyoto:
Jinbun shoin, 1980) , that amounts to 25 0 pages but offer s a  profound analysis of only
twelve poems from th e Kyoun-shu.

3. Pi-yen lu, T 48, p. I92b.
4. T  48, p. i65a .
5. T  48, p. 2i9b.
6. I n a  slightl y modified form i t wa s reproduced b y Ikkyu in th e poe m "Wipin g

Filth with the Scriptures" (no. 70) , "A dog pisses on the sandalwood old Buddha hall."
The scatological them e combined with sacrilegious notions in fact wa s used by Ikkyu
as a n extrem e demonstratio n o f th e absenc e o f an y distinctio n betwee n sacre d an d
profane, pure and impure, or the use of the scriptures for reading or simply as a paper
to wipe an ass .

7. T  48, p. 209a.
8. KSZ , 1:46 .
9. Ts'ungjung lu, in T 48, p. 28oa.
10. T  48, p. I45a-c.
11. T48 , p. i48b.
12. Se e Kenneth Kraft , Eloquent Zen: Daito and Early Japanese Zen (Honolulu :

University of Hawaii Press, 1992) .
13. "Turnin g phrases" (tengo) were used by Zen master s to confuse disciples, push

them towar d awakening and revea l th e innat e essence of the Dharma . I n hi s preface
Ikkyu quotes only the first among the three turning phrases of Daito .
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14. T  48, p. uga.
15. Hirano , i n KJZ 1:41 . The Ch'an-lin leichu is in ZZ, 117 , vol. 15 , p. i%i&.
16. KS Z 1:41 .
17. Ku-ts'un-su yu-lu, in ZZ, 118 , p. 304a .
18. KSZ , I . 42-43.
19. Arntzen , Ikkyu and the Crazy Cloud Anthology, p. 103 .
20. Hiran o Sqjo , ed. , Daito Kokushi goroku, in Zen no koten, vol. 3 (Tokyo: Kodan-

sha, 1983) , p. 113 .
21. I  thank Rober t Duquenne at the Institut e of Hobogirin, Kyoto , for suggesting
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22. Wu-men kuan, in T 48, p. 2940.
23. T  48, p. 1940 .
24. T  48, p. I95a .
25. Se e T 48, p. 293a-b. I refrain from a n analysis of the k5an's origina l content. A

sophisticated treatmen t o f this k5an an d it s connections wit h the concept o f causality
in Zen may be found i n the articl e by Steven Heine, "Putting the 'Fox' Back into th e
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the Ch'an/Ze n Tradition, " Harvard Journal of Asiatic Studies, vol . 56 , no . 2  (1996) :
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28. Cite d fro m Ching-te ch'uan-teng lu, 30 vols., in T 51 , 2076 .
29. Zengaku daijiten (Tokyo : Taishukan shoten, 1977) , p. 1314 .
30. T  48, p. 2040 .
31. T  48, p. 294a.
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Transmission o f Kirigam i
(Secret Initiation Documents)
A Soto Practice in Medieval Japan

ISHIKAWA RIKIZA N

EDITED AN D TRANSLATE D BY

KAWAHASHI SEISH U

(WITH ASSISTANC E FO R KIRIGAM I

TRANSLATION B Y SUGUWARA SHOEl)

Translator's Preface: Interpretive Problems

This chapte r i s Ishikawa's earlies t attemp t t o explor e the comple x natur e o f a
genre o f medieva l Sot o Ze n literatur e dealin g wit h interpretation s o f koan s
known a s kirigami. It shoul d b e stresse d tha t th e field of kirigami studies was
hardly explored at the time the essay was written in the early 19805, and therefore
it wa s nothin g bu t Ishikawa' s courage , passion , an d painstakin g effort s tha t
opened up the field of studying these esoteric materials. Subsequen t t o this publi-
cation, Ishikaw a produced dozen s of important article s elaborating on this pio -
neering work.

The original text by Ishikawa is a highly condensed wor k and contains stylistic
difficulties ofte n shared with traditional Japanes e sectarian scholarship . Fo r thi s
reason, i n som e case s th e content s d o no t see m readil y accessible t o Wester n
readers unless mediate d an d supplemente d b y additional remarks . I  too k th e
liberty of editing Ishikawa's text for the benefi t o f the Western audience . Thes e
additions are  shown in brackets to distinguish them fro m the  original text. 1

Interpretive problem s o f this kin d see m t o b e generic to th e enterpris e of
translation. I n workin g o n thi s particula r text , however , I was oblige d t o pa y
attention t o the following issues . It i s frequently pointe d ou t tha t ther e is a sig-
nificant stylisti c difference betwee n America n an d Japanes e academic writing .
For example , som e Japanese scholarl y texts lac k question-proposin g passages .
Ishikawa's essa y als o lack s prepositiona l segments . A s translator , I  wa s con -
fronted wit h a n interpretiv e gul f from the outset , and I  had n o choic e bu t t o
read hi s essay thoroughly and ad d a  plausible proposal to th e origina l text . To

233
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complicate this problem further, Ishikawa offers insufficien t explanation s for th e
quotations he employs in the paper. Kirigami are essentially esoteric document s
dealing with the tradition o f koans and , hence , their contents ar e hardly under -
standable, not onl y for a Western audience but also for Japanese readershi p out-
side the closed circle of the tradition. (If anyone is confident of his or her reading
skills of these medieval esoteric sources, I  hope tha t he or she will contribute t o
the development of kirigami studies.)

Clifford Geert z onc e remarked that th e objectiv e of the humanitie s i s to ex-
tend the realm of human discourse. Benjamin Schwartz insists on the importance
of making particular form s o f Asian thought accessible to the Western audience
based o n a detailed knowledge not onl y of the language but o f the cultural con-
text underlyin g the though t forms (se e Schwartz's forewor d to Hoy t Clevelan d
Tillman's Utilitarian Confucianism: Ch'en Liang's Challenge to Chu Hsi, Harvard
University Press, 1982) . In pursuit o f these goals, I  either shortened the original
text or added supplementary sentences to Ishikawa's text, and als o have offere d
definitions for several key terms that Ishikawa overlooked, in order to make Ishi-
kawa's argument more accessibl e and "exten d th e realm of human discourse. " I
have done my best fo r my Dharma frien d Ishikaw a Rikizan, wh o passe d awa y
on August 4, 1997 .

Kirigami as a  Style of Shomono

There i s a genre of historical sources called shomono. These are one of the sets
of documents that are especially useful for revealing the nature of Zen training
in the medieval Soto school as well as the popular religiou s practice of lay and
common peopl e in this period. [Thi s chapter attempt s t o provid e no t onl y a
general definition o f the shomono genre, which involves detailed commentarie s
on traditional koan collections like the Mumonkan an d Hekiganroku, but also
detailed philological data on secret initiation documents called kirigami, which
are one o f the varieties or subgenre s belonging to shomono literature, dealin g
especially with esoteric comments on specifi c koan cases.]

Shomono documents ar e medieval Sot o teachers'  colloquia l commentarie s
on traditiona l Ze n texts . [Medieva l Sot5 teachers, instead o f utilizing the re-
corded saying s o f previou s Ze n master s a s on e o f th e trainin g methods ,
adopted thei r own understanding of the traditional texts as a means to instruct
their students . Sinc e their thought s an d understandin g wer e expressed i n the
form o f so-calle d sho, o r explanator y notes , thes e records wer e late r calle d
shomono.}

The shomono group i s furthe r classifie d into five categories according  t o
content: kikigakisholgorokusho, o r phoneti c transcription s o f "open lecture s
on koan s presente d a t medieval Sot o monasteries"; 2 monsan, o r secre t koan
manuals o r documents o f "the curriculum , questions, and expected response s
for eac h k5an"; 3 daigo, whic h refers t o a  teacher's correc t answer , exegeses of
gorokusho, anecdote s abou t a  student' s conversation with a master tha t pro -
voked his enlightenment, and the answers to k5an questions; 4 daigosho, o r fur-
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ther commentarie s an d explanatory  note s o n daigo; an d kirigami, or secre t
initiation manuals . [Kirigami literall y means "pape r strips " on which monks
concisely recorded manuals of instructions for the performance of secret initia-
tions and rituals. These instructions differed fro m traditional Chinese codes of
monastic rule s and regulation s (shingi) becaus e they referred to ritual s con-
ducted privately by particular abbots and reflected the assimilation of Japanese
folk belief s and magica l practices . Amon g those thing s the monks recorde d
were closely guarded tips for daily rituals, explanations of the "three personal
belongings" (san-motsu) t o be transmitted fro m a  master to a  pupil, concret e
illustrations of these personal items, and som e monsan and sanwa (which are
a particula r typ e of kirigami providing questions and answer s about a  single
koan).]

A detaile d analysi s o f these documents , however , leaves researchers wit h
many difficulties , an d a  study of kirigami, which is the author' s primar y con-
cern among the shomono documents, is especially problematic. This is so par-
tially because the project of researching shomono in general, as well as kirigami
in particular, is relatively new to the field of Japanese Buddhis t history, despite
the fac t tha t th e metho d o f kirigami transmission wa s extremel y popula r
among Sot 5 monks and was practiced throughou t th e entire Soto organiza -
tion, fro m generatio n t o generation , an d fro m th e medieva l to th e moder n
period. [Question s stil l remain: Why has in-dept h research o n kirigami been
overlooked thus far? Wha t kind s of problems impede the proces s o f analyz-
ing kirigami1]

One of the problems in evaluating the kirigami is the magico-religious ele-
ments observable in some of the documents . Becaus e the kirigami frequently
contained occul t ritual , suc h a s Shinto-Buddhist syncretisti c or pseudo-y/K /
yang types of divination, studies of kirigami in general came to b e neglected
and even despised in the later (that is, the early modern) Soto tradition. There
were masters of Zen scholasticism who went further i n stating that some kiri-
gami note s merel y demonstrate th e origina l "scribbler's " ow n misconstrued
ideas or their teachers' distorted views.

[In the Edo period, a tendency to look down upon kirigami was so exagger-
ated tha t som e of them are believed to hav e been incinerated.] For instance ,
Menzan Zuiho in "Tojoshitsunaidanshi renpi shiki," stresses the need to burn
a kirigami in an essay titled "Shisho sh5kyaku" ("Incineration o f Transmission
Certificate" [whic h apparently called for the destructio n o f transmission cer-
tificates, documents that were highly prized in Menzan's orthodo x view of the
monastic system]). Menzan asserts:

The shisho (transmission certificate) is the last document anyone should ever con-
sider burning up. For instance , a  scroll of a certificate tha t the founder of Eiheiji
temple received at T'ien-tung ss u (J. Tendoji) temple is , in fact, kept in the mas-
ter's room a t Eiheij i temple . But in the medieval period a  new, problematic con-
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cept of Buddhist lineage (garanbo)5 wa s introduced. Due to the introduction of
this rule , disciple s easily received Dharm a certificate s from thei r masters , an d
the accessio n t o abbac y a t temple s also becam e easy . Shisho wa s no longe r o f
importance an d wa s even returned t o th e previou s master! [Accordin g to thi s
practice], when there is no one or no place t o return the certificate to , i t should
be incinerated.

The contents ofkirigami, an d also the making of them, are thus useless. They
are the documents that must be burned up. ("Shicchu," Soto-shu zensho)6

With thi s assertion , Menza n point s ou t th e problem o f the practice garanbo,
by which the arbitrary custom, or rather the audacious practice, of the inciner-
ation o f transmission document s cam e int o effect . Therefor e h e strongl y as-
serts tha t i t i s th e kirigami, which record s secre t ora l instruction s fo r wha t
he considers inauthentic practice, tha t mus t be destroyed i n flames . Menzan ,
substantiating each flaw in the practice, further demanded tha t another collec -
tion of 14 5 kirigami of spurious origins be destroyed by fire.

In the Eiheiji shicchu danshimokuroku narabini in, Menzan goes on to negate
the authenticit y o f a  collectio n a t Eiheij i temple  (founde d b y Dogen ) con -
taining 14 0 paper strip s or kirigami:

In the summer of 174 6 (the second year of the Empero r Enkyo) , I  stayed at the
J6yo-an hermitage of Eiheiji temple for about fifty days to receive intimately the
Dharma Treasur e from the master in his room. When I looked around the room,
I happene d t o com e acros s a s man y a s on e hundre d an d fort y kirigami lyin g
about there. Afte r havin g examined th e list and content s o f those document s I
understood tha t all  of them conveye d the pas t teachers ' misconstrue d and  dis -
torted ideas , an d tha t non e of them were useful t o th e Soto institution. ("Shic -
chu," Soto-shu zensho)

It is , indeed, tru e tha t ever y document Menza n take s u p fo r discussion i s of
spurious origin , bu t a t presen t thes e material s ar e being reexamined an d re -
evaluated i n the fields of religious studies and kyokagaku (studie s o f the pro -
cess of the propogation o f Buddhism) as a rare source of information depicting
the actual Zen missionary situation i n medieval Japan, as well as the regional
development o f Sot5 organizations. In other words , there is no doubt tha t the
kirigami are precious historical source s in spite of their apocryphal contents. 7

[As was mentioned earlier, in-depth research o n kirigami presents research -
ers with various difficulties. ] Mor e precisely, these difficulties includ e the prob-
lems of the diverse nature o f the contents and th e rare availabilit y of kirigami
documents o f authentic origins . According t o Sugimot o Shunry u in his Tojo
shitsunai kirigami narabini sanwa kenkyu, whic h was a path-breaking work for
contemporary comprehensiv e studies of these documents, kirigami can be clas-
sified int o nine groups [based on thei r function] , thes e are gydji (dealin g with
sustained practice and ceremonies) , tengen (eye-opening rituals), sobo (funer -
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als), kechimyaku (lineage charts), shiho (Dharma transmission), kuketsu (secret
oral instructions) , sanwa (question s an d answer s abou t a  singl e koan) , kaji
(prayers and incantations), and zosan (miscellanea). However , Sugimoto's tax-
onomy is still provisional, and there is a need for further critica l evaluation of
his approach .

It wa s not unti l the moder n perio d o f Japan tha t kirigami were collected
and edited in bound volumes instead of taking the form of separate cu t leaves
or paper strips . This development has enabled some researchers to work with
a complet e set of kirigami derived from a  singl e stream o f a particular Sot o
community. However , originally the document s were in th e for m of discrete
paper sheet s that had bee n transmitted one by one. Therefore they easily be-
came scattered as time went by. Kirigami from the medieval perio d are espe-
cially difficult to find and obtain. (It is beyond the scope of this study to discuss
the special circumstances of the historical situation o f the medieval period in
which kirigami had their origins.)

It i s noteworthy that mos t kirigami discovered in the proces s of recent re-
search effort s ar e from followin g periods : Kan-e i era (1624-1644) , Bunki era
(1501-1504), Eisho era (1504-1521) , Genki era (1570-1573), and Tensho era
(1573-1592). However, their recorde d date s ar e more or les s self-proclaimed
or spuriou s records, an d clos e scrutin y suggests that amon g thes e kirigami
those deriving from th e Kan-ei era ar e actuall y the oldest , in spit e o f the re-
corded ages of other documents . Document s lik e kirigami and monsan often
trumpet thei r ow n authenticity b y fabricatin g lineage chart s tha t someho w
trace back to certain key persons such as Dogen and Ejo. Some even claim to
trace back to Ju-ching, Dogen' s mentor in Sung China [in order to gain sym-
bolic authority by evoking a direct transmission o f the ancient tradition fro m
China]. Among kirigami documents that are of the most plausible authenticity,
those of the Kan-ei era were handed down in collected volumes to later genera-
tions. In contrast, there is no historical evidence available to indicate that the
other document s claimin g t o deriv e fro m earlie r era s wer e also collectively
bequeathed to posterity.

Kirigami and Koa n Literature
Based on a philological analysis of the source documents, the development of
various kinds o f kirigami will be discussed , especially th e categor y o f sanwa
that ar e directly related t o instructio n i n the stud y of kosoku-koan, o r tradi -
tional koa n case s originally contained i n Chinese sources . Sanwa are one of
the various types of kirigami documents, as  was mentioned in Sugimoto's tax-
onomy. The difference fro m othe r kirigami categories is that sanwa documents
contain question s and answer s specifically abou t koans , ofte n referrin g t o a
single, specifi c case, i n addition t o variou s doctrina l points. Othe r kirigami,
however, are collections of manuals of instruction for the performance of cer-
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Daigosho ——>•

Gorokusho > daigo > monsan > kirigami (sanwa)

Koan Zen >

FIGURE 9 . i. Evolution o/'Shomono literature. Translator's note: Genealogy of Kiri -
gami as a variety o/Shomono . From the gorokusho and daigo that collected lectures
on traditional koans there arose monsan manuals, with sanwa-kirigami emerging as the
final stage of commenting on the source dialogues. This figure also highlights the role of
daigosho, or further comments and notes on the daigo, influencing the development of
the kirigami. Ishikawa's essay itself, however, which emphasizes that sanwa are a variety
0/kirigami, does not further develop this point.

tain rituals, such as the animating of Buddha images through the eye-opening
ritual, holding funerals, conferrin g precepts, an d transmitting the Dharma.

There are numerous monsan documents available from divers e streams of
the Soto tradition which are very similar in content to sanwa[-kirigami\ docu -
ments. Man y o f th e monsan, or secre t curriculum manuals o f acceptable re-
sponses to koans , appeared i n the medieval period accompanyin g the sprea d
of "Koan Zen," or a kind of Zen training emphasizing the study of traditiona l
koan cases [usually based on the major Chinese Ch'an collections, such as the
Wu-men kuan (J . Mumonkan), Pi-yen hi (J . Hekiganroku), an d Ts'ung-jung lu
(J. Shoyoroku), i n addition to Dogen's Mana Shobogenzo and Eihei gen goroku
texts]. However , I  believ e that a  majorit y of th e monsan documents di d no t
necessarily stem from a  direct study of traditional koans in the major Chinese
collections, but rathe r originate d a s a form o f commentary on gorokusho and
daigo documents [that, in turn, were records of lectures, sermons, an d sponta-
neous discussions of traditional koans , a s well as additional case s originating
within th e medieva l Japanese sect] . Therefore , i t i s possible t o speculat e tha t
the tw o group s o f th e gorokusho and daigo wer e actually forerunner s of th e
monsan, whic h the n gav e rise t o th e developmen t o f th e [sanwa variet y of ]
kirigami (as suggested in fig. 9.1).

Daigo are a kind of exegesis appended o r words "capped" (jakugo) a s indi-
rect, allusiv e comments ont o gorokusho. Usually gorokusho commenting o n
traditional dialogue s and koa n case s conclude with a  section of acknowledg -
ments an d wit h the cappin g phrase s o f daigo. Generally , th e latte r introduc e
episodes of a student's conversation with his master which provoked the former
into a n experienc e o f enlightenment , an d the y als o includ e answer s fo r th e
questions raised b y the koans themselves . Although th e followin g suggestio n
is based in part on speculation, probably all of these daigo archives were sorted
into a n independen t subgroup of records which then developed into monsan
or secret koan manuals.
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Mountains, Rivers , and Earth

Sentient and Insentient Being s

Enlightened Al l at Once

An ancient master said, "Chomongen ('Eye on the head') is capable of
casting a piercing light on all four lands around Mount Sumeru. What
kind of eye is it?" The master pointed a t a lamppost and said , "What
an arrogant eye and ear it has!" Th e "Eye on the head" ca n be trans-
mitted only when a master and his pupil have an eye-to-eye relation-
ship. Original Heart (or Buddha Mind) can be transmitted only when
they have heart-to-heart reciprocity. The "Eye on the head" ha s been
transmitted fro m generatio n to generation until now.

FIGURE 9.2. Part of the Ch5mon no manako kirigami document

The process o f the evolution from the secret monsan manuals t o the esoteri c
kirigami is more evident. [T o illustrate this , we note that] among sanwa materi -
als ther e i s a  documen t calle d Chomon no manako kirigami (tha t Sugimot o
groups in the category ofkuketsu o r secret ora l instructions instea d o f sanwa),
which i s reproduced a s figure 9.2 .

The origin o f the kirigami in question i s found in a monsan document which
is written on a  scroll that Jakuen i s said to hav e give n to Giu n [referrin g t o
two early, thirteenth-century patriarch s of the Soto sect at Hokyoji temple]. It
reads as follows:

The Sixth Patriarch said, "The 'Eye on the head' is capable of casting a piercing
light on all four lands around Mount Sumeru. What kind of eye is it?" The mas-
ter pointed at the nearest lamppost and said , "What an arrogant eye and ear it
has!" H e continued, "Th e 'Ey e o n the head ' ca n b e transmitted only whe n a
master and his pupil have an eye-to-eye relationship. Original Heart can be trans-
mitted only when they have heart-to-heart reciprocity. The 'Eye on the head' has
been transmitted from generation to generation up until now."

Assimilating the words in the scroll, the Great Practitioner at Eiheij i said, "A
head corresponds to eyebrows, and ears correspond to eyebrows. These relations
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are called the 'Eye on the head.' It is the eye of the Dharma. .  . "s

Never let anyone else see this! This is the founder's authentic handwriting.

Bowing a hundred times to Ryutengohozenjin [a Buddhist guardian deity],
Rev. Jakuen presents this to Rev. Giun.
(Document from HSkyoj i Temple, 6no City , Fukui Prefecture, Japan)

According to the legend of Hokyoji temple, the scroll containing the dialogue
of the Sixt h Patriarch commentin g on th e "Ey e o n th e head" was first men-
tioned by Dogen and was later recorded in Jakuen's authenti c handwriting. I f
this is the case, there is no doubt that the monsan belongs to the Jakuen stream
or faction of the sect . The question i s how this came to be transmitted in the
form o f a  kirigami. Th e differenc e betwee n the tw o archive s [o f the monsan
and kirigami (or sanwa)] i s readily apparent fro m th e style of the documents :
the kirigami, which is the firs t record cite d here , lack s th e sectio n know n as
nentei, o r th e passage tha t introduce s a  classic Ze n dialogu e o r koa n i n th e
manner o f "takin g u p such-and-suc h a  case." Th e kirigami also bear s a  dia -
gram which reads, "Mountains, River s and the Earth; Sentient and Insentient
Beings; Enlightened All at Once" (fig. 9.2).

There are similar diagrams observable in a kirigami called Tsuki Ryoko (re-
produced a s fig. 9.3):

Showing this kirigami to Gasan , Rev. Keizan said, "Unless you know there is a
pair of moons you cannot be a blade of grass of the Soto tradition."

The kirigami in question is based on a koan from the source titled, Gasan osho
gyojitsu, whic h reads:

One evening Kin (Fourth Patriarch Keizan) was enjoying the beauty of the moon
when he abruptly asked Gasan sitting behind him, "Do you happen to know that
there is a pair of moons?" Gasan replied, "No." Keizan said, "Unless you know
that, you cannot be a blade of grass of the Sot o tradition." ("Shidenka, " Sdto-
shu zensho)

This koan  wa s transmitted t o Gasan' s successors , especially to thos e i n Mu-
kyoku's clique , whic h branche d of f fro m Ry5an' s faction . Mukyok u Etets u
founded the  templ e of  Ryotaij i in  Gif u Prefecture . The templ e possesse s his
own handwritten epistl e to Gekko Sh5bun:

I will show an important thing of our school to Shobun .
Beyond our genera l knowledge, there is a pair of moons. Where is there not suc h
a pair? 5

Abbot a t Ryusenji Temple , Etets u



A full moo n contains a new moon. A new moon contains a ful l
moon. A full moon is to a new moon what a  waxing crescent is to a
waning one. Divide [fig . 9.3a] into two diagrams , and se e [fig. 9.3b].
It seems that the Perfect Form of the moon (O: Full Moon) contains
all phases as well as the hidden trut h that a moon is circular ( 0 ).
"The hidden truth (the Formless Truth) in the Actual Form ((J: Early
Crescent)" is identical with "the Actual Form in the Formless Truth
(C): Waning Crescent)." The Perfect Form of the moon also exists in
the Absolute Truth that contains both the Perfect Form and the Form-
less Truth (Q). A pair of moons, one existing in the physical sphere
and the other in the metaphysical sphere, mutually reflect and inter -
penetrate on e anothe r t o for m on e unifie d moon . Thi s metapho r
alludes to the relationship between a master and his successor, which
is also like a pair of mirrors tha t mutually reflec t each other so that
neither one loses its brightness.

FIGURE 9.3. Th e Tsuki Ryoko kirigami
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In additio n t o thi s epistl e there i s also a  monsan o f Mukyoku' s strea m tha t
takes up th e story of "two moons" fo r discussion. Taisoha hisan, which is the
property of Kongoji temple in Tochigi Prefecture, similarly deals with the topic
discussed in the above-quoted document . I t says:

A couple of moons sa t before the master. The master made a  brief commentary
on an old text. The master, substituting for his pupil, replie d to the commentary
saying, " A lord illuminate s an uppe r territor y wit h thi s light , an d hi s retaine r
illuminates a lower one with it. Reverand Fushu used to put his forefinger o n the
lower part o f his thumb and sa y that a  lord shed s this light o n an uppe r place .
Putting his thumb on the lower part o f his forefinger, h e also said that a  retainer
sheds this light on a  lower place." [middl e section omitted ] For more details, see
the diagrams and the kirigami as well [highlighting by Ishikawa].

Menzan Zuiho insisted that the pair of diagrams in the kirigami referred to
as th e Tsuki ryoko wer e the concoctio n o f previous teachers ' heathe n views.
However, it is clear that the formation of such a kirigami presupposes th e pop-
ularity o f th e instructiona l techniqu e of kazoesan among monk s engage d i n
the practic e o f daigo i n the medieva l period. [Kazoesan i s a teachin g metho d
devised b y teacher s o f daigo. Usuall y a  koa n o f an y kin d consist s o f a  few
gradual level s o f instruction . Daigo teacher s adde d additiona l pedagogica l
steps to each level of instruction s o that student s might understan d th e koan
more smoothly . Thos e newl y adde d step s wer e calle d kazoesan.10] A  [well -
known] kirigami on the saying "this very mind is Buddha" i s a typical example
of this technique. Thus the importance of kirigami in transmitting daigo, which
interpreted th e "mai n o r critical phrases" (wato) o f traditional koans , canno t
be denied .

But w e must furthe r clarify th e relation between  th e monsan and th e kiri-
gami styles or genres of documents. For instance, in the above-quoted monsan
called Taisoha hisan the master recommends that his pupil consult the kirigami
for furthe r interpretation s of the source passage. As I have tried to show, these
archives suggest the possibility that there was a strong sense of continuity and
linkage in the process of the transition from monsan to kirigami in the medieval
practice o f koan studies.

Final Thought s
When on e i s considering th e rol e o f monsan as records o f interpretations o f
traditional koa n case s i n the medieval Soto sect , i t is important t o recogniz e
that eac h strea m transmitte d it s ow n unique sanwa documents , whic h were
apparently distinguishabl e from those of different factions . But although ther e
were many differences amon g the [sanwa-]kirigami transmitte d by the variou s
streams, many o f the kirigami documents were virtually identical in terms of
content an d appearance . Th e onl y observabl e difference wa s ofte n a  sligh t
variation i n a  fe w words tha t probabl y does not affec t ou r understandin g of
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the historica l sources. Therefore w e can conclud e that sanwa wer e usefu l i n
disseminating the monsan of various streams but wer e a somewhat simplified
genre o f the overal l shomono literature that relied o n using symbolic expres-
sions, such as diagrams, transmitted in the for m o f cut leaves or paper strips
(kirigami).

One of the main problems in investigating these records is the deterioration
of the strips of paper. However, at a  certain point in modern Japan, kirigami
were compiled into collected, bound volumes. The task s of determining the
time and nature of this crucial turning point in the history of the kirigami and
of clarifyin g th e proces s o f compilation still remain untouched . These await
additional philological research comparing the different kind s of kirigami doc-
uments of the medieval [unbound] and modern [bound] periods.

TRANSLATOR'S NOTE S
1. Fo r a  ful l listin g of these articles, see the bibliograph y in Bernard Faure, Visions

of Power Imagining Medieval Japanese Buddhism (Princeton, N.J.: Princeton University
Press, 1996) , p. 311.

2. Se e William M. Bodiford , Sold Zen in Medieval Japan (Honolulu : Universit y of
Hawaii Press, 1993) , p. 157 .

3. Se e Bodiford, Sold Zen in Medieval Japan, p . 152 .
4. I n th e Chines e Ch'a n tradition , daigo referre d to "a n alternativ e answe r to a n

old question or the master's own answer for a question to which no monk in the assem-
bly would respond. In medieval Soto koan literature, however, dai always indicated tha t
the teacher is supplying the correct answer in order to instruct his student, not in order
to replac e th e answe r in the origina l text . .  . . The student s expecte d onl y to becom e
conversant wit h the many nuances of each koan. They did not hav e to creat e new re-
sponses." Se e Bodiford, Soto Zen in Medieval Japan, p . 153 .

5. Garanbo was a new concept o f Buddhist lineag e that insisted on maintaining ex-
clusive loyalty from generatio n to generation to the lineage of the founder of a temple.
By so doing, the system could allow temples effectively t o reject other able competitor s
from differen t lineage s for th e abbacy.

6. Ishikaw a cites several passages from the compendium of sectarian literature , th e
Soto-shu zensho (Tokyo: Sotoshu shumucho, 1970-1973) .

7. Ishikaw a cited thes e works, which were among th e fe w available a t th e tim e of
the composition o f the chapter. Sakura i Shuyu, "Sotomonka ni okeru kirigami sqjo no
ichikosatsu," Shukyogaku ronshu vol. 9; Ishikawa Rikizan, "Chuse i Zenshushi kenkyu
to Zenseki shomono shiryo," Ida Toshiyukihakase koki-kinen toyogaku ronshu; and Ishi-
kawa, "Chusei ni okeru Zenshu kirigami no shiryotek i kachi," Shukyo kenkyu vol. 246.

8. I  have interpreted only a portion o f Ishikawa's quotation, becaus e kirigami docu-
ments were written in esoteric script and contain specialized terms and expressions that
could be understood onl y within a particular grou p (that is, of course, what the docu -
ments were for). For the original kanbun or Chines e writing, see Indogaku bukkyogaku
kenkyu vol. 30-2, 1982 , p. 744 .

9. Onl y the first half of the quotation i s translated here .
10. I  ow e thi s informatio n t o Daite n lizuka , Ishikawa' s successo r a t Komazaw a

University. In addition, I am deeply grateful t o Dr. James Roberson at Sugiyama Wom-
en's Colleg e for his editorial assistance.
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Emerging from Nonduality
Koan Practice i n the
Rinzai Tradition sinc e Hakuin

MICHEL MOH R

DECENT DEBATE S o n methodologica l issue s applie d t o Buddhis t
studies1 have both multiplied th e approaches a t our disposa l and refine d ou r
perceptions o f the domain unde r study by questioning som e common convic -
tions about the nature of the Buddhist tradition. The first steps in this direction
have been critical assessments of how the tradition has presented itsel f as well
as how many Westerners have wanted to interpre t and epitomize it. However,
this usefu l tas k o f analyzing the traditio n an d it s reception b y the scholarl y
and nonscholarl y audienc e leave s us wit h a  numbe r of  new  difficulties . For
example, som e interpreter s have overlooke d crucia l issues in historical criti-
cism by focusing instead o n a  questioning of the centrality o f "awakening" i n
Buddhism, as if the word itself cannot b e used without quotation marks , per -
haps to show that nobody really gives credence to the "mystical claim" implied
in wha t i s actually a  technica l ter m use d i n a  variet y o f ways in th e sourc e
materials.2

The key historical issue in examining the Zen schools i s based on a realiza-
tion tha t th e field of study is not a s clearly divided into separabl e denomina -
tions as textbooks would suggest. It i s more likely that th e differen t sectaria n
units have actually overlappe d an d interacte d fo r centuries , so that sectaria n
consciousness i s a phenomenon whos e crystallization in Japan i n it s presen t
form ca n be attributed a t leas t partially to post-Meij i developments. 3 For in-
stance, th e establishmen t o f a "chief abbo t system " (kanchosei) i n June 1873 ,
which was then modified severa l times, represents the culmination of the insti-
tutional settin g tha t i s often attribute d retrospectivel y t o th e Tokugawa era .
Since 187 6 this system has included the three Zen denominations: Soto , Rin-
zai, an d Obaku ; th e Rinza i sec t bein g later furthe r divide d int o th e presen t
fifteen branches, each with its own administration.4

244
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At an y rate, althoug h sectaria n categorie s ofte n fai l t o d o justice to wha t
actually happene d o r t o accoun t fo r th e interwove n relationship s amon g
priests, Japanese Buddhis t studie s is stil l dominated b y works that dea l with
only one particular school . This is especially the case for research on the fig-
ures who used koans i n their practic e durin g the Tokugaw a period. Despit e
the widespread image of kdan practice as the distinguishing feature of Rinzai,
one cannot fai l to notice that important Sot o lineages also used koans exten-
sively. One example is the scholarl y oriente d lineag e o f Toku5 Ryoko (1649-
1709), represented in the fourth generation by the poet Daigu Ryoka n (1758-
1831). Th e direc t influenc e Toku o ha d receive d fro m Obak u priest s i s stil l
evident i n hi s third-generatio n heir , Tetsumo n Doj u (1710-1781) , th e nint h
abbot of Entsuji. Tetsumon composed in particular a collection of koans en-
titled Tenchian hyakusoku hydju (Verses and Commentaries on One Hundred
Cases [by the Abbot] of Tenchian}, which was printed in 1771. 5 This text, typi-
cal of such anthologies, obviousl y has bee n read b y Ryokan and migh t even
have inspire d hi s Hokkesan (Hymn to the Lotus Sutra).6 I n th e succeedin g
years, however , koa n practic e wa s largel y expunge d fro m th e Sot o schoo l
through the efforts ofGento Sokuchu (1729-1807), the eleventh abbot of Ent-
suji, wh o i n 179 5 was nominated abbo t o f Eiheiji . Gento' s effor t t o "purify "
his lineage of foreign influence seems to have contributed to Ryokan's decision
to leave Entsuji and choose a  life o f wandering.7

Although comprehensiv e studies on koans in al l three Japanese Ze n sect s
are needed , thi s chapte r wil l focus  o n th e so-calle d "reviva l o f th e Rinza i
school," credited to Hakuin Ekak u (1686-1769) and his followers, in order to
highlight the fact that several distinctive orientations existed within the Rinzai
tradition, especiall y i n th e theoretica l backgroun d synthesize d b y Hakuin' s
line. Spotlighting this neglected aspect of Rinzai lineages will also entail asking
to what extent the changes that occurred during the eighteenth century can be
attributed to the work o f a single person or in which respects they were pro -
duced by a conflux o f historical circumstances .

Since we will be looking at some of the Tokugawa developments of a tradi -
tion tha t i s stil l alive , th e "filter " provide d b y contemporary interpretation s
must be examined. One might recal l that religiou s congregations makin g ex-
tensive use of koans constitute groups preserving an oral tradition . From this
perspective, anthropological approache s deserve our attention, for they strive
to describe what is generally lacking in textually based analysis: a live context.8
Therefore this survey will be based on three sources of information: (i) docu-
ments lef t b y Hakuin and hi s direct descendants , (2 ) the few published text s
that describ e the sequence of koans,9 and (3) observations from fieldwork.10

We will concentrate her e on the specific tools called "koans" and thu s will
travel the following course. After outlining the historical background concern -
ing shift s i n the meaning o f the word "koan, " I  will examine thre e event s in
the Tokugaw a period tha t triggere d innovation in the wa y training was con-
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ceived. A  close r look a t koan practic e wil l the n lea d t o reflection s o n it s so-
matic implications, its educational dimension , and its emphasis on the process
of "going beyond" (kojo).

Shifts i n the Meaning o f the Word "Koan "

The Present Japanese Monastic Context

The word "koan" has now become fully Anglicized , since there is no satisfac -
tory translation. 11 Interpretation s tha t emphasiz e parado x see m t o overloo k
the cardinal purpos e of this verbal device, which is presently used i n the mo -
nastic context12 as a specific tool for communication between teache r and stu -
dent. It might be simpler to apprehend the way a koan is dealt with by compar-
ing it to a  screen. This screen, on which students can focus thei r mind, serves
as a surface onto which to projec t thei r understanding, calle d kenge. I n thei r
search fo r a  "solution " t o th e problem presente d b y a koan , a t som e poin t
students ar e commonly  advise d t o avoi d kenge that fal l int o explicativ e dis-
course or general consideration: eac h kenge has to be sharp, inducing a definite
impression i n both th e person wh o produces i t an d th e teacher wh o takes i t
in.13 Suc h an  expressio n of  the  kenge during privat e consultatio n (sanzen)t4

subsequently allows the teacher to look at the meaning exposed o n the screen,
helping him to appreciat e th e depth o f the student's meditativ e absorption o r
the factor s hinderin g his or he r progress . The teache r wil l i n turn offe r feed -
back, ofte n verbal , in accordance wit h the student' s stat e o f mind o r what he
or sh e has expressed . This scree n analogy is a very rough delineatio n o f how
such "topics " are concretely handled, a  task tha t wil l be touched upo n i n the
section concernin g th e somati c dimensio n o f koa n practice . Althoug h thi s
analogy fail s t o accoun t fo r ho w k5ans functio n a s catalysts fo r doubt , i t i s
helpful a s a first approximation.

It mus t also b e noted tha t differen t koan s sometimes operat e i n distinctive
ways and that usin g the word "koan" as a generic term may be confusing. I n
addition, the use of koans in the Japanese Rinzai tradition appear s t o be quite
different fro m the Korean method, i n which "Korean So n meditators keep the
same hwadu (C . hua-t'ou J. wato) throughou t thei r careers , tryin g continually
to deepen their sensation o f doubt."15 Within the mainstream Japanes e Rinza i
tradition,16 where kSans belong t o a  multifaceted curriculum, i t is first neces-
sary t o distinguis h betwee n "mai n cases " (honsoku) an d "periphera l cases "
(sassho).11 Toda y most student s begi n their koan  practic e b y struggling eithe r
with "th e wor d mu" (muji) o r wit h "th e soun d o f on e hand " (sekishu onjo)
koan. Bot h ar e "mai n cases " tha t hel p condense existentia l doubt s int o on e
specific question, and months or years can be needed to solve the interrogation
it implies, which is similar t o a  quest fo r one's fundamental identity. Once th e
kernel o f one o f these "mai n cases " ha s bee n discovered , the teache r directs
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his students t o examine "peripheral cases, " thu s assisting them to apprehen d
their ow n comprehension fro m differen t angle s withou t stickin g t o a  singl e
view. Then, when the complete range of peripheral cases associated wit h one
main case has been exhausted, the student is instructed to work on a new main
case. Fo r example , Toi n allude s to 4 8 secondary case s associate d wit h "th e
sound of one hand" koan.18

These peripheral cases often tak e the form o f direct challenges that arous e
the spirit of the practitioner, suc h as "try to pass through the eye of a needle"
(hari no mizo o totte miyo).19 Suc h questions sometimes have a comical dimen-
sion, such as "try t o hide yourself inside a pillar" (hashira no nakani kakurete
miyo) o r "tr y t o sav e a  ghost " (yurei o saido shite miyo).20 Hakui n himsel f
indicates tha t "onc e [someone ] has succeede d i n hearin g th e soun d o f on e
hand, i t requires [further] scrutiny" (sensaku ari), and he follows by enumerat-
ing some of the probes he used, such as "Mount Fuji being inside a pocket -
sized medicine case" (inro nai nifujisan ari).21

Besides the aforementioned  contour o f the meanin g of the wor d "koan, "
one mus t not e tha t i t ha s no t alway s been use d i n suc h a  way . Changes i n
the historical contex t brough t new understandings to thi s term, althoug h it s
evolution obviously does not strictl y follo w th e historica l periods , whic h are
mentioned in the next sections only as convenient reminders.

T'ang and Sung Dynasties

A quick review of T'ang dynasty sources shows that the word kung-an (Chinese
pronunciation o f koan) wa s use d i n th e vernacula r wit h a  meanin g quit e
different fro m th e on e i t takes in later texts . In The Recorded Sayings of Lay-
man P'ang, for example, it can be rendered as "the poin t of your remark," 22

whereas it takes a much more specific and weightier meaning in later records.
The sayings of Yun-men Wen-yen (864-949) als° provide several early instances
of the term "koan" being used toward the end of the T'ang to mean a "case"
including the juridical nuance , bu t stil l being devoid of associations with the
contemplation o f "test cases" ofte n borrowe d from ancien t dialogues.23

In relation t o the inner transformations associated wit h Ch'an practice, i t
is widely known that the technical term chien-hsing (J. kensho) came to be used
toward the end of the T'ang, after the publication of the Platform Sutra, whose
existence is attested a t least since 847.24 What i s less known is that thi s term,
often translate d a s "seeing int o one' s ow n nature," i s already define d i n early
sources as an expression o f nonduality:

QUESTION: Ho w do you get to see the nature?
TA-CHU: Seein g i s nothin g els e tha n nature , impossibl e t o se e withou t
nature.25
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Because th e distinction betwee n th e ver b (to see ) and it s objec t (th e nature )
introduces a dichotomy, it seems better to keep the term kensho untranslated .
In th e Japanes e context , insigh t int o th e firs t k5a n i s labeled kensho, which
corresponds t o a turning point in one's training. However , there are consider -
able variations in the impact o f this inner transformation, depending o n eac h
individual. In a  sermon give n on Decembe r 4 , 1994 , Daigu Sok o (Morinag a
1925-1995) Roshi commented o n the expression "true understanding" (chen-
cheng chien-chieh, J. shinsho no kenge) tha t appear s in The Sayings ofLin-chi.26

He confessed, "What I am eagerly waiting for in the consultation roo m i s for
someone t o com e i n possesse d b y a n irrepressibl e jo y [osaerarenai hodo no
yorokobi]; I  am not lookin g for an answe r to th e koan." I f we take thi s state -
ment in reverse, it also implies that practitioner s may find the right answer to
a koan without being overwhelmed by its discovery. One notorious instanc e is
the case of Nishida Kitaro (1870-1945), who inscribed in his diary on August
3, 1903 :

In th e evening consultation, [m y understanding of] th e word mu was acknowl-
edged [muji oyurusam}. However, I was not so delighted [hanahadayorokobazu].21

Victor Hor i als o observes : "The remarkabl e poin t o f the koan method i s that
with concentrated effort , monk s regularly do star t t o penetrate the koan usu-
ally withi n si x months o f thei r arriva l i n th e monastery " (1994 , p . 29) . A s
Hori says , his description aim s firs t a t "demystifyin g th e notio n o f 'mystica l
insight,' " and "The entir e monastery koan curriculum operate s on the assump-
tion tha t beginnin g monks star t wit h a  sligh t insigh t whic h furthe r trainin g
systematically deepens and makes intelligible" (1994 , p. 6, n. i) .

Regarding thi s question of  the "intensity " of  a first breakthrough, Ta-hu i
stresses the idea that "at the footing of great doubt inevitably lies great awaken-
ing."28 I n othe r words , releas e i s proportiona l t o th e precedin g distress , al -
though bot h ultimatel y are illusory from th e perspective o f intrinsic awaken-
ing.29 This i s not t o sa y that doub t i s equivalent to distress , since it implies a
positive sid e (th e capacit y t o mobiliz e th e energ y o f th e whol e being) , bu t
rather suggest s that releas e is somewhat conditioned b y the process that leads
to it . "Grea t doubt " furthe r expresse s an affirmatio n o f the necessit y to fal l
temporarily int o a  stat e "simila r t o tryin g to gul p dow n a  bal l o f hot iron ,
which yo u canno t spi t ou t either." 30 Thi s functio n o f th e koan  i s especiall y
valued i n the Korea n setting , wher e "al l hwadus ar e considered t o b e simply
an expedient means of producing th e doubt."31

In any event, while insisting on the necessity of the primary change o f per-
spective accompanyin g kensho, the Rinza i traditio n o f the Tokugawa perio d
cautiously warns against attachment to thi s turn. As we shall see in section on
"Going Beyond," the accent is put on the need to never be satisfied with incom-
plete achievements or the refinement o f one's understanding and it s thorough
integration into daily behavior.
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From the Chinese Sung to the
Japanese Kamakura Period
Among document s attemptin g t o giv e a  definition of the kung-an , the locus
classicus remains a passage from the teachings give n by Chung-feng Ming-pe n
(1263-1323), whic h date s bac k onl y t o th e Yua n dynasty. 32 A n eve n mor e
recent commentar y o f th e Ch'an-lin pao-hsun,13 th e Ch'an-lin pao-hsun yin-i
completed in 1635, has provided Japanese commentators with a handy simile,
which forms the bul k o f the Zengaku daijiten entr y on "koan" (p . 303a-b).34

The Chinese commentary explains the two-character compoun d "kung-an" by
expanding i t t o th e five-character expression "case document s [fo r examina-
tion] by the officia l magistrate" (kung-fu chih an-tu).35 Actually, this is just a re-
molding of the above-mentioned teaching of Chung-feng Ming-pen36 and does
not tel l us anythin g about th e wa y these case s were selected o r use d b y th e
teachers.

Besides this elementary formulation, only limited concrete evidence can be
gathered from earlie r Chinese Ch'an sources on how kung-ans were used as a
practical method in the teacher-disciple encounters . For instance, the scanty
instructions contained i n th e Ch'an-men kuei-shih (Regulations of the Ch'an
Approach, included in Ching-te ch'uan-teng lu completed in 1004) mention only
the practice of "entering the [abbot's] room and requesting [his] guidance" (ju-
shih ch'ing-i). The consultation apparently was left u p to the dedication o f the
student, and the text does not spel l out the importance given to it or describe
how it was accomplished.37 Eve n th e mor e elaborat e Ch'an-yuan ch'ing-kuei
(Pure Rules of the Ch'an Monasteries), whic h has a  prefac e dated 110 3 an d
contains later additions, does not deal extensively with the contents of private
consultations, although they appear centra l to practice. In the section devoted
to "enterin g the [abbot's ] room," i t describes only formal behavior. When the
acolyte has completed th e preparation :

The person wh o enter s th e roo m turn s [towar d th e abbot ] to salut e hi m wit h
folded palms \wen-hsun], while [other] monks advanc e in order, their hands super -
posed on the chest [ch'a-shou]. Do not proceed before [the others, since it would]
affect th e thoughts o f the monks. Ente r through th e right sid e of the gate o f the
abbot's quarter. First lif t you r lef t foo t [t o enter]; when you are in front [o f him]
and have finished saluting hi m with folded palms, rotat e with hands superpose d
on th e chest , the n salut e wit h folded palms o n th e southwester n corne r o f the
master's chair an d remai n standing . Salutin g agai n wit h folde d palms first , give
vent to what you have to express [t'u-lu hsiao-hsi]. Avoid speaking for a long time
or indulgin g i n worldl y idl e talk , whic h woul d mak e othe r monk s wait . Whe n
you have finished expressing yourself , withdraw wit h folde d palm s an d mak e a
prostration in front [o f the abbot].38

The text goes on to give other minute instructions about how to behave prop-
erly, bu t thi s description is striking in its lack o f emphasis on wha t is sought
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through suc h meetings with the teacher . O f course thi s document belong s t o
the genre of monastic regulations, making it more akin to a set of administra -
tive rules than to a  meditation treatise. 39

Nevertheless, th e autho r o f thi s work , Ch'ang-l u Tsung-ts e (n.d.) , wa s a
seventh-generation descendan t o f Yun-men; it is thus implausible that thi s lin-
eage would not have been using kung-ans, especially since the kung-an anthol -
ogy Pi-yen lu had bee n composed b y his predecessor Hsueh-to u Ch'ung-hsie n
(980-1052). In this particular Yun-me n school, th e blending of Ch'an practic e
with Pure Land teachings apparently became widespread around the Northern
Sung,40 but stil l it does no t accoun t fo r the muteness o f Ch'ang-lu Tsung-ts e
concerning th e use of kung-an at his time. As Martin Collcut t remarks , omit-
ting a mention o f some aspect of practice could also be interpreted a s an indi-
cation tha t thi s aspect of  monastic lif e was obvious:

The Ch 'cm-yuan Code, likewise , does no t specif y time s for meditation . W e ca n
perhaps assum e from thi s silenc e that meditatio n practice  wa s stil l sufficientl y
dedicated to need n o special regulation. 41

Among th e monasti c rule s texts , th e onl y on e s o fa r t o mentio n kung-an s
explicitly is the Ch'ih-hsiu Pai-chang ch'ing-kuei (Pai-chang Code Compiled on
Imperial Decree}, a relatively late work completed between 133 6 and I343- 42

Aside from reference s to kung-an practic e i n monastic codes, the transfor-
mation experienced during the Sung dynasty, especially in the circle of Wu-tsu
Fa-yen (1024-1104)43 and his followers, appears to have played a cardinal rol e
in developments that reached Japan and Korea. The movement led by Fa-yen's
successors, which was centered aroun d Huang-mei-sha n in Hupeh, succeede d
in receivin g the patronag e o f th e las t empero r o f th e Norther n Sung , Hu i
Tsung (reig n 1100-1125) . Hi s hei r t o th e thron e o f the Souther n Sung , Ka o
Tsung (reign 1127-1162) , further marked the confidence of his dynasty in this
Ch'an lineage by awarding the titl e Yiian-wu Ch'an-shih to  K'o-ch'i n (1063-
1135), Fa-yen' s successor . Wha t ha d momentou s consequence s fo r th e sub -
sequent transmissio n to  Japa n was  the activit y of  the nex t successor , Ta-hu i
Tsung-kao (1089-1163), whom Hakuin took a s a model in his efforts t o revive
the Tokugawa Rinzai lineage.

In comparison wit h other Sung teachers, Ta-hui gives more explicit descrip-
tions of practice. In particular, his Letters provide a firsthand account of how
lay practitioners wer e advised t o handl e th e kung-an. 44 Ta-hui's emphasis o n
sharpening th e spiritua l inquir y whil e engaged i n secula r labo r represent s a
significant departur e fro m teaching s centered o n the purely monastic environ -
ment. This emphasis o n integrating spiritualit y wit h secular activit y was later
also stresse d b y Hakui n whe n h e addresse d th e la y community . I n hi s
Orategama, Hakuin writes that "Master Ta-hui too said that [meditative] work
in movement is infinitely superio r to tha t i n stillness." 45
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Hakuin's words are faithful t o the spirit of Ta-hui, who frequently used the
expression "[meditative ] work" (C . kung-fu, J . kufu) t o stres s the necessit y of
"not lettin g the [meditative] work be interrupted,"46 that is, carrying it through
in all activities. However, it does not appea r i n the works of Ta-hui with this
exact wording. Ta-hui says in one of his Letters:

Precisely i f you like stillness an d dislik e agitation it is appropriate to exer t you r
force (o r to make a  constant effort) . Whe n yo u clash head-o n agains t agitatio n
with th e stat e [acquire d in ] stillness, th e force [you exert] i s infinitely superior t o
what [i s obtained b y sitting] on a bamboo chai r or a cushion.47

The word for "agitation, " nao in Chinese, suggests a noisy and bus y environ-
ment, an d Ta-hu i write s to a  layman , alludin g t o th e activitie s o f a  perso n
involved i n public affairs . I t i s worth noticing tha t Ta-hu i ofte n addresse d a
Neo-Confucian audience . Th e differenc e wit h Hakuin' s us e o f th e wor d
"movement" i s admittedly minor, and th e intentio n o f the autho r i s not be -
trayed, bu t th e fac t tha t Hakui n attribute s t o Ta-hu i a  sentence tha t h e has
himself devised is indicative of the liberty he sometimes takes with the Chinese
tradition. Divergence s betwee n th e Korea n an d Japanes e Rinza i traditions ,
which both tak e Ta-hui a s their paragon, sho w that th e interpretation o f Ta-
hui's teaching s represent s a  core issue for thei r respectiv e understandings o f
koan practice .

In thi s regard , on e canno t fai l t o notic e tha t transformation s occurrin g
within th e Chines e Ch'a n contex t itsel f ar e presumabl y no t foreig n t o thi s
cleavage. Th e Min g pries t Yun-ch' i Chu-hun g (1535-1615) , fo r instance ,
showed considerable respect for Ta-hui's accomplishments. In his Chu-ch'uang
erh-pi, Yun-ch' i uses Ta-hui t o illustrat e his comments o n "grea t awakenin g
and smal l awakening" (ta-wu hsiao-wu):

According t o the lore, the venerable Ta-hui [Tsung-]ka o [underwent]  grea t awak -
ening eighteen times , [his ] small awakening s bein g countless.48

Whether thi s represent s Yiin-ch'i's origina l interpretation o r reflect s Ta-hui' s
own understanding is a debate that i s beyond the scope of this chapter. Wha t
is mos t interestin g for ou r inquir y i s tha t Hakui n an d tw o o f hi s disciples ,
Torei Enji (1721-1792) and Reigen Eto (1721-1785), mention this story, which
otherwise appear s onl y in th e writing s o f Yun-ch'i. 49 The y thu s sho w thei r
familiarity with Ming Buddhist thinkers, although the y occasionally criticize d
Yun-ch'i.50 Thi s exampl e i s on e limite d illustratio n o f th e fac t that , despit e
the Tokugawa Rinza i claim tha t i t represents the unadulterate d Sun g Ch'an
tradition, th e Japanes e clerg y had i n fac t assimilate d consciously or uncon -
sciously many features characteristic of the Ming Buddhist developments.
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From the Kamakura to the Tokugawa Period

There is little point i n attempting to retrac e in a few lines the history o f Zen
lineages spanning more than five centuries, but several events deserve attention
because they are crucial for understanding changes that occurred prior to and
at the beginning of the Tokugawa era.

Among the successive waves of transmission that reached Japan during the
Kamakura period , th e branches of Ch'an stemming from Wu-ts u Fa-yen an d
his disciples were the principal lines imported by the pioneers. Three varieties
of koans , namel y richi (principle) , kikan (functioning) , and kojo (goin g be -
yond), are already mentioned i n the writings left b y priests who journeyed t o
China, such as Enni Bennen (1202-1280, Shoichi Kokushi) an d Nanpo Jomyo
(1235-1309, Daio Kokushi). 51 Although Chines e sources d o provide isolated
examples of these technical terms, the returning Japanese monks' eagerness to
clarify th e teaching s they ha d receive d seem s to hav e given a  specia l flavor
to thes e expressions , which ar e for the first time arranged in such sequentia l
categories. Aside from th e comment tha t certai n koans correspond to certain
stages of cultivation, this early classification can nevertheless hardly be consid-
ered a "system."52

It must be noted here that traditional accounts tend to underline the conti -
nuity between the Sun g Ch'an lineages and thei r Japanese counterparts , thi s
continuity bein g on e o f the foremos t arguments to suppor t thei r legitimacy.
This claim, however, points to issues that have not yet been resolved. In partic-
ular, it is well-known that among the 24 early transmissions of Ch'an lineages
reaching Japan,53 only the branch o f Nanpo J5myo (Daio ha) survived beyond
the nineteenth century. This means that, although fifteen branches of the Rinzai
school formally exist, they actually are all emanations from the Myoshinji line.

There i s another unavoidabl e problem concerning the tw o ke y persons a t
the origin o f this transmission: Hsu-t'ang Chih-yu (1185-1269) and his Japa-
nese disciple Nanpo Jomyo . Philologica l researc h has demonstrate d tha t th e
document traditionally regarded as the spiritual certification bestowed by Hsu-
t'ang o n Nanp o canno t possibl y hav e bee n writte n by Hsu-t'ang. 54 Severa l
explanations o f the oddit y o f thi s documen t ca n b e offered . I n particular , I
have suggeste d that Nanpo' s discipl e SStak u Zetsuga i (d . 1334 ) migh t hav e
created o r misinterpreted the certificate in order t o highlight the eminence of
his master.55 There is no question about th e authenticity o f Nanpo's trave l to
China o r hi s disciple relationship wit h Hsii-t'ang, 56 but th e forge d certificate
does spotlight a  general propensity to adorn the chronicles of the pioneers. I n
any case, the authoritative and homogeneous characte r o f this lineage increas-
ingly appears t o have been inflated throug h th e toil of Nippo Soshun (1368-
1448), th e thirty-sixt h abbot o f Daitokuj i an d th e revive r of Myoshinji ; this
priest is now recognized even by Rinzai scholars as the author of several coun-
terfeit "transmissio n of th e Dharm a certificates " (inkajo) hithert o attributed
to his predecessors.57
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Despite th e hazines s surrounding earl y development s o f this blend o f th e
Japanese Rinza i tradition , Daitokuj i an d Myoshinj i unequivocall y too k ad -
vantage o f th e political , social , an d economi c change s tha t wer e reshapin g
religious institution s afte r th e civi l wars o f the Oni n er a (Onin no ran 1467-
1477). In short, the fortunes of these two lineages, which had not participate d
in the pomp o f the officia l temple s (gozari) afte r Daitokuj i withdrew from thi s
system in 1431 , were completely reversed . They went from outside r statu s t o
authoritative status .

Additionally, i t should b e mentioned tha t in the Rinza i context th e use of
the wor d "monastery " (sodo o r senmon dojo) a s a  specia l plac e fo r trainin g
monks goes back only to the eighteenth century. Around the fifteenth century,
monastic compounds lik e Daitokuji o r Myoshinji were still merely a complex
of temples , i n whic h practic e generall y depende d o n eac h abbot . I t i s only
much later that the challenge of the Manpukuji presence, and the new religious
policy posted b y the eighth shogun Yoshimune, known a s the reforms of the
Kyoho er a (irji6~ijTl5),5S appea r t o hav e galvanized th e Rinza i clergy . As a
result, Tofukuji, whos e buildings had been spared from the devastation of civil
war, wa s the first monastery to establis h (i n 1729 ) retreat period s devote d t o
collective practice (kessef).59 I n the same process, Hakuin's private initiative led
to the construction o f Ryutakuji i n Mishima, inaugurated i n 1761 , with Torei
reluctantly acceptin g th e pos t o f abbot. 60 I t wa s only i n 178 7 tha t Hakuin' s
disciple Shikyo Eryo (1722-1787) succeeded in launching Enpukuji in Yawata,
the earlies t "officiall y approve d monastery " (konin sodo) o f th e Myoshinj i
branch,61 just before his death.62 Shikyo was one of the many monks who came
from th e lineage of Kogetsu63 to join Hakuin .

Going back to the pre-Tokugawa epoch , despite a relative lack of dynamism
in monastic life, the sixteenth century saw a spectacular broadenin g in the lay
support o f both th e Daitokuji and Myoshinj i lines, which gradually cam e t o
dominate th e Rinza i temple network . O n the othe r hand , regardles s o f thei r
relative success , temple s associate d wit h thes e lines evidentl y did no t escap e
the consequence s o f the unificatio n of the countr y followin g leyasu' s seizure
of power in 1600. Among the many changes that particularly marked the Rin-
zai milieu almos t fro m th e beginnin g of the Tokugawa , a  fe w are especiall y
important fo r delineating the backdrop agains t which its premodern transfor-
mation too k place .

Three Events That Forced Innovation

Tightening the Grip on Buddhist Schools

The first series of events is closely associated with institutional history. Shortly
after the beginning of his reign, leyasu issued several official ordinance s (hatto)
meant t o secur e firmer control ove r Buddhist temples, which were expanded
under th e rul e o f hi s successor , Hidetada . Thi s se t o f regulations , known as
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the ordinance s o f the Keich o (1596-1615 ) an d Genn a (1615-1623 ) eras , ar e
thought t o revea l i n particula r th e influenc e o f Ishi n Sude n (1569-1633 ) o n
leyasu an d hi s son . Suden , a  Rinza i pries t fro m th e Nanzenj i Branc h wh o
acted as the personal secretary for the first three Tokugawa shoguns, has ofte n
been depicted as the "eminenc e grise" of the Bakufu. 64 Althoug h leyas u ha d
formally retired , beginnin g in 160 5 h e wa s stil l assumin g the contro l o f th e
government, and i t is a fact tha t Sude n was employed by leyasu i n 1608 , first
to handl e diplomati c correspondence . Fro m 1610 , Sude n bega n t o arbitrat e
religious affairs , soo n gainin g the collaboration o f Itakura Katsushige (1545-
1624), who also held various key positions, such as Governor o f Kyoto (Kyoto
shoshidai). Afte r Suden' s death , th e Bafuk u resolve d t o nominat e i n 163 5 a
specialized Magistrate o f Temples and Shrines (jisha bugyo), a  move intended
to contro l clerica l intrigue.65 These development s during the early Tokugawa
show one side of the intertwining of Buddhism and politics, which was system-
atized i n the followin g decades . Othe r events , overlapping th e border s o f th e
emerging Japanese "nation, " also played a decisive role in shaping the features
of Zen schools .

Emergence of the Obaku Lineage

The second aspect to consider is the shock associated with the coming to Japan
of Chines e monk s wh o claimed t o represen t th e authenti c Rinza i tradition .
Following the fal l o f the Ming dynasty in 1644 , and th e gradual consolidatio n
of power by the ne w Manchu rulers , a considerable congregation o f Chinese
clerics chose to emigrate to Japan. In the first wave of newcomers to Nagasak i
in 165 1 were several priests such a s Tao-che Ch'ao-yiia n (1602-1662 , J . Doja
Chogen). Tao-che lef t lastin g traces i n Japan b y certifying th e awakenin g of
Bankei Yotaku (1622-1693) and exertin g influence o n othe r Sot o and Rinza i
reformers.66 Thes e priest s could benefi t fro m th e suppor t o f the alread y well -
established Chines e community , with figures who had settle d in Japan befor e
the collaps e o f th e Min g dynasty . I-ja n Hsing-jun g (1601-1668 , J . Itsune n
Shoyu),67 who came to  Nagasaki in  164 1 as a merchant and  took the  tonsur e
three years later, was particularly instrumenta l in welcoming his fellow coun -
trymen. H e i s als o credite d wit h sendin g repeate d invitation s t o Yin-yua n
Lung-ch'i (1592-1673 , J. Ingen Ryuki) and convincin g him to make the jour-
ney to Japan i n 1654 .

Different speculation s concernin g th e motivation tha t led Yin-yuan to ac-
cept the invitation have been formulated, but it is clear that the political dimen-
sion played a decisive role. Among those who resisted th e Manchus an d mili -
tated fo r restoring th e Ming, the activity of Cheng Ch'eng-kun g (1624-1662 ,
known a s Kuo-hsing-yeh b y hi s peers an d a s Coxing a b y the Dutch ) i s well
appreciated, but hi s connection with Yin-yuan has not ye t received the atten-
tion i t deserves . Bor n Chines e wit h a  Japanes e mother , Chen g combine d a
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flourishing shippin g business with piracy, and in 166 1 he succeeded in ousting
the Dutc h fro m Taiwan . Hi s deat h th e followin g yea r prevente d hi m fro m
realizing his dream of retaking the Chinese continent and marked the end of
the resistanc e agains t th e Manchus . A  point tha t i s most interestin g for th e
history o f Japanese Buddhis m i s that Chen g provided th e shi p that brough t
Yin-yuan to Nagasaki. I t seems that Chen g hoped tha t Yin-yuan would con-
vince the Bakufu t o offe r militar y assistanc e to his troops.68

Whatever th e complicate d militar y an d politica l circumstance s tha t ha d
brought Yin-yua n t o Japanes e soil , the religiou s consequences o f his arriva l
were enormous. Especially since the opening of Manpukuji in 1663 , the very
presence o f Obaku monks , wh o considered themselve s exemplars o f the au -
thentic Rinza i tradition , represente d a n unprecedente d challeng e t o th e ex-
isting Japanes e Rinza i lineages . Althoug h a n incentiv e toward reform s ha d
been emergin g sinc e th e beginnin g o f th e seventeent h century , especiall y
within the Myoshinji branch , the growing popularity o f Obaku turned it into
an emergency. One of the most conspicuous aspect s of these interactions ca n
be seen at the level of monastic regulations. The 167 2 publication of the Obaku
Codes (Obaku shingi)69 le d a few years later to a  reaction fro m Myoshinji , in
the form of anew set of regulations composed by Mujaku Dochu (1653-1745),
the Shosorin ryakushingi, whic h appeared a t the beginning of 168 5 and i s still
used as the basis of monastic conduct.70 Areas where the influence of—or th e
reaction to—Obak u left a n imprint on Japanese Buddhism are manifold, and
its impac t eve n reache d th e field s o f Japanes e cultura l techniques , suc h a s
printing and painting. Regarding the way koans were treated by Obaku teach-
ers, no explici t information remains that allow us to distinguish the extent of
differences with the Japanese Rinzai tradition. What is known is that an impor-
tant change took place around the time of Ryochu Nyoryu (1793-1868), who
was appointed thirty-thir d abbot o f Manpukuji in 1851 . Ryochu, though for-
mally belonging to the Obaku lineage, was actually a product of Hakuin's line,
having received his certification from Takuju Kosen (i76o-i833).71 Since then,
it appears, koan practice at Manpukuji has retained some of its typical Obaku
flavor while being modeled mostly on its Rinzai equivalent.72

Manpukuji was, however, not th e only source of dissemination of this new
transplant o f Chinese Buddhism . Nagasaki retained a  prominent rol e in ex-
changes with the continent , whil e other area s i n the Kyush u region became
important centers marked by the Obaku style. In this regard, the close relation-
ship unfoldin g betwee n Tao-ch e Ch'ao-yua n an d Kenga n Zen'ets u (1618 -
i697)73 had endurin g consequences. Kengan was later the teacher of Kogetsu
Zenzai (1667-1751) , a  Rinza i pries t whos e influenc e sprea d throughou t th e
western half of Japan. This flowering of a new blend of Rinzai teachings in the
Kyushu area had further consequences for the modern evolution of this school
when the line of Kogetsu in the West commingled with the line of Hakuin in
the East, especially after th e demise of Kogetsu.
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Partial Fusion ofKogetsu's and Hakuin's Lines

The development o f an Obaku-influence d curren t tha t late r merge d with the
still marginal group o f Mydshinji monks following Hakuin i s the third majo r
event t o conside r befor e we turn t o th e subjec t o f reforms attributed t o Ha -
kuin. Hakuin himsel f consulted th e venerable Obaku teache r Egok u Domy o
(1632-1721) at a critical phase i n his practice. The meeting of the 29-year-old
Hakuin wit h Egoku, who was already 82, represents a  crucial even t in Haku-
in's biography which has not ye t received the attention i t deserves.74

Conversely, onc e Hakui n ha d gaine d som e degre e o f recognition , priest s
from other schools , includin g Obaku, came to seek his guidance. An outstand -
ing example is Kakushu Jochd (1711-1790), who in 178 6 became th e twenty-
second abbo t o f Manpukuji . H e firs t consulte d Hakui n i n 174 9 t o resolv e
doubts h e ha d concernin g th e teachin g o f "fiv e positions " (got) an d subse -
quently contributed t o introducing Hakuin's style into the Obaku lineage.75 His
role was pivotal in that he succeeded the last Chinese abbot o f Manpukuji, Ta-
ch'eng Chao-han (1709-1784, J. Daijo Shokan) and his nomination marke d a
shift i n the policy of the Bakufu , whic h seized the occasion t o restric t the ab-
bacy to Japanese priests.76 Hakuin also had acquaintances amon g Soto priests,
and in the same year that Kakushu J5cho consulted him , Hakuin also met, for
example, the young Genro Oryu (1720-1813).77 Genro is known for his Tetteki
tosui (The Iron Flute Blown Upside Down), a k5an collectio n edite d by his dis-
ciple Fuga i Honk o (1779-1847) , wh o als o adde d hi s ow n cappin g phrase s
(jakugo).1*

Thus a  wid e conjunctio n o f circumstance s converge d i n th e directio n o f
reforms wel l before the rise of Hakuin t o the status of a "reformer." As to the
particular figur e o f Hakuin , th e movemen t h e cam e t o represen t embodie s
dynamics tha t include d Obak u influenc e an d late r incorporate d th e flood of
monks comin g fro m th e lin e o f Kogetsu. 79 These ar e som e o f th e Buddhis t
factors tha t marke d the  movement led  by Hakuin. In  the  next section we  will
see that Hakuin's persona l interest s extended beyond the Buddhist sphere .

Somatic Implications of Koan Practice
We have already noted tha t koan  practice takes its significance from a  specific
context involving the encounter between teacher and disciple. Private consulta-
tions generall y take place daily , or even more frequentl y during the intensive
periods dedicate d exclusivel y to zazenm know n a s sesshin. Fo r practitioner s
residing in a temple or a monastery the everyday activities also include manual
labor (samu), chantin g o r readin g sutra s (kankin), i n additio n t o zazen an d
sometimes the ritua l begging for alms outside the monastic compound (taku-
hatsu). Ideall y the mind remains focused o n the koan while these activities are
being carrie d out , i n th e manne r describe d abov e b y Ta-hu i an d Hakui n i n
their respective treatment of "[meditative] work."
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But how does it happen in concrete terms? This facet o f practice i s related
partly t o th e perceptio n o f the mind-bod y tha t appear s t o hav e been wide-
spread in the Buddhist milieu, and i n Japanese societ y at large.81 Despite the
gradual adoptio n o f Western medical science , illustrated b y the firs t huma n
corpse dissection performed in 175 4 by Yamawaki Toyo (1705-1762) and hi s
assistants, o r the genera l anesthesia o f a patient i n 180 5 by Hanaoka Seish u
(1760-1835), learning about the body, especially before the eighteenth century,
obviously was informed by Chinese medicine. As i s well known , th e pivota l
concept of Chinese medicine is the idea of "vital energy" (ch'i, J. ki), circulating
within the soma and in the outside world. This perception o f the person no t
only in terms of a body-mind, but as an entity participating in a sphere of vital
energy extending beyond the boundaries o f an isolate d "body," proves to be
indispensable for understanding the legacy of meditation schools.

Now how does this concept apply to scrutinizing kSans? The technical term
used today for "handling a koan" is the compound nentei, which often appear s
in Chinese sources with the sens e of "raising [ a problem]."82 The relationshi p
between this compound an d th e us e of kung-an alread y emerges in th e Wu-
chia cheng-tsung-tsan (Hymns to the Authentic Principle in the Five Schools), a
text completed in 1254 . In it s section o n Mi-an Hsien-chieh (1118-1186) this
anthology relates how Mi-an one day "raised th e case of the old lady burning
the hermitage,83 and said: Tn the monastery we are lacking people who handle
(nien-t'i) thi s kung-an.' "84

In th e Japanes e context , th e work s of Hakuin contai n a t leas t on e clea r
example where the author mentions "handling the word mu of Chao-chou."85

Handling a koan , however , does not impl y simply mobilizing the mind. Ha -
kuin stresses that it involves the whole person:

Straighten you r spin e an d adjus t you r body evenly . Begin b y contemplating the
count of your breaths [susokkan]. Amon g the innumerable samadhis this is the
unsurpassable one. Havin g filled your lower-abdomen [tanden] wit h vital energ y
[ki], tak e one koan. [Thus,] it is essential t o cu t the very root o f life. 86

The sequence given here is not arbitrary , the successive adjusting of the body,
breath, and mind is one of the features shared by all Japanese Zen schools and
is als o fundamenta l t o th e Chines e tradition. 87 Wha t appear s origina l her e
is Hakuin' s explici t use o f th e term s tanden (cente r o f energ y i n th e lower-
abdomen) and ki (vita l energy), a vocabulary closely associated wit h tha t i n
Taoist practice s an d Chines e medicine befor e becoming part o f the genera l
Chinese worldview. The other striking characteristic o f this text is its mention
of susokkan (contemplating breath-counts) . Concernin g the us e of such con-
cepts, Hakuin' s taste for Taoist classic s is acknowledged in most o f his writ-
ings. H e liked , fo r example , t o quot e from th e Su-wen (Simple Questions)**
saying that when the sage is "composed an d satisfie d i n nothingness, true vital
energy follows him ; innate nature and spiritua l force bein g preserved within,
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from where could illnes s come?"89 This peculiarity in his discourse reflects his
personal history , which was marked by serious illnesses, but also represents an
attempt t o clarif y th e fundamental s o f Rinza i practic e i n a  wa y that woul d
appeal t o a broader audienc e than the traditional elite . While Taoist concept s
had onl y reluctantly been used by Chinese Buddhists, it is conceivable tha t by
Hakuin's tim e they had gaine d a  new prestige, especially afte r exchang e with
China became  restricted. In any event, Hakuin chos e to use a literary artific e
to transmi t Taois t inkling s about health , breathing , an d th e care o f vital en-
ergy, by borrowing the enigmatic character o f a hermit called Hakuyushi .

The surname of Hakuyushi designated the contemporary figure of Ishikawa
Jishun (1646-1709), a disciple of the poet Ishikawa Jozan (1583-1672). Hakuin
first pretends to have met Hakuyushi through the latter's commentary on Han-
shan's poems , the Kanzanshi sendai kimon, publishe d i n I746. 90 However, th e
narration o f his encounter with Hakuyushi is definitely fiction, although fro m
Hakuin's perspectiv e there seems to be no inten t to deceive his readers. Wit h
his customary sens e of humor, h e might hav e assumed tha t th e message was
clear enoug h when he wrote that Hakuyush i was more than 18 0 or 24 0 years
old.91 Furthermore , th e titl e o f the wor k Yasenkanna, i n whic h he expande d
this story , probably constitute s a n allusio n t o the "nigh t boa t o f Shirakawa"
(Shirakawa yobune), a  synonym for talking knowingly about nonexisten t mat -
ters.92 Finally, Hakuin explicitly confesses hi s stratagem in the postface t o Ya-
senkanna, dated 1757 , saying that thi s work "has no t bee n set up {mokuru) fo r
those gifte d person s who have already realized [th e essential] in one hamme r
stroke."93

In tha t quotatio n Hakui n suggest s that susokkan i s the foundatio n upo n
which practitioner s shoul d handle thei r koan . Thi s instruction , stil l followe d
in contemporar y practice , aim s primaril y a t circumventin g th e tendenc y t o
tackle th e koan through analytica l thinking.94 Systematic counting of exhala-
tions fro m on e t o te n firs t help s th e min d focu s o n a  bodil y functio n an d
remain occupied by devoting some energy to sustaining the uninterrupted suc -
cession o f numbers . I t als o serve s t o activat e th e circulatio n o f vita l energy
that wil l in turn sustain th e dynamic of the posture , unti l th e distinctio n be -
tween th e consciousnes s tha t i s counting an d th e breath s tha t ar e counte d
fades away . Onc e th e basi c technique 95 o f susokkan ha s bee n mastere d t o a
certain extent , the practitioner i s usually given a koan, ofte n wit h the recom -
mendation t o wor k o n th e koa n "wit h th e belly , an d no t wit h th e head, "
applying what has been learned through susokkan. This might appea r strang e
to reader s unfamiliar with the technique, but th e handling o f a kdan (nentei)
in the front o f one's consciousness with the support of vital energy originating
from the tanden is usually taken for granted i n the Japanese monastic context .
One coul d sa y tha t th e circulatio n o f energy 96 activate d b y th e bellow s o f
breathing takes over from discursiv e consciousness and allows one to maintain
a certain degree of awareness of the k5an while being engaged, for instance, in
manual labor.
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For Hakuin, promotin g thi s practice a s "the unsurpassabl e samadhi " also
meant returning t o the very roots of Indian Buddhism. One of the sources of
inspiration Hakui n acknowledge s i n his writings is Chih-i (538-597 ) and hi s
main treatise s o n meditation, 97 but , lik e many reformers , Hakuin als o strov e
to return to  the foundations of the Buddhist tradition to  reinvigorate his own
school. Hi s frequent mention o f the Agamas indicate s that he was looking a t
early sources to find a way to rejuvenate Rinzai teachings.98 The correlation of
Hakuin's ow n sermons with the Agamas, however, often remain s ill defined.99

Additionally, despite the emphasis Hakuin put on susokkan, he did not explic-
itly formulate how this related to th e early Buddhist practic e o f andpana-sati
(S. andpdna-smrti), a  task modern interpreters have undertaken.100 Dating fro m
the Tokugawa period, the only clear attempt t o enlarge the practice o f susok-
kan t o a  pan-Buddhis t dimensio n includin g India n source s seem s to b e th e
voluminous Commentary of the Ch'an-ching b y Torei. 101 I n thi s wor k Tore i
argues tha t th e koan practice advocate d i n his Rinzai lineage is an adequat e
adaptation o f practices such as the contemplation o f the breath or the contem-
plation o f the horrible (asubhd-bhavand, J.fujokan, a  practice involving visual-
ization o f the differen t stage s of the decompositio n o f a corpse), whic h were
still widespread a t the time of Hui-yiian (334-416), the author o f the preface
to the Ch'an-ching.

The Educational Dimension
Let us now make one last digression from the Zen Buddhist context to examine
briefly som e issue s related t o koan s fro m th e perspectiv e o f th e scienc e o f
education. Caleb Gattegno (1911-1988), who began his career as a mathemati-
cian, apparently is still not a well-known educator in the West, where the works
of Piage t o r Montessor i ar e mor e commonl y discussed . Wha t make s Gat -
tegno's contributio n relevan t to ou r surve y is the cardinal importance h e ac-
corded to awareness. The word "awareness" can have any of several meanings,
but Gattegno uses it in an original way to indicate the smallest unit of measure-
ment for learning—each "discovery" made by the learner (in his French writ-
ings he uses the phrase prise de conscience). In this sense, our daily functioning
could hardly take place without repeated "awareness." 102 Consider the follow -
ing two lines:

4 +  3  X 6 = 4 2

4 +  3  X 6 = 22 .

A first reading of these formulas migh t makes us feel uneas y until we realized
that somethin g was missing: a  se t of parentheses would resolv e the problem!
This example shows a casual awareness, which results from th e resolution of a
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problem tha t might have been se t up deliberatel y so that beginner s in mathe-
matics coul d understan d th e usefulnes s o f parentheses. 103 Ye t a n awareness
can also open ont o a  totally new apprehension o f reality, or even change the
orientation o f one' s life . Gattegn o stresse s i n particula r th e importanc e o f
"awareness becoming aware of itself"104 as a field of study.

Gattegno's discoverie s about ho w learning takes place resulted partly fro m
his observation o f early childhood and fro m hi s study of mechanisms involved
in th e acquisitio n o f language . Carefu l investigatio n o f ho w consciousnes s
apprehends th e unknown led him to formulate a comprehensive approach t o
teaching, which rejects purely theoretical constructs an d always returns to the
question, "How doe s i t work in the learner's mind?" Gattegn o expresse s this
perspective by saying that for teaching to become realistic, it has to be subordi-
nated to learning. 105 Educators must use their skills to mobilize the presence
of their students here and now, the aim always being to "force awareness." This
is how Gattegno envision s this exigency:

Awareness i s neither automatic no r constant . I n fact , mos t peopl e go through
life only aware of a very small fraction of what could have struck them had they
been uniforml y an d constantl y watchful. There are , therefore, two meanings to
"forcing awareness. " On e i s concerned wit h wha t we do t o ourselves , and th e
other with what can be done to us so that we become aware of what has escaped
us, or might escape us. 106

Moreover, Gattegn o cam e t o th e meaningfu l conclusion tha t "educatio n o f
awareness is the only possible and th e only worthwhile education."107

This succinc t picture o f Gattegno's approach, als o called th e Silen t Way,
might sound familiar to readers acquainted with texts on Zen teachings. Yet I
am no t intereste d i n establishin g som e shallo w comparison , an d Gattegn o
himself was careful "neithe r t o claim any affiliation t o a  way of thinking with
a venerabl e past, no r t o enhanc e th e Silen t Way in a  settin g which brough t
Zen to lif e a  long time ago."108

The purpose i n mentioning Gattegno' s wor k is to invit e reflection on th e
role of "awareness" in the function of kSans, an avenue that seems more prom-
ising than th e frequently emphasized "experience." 109 As was asserted before,
koans direct students to work on different problems , although the contents are
never stated explicitly beforehand, and the y can thus be  considered elaborat e
pedagogical tools.110 To express this more traditionally, koans represent expe-
dient means (upaya). On e of their few common premises is that every problem,
even the wors t existential agony, carries its own solution. Thi s is additionally
supported b y th e basi c Buddhis t assumptio n o f impermanence . Gattegn o
would simply say "there is always an entry into the problem. "

Concerning the contents o f the problem epitomized by a k5an, on e might
say that i t carrie s both a  universa l an d a  persona l dimension. The personal
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dimension can be described in terms of projections by the person, who is hin-
dered b y her ow n history o r issue s tha t sh e might b e facin g a t th e tim e she
receives a  k5an . Th e universa l dimension , althoug h sometime s tinge d wit h
cultural premises , implies that there is a rationale behind the problem and tha t
the koan i s not a  nonsensical questio n devise d to befuddl e th e student . Even
though ever y kenge i s "original, " sinc e i t burst s fro m a n awarenes s reache d
through each disciple' s struggle, the amazing fac t i s that everyon e finally falls
upon a  common truth, which could otherwis e hardly be acknowledged by the
teacher. When this happens, th e teacher sometime s indulges in explaining how
the new awareness that ha s just occurre d an d has been demonstrated i n fron t
of him relates with other elements .

An exampl e shoul d hel p mak e thi s poin t clearer . The Sayings of Lin-chi
contains a  popular passage describin g four type s of circumstances, know n as
"the fou r measures" (C . ssu-liao-chien, I shiryokeri). Thi s teaching depict s dis-
tinctive situations in which subject (the practitioner) an d object111 (his environ-
ment, o r the other party) are placed i n different relationships :

Sometimes one withdraws the person but does not withdraw the object.
Sometimes one withdraws the object but does not withdraw the person .
Sometimes one withdraws both the person and the object.
Sometimes one withdraws neither the person no r the object. 112

The Chinese verb "to," translated her e as "to withdraw," refers to the negation
or absence of negation o f the protagonists i n this strategical tetralemma .

Imagine tha t on e evenin g yo u ar e comin g hom e an d yo u fin d a  tige r
crouched o n you r doorstep . Yo u ca n choos e t o retrea t carefully . Anothe r
choice migh t b e t o produc e a n unshakabl e confidenc e and ignor e th e tiger .
The third situatio n migh t correspond t o bot h o f you vanishing , probably i n
this case as a result of surprise o r terror. The last option here would amoun t
to finding a modus vivendi, perhaps by succeeding in taming the tiger, so that
your mutua l presenc e would b e affirmed . Beside s its function a s a Buddhis t
instructional device , this fourfold arrangemen t ca n be seen in light of the sci -
ence o f education a s a  sampl e o f decision s th e educato r ha s t o mak e when
facing the problem of how to help students reach a n awareness.

In th e koa n curriculu m followe d b y mos t Japanes e Rinza i practitioners ,
these "four measures " ar e deal t wit h when the studen t i s instructed t o stud y
key passages of The Sayings of Lin-chi. What is interesting from the pedagogi -
cal perspective is that an identical scheme had already been used in the periph-
eral cases assigned since the early stage of kdan study. In other words, enacting
situations corresponding to the above four measures foreshadows the later un-
derstanding of this section o f Lin-chi's teachings . Suc h an architecture  o f the
sequence i n which k5ans ar e given implies a  long-range intent , apparentl y re -
fined through centuries of trial and error in instructing students. Although the
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actual orde r followed in giving koans varies according t o lineages or to differ -
ent individual s in the same lineage, a fundamental common threa d is the em-
phasis o n "goin g beyond " (kojo) an d neve r restin g o n a n awareness , eve n if
one is left breathles s by its contents .

Going Beyond: The Significance o f "Kojo"
Aside from it s implications in scholastic Buddhism , th e Chinese word hsiang-
shang ( I kojo) i s a colloquial expressio n tha t wa s used aroun d th e T'ang dy-
nasty, chiefly in Ch'an recorded sayings , with the meaning of "upward."113 Fol-
lowing the later evolution of Ch'an lineages, and thei r transmission t o Japan ,
this expressio n became a  technical ter m associate d wit h the advanced stage s
of practice. It is difficult t o demarcate a  precise timing for this shift in meaning,
but a  first step in this direction apparently ha d alread y bee n taken at the time
of the Kamakura pioneers .

The next stage in the evolution of the understanding o f kojo coincide s with
the Tokugawa Rinzai transformations, since Hakuin and his disciples continu-
ally underlined the need to master thi s phase o f practice. Fo r example , Zens o
Tenkei (n.d.) writes in a preface to Hakuin's work Sokkoroku kaienfusetsu (In-
troduction to the Sayings of Hsu-t'ang) date d 1743 : "Afte r penetratin g unex -
pectedly the [arcane ] o f the activit y in favor of people [taugh t b y his teacher ]
Shoju Ronin , [Hakuin ] always used th e ironhanded method o f going beyon d
when instructing others."114

Likewise, Torei Enj i in his major work, Shumon mujintoron (Treatise on the
Inexhaustible Lamp of Our Lineage),"5 give s a detaile d expositio n o f wha t i s
meant by "going beyond." The ten chapters o f this treatise can be divided into
three parts." 6 The first part consist s of the first four chapters . Chapter s i  t o 3
constitute a  kind of "preparation" fo r the fourth chapter o n "true realization. "
This chapter bring s about a  turn, in the sense that awakening , which was first
envisioned as a goal to reach, becomes manifest once the practitioner has over-
come thi s major chang e o f perspective . Thi s transformatio n i s described b y
the traditional metapho r o f "great death":

When the crucial moment (jisetsu) comes , everything crumbles at once: You will
know what it looks like. This is what is called "Dropping th e hands hanging from
the cliff , an d comin g back t o lif e afte r havin g expired."117

After recountin g the joy associated wit h this event, Torei warns against satis -
faction tha t migh t impede further progress :

You, practitioners , don't discontinu e [your inquiry] b y stagnating i n the unique
principle of kensho\™
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Far from bein g the terminus, this phase marks for Torei the beginning of real
practice, actuall y "crossin g th e threshold" (nyiimori). Interestingly , Torei does
not presen t th e necessit y o f surpassin g th e firs t achievement s o f practice as
being unique to Zen teachings. He quotes extensively from th e sutras to show
that Buddhist classics imply a similar requirement . With this intent, Tore i re-
fers twic e to th e simil e from th e Lotus Sutra in which the Buddh a urge s his
traveling companions to advance further :

The place [wher e lies ] the treasure is at clos e hand; do no t linge r i n the magic
city [fce/o]! 119

Torei basically advocate d th e oneness or inseparability of Buddhist canonica l
teachings an d th e meditativ e approac h (kyozen itchi).120 H e advised , fo r in -
stance, th e regula r reading o f sutras and canonica l commentarie s an d com -
paring their teaching s with one's own comprehension. H e adds: "I f there are
discrepancies with the sutras and commentaries, [it signifies that] your compre-
hension is not onl y biased and dried up, but also shallow and sketchy!" 121

Yet Tore i had a  precis e ide a abou t wha t made hi s schoo l original . Ther e
are severa l passages i n hi s treatise in which he enunciates thi s originalit y by
identifying i t wit h "goin g beyond." 122 I n th e secon d par t o f Torei' s treatise ,
chapters 5  to 9, each chapter presents a different theme , but the idea of "goin g
beyond" stand s a s thei r commo n denominator , summe d u p b y chapte r 6 ,
which i s entitled "Goin g Beyond." I n contrast to the T'ang Chinese context ,
where this expression was used as an adverb or a preposition, b y Torei's time
the word kojo ha d become substantivized, as is also indicated by nominal vari-
ants suc h a s th e ironi c sayin g "th e tin y matte r o f goin g beyond " (kojo no
shashf), o r the more suggestive "decisive move of going beyond" (kojo no ichi-
jakusu).123 T o make thi s point clearer , Tore i even resorted to formulatin g hi s
own new "doctrinal classification " (hankyo), inspire d by the Treatise of the Ten
[Stations of the] Heart (Jujushinrori) b y Kukai (774-835),124 and b y the model
found i n Tenda i doctrina l classifications . No t surprisingly , Tore i place s Ze n
teachings at the top o f his hierarchy, just above the esoteric teachings charac-
terized by "the heart of hidden splendor" (himitsu shogonshin), and he qualifies
the Zen superiority by its explicit formulation of "going beyond" (kojo).125 Th e
third part of Torei's treatise consists mainly of his discussion of the "diffusion "
of the essential teachings beyond the borders of Buddhist sects. In an innova-
tive manner, he reviews religions of which he was aware—Shinto, Confucian-
ism, an d Taoism—wit h a  specia l emphasi s o n Shinto , whic h h e kne w bes t
through personal acquaintance.126

This summary description o f TSrei's major wor k should have suggested an
unambiguous pictur e o f his principal theme: "goin g beyond " as the pivota l
feature o f Rinzai practice and doctrine. In comparison, he regarded kensho as
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not the single property of Zen-related lineages but rather belonging to all Bud-
dhist schools and even shared by non-Buddhist religions:

In the teachings of the kami, o f Confucius, or o f Lao Tzu , i t is by realizing first
kensho that on e obtains to achiev e [one's true nature], and i t is by deepening all
aspects of the Buddhist Dharma that one can say that [one's true nature becomes]
fully actualized. 127 .  . . Therefore, i t i s not onl y ou r schoo l tha t found s itself o n
kensho, [since] all the essential principles of other schools necessarily are founded
on kensho™

This perspective leaves us with a picture of Rinzai practice significantl y diifer -
ent from tha t presented in most published accounts aimed at popularizing Zen
teachings. Torei quickly shift s emphasi s from th e importance give n to a  first
breakthrough t o a  heavie r stress on th e nee d t o g o further . Thi s dimension ,
also generically known as "post-awakening practice " (gogo no shugyo), corre -
sponds to an essential part of the koan curriculum, not to say its main compo-
nent. I  use d Torei' s formulatio n of thi s dimension, becaus e i t i s often mor e
straightforward than the writings of his teacher Hakuin , but there is no doub t
both o f them laid emphasis o n the same point. Fo r instance, in a letter to his
lay disciple, the doctor Ishii Gentoku (1671-1751) , Hakuin describe s the state
of someone who has gone through a  first breakthrough bu t stil l fails t o gain
real autonomy in regard t o differentiations an d activity:

When getting to th e great matte r of going beyond [taugh t by] the patriarchs, i t
is as if he were deaf or mute. 129

Here an objection might arise . As those conversant with the few publications
introducing th e Japanes e "k5a n system " know , their author s asser t tha t th e
reorganization of the koan curriculum attributed to Hakuin involves the exten-
sion o f th e thre e aforementione d categories (richi, kikan, an d kojo) int o five
successive types of koans: hosshin (dharmakaya), kikan (functioning) , gonsen
(verbal expressions), nanto (difficul t t o penetrate) , an d kojo (goin g beyond).130

These reports accurately describe trends that ar e used in most current monas-
tic lineages, but thei r assumption o f a perfect identity between koan practic e
at the time of Hakuin and the sanzen as it is performed today is not supporte d
by an y clear evidence . In othe r words , they take fo r granted tha t th e Rinza i
tradition fundamentall y has not been altered for three centuries.

Of course the existence of a continuity in this tradition i s evident, but over-
simplifications tha t neglec t th e historica l contex t ar e insufficient . Give n th e
seal of secrecy, which prevents disclosure of the contents of the dialogue taking
place in the abbot' s room , textual evidence cannot b e the only criterion. I t is
nevertheless surprising to notice that no text by Hakuin or his direct disciples
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mentions five categories o f koan that should b e practiced i n sequence . Whil e
the necessit y of realizing one's true natur e (kensho) indee d i s emphasized i n
Hakuin's writings , this emphasi s i s surpassed b y the frequenc y o f reiterate d
exhortations no t t o b e satisfie d b y suc h realization . Th e koan s "difficul t t o
penetrate" are , for example, cited a s efficient tool s for avoiding this danger of
stagnation. In Sokkoroku kaienfusetsu Hakui n advise s his students: "Individu -
als of strong resolve , you must fiercely mobilize your energy and se e your na -
ture once. As soon a s you realize an unequivocal kensho, drop i t and resolv e
[this matter ] by practice o n th e case s difficul t t o penetrate." 131 According t o
this passage, kensho (corresponding t o hosshin k5ans i n the above categories)
would appear to be directly followed by the nanto koans.

Concerning th e fac t tha t neithe r Hakuin' s no r hi s direct disciples ' work s
mention a n explici t sequence of koans, two rationales coul d be offered t o ex-
plain this silence. First, given the accent o n oral transmission and direct guid-
ance from teacher to disciple, Hakuin , even if he did actually use these catego-
ries to teach disciples, might have chosen not to commit such a  rigid pattern
to paper , sinc e doing so could imped e the optima l adaptatio n to individual s
and circumstances. If written records of a particular sequenc e of koan existed,
they were noted down individually and these notes were not intended for pub-
lic disclosure. However , such information about Hakuin' s practice s an d thos e
of his direct disciple s has no t bee n divulged yet, if it exists. Nevertheless, the
idea commonly held by living teachers, attributing the paternity of these trans-
formations t o Hakuin , canno t b e entirely discarded either , since results fro m
information transmitte d by the oral tradition.132

Second, successor s o f Hakui n ma y hav e devise d thi s sequenc e o f koans ,
drawing on thei r master' s teachings . Her e again , th e lac k o f documents pre -
cludes a definite conclusion. Proceedin g by negative elimination, it is possible
to ascertai n tha t nothin g close to a  "system" appears i n Torei's writings . As
was mentioned before , his central treatise does describe in detail the stages on
the path of cultivation bu t carefully avoid s delineating a rigid structure of the
way kdans should b e used . Th e dat e o f publication o f Torei' s treatise , 1800 ,
therefore allow s u s t o conten d tha t a t leas t unti l th e en d o f th e eighteent h
century Rinza i teacher s avoide d formulatin g anythin g resemblin g a  syste m
with a definite se t of koans. They presumably resorted to som e types of blue-
prints for their own purposes, bu t th e danger o f falling int o stereotype d pat -
terns o f teachin g apparentl y prevente d the m fro m leavin g public  trace s o f
these resources.

A prominent matter of concern, which goes beyond the scope of this chap-
ter, is the extent of transformations tha t occurre d i n the Rinzai clergy during
the las t 7 0 years o f the Tokugaw a period an d afte r th e Meij i Restoration. 133

One might wonder in particular t o what extent the crucial concept o f "goin g
beyond" survive d the Meij i transition . Although this question remains open,
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the contemporar y voic e of Kajitan i Soni n Rosh i (1914-1995 ) suggest s some
degree o f continuity i n tha t regard , sinc e h e maintained tha t th e ai m o f th e
whole koan "system" is to avoid stopping halfway by being satisfied with one' s
accomplishments—in other words, to go beyond.134

Conclusion
The divers e facets o f koan practic e describe d here have presented a  comple x
picture whic h challenges the common imag e of a homogeneous Rinza i tradi-
tion. Considerable shifts in the interpretation of key terms should caution us to
avoid quick generalizations and to refer always to a specific historical context ,
especially when referring to "koans." Areas in which the dynamics inherent t o
the various branches of the Rinzai sect interacted with political events, or with
other schools , have indicated that the "reform movement" credited to Hakui n
and hi s follower s als o mus t b e situate d i n thi s broade r context , whic h wa s
generally inclined to direct and indirect interactions with the Obaku movement
that were an importan t an d ofte n overlooke d catalys t for change within Rin-
zai lineages.

Discussing the specific contribution of Hakuin an d hi s followers in the To-
kugawa transformatio n o f Rinza i teaching s necessaril y involve s takin g int o
account th e angle of "somatic implications." Th e abundant backgroun d fro m
which Hakuin derived his inspiration suggests a much wider intellectual profil e
than what i s usually credited t o Tokugaw a Buddhis t thinkers . The dynamism
demonstrated b y Hakui n an d hi s disciple s i n thei r systemati c "takeover " of
most Japanes e Rinza i monasterie s withi n a  fe w decades presumabl y i s no t
unrelated to the insistence they placed on breathing and vital energy and their
rejection o f the use of koans as a literary exercise.

A brief excursion into th e field of education ha s allowe d u s to stan d bac k
from th e purely Buddhist context fo r a moment an d suggeste d tha t w e might
examine th e functio n o f koan s fro m th e perspectiv e o f "awareness " (i n th e
sense defined b y Gattegno). Thi s concept furnishe s a  tool for envisioning the
transformations o f consciousnes s accompanyin g practic e whil e avoidin g
the pitfall s associate d wit h th e inevitabl e discourse o n "Ze n experience. " I n
that regard , th e abov e indication s shoul d als o hav e provide d som e evidenc e
that th e ide a o f " a Rinza i emphasi s o n satori a s a  once-and-for-al l goa l t o
be reache d i n th e future, " stil l ofte n heard , i s a  groundles s misconception .
Cultivation pursue d i n thi s tradition , a t leas t a s i t i s presented b y it s majo r
Tokugawa proponents , intend s precisel y th e opposite : constantl y goin g be -
yond a first awareness of nonduality and aiming at integrating this insight into
daily life unti l no trace of transient exalte d states remains.
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NOTES
1. I  am thinking i n particular o f publications inspire d b y postmodern approache s

and o f thos e touche d b y th e so-calle d "Critica l Buddhism " current . Reflection s on
method applie d t o Buddhis t studie s i n genera l ca n b e foun d i n particula r i n Ruegg
(1995) and Gome z (1995) , while the stat e o f the field concerning Ch'a n studie s is re-
viewed in Foulk (i993a) . Concerning "Critica l Buddhism " an d it s reception b y Japa-
nese and Western scholars, see the volume edited by Hubbard an d Swanso n (1997). A
reaction agains t reductionist interpretations is found i n Kirchner (1996) .

2. I  shal l use the wor d "awakening " rathe r tha n "enlightenment, " becaus e i t i s a
more felicitous rendering of the Sanskrit bodhi. "Enlightenment " als o seems to suggest
a stronger contras t between darkness an d light than the idea o f sliding naturally fro m
sleep to wakefulness .

3. Thi s represent s th e outcom e o f a long process beginning in the Kamakur a pe -
riod. Tokugawa developments are discussed in Mohr (1994) .

4. Statistica l data on the number of temples, priests, and believer s for each branc h
or eac h schoo l ca n b e foun d i n the yearl y publication Shukyo nenkan, edited b y th e
Bunkacho. Its 199 5 (Heisei 7 ) edition describes the Zen school s on pp. 72-73, and it s
edited translation form s appendix C in Mohr (1997 , pp. 767-774) .

5. ZGD , p . 896c-d.
6. Thi s tex t has bee n edited b y Nakamura Soich i (1987) . Fo r th e hypothesi s o f a

relation between Tetsumon Doju's work and Ryokan' s redaction o f the Hokkesan, see
Yanagida (1989 , p. 105) .

7. Yanagid a (1989, p. 263).
8. Suc h an approach has been successfully followed in Ueda (1983) and Hori (1994).
9. I  shal l in particular mentio n thre e koa n collections publishe d b y Akizuki Ryo-

min: Gasenshu (Collection of Tiles and Keepnets), anonymous (Akizuki 1979, pp. 259 -
324); "Ekkei—Kasa n k a shitsuna i koa n taikei " ("Th e K5a n Syste m i n th e Sanze n
Room o f the Ekkei-Kasa n Lineage") , base d o n a  manuscrip t lis t o f koans (fmkeri) i n
the line of Kasan Genku (Suga 1838-1917), (Akizuki 1987, pp. 257-332), an d "Hakuin
ka koan Inzan Bizen ha: Shitsunai issanto" (Koan under Hakuin, th e Bizen Branch in
Inzan's Lineage), (Akizuki 1986). I will not mention the more famous anonymous Gen-
dai sojizen hydron (Criticism of Today's Mock Zen) o r it s Englis h translation b y Yoe l
Hoffmann, whic h not only are full of inaccuracies but also could be harmful to inexpe-
rienced practitioners . Th e charges foun d i n this book, firs t published i n 1916 , mostly
lack justification and see m to be the produc t o f an embittere d mon k wh o sough t re-
venge for his negative experience. Rikugawa Taiun (1886-1966) has done justice to this
polemic text in his Shinzenron (About Authenti c Zen, posthumous work published i n
1968), see pp. 225-292 .

10. I n severa l areas o f the histor y of thought, suc h as that o f sectarian conscious -
ness, we cannot deny the existence of gaps between patterns emerging during the Toku-
gawa period and today's perception o f the same categories. The contents of k5an prac -
tice, however, are ofte n viewe d by the clergy as a product o f the tradition' s continuity ,
a claim that adds significanc e to fieldwork. For example, Thoma s Kirchner , a  Rinzai
monk, claims tha t "Fo r bette r and fo r worse, the methods an d goal s of Zen teachin g
have remained largel y the same as they were in the Tokugawa period—the same Inzan
and Takuju teaching lines continue, the same koan systems are used, and the same basic
texts and interpretation s shape the direction of monastic training " (Kirchner 1996 , p.
49). Althoug h sanzen practice suggests a reasonable amount o f continuity, it can als o
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be examine d fro m th e perspectiv e o f th e sligh t mutation s tha t necessaril y followe d
the post-Hakui n evolutio n o f th e Rinza i school . I n m y opinion , positin g a  working
hypothesis that circumspectly challenges this basic assumption o f continuity might bet-
ter encourag e researc h centere d o n wha t happene d betwee n th e eighteent h centur y
and today.

11. T o take just one example, the Longman Dictionary of the English Language (1991
edition) give s the following definition o f "koan" (p. 878): "A paradox t o be meditated
on that is used to train Zen Buddhist monks to abandon reason and develop intuition in
order to gain enlightenment [J. koan, from ko public +  an proposition]." This definition
contains at least four inaccuracies: (i ) The expressions used in koans are not necessarily
paradoxical; (2 ) this practice i s not limite d to monks , an d man y laypersons engage in
it; (3 ) the goa l o f koan s i s certainly no t t o "abando n reason, " an d man y text s war n
against "irrationa l understanding " (muri no e); (4 ) the purpos e o f thi s practice i s no t
only "to gai n enlightenment " (i t would b e more precise t o spea k o f rediscovering en-
lightenment) but , a s will be emphasized i n this chapter , t o g o beyond it . The diction -
ary's explanation of the compound koa n b y the simple combination o f the two charac -
ters that compos e i t i s also erroneous. On th e accepte d etymology , see the discussio n
later of kung-fu chih an-tu, or "cas e documents. "

12. Th e "monastic context " refers here to a place dedicated to practice, which might
be an ordinary temple or a Zen center. Likewise it is not restricted to monks but obvi-
ously includes laypersons.

13. Technicall y th e "inner state" expressed through each kenge is often depicted by
the Buddhist term kyogai. It s Sanskri t equivalent gocara first designated a pasture (for
cows) before being used a s a technical ter m for the "objects" tha t can be apprehende d
by consciousness, sometime s also translated a s its "sphere" or "range" (Edgerton 1953 ,
p. 2i5a) . Withi n the Sino-Japanes e context , i t i s often understoo d a s alluding t o th e
fact that such an inner state is the outgrowth of cultivation, differing from a mere transi-
tory "state of mind" an d rathe r carryin g the quality of a "cultivated field."

14. Consultatio n i n the teacher' s roo m (sanzeri) generall y i s divided int o th e usua l
individual consultation (dokusan), whic h is optional, an d th e consultation fo r al l prac -
titioners i n turn (sosari), whic h i s compulsory an d hel d o n th e first , fourth , and seve n
days of the intensive periods of meditation (sesshin).

15. Buswel l (1992, p . 158) . Fo r th e definitio n o f hwadu (J . wato), a s th e "essentia l
theme" o r "critica l phrase" of the koan, se e also Buswel l (1992 , pp. 150-151) .

16. A n exception would be the perspective of Hisamatsu Shin'ich i (1889-1980), who
instructed hi s students to work on "the fundamenta l koan" (kisoteki koan).

17. Th e wor d sassho literall y indicate s a n actio n tha t presse s someon e t o react ,
which is used to test (tamesu) he r understanding. To my knowledge this expression does
not appea r i n Chinese sources. The commentary on case 28 in Pi-yen lu uses the close
compound ai-tsa-ch'u (J. aisatsu no tokoro), meaning "hitting home" or "pressing hard"
(T 4 8 no. 2003 , p. i69ao9 ; se e the entr y on aisatsu in Kog a 1991 , p . 5) . In Japanese ,
since th e wor d aisatsu already ha d th e meanin g o f " a salutation " i n th e Tokugaw a
period, th e compound sassho may have become necessary late r (se e for instance HZS ,
edited by Goto, vol. 5 , p. 53). One o f the few written example s of the use of sassho in
the sense of a "peripheral case" appears i n a passage o f Zoku kinsei zenrin soboden; i t
describes ho w Shinj o Sose n (Kobata , the n Sakagam i [1842-1914 ] reache d a  break -
through afte r hearin g a bird singin g a t dawn. When h e entered th e consultation room
of Gisa n Zenra i (1802-1878) , "[Gisan ] gave him a  sequenc e o f periphera l cases, bu t
Soscn's answer s were just flowing " (Obat a 1938 , vol . 3 , p . 334) . The absenc e o f thi s
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compound in earlier sources, including HZS, suggests late origins. On the other hand ,
the ver b sasshite iwaku, wit h th e meaning o f "sa y fo r testing," frequently appear s in
HZS (for example in vol. i , p. 58).

18. lid a (1943, pp. 23-26).
19. Akizuk i (1986, no. 86 , p. 170) . The character used by Akizuki for mizo is a pho-

netic approximation (atejf). Th e prope r compoun d i s in the Kokugo daijiten, p . 22686 .
20. Akizuk i (1987, no. 19 , p. 263 and no . 22 , p. 264).
21. HZS , vol . i , p . 261 . Base d o n this , on e concret e formulatio n of the questio n

asked to the student is "try to take out Mount Fuj i fro m th e second layer of a pocket -
sized medicin e case! " (inro no nijume kara fujisan o dashite miyo), foun d i n Akizuki
(1986, no. 94 , p. 171) .

22. Iriy a (1973, pp. 200-202); Translation by Sasaki et al. (1971, p. 55).
23. T  47 no. 1988 , pp. 547312, 551029, and 570009 . Two of these three passages are

translated b y App (1994 , pp. 10 7 and 143) .
24. Yanagid a (1976, p. 459). This is the year Ennin (794-864) presented to the court

his catalogue o f texts brought bac k from China . It mentions the Platform Sutra (T 55
no. 2167 , p . io83bo7-bo8 ) and constitute s safe r evidenc e than th e Tun-huang manu -
scripts, the dates of which are uncertain.

25. Thi s passag e appear s i n Tun-wu yao-men (The Essential Gate to Immediate
Awakening), attributed  t o Ta-chu Hui-hai (n.d., a successor of Ma-tsu Tao-i) . I t i s in-
cluded in T 5 1 no. 2076 , p. 443320-321; see also Hirano (1970 , p. 186) . A similar dia-
logue takes place earlier in the same text, T 5 1 no. 2076, p. 247009-012; Hirano (1970,
p. 138) .

26. Thi s expressio n occur s several time s in Lin-chi hi, T  47 no. 1985 , pp. 497boi,
497026, 4g8b23, 498b25, 498004, and 502015 . It has been variously translated as "true
insight" (Sasak i 1975) , "tru e an d prope r understanding " (Watso n I993b) , or "l a vue
juste" (Demievill e 1972) .

27. Ueda , ed . (1996, p. 269).
28. T  51 no. I998A, p. 886327. This sentence also figures in the teachings of Hakuin,

with a slight alteration, without mentioning the author (HZS vol. 2, p. 414).
29. Debate s about whether the philosophy of intrinsic awakening (hongaku shiso) is

or is not a  Japanese innovation seem to have neglected an obvious bit of evidence: the
Korean tradition. Sinc e the Korean perspective on this question seems to be the same
as it s Japanes e equivalent , speculatio n abou t th e Japanes e originalit y appears quit e
sketchy (see Buswell 1992, p. 152) .

30. Commentar y on the first case in Wu-men kuan (Gate without Barriers), T 48 no.
2005, p. 293ao4-ao5 .

31. Buswel l (1992, p. 158) .
32. Translate d in Miura (1965, pp. 4-7, an d 1966 , pp. 4-7) .
33. A  text completed i n 1185 , which is included in T 48 no. 2022. The passage sug-

gesting "they quote the kung-ans of the ancients and request their disciples to appraise
them" is a critique of such behavior, found on p. I033b2i-b22.

34. ZG D relie s on the work of Mujaku Dochu (1653-1745), who provides all main
sources i n hi s Zemin shokisen (Zengak u sosh o edition , pp . 606-607) an< l Katto-shu
(Zengaku sosho edition, pp. 957-958).

35. HT C 113 , p. 264bo5-bio. See also the separate definitions of kung-fu an d an-tu
in Morohashi' s Daikanwa jiten, vol . 2, p . 4oc-d no . 1452-65 2 an d vol . 6, p. 328 0 no .
14762-57. For the compound kung-fu, Hucke r proposes the more rigorist translations
"Three Dukes " or "Ducal Establishment " (1995, p. 2g2b no. 3426) .
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36. M Z 60 , p. I93aoi8-bo2 .
37. T  5 1 no. 2076 , p. 25iai5.
38. Kagamishim a et al . (1972 , p. 67).
39. Foul k even considers "entering the  [abbot's ] room" in this context to represen t

a mere ceremony (i993b, pp. 181-182) .
40. Kagamishim a e t al. (1972 , p. 4).
41. Collcut t (1981 , pp. 142-143) .
42. Thi s mention is found i n T 48 no. 2025 , p. H54ao6. For the date of completion

of this text, I  have followed Yanagid a (1976, p. 501).
43. Th e birthdate o f Wu-tsu Fa-yen is not known with certainty, but I  have followed

Ishii (1987, pp. 229 and 566) .
44. Th e origina l is accessible in the edition included i n the Recorded Sayings of Ta-

hui (T 47 no. 199 8 A, pp. 9i6b-g43a) and in the abridged version included in Chih-yiieh
lu (HT C 143 , pp . 676b-736) . Th e forme r has bee n edite d b y Arak i (it)6<)a), an d th e
latter has been partially translate d by Cleary (1977) .

45. HZ S vol. 5, p. HI. See also Izuyama (1985 , pp. 35 and 38 , n. 6) and Yampolsk y
(1971, p. 33).

46. Se e for instance the Recorded Sayings ofTa-hui ( T 47 no. I998A , p. 868022) .
47. Ta-hui shu (T 47 no. iggSA , p. 918021-023; Araki I96ga , p. 25).
48. Chu-ch'uang erb-pi (The Secon d Volume of Writings by Chu-ch'uang [surname

adopted by Yiin-ch'i]), p. 64a of the Japanese woodbloc k edition of 1653 (Shoo 2) , kept
in the Sekisu i Fun d of the Zen Bunka Kenkyush o at Hanazono University . Thi s tex t
is als o include d i n th e mor e comprehensiv e Collection of Dharma [Sayings] by Yiin-
ch'i ( Yiin-ch'i fa-hui). Concerning this author see Araki (ig69b and 1985) , and Yi i (1974
and 1981) .

49. Thi s story is found in Hakuin's Itsumadegusa (HZS vol. i, pp. 193-194 and 226)
and Yasenkanna (HZ S vol . 5 , p . 364) , i n Torei' s Shumon mujintoron ( T 8 1 no . 2575 ,
p. 587002 ; translatio n i n Moh r 1997 , p . 163) , an d i n Reigen' s Dharma Talks (Kaisan
Reigen) osho hogo zatsushu, HZS vol . 8, p. 53) .

50. Thi s i s in particular th e cas e o f Torei , wh o reprinte d i n 176 2 (Horek i 12 ) th e
Ch 'an-kuan-ts 'e-chin (Exhortation to Proceed through the Ch'an Gates), a work by Yiin-
ch'i. He did so in memory of the inspiring effect thi s text had had on his master Hakuin.
The postfac e b y Tore i contain s a  virulen t critiqu e o f Yiin-ch' i ( T 4 8 no . 2024 , p .

51. Se e for example T 80 no. 2544, p. aobiy-bzo for Enni, and Zenmon hogoshu vol.
2, p. 438 for Nanpo .

52. Chines e antecedents of the words richi and kikan, and the views of Muso Soseki
(1275-1351) on thi s question, ar e discusse d i n Yanagida (1985 , pp . 578-586) . Haske l
presents another face t of the early Japanese pattern s o f koan study (1988 , pp. 52-99) .

53. Th e 2 4 transmissions o f Zen lineage s (Zenshu nijushi ryu) includ e 1 0 branche s
founded b y Japanes e monk s an d 1 4 establishe d b y Chines e immigrants . The y begi n
with Myoan YSsai (i 141-1215) returning to Japan in 1191 after his second trip to Chin a
and conclude with Tung-ling Yung-yii (J. Toryo Eiyo 1285-1365), who arrived in 1351 .
This traditional list, which is far from exhaustive, wa s compiled at the beginning o f the
Tokugawa. I t i s reproduced i n ZGD, p . 68gb.

54. Iriy a (1985). Further comment s on  this in Mohr (1997 , n. 928).
55. Thi s clue is supported by the appendix to the sayings of Hsii-t'ang, which bears

the signatur e of Sotaku (T 47 no. 2000 , p. io62aio) .
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56. Yanagid a ha s given a clear accoun t o f this encounter within the tense contex t
of the Kamakur a period , marke d b y the threa t o f a Mongol invasio n an d th e rise of
Nichiren nationalism (Yanagid a 1959) .

57. Kat o (1995).
58. O n these reforms, see the monograph b y Oishi (1995).
59. Kat o (1969 , p. 256).
60. Nishimur a (1982, p. 180) .
61. Kat o (1969 , p . 261) . Th e dat e give n b y Kat5 , sixt h yea r o f th e Tenme i era ,

twelfth month , eigh t day , conforms with HZ S vol . 8 , p . 26 1 o r p . 289 , with th e da y
added. This corresponds to January 26, 1787 (or 178 6 without taking into account th e
gap between lunar and sola r calendars), an d not t o 1768 , as misprinted in his article.

62. Shiky 5 died on the March 12,178 7 (seventh year of the Tenmei era, first month,
thirty-third day) , HZ S vol . 8 , p . 268 . Curiously, there i s no mentio n o f thi s even t in
Torei's biography, although Torei lived until 1792 .

63. Akiyam a (1983 , p. 153) . Shikyo was a disciple of Kogetsu's successor , Kanga n
Kaikai (d . 1744) , whos e biograph y i s include d i n Kinsei zenrin soboden vol . 2 , pp .
160-163.

64. Tsuj i (1944-1955, vol. 8, p. 260) and Takenuk i (1989, p. 183) . A whole chapte r
of Tsuji's monumental work is devoted to Suden' s biography (1953, vol. 8, pp. 26-88).

65. Tsuj i (1944-1955, vol. 8, pp. 29-32). This function existed during the Kamakur a
and Muromachi periods, but its establishment by the Tokugawa Bakufu bega n in 1635
(Kan'ei 12 , see Takayanagi an d Takeuchi , Kadokawa nihonshi jiten, pp . 432 and 1148) .

66. Th e rol e playe d b y Tao-ch e i s partially describe d i n Ogis u Jund o (1958 , pp .
34-35); See also Schwalle r (1989, pp. 8-10). For Tao-che' s date s and othe r invaluabl e
references se e OBJ, p. 263.

67. OBJ , pp. ivb-iSb .
68. Se e Ono (1987) and Takenuki (1993, pp. 424-426) .
69. T  82 no. 2607.
70. T  8 1 no . 2579 . Th e prefac e an d publicatio n wer e completed i n January 168 5

(first yea r of the Joky5 era, twelft h month) .
71. ZGD , p . 995d, OBJ, pp. 3883-893, and Muras e (1982 , pp. 72-77).
72. Persona l communicatio n fro m Rev . Tanak a Chisei , Chie f Executiv e o f th e

Obaku Culture Research Institute (Obaku Bunka Kenkyusho) .
73. Kenga n Zen'ets u die d o n Januar y 8 , 169 7 (nint h yea r o f th e Genrok u era ,

twelfth month , sixteent h day, see ZGD, p . 672c-d, and OBJ , p. io6a-b).
74. Itsumadegusa, HZ S vol . I , p . 182 ; Kato (1985 , p. 137) ; Rinoie (1981 , pp. 217-

222); Waddell (1983, p. 109) .
75. Kat o (1985 , pp . 22 8 and 231 , n . 16) , OBJ , pp . 59b-6ob . Thi s episod e i s als o

mentioned i n Keikyoku sodan, HZ S vol. i , p. 144 .
76. OBJ , p. 6oa.
77. Rikugaw a (1966).
78. Thi s text has been partially translate d int o Englis h as The Iron Flute (Senzaki

1964). Tetteki tosui is found in Soto-shu zensho: juko.
79. Fourtee n important figures among Hakuin's prominent disciple s had first prac-

ticed under Kogetsu before joining the ranks o f Hakuin (Akiyam a 1983 , p. 153) .
80. Zazen i s another wor d that should , a s much as possible, remai n untranslated ,

since the character "za" o f zazen is often understood in the sense of an inner unmovable
"seated" posture. Akizuk i asserts this poin t i n hi s encouragement to practic e every -
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where: "Because i t is not onl y zazen with legs folded tha t i s zazen" (1986 , p. 160) . Th e
term "seate d zen " coined b y Bielefeld t doe s no t appea r satisfactor y eithe r (1995 , p
198).

81. Analysi s of thi s aspec t ca n fo r instanc e b e foun d i n Yuasa (1987 ) an d i n th e
volume by Kasulis et al. (1993).

82. Kog a (1991, p. 3?ob).
83. Thi s case, known in Japan a s "basu shoan," is included in Lien-teng hui-yao 29,

HTC 136 , pp. 930^7-931302, and in Wu-teng-hui-yiian vol. 6, HTC 138, p. 226ai7-b02.
84. HT C 135 , p. 952^3.
85. Usenshiko, HZ S vol . 6, p. 144 .
86. Rohatsu jishu, teachings by Hakuin written by Torei. T 81 no. 2576, p. 615322-

a25, an d HZ S vol . 7 , p. 233 . This text, recited i n the monasterie s every year o n th e
occasion o f the December sesshin, can be considered th e Tokugawa Rinzai reformula-
tion o f the rules for zazen.

87. Se e Bielefeldt (1988) .
88. Thi s is the firs t par t o f The Yellow Emperor's Inner Classic (Huang-ti nei-ching)

followed b y the Ling-shu (The Spiritual Pivot), considered t o b e "th e acupuncturist' s
bible."

89. Huang-ti nei-ching su-wen, first fascicle, second section, edited by Jen Ying-ch'iu
(1986, p. 8). Compare wit h the translation by Veith (1966, p. 98). This passage is quoted
in th e thir d volume of Itsumadegusa (HZ S vol . I , p . 221), twice in the firs t volume of
Kanzanshi sendai kimon (HZS vol . 4, pp. 10 8 and 116) , and i n Yasenkanna (HZ S vol .
5, P - 359).

90. HZ S vol . 4, p. 109 .
91. Thre e o r fou r sexagesima l cycles, as mentioned i n Yasenkanna (HZ S vol . 5 , p.

35°)-
92. Fo r th e details , se e Izuyama (1983, p. 114) .
93. HZ S vol . 5, p. 365. See also Kato (1985, p. 21). The expression "realized i n on e

hammer stroke " i s common i n Chinese Ch'a n sources . See , for instance, th e Ching-te
ch'uan-teng lu, fascicle 1 5 (T 5 1 no. 2076, p. 3i9bo9-bio). Koga (1991 , p. :8a) .

94. Contemporar y description s ar e give n i n Osak a (1969 , pp . 129-134) , Omor i
(1972, pp. 63-71), and Ued a (1993 , pp. 235-240) .

95. Susokkan i s "basic" in the sense that i t is necessary to acquire some familiarity
with this mediation techniqu e a t the beginning , but i t remains an essentia l too l a t all
stages. People who have completed thei r koan training eventually return t o susokkan.

96. Mos t teacher s o f the Ch'an or Ze n Buddhis t traditions hav e been carefu l not
to present the circulation of vital energy a s a goal i n itself , in particular t o distance
themselves fro m Taois t teachings . However , parallels betwee n zazen an d th e Taois t
technique of the "small celestial revolution" (hsiao-chou-t'ien) ar e quite obvious. These
analogues, an d mutual borrowings from bot h traditions , need furthe r investigation .

97. Chih-i' s biography is mentioned i n Keisodokuzui, HZ S vol . 2, p. 105 ; San in shi-
shujo sendai kimon, HZ S vol . 4, p. 9; Kanzanshi sendai kimon, HZ S vol . 4, p. 332; and
Orategama, HZS vol. 5, p. 168 . Chih-i's main work, the Mo-ho chih-kuan, is referred to
chiefly in Itsumadegusa, HZS vol. i , p. 220, in Orategama, HZS vol. 5, pp. 10 8 and 118 ,
and in one of Hakuin's letters, HZS vol. 6, p. 445. Hakuin appended  t o his Kanrin'iho a
key section of the introduction to the Mo-ho chih-kuan by Kuan-ting, which he entitled
"EndonshS" ("The Chapte r o n Perfec t and Sudde n [Calming and Contemplation]") .
This section corresponds t o T 46 no. 1911 , pp. 1023-230 2 and i s included in HZS vol.
4, p . 379 . Se e the lectur e by Yamad a Mumo n (Taishits u Mumon 190 0 1988 ) (1974 )
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and the translation by Donner and Stevenson (1993, pp. 112-114). A brief commentary
on the same section by Torei, with capping phrases added, is also found in HZS vol. 8,
pp. 419-422. Hakuin also mentions the Hsiao-chih-kuan i n HZS vol. 5, p. 359.

98. W e find for example, mentions of the Agamas in Itsumadegusa, HZ S vol . i , p.
220, in Keiso dokuzui, HZ S vol . 2, p. 117 , and i n Kanzanshi sendai kimon, HZS vol . 4,
pp. 106 , 115 , and 137 . In this last allusion, Hakuin considers the Agamas to be expedi-
ent means intended to simplify Buddhis t teachings that were too arduous in their first
expression, but he evidently considers them to be the Buddha's words. In another tex t
full o f irony , the Anjin hokoritataki (Dusting off the Heart in Peace), h e even ventures
to compare these teachings to a "mass credit sale on cheap articles" (yasumono urikake)
(HZS vol. 6, p. 245).

99. I t i s in particular th e case of his "soft-butter method " (so o mochiuru no ho), a
relaxation technique which Hakuin describes as if it were from the Agamas (Kanzanshi
sendai kimon, HZS vol . 4, p. 115 , and Yasenkanna, HZ S vol . 5 , pp. 35 8 and 361) . To
date no similar passage in the Agamas has been located.

100. See , for instance, the publications by Muraki Hiromasa (1979 , 1985 , 1988 ) or
Kamata Shige o (1996).

101. Commentar y o f the Ta-mo-to-lo ch'an-ching ( T 1 5 no. 618 ) entitled Daruma-
tara zenkyo settsukosho. This text, first published in 1784 , remains only in the form of
a woodblock edition. One of the few original copies is kept at the Jinbun Kagaku Ken-
kyusho in Kyoto.

102. Althoug h unusual in English, the plural "awarenesses" i s common in the writ-
ings of Gattegno .

103. I  a m indebte d t o Dr . Roslyn Young for thi s example, and fo r many insights
into Gattegno's approach, receive d during a workshop in Osaka in October 1996 .

104. Gattegn o (1987 , p. 38).
105. Gattegn o (1973 , p. 132 ; 1987 , p. 168) .
106. Gattegn o (1987 , p. 210).
107. Gattegn o (1973 , p. 130) .
108. Gattegn o (1985 , p. 3).
109. I  have sought t o sho w some o f the limitations inherent in th e word "experi -

ence" applie d to Buddhis t awakening, due in particular t o its vagueness (Mohr 1993) .
110. Mentionin g the educational aspect ofkoans is not new: "The selection of pithy

sayings from th e ancient records to be used pedagogically a s kung-an, or "tes t cases"
was a Sung innovation." (Foulk I993b , p. 148 , italics are mine).

in. Th e character ching is a common Chines e translation fo r the Sanskri t visaya
or alambana, which designate the objects of the mind (Nakamura Hajim e 1981, p. 238).

112. Lin-chi lu, T 47 no. 1985 , pp . 497a22-a23; compar e m y translation wit h that
of Sasaki (1975 , p. 6), Watson (i993b, p. 21), and Demievill e (1972, p. 51).

113. Iriy a (1986 , pp . 81-82) . Nagao , althoug h h e acknowledge s that n o Sanskri t
term corresponds to this concept, argues that "the basic connotation was already devel-
oped rathe r elaborately in Indian Mahayana " (1991, p. 202). Ueda ha s given his own
interpretation of "ascent" and "descent" (1983).

114. HZS , vol . 2 , p . 365 . See also Tokiw a (1988 , p . 10) . Prefac e no t include d i n
Waddell's translation (19940) .

115. T  8 1 no. 2575. First woodblock edition was printed in 1800 . Complete Frenc h
translation is in Mohr (1997) .

116. Thes e divisions do not appea r in the original text. For the details of the analy-
sis that brought me to identif y thre e main sections, see Mohr (1997 , pp. 81-91). I may
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just suggest here that Torei uses the threefold scheme that is usually applied to commen-
taries o f sutras , a n introductio n (joburi), th e mai n purpos e (shoshuburi), an d th e par t
dealing with diffusion (ruzuburi), a forma t he uses in other works .

117. T  81 no. 2575, p. 588313-314. An example of this classical expression is found
in Pi-yen lu, case 41, with a slightly different wording , T 48 no. 2003, p. 179312 .

118. T  8 1 no. 2575 , p. 589027 .
119. T  81 no. 2575 , p. 587325 . The sam e image is used i n a  differen t contex t o n p .

603)304. Torei does not mention his source, since he gives a free narration o f the original
passage. Th e Buddha's utteranc e in the Lotus Sutra reads : "Th e plac e [wher e lies] the
treasure is at close hand: this city is not real , it is only [a mirage that ] I  made up" ( T 9
no. 262 , p. 263.24; compare wit h Watson 19933 , p. 137) .

120. I  mention the more commonly know n expression ofkyozen itchi, but Torei uses
here the compound fugo, whic h also indicates coincidence ( T 81 no . 2575 , p. 590314) .

121. T  8 1 no. 2575 , p. 590314-15.
122. Th e fou r mos t relevan t passage s establishin g this distinctiveness ar e found in

T 8 1 no. 2575, pp. 582002-006 , 584009-011, 592024, and 6oob28-b29 .
123. Mai n instance s o f thi s compoun d ar e foun d i n T  8 1 no . 2575 , pp. 58ibo8 ,

583bi8, 584010-011, and 584013 . The expressio n ichijakusu derive s from " a move " i n
the Chinese chess game (see the entry itchaku in Koga 1991 , p. 15) .

124. Th e complete titl e o f this work is Himitsu mandara jujushinron, T  7 7 n° 2425.
The sam e classification is also included i n Kukai' s Precious Key to the Secret Treasury
(Hizohdyaku, T  77 no. 2426).

125. Mor e detail s on this in Mohr (1997, pp. 102-106) .
126. Tore i was  most familia r with Watarai Shinto , into which he was initiated. His

interpretation o f the "primordial chaos " (J. konton, Ch. hun-tun) as related to kensho is
unique, t o m y knowledge . I  analyze d som e o f it s implication s (Mor u 1995) . Recen t
English translations o f most o f the origina l texts have appeared i n Teeuwen (1996).

127. T  8 1 no. 2575 , p. 603013-014.
128. T  8 1 no. 2575 , p. 603028-029.
129. Included  i n Keiso dokuzui, HZ S vol . 2, p. 175 . Ther e ar e dozen s o f othe r ex -

amples of the use of the word kojo b y Hakuin. Wha t make s this letter especially inter-
esting is that it is addressed t o a layperson. On the whereabouts of this doctor, see Kato
(1985, p. 181 , n. i) .

130. A  detailed expositio n o f these categorie s ca n b e foun d i n Akizuki (1985, pp .
138-188, an d 1987 , pp . 77-109) , Miur a (196 5 an d 1966 , pp . 46-76) , an d Shiman o
(1988). These categorie s generall y are furthe r followe d by the koan s dealing with th e
goi (five positions) , juju kinkai (the ten essentia l precepts) , an d matsugo no rokan (the
last barrier) .

131. HZ S vol . 2, p. 389 . See also Mine o (1977 , pp . 97-100 ) and Tokiw a (1988 , p .
52). Compare with the translations in Miura (1965 and 1966 , p. 58) and Waddell (19940,
pp. 29-30).

132. Thi s ide a is , fo r example , clearl y expresse d b y Kajitan i Soni n (1914-1995) ,
former abbo t o f Shokokuji, who stated that Hakuin "create d (tsukutta) a  koan system"
including five categories (1968 , p. 263).

133. Th e 199 8 special issu e of the Japanese Journal of Religious Studies is centered
on this topic .

134. Kajitan i (1968, p. 266).
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11
Koan and Kensho in the
Rinzai Zen Curriculum
G. VICTOR SOGEN HORI

LCCORDING to a  widely accepted model , a koan i s a clever psycho-
logical device designed to induce satori or kensho. The koan is said to pose to
the Ze n practitione r a  parado x unsolvabl e by the rational , intellectualizing
mind. Drive n int o a n eve r more desperat e corne r b y hi s repeate d futil e at -
tempts to solve what cannot be rationally solved, the practitioner finally breaks
through the barrier of rational intellection to the realm of preconceptual an d
prelinguistic consciousnes s variousl y calle d pur e consciousness , no-mind ,
without-thinking, o r emptiness. Thi s breakthrough i s called sator i o r kensho.
The cleverness of the koan consists in the fact that rather than attacking reason
and logi c fro m outside,  th e koa n use s reaso n t o driv e itsel f int o a  self -
contradiction and cause its own destruction. In this picture, the koan is funda-
mentally an instrument and has no use except as a means for psychologically
inducing kensho. These two notions—the koan as nonrational, psychological
instrument, an d kensho a s th e breakthroug h t o nonrational , noncognitive ,
pure consciousness—nicely support each other.1

However, thes e conceptions  o f koan an d kensho were criticized lon g ago .
Dogen, i n th e "Sansuiky5 " ("Mountain s an d Water s Sutra") fascicl e of the
Shobogenzo, writes:

In grea t Sun g Chin a toda y there ar e a  grou p o f scatterbrained people , whose
number i s so large tha t the y cannot possibl y be scare d of f by th e faithfu l few.
They argue , saying : "Talks suc h a s 'Th e eas t mountai n walk s over th e water, '
Nan-ch'ilan's sickle , an d th e lik e are incomprehensible utterances . The idea is
that an y talk concerne d wit h discriminatin g though t i s not th e Ch'a n tal k o f
buddha-ancestors; onl y incomprehensibl e utterance s ar e th e tal k o f buddha -
ancestors. Therefore , Huang-po's stic k and Lin-chi' s shou t exceed comprehen -
sion and ar e never concerned with discriminating thought. This is known as the
great enlightenment prior t o the emergence of any incipient sign. The past men-
tors often employe d as skillful means those phrases which cut of f tangling vines,
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but [suc h phrases ] wer e beyon d comprehension. " (Translation b y Hee-jin Ki m
[Kim 19853 : 297])

Dogen attributes to the "scatterbrained" th e same two views of koan and ken-
sho—that "incomprehensible utterances " ar e merely skillful mean s to cu t off
the tangling vines of discriminating thought in order to bring one to the great
enlightenment, and that great enlightenment itsel f is noncognitive, somethin g
"prior to the emergence of any incipient sign." Dogen heaps scorn on this view.
"People who utter such nonsense have not ye t met a true mentor; hence they
lack the eye of proper study . They are fools not worthy of mention. .  . . What
these pseudo-Buddhists regard as 'incomprehensible utterances' are incompre-
hensible only to them, not to buddha-ancestors" (Kim I985a : 297). For Do-
gen, thes e "pseudo-Buddhists " ar e merely rationalizing their ignorance . No t
wishing to admi t the y have failed t o comprehen d enlightenment , they claim
that enlightenment itself cannot be comprehended.

Because Dogen wa s convinced o f the fundamenta l "reason " or "rational -
ity" (dori) o f th e Buddh a dharma , h e too k th e vie w tha t koa n practic e i s a
moment-by-moment total exertion that realizes—makes real (genjo)—the fun -
damental rationalit y o f enlightenment.2 Hee-ji n Ki m ha s offere d th e conve -
nient labels "instrumentalist" t o denot e the concept o f the k5an a s merely a
means to a breakthrough to nonrational consciousness, and "realizational" to
refer t o Dogen' s notio n o f the koa n a s moment-by-moment actualization o f
the rationality of enlightenment (Kim 1985^ igSsc) . Even though this chapter
is concerned wit h Rinza i monastic practice , I  adop t Dogen' s ter m "realiza -
tion" (genjo) becaus e i t offer s a  clear alternative to the instrumental model of
the koan. N o doubt there are differences i n detail between wha t Dogen and
what any particular Rinza i monk may have said abou t enlightenment . These
differences are , in my judgment, mino r in contrast t o wha t either would have
said compared t o the instrumentalist idea that a  koan is merely a nonrationa l
instrument fo r a breakthrough to a noncognitive pure consciousness .

The first section o f this chapter, "The Koa n as Irrational Instrument, " dis -
cusses some examples of how koan and kensho have been depicted in Western
literature, and it tries to show some of the internal conceptual difficulties inher-
ent i n the instrumenta l model . The secon d an d thir d sections , "Kensho an d
Kyogai" an d "Koa n and Hori ('Reason')," examine how koan and kensho are
understood in the context of Rinzai monastic practice, revealing that although
the instrumental model may fit the beginning parts of koan practice, the real-
ization model gives a more accurate characterization o f the total practice. The
fourth section , "Realization : Koa n a s Performance of Kensho" argue s for a
realizational model of the koan using the notion o f performance. All of these
questions are far more complex than as represented here; I regret there is not
enough space to deal with all these issues fully .
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The Koan as Irrational Instrumen t

The Idea of a Pure Consciousness

In recent scholarly discussions of mystical experience in general and of Zen in
particular, th e acceptance o f a distinction between  two kinds of consciousness
is extremely widespread and appears under a great many labels: pure (unmedi -
ated) versu s mediated , noncognitiv e versu s cognitive , experientia l versu s in-
tellectual, intuitive versus intellectual, nonrational versu s rational, nondiscur -
sive versus discursive, nonpropositiona l versu s prepositional, and s o on. The
notion o f a  pure consciousnes s whic h is attained i n religious o r mystica l ex-
perience ha s bee n undergoin g shar p criticis m i n recen t years. 3 Steve n Kat z
has claimed , "There are no pure (unmediated ) experiences " (Kat z I978b : 25;
I983b: 4 ) and ha s argue d tha t al l experience, including th e Buddhis t experi -
ence o f sunyata, i s mediated b y intellectual an d conceptua l activity. Although
Katz has made the most public attack on the idea o f pure consciousness or
pure experience , hi s argument i s not th e most persuasive . H e does no t mak e
clear the logical status of what he is asserting and denying . Is his claim factua l
or conceptual ? I s he sayin g merely, "No pur e experience s hav e t o date  bee n
found" (a factual statement), o r is he saying, "There cannot be such a thing as
a pure experience" ( a conceptual claim) ? He himself maintains, " I adopted a s
a working hypothesis the epistemic thesis that there are no pure (unmediated )
experiences," a s i f th e statemen t wer e a  scientifi c o r factua l hypothesi s tha t
later fact s woul d prove true o r fals e (Kat z 1983 ^ 4) . Yet elsewhere he writes,
"The notio n o f unmediated experienc e seems, if not self-contradictory , at best
empty" (igySb : 25) , as if the idea  o f a pure experience , lik e that o f a  squar e
triangle, were conceptually impossible. Since this question remains unclarified,
one i s lef t suspectin g tha t althoug h Kat z claim s t o b e offerin g a  "workin g
hypothesis," h e is actually legislating a particular concept o f experience which,
by definition, excludes mystical experience.

Also to support his claim that all cases of mystical experiences are contextu-
ally constructed (an d ar e not therefore cases of pure or immediate experience) ,
he takes a s examples onl y those convenient cases of reported mystica l experi-
ence that hav e much intellectua l content ; h e systematically ignore s those les s
tractable case s of mystical experience on the other end of the spectrum which,
it i s claimed, ar e devoid no t onl y of intellectual conten t bu t als o o f al l sensa -
tion, al l sense of space and time , and al l sense of self. 4

While I  too a m critica l o f Zen enlightenmen t depicte d a s a  breakthroug h
to a pure consciousness, I  do not support Katz' s position. Th e basic differenc e
is tha t Kat z an d hi s opponent s bot h agre e i n dividing the spectru m o f con -
sciousnesses into thos e with cognitive content an d thos e without , into thos e
that ar e mediated (not pure) and those that ar e unmediated (pure). They both
assume that thes e categories are mutually exclusive and jointly exhaustiv e of
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all possibilities. They disagree only on whether there is or is not experienc e of
pure consciousness . Thes e assumption s li e behind Katz' s clai m tha t mystica l
experience is "reconditioning no t deconditioning." 5 He does not conside r the
possibility that it could be both. Zen practice, on the other hand, seeks initially
to destroy the habit of thinking in terms of mutually exclusive dichotomies like
pure and impure in the first place (although late r it seeks to reconstitute dual -
ity again). I will return to this topic at the end of the chapter .

In scholarly discussions of Zen, again a common view is that first there was
an original pure experience and that afterwards thought and language entered
and sullie d it s origina l purity. Thomas Kasuli s i n hi s textbook o n Ze n says ,
"Our common understanding of experience is therefore a reconstruction in that
it imposes categories that were not present in that experience when it originally
occurred" (Kasuli s 1981 , 60). This imposition o f distinctions, categories , an d
conceptual characterizations is not a  good thing, it seems. "We accept various
distinctions and conceptual characterizations of reality, allowing them to inter-
fere wit h ou r abilit y t o b e spontaneous and grounde d i n the present" (ibid.
58). Zen practice aims to fre e us by returning us to without-thinking, "a non-
conceptual o r prereflectiv e mod e o f consciousness" (ibid . 75) , "a primordia l
state of consciousness" (ibid . 59). To avoid falling int o the nihilism to which
this account seems to lead, Kasulis also offers a  relational account of without-
thinking which goes some way toward de-reifying the concept (ibid. 128-133) .
He also emphasizes that th e Zen Master i s embedded in a historical and cul-
tural contex t which conditions (bu t doe s not determine ) his responses (ibid .
134-139). Nevertheless the reader cannot help but come away with the impres-
sion tha t without-thinkin g is a  specia l stat e o f consciousness identifiabl e as
separate and distinct in space and time from th e usual states of consciousness.
There i s never a  recognitio n tha t th e thinkin g an d not-thinkin g themselves
instantiate without-thinking . To use an ap t wor d which Kasulis has coined ,
there is no recognition that thinking and not-thinking themselves "presence "
without-thinking (ibid. 83).

Is i t really possible that ther e could b e a  real m of consciousness without
cognitive content or intellectual activity?6 At least one branch of Western epis-
temology insists that there cannot be knowledge without concepts to organize
sensation into meaningful perception. 7 This view holds that ordinary percep -
tion i s saturated wit h conceptual activit y which gives meaning to sensation .
For example , I  se e these flesh-like things as my hands; I  se e this fla t brown
surface as my desk; I hear this shrill sound as the ring of the telephone. Each
such unsophisticated instanc e o f seeing or hearin g is really a "seein g as " o r
"hearing as " i n which sensation i s organized accordin g t o som e concept like
"hand" o r "desk" o r "rin g o f telephone." Of f to th e lef t o f my visual field, I
see the flash of an objec t flying past my window and the n realize it was just
light glinting on my glasses. I  hear a sound of someone snoring and then real -
ize that i t is the soun d of an ol d bicycle wheel creakily passing by outside. In
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these examples we see concepts—"something flying by," "glint on my glasses,"
"someone snoring, " "creak y bicycl e wheel"—competing to organiz e ou r sen -
sory field into something meaningful. But a pure consciousness withou t con -
cepts, if there could b e such a thing, would be a booming, buzzing confusion,
a sensor y field of flashes o f light , unidentifiabl e sounds, ambiguou s shapes ,
color patches without significance. This is not the consciousness of the enlight-
ened Zen master . Even he looks a t lines on the wal l and see s them as a door,
hears a shrilling as the ring of a telephone, sniffs a n odor and recognizes alco-
hol o n your breath . A  pure consciousnes s withou t concept s woul d not hav e
"door," "telephone," "alcohol."

After th e breakthrough i n kensho, one finally "sees things as they are," an d
it is tempting to think that "a s they are" mean s "withou t conceptualization. "
(It could also mean, e.g. , "without attachment " o r "without valu e judgment,"
but thes e differen t nuance s ar e no t sorte d out. ) I t i s tempting t o say , "Yo u
mistook a  branc h fo r a  snak e becaus e conceptualizatio n go t i n the way, " as
if conceptualizatio n functione d only t o distor t veridica l perception . No t so .
Correctly seein g a brown shape as a branch presuppose s as much conceptua l
activity as mistakenly seeing a brown shape as a snake. Sensational perceptio n
has meanin g o r significanc e onl y because a  concep t ha s firs t organized an d
given meaning to it . It i s a secondary questio n whether that concept wa s ap-
plied correctl y o r incorrectly . Eve n th e veridica l "seein g thing s a s they are "
comes afte r conceptualization , no t before . Thi s means tha t "seein g thing s as
they are" i s one variation of , not th e alternativ e to, seein g things as though t
and languag e hav e conditioned u s t o se e them. T o stat e th e poin t i n rathe r
radical terms, if conceptual activity were subtracted from experience, whatever
remained woul d not be meaningful; it might not even qualify for the label "ex -
perience."

Dale Wrigh t in his criticism of the notion o f transcendence o f language in
Zen ha s constructe d a  reductio ad absurdum (Wright 1992) . Th e enlightene d
Zen maste r i s sai d t o b e fre e i n th e sens e that i n additio n t o bein g abl e t o
see and respon d according  t o th e sociall y determined dualisti c categorie s o f
conventional though t an d languag e nondualisticall y (unenlightene d con -
sciousness), the maste r als o nondualistically sees things a s they ar e i n them-
selves (enlightened consciousness) . Bu t this account ironically entails that th e
enlightened Zen master' s experienc e is dualistic while the unenlightene d per -
son's experience is nondual. With every act, th e enlightened Zen master mus t
make a  dualisti c choic e whethe r to respon d i n a  direct , "Zen, " way or i n a
socially determined conventiona l way. Unenlightened persons se e no distinc -
tion betwee n a thing in itself and it s socially determined meanin g and merely
respond without thinking (one is tempted to put a  hyphen between "without"
and "thinking").

Let me make two comments on this reductio. First , Wright is able to reduce
Kasulis's distinctio n between dualistic ordinary experience and nondua l pri-
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mordial experience to absurdity just because the distinction between dual and
nondual experience is itself dualistic. Every such attempt t o depict a  nondua l
realm tha t transcend s th e ordinar y real m o f dualisti c experienc e itsel f rein-
states duality , becaus e transcendenc e itsel f i s a dualistic concept . Second , i n
defense o f Kasulis (althoug h i t i s not obviou s tha t Kasuli s woul d make thi s
defense himself), one can argue that th e freedom of the enlightened Zen mas-
ter does indeed consist in the fact that he has more dualistic choices to make.
For the nonduality o f kensho never appears as the nonduality o f kensho; if it
did, that would reinstate the duality that nonduality is supposed to transcend .
The nondualit y o f kensho is always instantiated i n o r make s a  phenomena l
appearance a s ("presences" itsel f as), conventional duality. These matters are
discussed in more detail below.

To make explicit the instrumenta l functio n o f the koan, Henry Rosemont ,
Jr., has offered a  performative analysis. Wittgenstein taught tha t th e meaning
of a word is not alway s the objec t that th e word labels , denotes, o r refer s to ;
in many cases the meaning of the wor d i s its use. 8 J . L. Austin wen t furthe r
and said that many utterances in our language cannot be construed as descrip-
tions o f objects , states o f affairs , o r state s o f mind; they ar e instea d perfor -
mances of some act (Austin 1962) . A sentence like "I do," uttered a t the appro -
priate moment in a wedding ceremony, does not describe or denote an action ,
object, or state of affairs; given the appropriate social , legal, and ritual context,
the utterance itself performs an act, a n action wit h real consequences, just as
surely as does any physical act. Such utterances do not report information and
hence d o no t hav e truth-value . Rathe r the y ar e meaningful as performance;
while they cannot be said to be either true or false, they can be said in particu-
lar contexts to b e either successful or unsuccessful . In simila r fashion, Rose-
mont argue d that th e koan is not descriptive but performative.

Questions like "What i s the soun d o f one hand clapping? " or "Wha t was you r
face like before you were born?" have no cognitive answe r whatever , s o a fortiori
they hav e no answer tha t might express som e principle of Zen Buddhism , tran -
scendent or otherwise .
. .  . Mondo an d koan sentences hav e no truth value, nor , excep t incidentally, d o
they literar y value ; the y ca n have , fo r th e Ze n apprentices , grea t shoc k value .
(Rosemont 1970 : 118 )

The koa n give s the appearanc e o f havin g rationa l o r cognitiv e content de -
scribed in a factual or a  metaphorical wa y deliberately to deceive us in order
to perform its true task: to make us "stop intellectualizing" (Rosemont 1970 :
118). The performative analysis thus account s fo r the seemin g madness an d
the hidden method o f the koan.

To th e exten t that thi s performativ e analysi s presupposes tha t enlighten -
ment is a breakthrough to a  noncognitive realm of pure experience, it is open
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to the same kinds of criticism as raised above. Nevertheless there is something
correct abou t th e performative account, fo r clearly in many koan the propo -
nents engage in shouting, bowing, slapping, going out the door, cutting cats in
two, putting sandals on one's head, an d s o on—all performances. If they are
not skillfu l mean s t o attainin g a  breakthroug h t o pur e consciousness , what
are they?

Successive generations of scholars and monks in China, Japan, an d now in
the Wes t have dissected koan line by line and adde d thei r own  commentary.
In addition , i n the Rinza i monasti c trainin g curriculum, the man y koan ar e
categorized and ranked; the monks progressively learn more and more sophis-
ticated ways of seeing them; they learn how to write their own commentary to
the koan. Working full time , a monk can expect to complete the entire Rinzai
koan curriculum in about fifteen years. If it were true that the koan is nonratio-
nal, neithe r a  koan tex t tradition no r a  monastic k5a n curriculu m would be
possible. There must be a model of the koan other than as a nonrational means
to induce a breakthrough to pure consciousness. For an understanding of that
different model , w e no w mov e t o a  mor e detaile d examinatio n o f Rinza i
koan practice .

Kensho and Kyogai
I use here an ol d technique, an examination of the use s of certain key words
or term s in Rinzai monasti c vocabulary . This approach , associate d wit h th e
philosophical movement called linguistic analysis, deliberately attempts to un-
cover th e philosophica l assumption s governin g the ordinar y us e of words in
their everyday settings. This approach als o happily introduces an ethnographic
element, becaus e i t examine s actual  Rinza i monasti c us e an d practice . Th e
headings fo r th e tw o majo r division s in thi s chapte r contai n th e tw o term s
kyogai an d hori, not wel l known in Western scholarship on Zen but extremely
important fo r koan practice .

I onc e heard a  Zen roshi say that i n koan training , "Everything is kyogai"
(subete wa kyogai).9 Man y years later I heard another roshi state that one must
also learn to grasp a koan from th e standpoint of hori.10 Kyogai ma y be tenta-
tively translate d "consciousness, " bu t th e wor d kyogai i n Japanes e behave s
differently fro m "consciousness " in English, so much so that in some contexts
it ca n b e translated a s "behavior." Similarly , although hori can b e translated
"dharma reason," "dharma rationality, " i t is not th e same concept as "ratio-
nality" in English. In English the presence of contradiction i s a sign of irratio-
nality, whereas the us e of contradiction i s part of the trainin g in hori. Kyogai
and hori denote th e two ways o f approaching koa n training . The first half of
koan trainin g puts major emphasi s on kyogai an d a  lesser emphasis on hori,
whereas the second half reverses these emphases.

What happens in the first half of koan training? First, monks get kensho.
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The Uses of "Kensho"
The ter m kensho is now s o well known to Western student s o f Zen tha t i t is
commonly use d without translation . I t i s worth noting tha t thoug h Western
students o f Zen are fascinated by the notion o f kensho, monks in a Japanes e
Rinzai monastery hardly eve r use the word , and whe n they do, i t is often i n
jest ("The coo k finally turned ou t a  good meal. H e must have had kensho").
Perhaps their silence about kensho should be taken as a sign of its overwhelm-
ing importance t o them, as if it were a taboo word; perhaps i t merely indicates
their lack of interest in Zen practice .

In any case, the term consists of two characters: ken, which means "see" o r
"seeing," and sho, which means "nature," "character," "quality." To "see one's
nature" is the usua l translation fo r kensho (and wil l be used i n this chapter )
but the insertion of "one's" is already an interpretation. There is also the ren-
dering, "I t let s one see into nature an d thu s attai n Buddhahood " (Radcliff e
1993: 101) , which seems to render the phrase kensho jobutsu, and I  have heard
people recommen d th e translatio n "t o se e Buddha nature"—bot h o f which
are also interpretations . Non e o f these translations accuratel y reflect s Rinzai
monastic usage.

In English , kensho is used exclusively as a  noun o r a n adjective . Here ar e
some representative uses in English.

Koans can often trigge r a kensho experience . . .
Is kensho at all common? Can i t happen before one is working on a koan, in

the practice o f breath counting, let' s say?
You wer e talking earlie r abou t ho w som e people ha d a  kensho experience

when a plum blossom fell , o r when a bamboo was struck by a pebble.11

In Englis h usage , people hav e kensho; they do no t d o kensho. In th e Rinza i
monastery, the word kensho is used as a noun in this way, but in addition i t is
used as a verb, kensho sum. As a verb, it has two usages: intransitive, where it
is equivalent to "to become awakened," and transitive, where it takes an object.
As an example of intransitive use, a  roshi may encourage his monks, "I f you
don't kensho once, you can't be called a real monk" (Ippen kensho shite kon to,
honmono no unsui to wa ten). O f course, instea d o f the ver b construction "I f
you don't kensho," on e could translat e kensho shite kon'to using a noun con-
struction: "I f you do not have kensho . . ." but such a translation i s unfaithfu l
to th e gramma r o f the origina l an d doe s not captur e th e importan t nuanc e
that kensho has a  volitional element; "I f yo u do no t hav e kensho" may be a
matter of chance, but "I f you don't kensho" i s a matter of will.

Kensho sum i s also a transitive verb taking an object. A roshi may very well
present a  koa n b y challengin g his monk wit h "Ho w di d yo u kensho this?"
(Kore do kensho shita no kaT). Thi s question is grammatically simila r to, fo r
example, "How did you understand this?" "How did you interpret this?" "How
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do yo u explai n this? " I f understanding , explanation , an d interpretatio n ar e
intellectual acts wit h cognitive content , kensho shoul d als o b e an intellectua l
act with cognitive content .

What actua l practices suppor t thes e uses of the term?

Narikiru "Become One With"

In mos t Rinza i monasterie s i n Japan , a s soo n a s monks enter , the y receive
their first koan, usually the "Sound o f One Hand" or "Joshu's (Chao-chou's )
Mu." Although ther e ar e differences i n pace, the y usually pas s the firs t koan
within a year. They all receive the usual advice that the koan is not a  questio n
to b e answere d b y intellectua l thought . Instea d the y ar e tol d t o answe r th e
koan by "becoming one" with it. "Become one with . . ." (narikiru) i s an impor -
tant concep t wit h severa l varian t expression s in language : "t o becom e on e
piece with) .  . ." (ichi mat to naru)', "t o becom e the thin g itself" (sono mono to
naru); "t o wrestl e an d fus e wit h .  . ." (torikunde gappei sum) an d s o on. Th e
monk penetrates th e k5an not through understanding i t but through th e con-
stant repeated effor t t o become one with it.12 He constantly repeats and pose s
to himself the question of the koan: "What is the sound o f one hand?" At first
the monk expects that the answer to the k5an wil l one day appear befor e him
like the solution t o a  riddle. That i s to say , he thinks it would be an objec t of
consciousness, a n objec t o f seeing. This is what would be expected i f he were
trying to understand i t intellectually. But constant repetitio n o f the koan  im-
prints the koan into his consciousness so that the k5an no longer is merely an
object o f seeing , bu t color s hi s ver y seeing . Eventually , withou t consciou s
effort th e koan "Sound of One Hand" always rises to consciousness, repeatin g
itself ove r an d ove r again , wheneve r attention i s not fixe d o n anythin g else .
This i s a recognizable early stage in narikiru, in becoming on e with the koan .
"Sound o f One Hand" has s o invaded hi s consciousness tha t i t i s no longe r
the objec t of attention i n consciousness, but form s th e background fo r what-
ever else is the objec t o f attention .

Finally there comes a moment when the monk realizes that his very seeking
the answe r t o th e k5an , an d th e way he himself i s reacting to hi s inability t o
penetrate th e koan , ar e themselve s th e activit y o f th e k5a n workin g within
him. This is the difficult poin t to explain. The k5an is not merely a static entity,
some thin g wit h a  fixed self-nature to b e apprehended . I f anything , i t i s a n
activity, the activit y of seeking to understan d th e koa n whic h uses the mon k
and his mind as its arena. The koan is both an object of consciousness an d the
subjective activity of consciousness seeking to understand th e koan. The monk
himself in his seeking is the koan. Realization of this is the insight, the response
to the k5an. At first there was a subject of consciousness trying to penetrate a
k5an whic h wa s treate d merel y a s a n objec t o f consciousness . Subject an d
object—this i s two hands clapping. When the monk realizes that the koan is
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not merel y an objec t of consciousness but i s also he himself as the activity of
seeking an answer to the koan, then subjec t and object are no longer separat e
and distinct. He has become one with koan, or perhaps i t is more accurate t o
say, the koan has become one with him. This is one hand clapping— narikiru,
"becoming one. " He "realizes" the koan in both sense s of the word "realize. "
On the one hand, it is a cognitive recognition, bu t on the other, it also "make s
real," since the cognitive recognition could not have occurred unles s he himself
instantiated th e unity of subject and object. 13

Nonduality of Subject and Object

The "identification o f opposites" is one of the great themes of Asian thought .
But there is more tha n one kind o f nonduality, o f identity of opposites. As
A. C. Graham ha s pointed out , som e binary distinctions impl y a third term ,
which i s the maker o f the distinctio n i n the center , such a s left/right, before /
after, above/belo w (Graha m 1992 : 211) . B y moving the poin t o f reference of
the maker o f the distinction (e . g., from th e top o f a hill to the bottom o f the
hill), the opposites ar e identified (every downhill is an uphill, or, canceling ou t
the common factors , down is up). Thus is it possible to intellectually conceiv e
the identity of opposites. Bu t some binary distinctions are truly binary and do
not hav e a hidden thir d term, suc h as I/you, I/it . Fo r these cases, ther e i s no
possibility o f moving th e poin t o f referenc e o f the hidde n make r o f th e dis -
tinction i n the center , because th e maker o f the distinction i s part o f the dis -
tinction. Fo r thi s reason , i t i s much harder t o conceive the possibility o f the
identity of I/it, of subject/object. "I" a m the center of my awareness and con -
sciousness; th e experienced univers e spreads ou t in all directions an d in time
away fro m "I" ; onl y "I, " an d n o on e else , i s the subjec t o f m y experience ;
everyone els e an d al l things ar e object s upon whic h "I " look . Wha t coul d i t
possibly mean t o sa y that I  and i t are one? While the identity o f uphills and
downhills ca n b e understoo d intellectually , ther e i s much mor e warran t fo r
saying that th e nonduality of I/it, o f subject/object, canno t b e understood in -
tellectually but must be experienced .

In the early stages of k5an practice , a  monk does not understand the nature
of what he has experienced i n seeing a koan. Nevertheles s in the regular lec-
tures which monks receive from thei r roshi, they hear constantl y phrase s tha t
refer t o th e nonduality o f subject and object : "Th e wel l looks a t the ass ; th e
ass looks at the well" (Iro o mi, ro i o mini); "Look a t the flower and the flower
also looks" (Hana o mite, hana mo mini); "Gues t an d host interchange" (Hinju
gokari); and many others. More important, koan after koan explores the theme
of nonduality . Hakuin' s well-know n koan , "Tw o hand s cla p an d ther e i s a
sound, what is the sound of one hand?" i s clearly about two and one. The k5an
asks, yo u kno w what dualit y is , now wha t i s nonduality? In "Wha t i s your
original face before your father and mother were born?" the phrase "father and
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mother" allude s to duality . This i s obvious to someon e versed in the Chinese
tradition, wher e so much philosophica l though t i s presented i n th e imagery
of paire d opposites . The  phras e "you r origina l face" allude s to  the  original
nonduality. The famous Mu (Wu) k5an is similarly phrased i n dualistic terms,
although English translations sometimes fail to capture tha t important point .
The original question in Chinese, "Does a dog have Buddha-nature, or does it
not?" clearly contrasts "have" (C. yu, I u) and "have not" (C . wu, I, mu) and
presents a dichotomized choice.14

"How Did You Kensho This?"

The term kensho refers t o the realizatio n o f nonduality o f subject and objec t
in general, but som e uses of the term apply kensho to a  particular context . I n
the challenge , "How di d yo u kensho this?" (Kore do kensho shita no ka?), the
term kensho is being used as a transitive verb taking an object. One does ken-
sho an d on e doe s i t wit h a  particula r object , event , o r situation . T o som e
people, the very idea of kensho applied t o a particular context will seem a self -
contradiction, bu t i t does so only because kensho is presumed t o b e a totally
blank state of mind without cognitive content. This is not wha t kensho means
in Rinzai practice. Consistent with the notion that kensho is the breakdown of
the dichotomy of subject and object , kensho used as a transitive verb denotes
a total pouring of oneself into some particular object, event , or situation. This
"becoming one " i n particular context s has two aspects: forma l koan  training,
and th e daily activities of monastic life .

In formal koan practice , a single koan usually breaks into parts , the initial
"main case " (honsoku) an d numerou s "checkin g questions " (sassho). I n th e
response t o th e mai n case , th e mon k i s usuall y require d t o demonstrat e
"Sound of One Hand" itself or "Mu" itsel f or "Origina l Face" itself. Then in
the checking questions, he is asked to demonstrat e "One Hand " or "Mu" o r
"Original Face" in many particular situations . Akizuki Ryumin has published
the koan curriculu m used by Kazan Genku Roshi (1837-1917), a  roshi in the
Myoshinji line who recorded the following honsoku and sassho for "Mu" (Aki -
zuki 1987 : 259-264).

1. Joshu' s Mu (Mumonkan cas e i; Katto-shu case 49): A monk asked Jo-
shu Osho , "Doe s a  do g hav e Buddha-natur e o r not? " Josh u an -
swered, "No!" ["Mw!"] .

2. Afte r seein g Mu, wha t is your proof?
3. Th e Patriarch Daruma Daishi said, "Point directly at one's mind, see

one's natur e [kensho], an d becom e Buddha. " Afte r seein g Mu, ho w
do you kensho this?

4. I t is said that one sees Mu orde r to free yoursel f from life-and-death .
Seeing Mu, ho w did you fre e yoursel f from life-and-death ?
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5. Seein g Mu, ho w di d yo u quie t you r hear t an d se t you r lif e o n a
firm basis?

6. Ho w do you answer when asked,"What is Mu whe n you have died,
been burned and turned into a pile of ash?"

7. Josh u at one time said "U" ["Yes!"] . What abou t this?
Or: A monk asked , "Does a dog have Buddha-nature?" Josh u said

8. Wha t is "It i s because it has karmic consciousness [gosshikisho]"
Or: A monk asked, "All sentient being has Buddha-nature. Why is it
that a  dog has not? " Josh u said , "I t i s because i t has karmi c con-
sciousness \gosshikisho]"

9. Wha t is "To know but stil l offend? "
A monk asked, "Already there, why jump into that bag of skin?" Jo-
shu said, "He knows but stil l offends. "

10. Tha t thin g called "Mu," what is it? Or: Why call it "MM"?
1 1 . Stop the sound o f the bell. (Right here try to stop the sound of the

bell which comes ringing from th e faraway mountain temple. )
12. Sto p th e fou r sounds . (Whe n th e fou r sound s com e a t once , ho w

about that?)
1 3. Ther e is a tree which does not move when a typhoon blows. Go see it.
14. Sto p the sailboat. (Right here try to stop the sailboat running on the

far ope n seas.)
15. Sto p the rowboat.
1 6. Plac e your four limbs on tofu.
17. Comin g from ove r there, is that older siste r or younger sister?
1 8. Whe n h e constructed th e Raimo n Gat e a t Asakusa , where did th e

carpenter star t in with his handaxe?
19. Tr y hiding inside a pillar.
20. Wit h an empty hand, get the old monastic to stand up.

(Reference: There was a layman called Ryotetsu Koji. The nun Esho
asked him, "The nun is so old she cannot stan d up by herself. I  ask
you, without putting forth your hand, get her to stand up.")

21. Sto p the fight on the other side of the river.
22. Emancipat e the ghost .

All these sassho ask the monk to explore kensho as manifested in some particu-
lar circumstance . Unfortunately , we do no t hav e the spac e i n this chapter t o
discuss the structure of sassho questions and other related matters, such as the
different sassho lineages . A monk in practice i s told t o becom e one not onl y
with th e koa n i n meditation bu t als o with al l daily acts . The prope r wa y to
chant sutras , to chop vegetables , to si t in meditation is to becom e the sutra -
chanting itself , to become totally the act of chopping, to just sit. Again, "be-
come on e with " does not impl y tha t on e firs t get s into som e stat e o f blank
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consciousness without cognitiv e content an d then try to cho p vegetables. I t
means t o perfor m one' s wor k withou t indulgin g i n subject-objec t duality .
More concretely, it means to work with genuineness, without hesitation , with
authority, withou t reifyin g sel f o n on e sid e an d th e wor k o n th e othe r side .
Not surprisingly , in the Rinza i monastery dail y work (samu) i s highly valued
as a locus of practice. Rober t Buswel l has implied that th e emphasis o n work
in a  Zen monastery is  a misleading stereotype . He  has describe d the  Korea n
Son monastery, in which most o f the daily work is done by outside help, ofte n
paid, whil e the Korea n monk s themselve s engage in ver y littl e work an d d o
not conside r i t part o f their practice (Buswel l 1992: 220). This may be so in a
Korean monastery , bu t i n a  Japanes e Rinza i monaster y samu i s an integra l
part o f practice i n whic h every monk participates . Althoug h monk s d o no t
engage in precious koa n dialogue whil e working the fields , a s depicted i n old
koan cases , nevertheless if a monk i s daydreaming and inattentive , i t i s quite
common for an older monk t o bark , "Wak e up! " (Bokeru na! literally "Don't
lose focus!") . I f on e think s that kensho is a blank stat e o f mind, on e shoul d
not participate in samu.

Although th e initial struggle that the monk has with the koan looks like the
process described in the instrumentalist model of the koan, when one looks at
how the term kensho is actually used , one can se e that i t marks no t a  break -
through t o a  pur e consciousnes s withou t cognitiv e conten t bu t instea d a
breakdown o f subject and objec t within the cognitive complexity o f ordinar y
experience. This means that the usual translation fo r kensho as "see one' s na -
ture" (or "se e nature " or "se e Buddha-nature" ) is misleading, fo r "se e one' s
nature" implies both a  subjec t and a n objec t o f seeing. It fail s t o conve y just
what i s unique about thi s moment, th e fac t tha t the seein g subjec t "realizes "
(both comprehends an d instantiates the fact) that it is not separate and distinct
from th e objec t i t is seeing.15

Kyogai ("Consciousness" or "Behavior")

How doe s a  roshi judge whether a  monk ha s see n a  koan? H e judges b y the
monk's kyogai. A n investigatio n o f this term wil l show, by contrast , som e of
the philosophical assumptions that proponents of pure consciousness bring to
the examination o f Zen.

Kyogai originall y translated the Sanskri t term, visaya, meanin g "world" or
"place," th e objec t o f the sense s an d th e consciousnesse s (Mochizuk i vol . i
1958: 566 ) but i n th e Rinza i monaster y i t no w ha s quit e differen t meanings .
In some cases one can translate kyogai a s "consciousness" o r "experience," fo r
in thes e case s th e concep t kyogai doe s shar e som e o f the logica l features of
the concepts of "experience" o r "consciousness" in English. One of those logi-
cal feature s i s privacy. Just a s consciousness or experienc e is often sai d to b e
private in the sense that one person cannot "really" understand another's per-
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son's consciousnes s o r experience , s o als o kyogai i s describe d i n muc h th e
same way.

This thing calle d kyogai i s an individua l thing . Only a  sparrow ca n understand
the kyogai of a sparrow. Onl y a hen can understand the kyogai of a hen and onl y
another fish can understan d the kyogai o f a fish. In thi s col d weather , perhap s
you ar e feelin g sorr y fo r th e fish , poor thing , fo r i t ha s t o liv e in th e freezin g
water. Bu t don't make the mistake o f thinking i t would b e better of f if you put i t
in warm water ; tha t would kil l it. You are a human and there is no way you can
understand the kyogai o f a fish. (Yamada 1985 : 56)

That experienc e is private is clearly presupposed b y other ideas characteristi c
of Zen. For example, the idea of "mind-to-mind transmission" o f Zen experi-
ence is so striking just because i t shatters the ordinary notion o f privacy.

However, kyogai ha s othe r feature s which make i t clea r tha t i t canno t b e
equated wit h a  noncognitiv e pur e consciousness . Firs t o f all , kyogai ca n b e
said to b e good o r bad, rip e or unripe , interesting o r uninteresting. I n a  fire
drill most monks will go through the motions in the pro forma manner charac -
teristic of people merely practicing a  drill. But if a monk acts with great energy
and seriousnes s a s i f h e wer e reall y i n a  fire , a n observe r migh t comment ,
kyogai ga ii ("His kyogai i s good"). Wha t is meant b y that complimen t i s that
the mon k act s withou t self-consciousness , totall y pourin g himsel f int o th e
activity an d leavin g no remainde r o f self-consciousness behind. B y contrast ,
anyone who hesitates o r i s self-conscious or self-reflectiv e o r i n any way not
totally one with the task a t hand ("It' s just a fire drill. Why bother?") may be
criticized a s kyogai ga warui ("His kyogai i s not good") . Furthermore , kyogai
can b e said t o change and develop , for i t is a product o f human effort . Thu s
one can say "His kyogai is still unripe" (Mada kyogai ga mijuku) o r "His kyogai
is stil l shallow" (Mada kyogai ga asai), implyin g that eve n though th e mon k
has been working at overcoming his indecision, or fear, or pride, he still shows
traces o f self-consciousness. Finally, kyogai bear s th e quit e persona l imprin t
of the particular individual. One person's way of acting in a fire drill, cookin g
in the kitchen, carrying on the tasks of daily life may be energetic and impas -
sioned; another may do the same tasks coolly and methodically. Yet each may
in his own fashion be narikitta in the way he acts. Thus on e can sa y of monk
Daijo's way of performing some task, "Tha t i s typically Daij5 kyogai."16 Be -
cause these uses of the term kyogai emphasize action and behavior, the simple
word "consciousness " (muc h les s the mor e contrive d "pur e consciousness" )
would no t b e an accurat e translation . Here , "wa y o f acting" o r "style " an d
even "behavior " ar e bette r translations , becaus e the y reflec t th e behaviora l
component o f kyogai.

When a roshi says about koan training, "All is kyogai'' h e is denying that a
monk ca n pas s a  koan b y "intellectualizing," by rikutsu, a term tha t implie s
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that the intellectual explanation i s tedious and misses the point. He may scold
the monk, saying that Zen is kyoge betsuden, furyu monji, " A separate transmis -
sion outsid e scripture , No t founde d on words  and letters. " B y this, he is not
emphasizing tha t Ze n i s a  real m o f blan k noncognitiv e consciousness ; al -
though ther e is certainly a  lo t o f language dealin g with emptiness, no-mind ,
and th e like , which gives that impression . Rathe r b y this he means tha t Ze n
concerns itself not with labels but with facts, not with description bu t with the
thing described, not with intellectual explanation but with performance. He is
not makin g a  move on th e spectru m o f states o f mind fro m th e intellectual,
cognitive end to the nonintellectual, noncognitive end, or from mediated con -
sciousness to pur e consciousness . Rathe r h e is jumping from th e entir e spec -
trum of states of mind to another spectru m altogether of act and behavior. I n
the contex t o f koan training , th e opposit e o f intellectua l explanation i s no t
noncognitive awareness or pure consciousness; the opposite o f intellectual ex-
planation her e is the thing itself , the ac t itself . Whe n the monk demonstrate s
through performanc e his oneness i n some particular act , ther e the roshi can
judge th e authenticity , th e genuineness , th e flai r wit h whic h h e acts—hi s
kyogai.

Here i t is appropriate t o say something about so-calle d "cheating" in k5an
practice. Becaus e the responses for koan have now become standardized , i t is
possible fo r a  mon k wh o learn s th e standar d answe r t o play-ac t hi s way
through a  session with the roshi without havin g had an y real insight into the
koan assigned. The koan curriculum, however, is long. There is always the next
koan an d th e nex t koan , an d on e canno t fak e one' s way through th e entir e
curriculum. I t i s also worth remembering that th e very activity of play-acting
is a training in overcoming subject an d object duality, of narikiru. And a  roshi
will often deman d tha t a  monk repeat and repeat his response to a koan until
he is able to perform it with genuineness, real conviction and personal flair. A
roshi can usuall y spot play-acting , bu t i f play-acting i s fakery , the n le t i t b e
genuine fakery. 17

To man y reader s thi s discussio n o f kyogai—sometimes "consciousness, "
sometimes "behavior"—wil l see m puzzling . I  sugges t tha t a  sens e o f bein g
puzzled arises from th e fact tha t kyogai violates the Cartesian assumption tha t
mind and body are separate an d distinct . Kyogai i s like mind in being private
but lik e body in being instantiated i n action and behavior . I f one thinks tha t
enlightenment i s a private state of pure consciousness , whic h has no connec -
tion with outward behavior , then al l the skeptical doubt s tha t gav e rise to the
private language argumen t an d to the issue of "other minds" wil l arise again
in the context o f Zen.18 One can always doubt, s o the skeptic claims , that an y
outward behavio r is absolute proof o f an enlightened mind. And if one insists
that th e roshi has a n unerrin g ability to judge enlightenment, this abilit y t o
judge will seem to be a kind of mind reading. These are the conundrums tha t
arise if one attempts to see kensho and k5an training through the lens of "pure
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consciousness" an d its Cartesian assumptions . It is not possible here to discuss
fully the inappropriateness of trying to discuss Zen in a Cartesian framework,
but i t i s worth notin g that eve n the phras e "kensho experience " i n Japanes e
is kensho taiken where tai means "body. " Similarly a  synonym for kensho in
the monastery i s the term taitoku, literally "body-attainment."19 Here we have
prima facie evidence that "experience" is not a  matter o f mere consciousness
but is embodied activity. Unfortunately the English word "experience" is more
and mor e bein g associated wit h private state s o f mind, emphasizin g exactly
the wron g nuance. 20 Th e fundamenta l poin t o f misapplicatio n i s this : i n
Cartesianism, mind is dualistically separat e and distinct from body, and if one
interprets kensho according to Cartesian assumptions , then it becomes a state
of pure consciousnes s separat e an d distinc t fro m bod y an d behavior . Bu t if
one takes kensho to be nonduality in subject and object , then kensho must be
realized in some bodily form (thi s is discussed below) and then a concept like
kyogai, which is neither totally mind nor totally body, will be not only possible
but necessary.

Kensho a s i t i s understood i n Rinzai practice i s at onc e more prosaic an d
more mysteriou s than enlightenmen t depicted a s a  featureles s state o f pur e
consciousness. On the one hand, it is more prosaic and quotidian, for in kensho
in particular contexts , there are mountaintops, olde r sister and younger sister,
travelers met on the road, blinds to be rolled up, old women who serve tea. On
the othe r hand , i t i s much mor e mysterious, fo r kensho is the realizatio n o f
the nonduality of subject and object . The entire koan curriculum of the Rin-
zai monastery is designed to take the monk's original insight into nonduality
and generalize it into every facet of life. This training program might justly be
called reconditioning, since it proceeds not b y intellectual understanding bu t
by the ritualisti c repetition o f the koan. But i t might also justly be called de-
conditioning, since it leads to the insight that our dail y dualistic distinctions
hitherto thought to be absolute are not. The koan training makes a monk see
that indeed al l experience is conditional an d al l experience has a  nondual as-
pect. Eve n whe n there i s subject an d objec t in ordinar y experience , there is
also th e nondualit y o f subjec t an d object . Traditiona l Ze n slogan s suc h a s
bonno soku bodai ("Delusive passions are themselves enlightenment") describ e
this goal. The notion o f a pure consciousness is at least conceivable, although
we may disagree on whether such a thing exists. But the very idea of the nondu-
ality o f subject and objec t seem s inconceivable, conceptually incomprehensi -
ble. This is far more mysterious than enlightenment depicted as a state of pure
consciousness.

Koan and Hori ("Reason")

The focus on the kensho experience has obscured the fact tha t traditional Rin-
zai monasti c koa n practic e include s many years of literar y an d intellectua l
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study. This section will give a  roug h sketc h o f the "reason," the logic behin d
the koan curriculum . (In another pape r I  will describe the second half of koan
practice, th e literary study, which includes the appending o f capping verses to
koan, th e writing of lectures, the composition o f Chinese verse, the memoriza-
tion of large amounts of text, the practice of good calligraphy. This traditiona l
form o f scholarship i s such an importan t par t o f kdan practice tha t i t i s fai r
to say that the true modern descendant o f the Confucian literary scholar is the
Japanese Zen roshi.)

Hori mean s "dharm a reason, " "dharm a principle, " "dharm a rationale. "
Some moder n dictionarie s explai n tha t th e wor d hori i s a n abbreviatio n o f
buppo no riho (Nakamura 1981 : 1238) , meaning "principles o f Buddhist teach-
ing," o r buppo no shinri, "tru e principle s o f Buddhis t teaching " (Morohash i
1984: 6: 1053, Character 17290.335 ) In k5an collections , suc h as the Hekigan-
roku (C . Pi-yen hi) o r th e Mumonkan (C . Wu-men kuari), eac h koa n cas e i s
followed by a commentary or lecture which expounds the hori of the koan, the
reason o r principle o r rationale expresse d b y the koan.

Kyoge Betsuden ("A Separate
Transmission outside of Scripture")

An introduction t o Zen , bot h i n Japan an d i n the West , will often star t wit h
the verse attributed to Bodhidharma .

Kyoge betsuden A  separate transmissio n outsid e of scripture
Furyu monji21 No t founde d on words or letters
Jikishi jinshin Poin t directly to one's min d
Kensho jobutsu Se e one's nature and become Buddh a

These line s " A separate transmissio n outsid e o f scripture , No t founde d o n
words and letters" are often taken to imply that Zen practice doe s not include
intellectual o r literary study , sometimes even taken t o impl y that intellectua l
and literar y study hinder s Ze n practice . Rinza i Ze n teacher s i n Japa n giv e
the standar d lesso n tha t th e intellectua l understandin g o f Zen i s not Ze n it -
self, tha t one must hav e the experienc e o f kensho (kensho taiken). Shibayam a
Zenkei makes a  typica l statement : "Fro m earlies t time s Zen ha s insiste d o n
'not relyin g on letters, ' stressin g that 'it'  ha s t o b e attaine d b y onesel f per -
sonally, ha s t o b e experience d a s one' s ow n actua l fact " (Shibayam a 1974 :
4). But quite contrary t o expectations , Rinza i Zen teachers do not teach tha t
intellectual understanding has nothing to do with Zen; instead they teach th e
quite opposite lesson that Zen requires intellectual understanding and literary
study. I n a  typica l lecture give n to monks , Yamada Mumo n Roshi urged his
charges:
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First, we must stud y th e sutra s and rea d reverentl y th e records left b y the
teachers o f the past i n order t o determine where our ow n nature is . Sometimes
you hear it said that Zen monks do not have to read books or to study. When did
this misleading idea get started? It's ridiculous to think that this could possibly be
true. We say Zen is "a separate transmission outsid e the teachings," bu t it is only
because there are teachings tha t there is something transmitte d separat e fro m it .
If there were no teaching necessar y i n the first place, you could no t spea k o f a
transmission separat e from it . If we do not first study the sutras and ponder th e
records of the ancients, we will end up going off in the wrong direction altogether .

The ancien t teacher s engage d i n al l branches o f scholarship and studie d al l
there wa s to study ; bu t jus t throug h scholarshi p alone , the y wer e not abl e t o
settle wha t was bothering them . I t wa s then tha t the y turned t o Zen . Tha t i s
why their Zen has rea l power an d dynamism . If you have no understandin g o f
Buddhism, no knowledg e of the words of the Dharma, it does not matte r ho w
many years you sit, your zazen will all be futile. (Yamad a 1985 : 51)

In Western presentations of Zen, the intellectual understanding of Zen and
the experience itself ar e presented a s mutually exclusive either/or alternative ,
but i n th e Rinza i monaster y th e intellectua l understandin g o f Zen an d th e
experience itself are presented as standing in a complementary, both/and rela-
tionship. The ful l produc t o f Rinzai monastic trainin g is "The Maste r o f Zen
who uses the two swords of the teaching and the power of the way" (Kyoso to
dorikino ryotozukaino shusho) (Akizuki 1987: 14). That is to say, both intellec-
tual trainin g (kyoso, teaching ) and experienc e (doriki, powe r o f the way ) are
equally necessary . In Rinza i parlance, on e who has onl y intellectual under -
standing without experience i s said to practice yako-zen, "wild fo x Zen"; on e
who ha s onl y experience without intellectua l understanding is a  zen temma,
"Zen devil. "

Speech and Silence: The Logical Problem of the Koan

The koan is unlike an essay or sutra commentary or other discursive literature.
It deals with the particular problem of how to express what is said to be inex-
pressible. I n th e Vimalakirti Nirdesa Sutra, th e grea t bodhisattv a Manjusr I
leads a  hos t o f lesser bodhisattvas t o visi t the sic k bodhisattva Vimalaklrti ,
who is residing in the town of Vaisali in the guise of a layman. The dramati c
climax of the sutra comes in chapter 9 , in which Vimalakirti asks the attending
bodhisattvas to explain how to enter the Dharma-door of nonduality, the door
to the inconceivable liberation. Several of the bodhisattvas, 33 in all, take turns
stating that such and such a dualism is fundamentally false and that on realiza-
tion of this fact, one enters the Dharma-door o f nonduality. ManjusrI criticizes
all the previous replies thus: "Good sirs , you have all spoken well. Neverthe-
less, all your explanations are themselves dualistic. To know no on e teaching,
to expres s nothing, to sa y nothing, to explain nothing, to announce nothing,
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to indicate nothing , and t o designate nothing—that is the entrance int o non-
duality" (Thurma n 1976 : 77). Manjusri then asks Vimalakirti to respond. Vi -
malakirti responds by sitting in silence. Manjusri applauds, saying, "Excellent!
Excellent, nobl e sir . This i s indee d th e entranc e int o th e nondualit y o f th e
bodhisattvas. Her e there i s no us e fo r syllables , sounds , an d ideas. " Thi s is
Vimalaklrti's "thunderous silence " (Thurman 1976 : 77).

This incident, which is cited as an early example of a Zen koan dialogue, 22

presents the logical problem of the koan. In a koan dialogue one of the speak-
ers asks about tha t which is beyond speech an d thought ; thi s is referred to in
a variety of locutions—"the inconceivable liberation," "enlightenment, " "th e
Great Matter," "the Firs t Ancestor's Purpose in Coming from the West," "Bud-
dha," "th e Firs t Principle, " "th e Soun d of One Hand," an d others . The logical
character o f the inconceivable liberation, or of enlightenment, or of the Sound
of One Hand, and s o on, is that i t is nondual. The difficulty i s that speec h an d
thought represen t whateve r they describe as dualistic. Wheneve r we speak in
language, w e ascribe predicates. Any predicate P defines a logical space which
is divided into two, one labeled P and th e other labele d not-P, and an y entity
we are considering must fal l into one or the other hal f but not int o bot h (th e
law of the excluded middle). Thus the very use of simple ordinary descriptiv e
language seems to involve us in making dichotomies. Now , if it is possible t o
speak o f the inconceivabl e liberatio n i n language i n which we ascribe predi -
cates to it, this very fact would seem to imply that the inconceivable liberatio n
is dualistic in nature. But the inconceivable liberation, says Vimalakirti, is non-
dual. Ho w then ca n on e even talk o f the nondua l inconceivabl e liberatio n i f
the ver y act o f talking about i t implies that i t i s dualistic in nature? It seems
then that the only possible response one can make is to remain silent.

But i f one takes th e logi c o f nonduality t o it s inexorabl e conclusion , one
can argue that Vimalakirti did not really solve the problem of duality by sitting
in silence. After all , although Vimalakirt i avoided any dualism within speech ,
nevertheless speech itself when contrasted with silence presents another dual -
ity, though at a higher level. By opting for silence, Vimalakirti has hung himself
on one of the horns of dualism again. In fact, just suc h a criticism of Vimala-
kirti is offered b y the Vimalakirti Sutra itself. In chapter 7 the disciple Sariputr a
engages in a conversation with a figure called the "goddess" (in Robert Thur -
man's translation) . I n thi s conversation , th e haples s Sariputr a i s reduced t o
silence by the aggressive questions o f the goddess. He gives the excuse, "Since
liberation is inexpressible, goddess, I  do not kno w what to say. " The goddes s
scolds Sariputra for his silence, but he r reprimand can als o apply to Vima -
lakirti:

All th e syllable s pronounce d b y th e elde r have the natur e o f liberation . Why?
Liberation is neither internal nor external , nor can it be apprehended apart fro m
them. Likewise, syllables are neither internal nor external , nor can they be appre-
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bended anywhere else . Therefore , reveren d Sariputra , do not point to liberation
by abandonin g speech ! Why ? Th e hol y liberatio n i s the equalit y o f al l things .
(Thurman 1976 : 59)

Since "the holy liberation is the equality of all things," then not only do speech
and silence both partake of the nature of liberation equally, but also liberation
cannot b e apprehended apar t fro m syllable s and speech . Thus she says, "D o
not point t o liberation by abandoning speech"—a criticism of both Sariputra
and VimalakTrti .

The Nonduality of Duality and Nonduality

The VimalakTrti Sutra presents us with a quite differen t logica l system. In the
conventional realm in which we normally reside, we usually abide by the rules
of Either/Or logic, the logic of duality. Here a thing is a thing and not anothe r
thing. Her e i f we make a  statement, implying that it is true, we are also im-
plying that its negation is false. But in the inconceivable liberation, this dualis-
tic logic does not work. In this realm it is possible to make contradictory state -
ments. Th e bodhisattva s Vimalakirt i and Manjusrl , bot h o f whom reside in
the inconceivable liberation, converse in such contradictions .

"Welcome, Manjusrl ! Yo u are very welcome. There you are, without any coming .
You appear, withou t an y seeing. You are heard, without an y hearing."
Manjusri declared, "Householder , it is as you say. Who comes, finally comes not .
Who goes, finally goes not . Why ? Who comes i s not know n t o come. Wh o goe s
is not know n to go. Who appears is finally not t o be seen. (Thurma n 1976 : 43)

In this realm, what we normally take to be opposites are made identical: for m
is emptiness and emptiness is form; the delusive passions are at once enlighten-
ment; samsar a i s nirvana . Thes e statement s appea r t o conventiona l under -
standing as examples of a different kin d of logic, the logic of Both/And. Both
a statement and its opposite ar e true. Also in this realm, we are not force d t o
categorize anything into either coming or going, seeing or not seeing, good or
bad, up o r down, left o r right. The inconceivable liberation is neither coming
nor going, neither seen nor not seen. Neither a  statement nor its opposite need
be affirmed . T o conventional understanding , thi s too appear s a s a  differen t
kind of logic, the logic of Neither/Nor. (These categories—Either/Or, Neither/
Nor, Both/And—which attempt t o characteriz e nondua l logic , are of course
themselves take n fro m dualisti c logic . Th e proble m o f self-referenc e her e is
similar to that in mathematics, where attempts to construct a model of a three-
value logic can be done only in two-value logic.)

The logi c o f nonduality, however , when applied consistently , destroy s th e
very notion of a separat e and distinc t realm o f nonduality. That is , from th e
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Conventional Ultimat e
Conceptual duality Inconceivabl e nonduality
Logic of Either/Or Logi c of Both/And ("Form is emptiness")

Logic of Neither/Nor ("No t this, not that")
Duality between dual and nondual N o duality between dual and nondual

Reflection See-throug h

FIGURE 11.1 . The line between the conventional and inconceivable liberation

side of conventional understanding wher e one see s in dualistic terms, ther e is
a distinctio n betwee n th e dua l an d th e nondual , betwee n th e conventiona l
realm and the inconceivable liberation. Bu t from th e side of inconceivable lib-
eration i n the nondua l dharma , eve n the dualis m between  th e dua l an d th e
nondual i s merely apparent an d no t real . The line between the conventiona l
and th e inconceivable liberation is a very strange line . From the conventiona l
side, ther e i s a distinctio n between  thi s sid e an d tha t side ; fro m th e sid e o f
inconceivable liberation , there is no distinction between thi s side and that side .
The conventional real m and inconceivabl e liberation are like the two sides of
a one-wa y mirror. Fro m th e sid e o f the conventional , on e i s convinced tha t
there i s a duality between the conventiona l and inconceivable liberation , bu t
unfortunately on e can se e only one side of the duality; when one tries to con -
ceive of the other side , one imagines the inconceivable liberation according t o
the dualistic concepts of the conventional. This is like being on the mirror side
of a  one-wa y mirror: on e i s sure ther e i s something o n th e othe r sid e o f th e
glass but on e cannot se e it. When on e looks, on e sees only images of oneself.
But from th e side of inconceivable liberation, on e can se e that th e distinctio n
between duality and nonduality is itself nondual, that there is no fundamental
difference betwee n the conventiona l an d inconceivabl e liberation . Thi s i s like
being on the see-through side of the mirror. One can see both sides of the glass
and th e two sides are really the same. Figure 11 . i represent s this asymmetry.
I hav e use d th e term s Conventiona l an d Ultimat e becaus e late r I  lin k thi s
schema t o th e notion o f twofold truth i n Buddhism. (Yes , I know , the char t
itself belongs to the Conventional. )

When th e concep t o f nonduality i s applied t o itself , i t become s clea r tha t
any judgment "That's dualistic!" is itself a  dualistic act, and that the nondual -
ity o f dualit y an d nondualit y reaffirm s dualit y rather tha n obliterate s it . I n
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simple first-order nonduality , on e cannot affirm tha t such an d such i s true or
good an d its opposite fals e o r bad, bu t in second-order nondualit y (the non-
duality o f duality and nonduality) , on e can affir m tha t such and suc h is true
or good and its opposite i s false or bad (although one can deny it as well).

As Hee-Ji n Ki m point s out , "nondualis m doe s no t signif y primaril y th e
transcendence o f dualism so much as the realization o f dualism" (Ki m 1975 7
1987:100). A traditional Zen verse runs, "At first the mountains are mountains
and the rivers are rivers. Then the mountains are not mountains and the rivers
are no t rivers . Then finally the mountains ar e mountains an d th e river s are
rivers." The first negation of the standpoint o f duality (the first "the mountains
are mountains and the rivers are rivers") is simple nonduality ("the mountains
are not mountains and the rivers are not rivers"). But plain and simple nondu-
ality is itself part of the dualism of dual and nondual . I f one takes nonduality
to it s logical conclusion, on e must negat e even the standpoin t o f nondualit y
and move to a  second-orde r nonduality , the nonduality o f duality and non -
duality (the second "th e mountains are mountains and the rivers are rivers").
When one does this, then the distinctions and differentiations o f the ordinary
dualistic, conventional standpoint ar e resurrected. The second appearance o f
the dualistic conventional standpoint is different fro m its first appearance. The
first appearance of the dualistic conventional standpoint i s differentiated fro m
the nondual ultimate standpoint, whereas the second appearance of the dualis-
tic conventional standpoint i s identical with the nondual ultimate standpoint .
As Kim say s about Dogen' s views on the absolute freedom o f the samadhi of
self-fulfilling activity : "It refer s to an absolute freedom of self-realization ab -
sent [of] any dualism of antitheses. . . . The absolute freedom in question here
is that freedom whic h realizes itself in duality, not apar t fro m it " (Ki m 1975 ,
52-53)-

A corollary o f this logic is that nonduality never appears a s nonduality; it
always appears as duality. For i f nonduality appeared a s nonduality, it would
be dualistically opposed t o duality . (For simila r reasons, emptines s never ap-
pears as emptiness; it always appears a s form.) That is why kensho is not to be
identified wit h a  noncognitiv e pur e experienc e dualistically contraste d wit h
conventional experience , an d wh y Doge n an d th e Vimalaklrti Sutra sa y
thought and  language , rather tha n hinderin g enlightenment, liberat e it.  The
logic of nonduality introduces a systematic ambiguity into the characterization
of all experience, revealing it to be in one sense dual and in one sense nondual.
We now proceed t o discus s this systemati c ambiguity i n th e contex t o f lan -
guage.

Twofold Truth and Puns

The ide a o f highe r an d lowe r truths , o r sacre d an d mundan e truths , i s a n
ancient idea in many religious traditions. The Buddhis t version was the idea
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of twofol d truth, Conventiona l Trut h (S . samvrti-satya) an d Ultimat e Trut h
(paramartha-satya). Th e ide a tha t ther e wer e two kind s o f trut h wa s given
several rebirths a s Buddhism traveled fro m earl y India t o China , Tibet , an d
Japan.23 In thi s chapter I  will point to onl y one set of significant change s in
the idea of twofold truth as it applies to present Rinzai koan practice. Outside
of Zen , th e distinctio n betwee n Conventiona l an d Ultimat e Trut h ofte n
amounts to a distinction between two kinds of language with different vocabu -
laries; i n th e Rinza i monastery , however , th e distinctio n amount s t o tw o
different standpoint s which use the sam e languag e and vocabular y bu t wit h
different meaning .

In th e earl y Theravada Buddhis t tradition , accordin g t o Steve n Collins' s
account, Conventiona l trut h wa s that languag e whose vocabulary contained
words that labeled selves, persons, spirits, gods, and so on. This is the language
of ordinary people, the language that presupposes that both the objects of the
world an d th e sel f have an endurin g self-existence (svabhava) i n some strong
sense. Ultimate language , on the other hand, avoids the use of words that refe r
to sel f an d object s by using instead a  technica l vocabular y which refers only
to the skandha-elements ou t of which these putative existent entities are com-
pounded. Thus Ultimate truth speaks only in terms of the analytical categories
of Buddhis t doctrin e (Collin s 1982 : 153-156 , I79~i82). 24 The differenc e be -
tween Conventional and Ultimate languages here is similar to that o f the two
languages used fo r talking about computers . Ordinar y people ofte n spea k as
if the computer were a person. We say, "It i s thinking" or "I t i s being uncoop-
erative today," a s if the compute r possessed a  svabhava-\ike sel f and engage d
in human act s like "thinking" an d "bein g uncooperative." However , the com-
puter engineer's language to describe what is actually going on in the computer
merely describes the plus-minus state of the switches on its chips and contro l
board and does not attribute personality o r selfhood to the computer.25

In Rinza i Ze n koan  practice , th e distinctio n between  Conventiona l an d
Ultimate trut h appear s a s th e distinctio n betwee n hen'i an d shoi. Her e hen
originally means "crooked," "bent," "inclined" o r "partial"; hen'i indicates the
realm o f duality, of svabhava. On the othe r side , sho means "straight," "cor -
rect," "true"; shot indicates the realm of nonduality, o f absence o f svabhava.
Miura an d Sasak i have translate d hen'i an d shoi as "Apparent " an d "Real "
(Miura and Sasak i 1966 : 6-jff, 3i5ff). 26

In the Zen context, however, hen'i and shoi do not distinguish two separat e
languages with different vocabularies ; they distinguish two standpoints which
use the sam e language an d th e same vocabulary bu t wit h differen t meaning .
When the language is being used to indicate some aspect of the differentiated ,
the manifest, the conditioned , th e realm of dualism, then i t is expressing the
standpoint of hen'i. The very same language, the very same sentence, can also
be use d to expres s some aspect o f th e undifferentiated , th e unmanifest , the
unconditioned, the realm of the nondual. When it does so, it is expressing the
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standpoint ofshoi. Thi s means that Zen koan and Zen language in general are
full o f puns i n a  specia l sense—word s an d phrase s tha t ar e used wit h bot h
Conventional an d Ultimat e meaning . To understand th e Ze n koa n require s
one to be sensitive to th e pun, to th e constant ambiguit y between hen'i and
shot i n th e usag e o f words . Th e punnin g expressio n o f on e meanin g insid e
another i s an essentia l par t o f th e koan . An d accurat e translation s o f Ze n
language into English should preserve , not eliminate, tha t ambiguity .

One should not, however , think tha t one has "solved" the koan if one can
find a  nonconventiona l interpretatio n o f a  statemen t i n Zen. D. T. Suzuki
remarked tha t th e "utterance s o f satori" ar e marke d b y "uncouthnes s an d
incomprehensibility" (Suzuk i 1953: iio-m). "One doesn't kno w the smell of
one's own shit" (Jishi kusaki o oboezu) is a typically uncouth Zen phrase. When
pressed t o explai n wha t i t means , besid e givin g th e litera l meaning , mos t
people would probably interpret it to mean, "One is unaware of one's own self-
centeredness" o r som e such . Thi s would b e a  hen'i reading , a  Conventiona l
interpretation. Bu t in Zen this statement also expresses: "Sentient being does
not realiz e it s ow n awakening " o r "On e is unaware o f one' s ow n Buddha -
nature," takin g "one' s ow n shit" a s a  metapho r fo r awakenin g or Buddha -
nature. Here i t is necessary to be careful. It i s not correc t t o sa y that "One is
unaware of one's own Buddha-nature" i s the Ultimate interpretation a s if the
difference betwee n Conventional an d Ultimat e wer e merely one o f differen t
levels of interpretation. On e cannot "solve " a koan just by coming up with an
interpretation more profound than the obvious Conventional one. Even "One
is unaware of one's own Buddha-nature" i s a statemen t i n th e Conventiona l
interpretation whos e meaning and trut h ar e taken dualistically . The element
of nonduality is the metaphor itself in which the unclean and impur e "one' s
own shit " indicates th e immaculatel y clea n an d pur e Buddha-nature. 27 An d
even the nonduality of this metaphor can be reduced to the Conventional. One
can tak e th e Zen phras e a s merely expounding the nondualit y o f clean an d
dirty, a  nonduality tha t implie s a hidden sel f in the center making the judg-
ments "clean" or "dirty." Doing this reduces the nonduality to a mere intellec-
tual nonduality , a variant o f "All uphills are downhills. " The mistake here is
that every attempt t o understand sho'i as an interpretation reduce s it to hen'i.
Every attempt t o understand nonduality as an interpretation reduces it to du-
ality, since interpretations divide into dualistic categorie s like true/false. I t i s
at this point that th e notion o f a performative utteranc e is useful, fo r a koan
utterance is better seen as a pun encompassing not two interpretations bu t two
functions, on e descriptive and one performative. And in the same vein it helps
to remember that Zen monks are often depicted a s expressing their kyogai no t
by making a statement bu t by performing an action lik e raising a finger, put-
ting their shoes on their head, or performing a bow.

It is now time to consider a realizational model of the koan using a revised
notion of performance.
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Realization: Koa n a s Performance o f Kensho

Earlier w e noted tha t although Rosemont' s performativ e account o f the koa n
was open to the same criticisms as other instrumentalist account s of the k5an ,
nevertheless he had a  useful insight : a koan i s not a  description bu t a  perfor-
mance. Befor e hi s accoun t ca n b e use d t o clarif y ho w languag e work s i n a
koan, som e modifications have to b e made t o hi s formulation. First , w e need
to distinguis h between  utterance s tha t caus e a  performanc e o f a n ac t fro m
utterances tha t are themselves the performance of an act . Second, w e need t o
recognize that utterance s can pun i n a special sense; they can be both perfor -
mative and descriptive a t the same time. These modifications transform Rose-
mont's instrumentalis t model of the koan into a  realizational model .

When John Austin first coined the term "performative," h e focused on first-
person present-tens e utterances suc h as "I apologize," " I promise," " I name, "
"I guarantee," whic h typically did not describe , but performed, the actual ac t
of apologizing, promising, an d so on. Austin soon saw the necessity for distin-
guishing numerous kinds of performatives; locutionary, illocutionary and per -
locutionary utterances were recognized with many subspecies. Of all these dis-
tinctions, onl y on e kin d concern s u s here . Differen t fro m th e origina l clas s
of "I apologize" kin d of performatives were utterances like "Shoot her!" Thi s
involves causation ; m y saying "Shoo t her! " cause s a  gunma n t o fir e a  gun
whose bullet kills her (Austi n 1962 : esp . 94-131). The utterance o f " I apolo -
gize" i s itself the performance of the ac t o f apologizing, bu t th e utterance o f
"Shoot her" i s not itsel f the performance of the act of killing her but rather its
cause. Now Rosemont's performativ e analysis of the koan assume s that koa n
utterances are like "Shoot her!" that is, they are thought to be the causal means
to enlightenment . H e does no t conside r th e possibilit y that koa n utterance s
may be like "I apologize" where the utterance o f "I apologize" itsel f performs
the act of apology.

In addition, Rosemont seem s to think that an utterance i s either descriptive
or performative but no t both . However , there is no reason wh y the same lan -
guage canno t b e bot h descriptiv e an d performative . The differenc e between
descriptive an d performativ e is a matte r no t o f the word s tha t compos e th e
utterance—the content, s o to speak—but of the context o f their utterance o n
a particula r occasion . Fathe r an d son , sortin g out thei r laundry , pas s sock s
and underwear to each othe r saying , "This is yours, this i s mine." Her e "Thi s
is yours" i s a descriptive utteranc e because in this context i t merely classifie s
objects under descriptions . But when father hands ove r a deed o f property o r
a famil y heirloo m passe d dow n throug h severa l generation s t o hi s so n an d
says, "This is yours," th e utterance "Thi s i s yours" i s a performative, for by so
saying he transfers the right of possession fo r that property o r heirloom fro m
himself to his son. "This is yours" as descriptive merel y classifies which objects
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are yours and which are mine; but "This is yours" as performative makes these
objects yours.

How is it possible for an utterance t o be both descriptive an d performative
at the same? To show how these possibilities work in more easily recognizable
contexts, loo k at these examples .

1. A : "What is the difference betwee n ignorance and apathy? "
B: " I don't know and I don't care. "

2. A : "People toda y don't listen to what other people have to say. "
B: "Wer e you saying something?"
A: "What? "

3. LINGUISTIC S PROFESSOR : "I n th e Englis h language , yo u ca n combin e
an affirmativ e wit h a  negative t o expres s a  negative , a  negative an d a
negative to expres s a negative, a n affirmativ e wit h an affirmativ e t o ex-
press an affirmative , bu t yo u can neve r combine a n affirmativ e wit h a n
affirmative t o express a negative."
VOICE FRO M TH E BACK O F THE HALL! "Yes ! Yes! "

These are puns but no t in the ordinary sense in which one statement has two
descriptive meanings . They are puns i n the sens e tha t eac h statemen t can be
taken bot h descriptivel y and performatively . In exampl e (i ) above , " I don' t
know and I  don't care" is not onl y descriptive of the speaker' s stat e o f mind
but als o an expression of , a performance of, the speaker's ow n ignorance an d
apathy. Just as "I apologize" i s a performance of apologizing, s o also "I don' t
know an d I  don' t care " i s a  performanc e o f ignoranc e an d apathy , thoug h
perhaps inadvertent. " I don't know and I don't care" as descriptive refuses to
answer the question but as performative gives a very good answer to the ques-
tion by providing a real example of ignorance an d apathy itself.

Koan dialogue s d o no t al l fi t into on e pattern . Nevertheles s i t i s always
useful t o look fo r the performative dimension . I n Hekiganroku cas e i , Bod -
hidharma's answe r "No t know! " t o th e emperor' s question , "Wh o i s it tha t
stands befor e me? " i s to b e understood a s both a  description an d a  perfor -
mance. As a descriptive, "No t know " refuses t o answer the question. As per-
formance, Bodhidharm a present s nondualit y itself . I n Mumonkan cas e 7 , a
monk asked Joshu, "I have just entered the monastery. Please teach me." Joshu
asked, "Hav e yo u finished eating you r ric e gruel? " Th e mon k said , " I hav e
finished." Joshu said , "G o was h you r bowl. " Thi s answer , "G o was h you r
bowl," i s not a  description bu t a  performance. But it can b e taken a s perfor-
mance a t mor e tha n on e level . I f on e thinks tha t th e ne w monk i s merely
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asking for instruction in monastery regulations, then "Go was h your bowl" is
a concret e performanc e o f on e suc h regulation . Bu t i f we take th e monk' s
question a s a direct request to JSshu, "Show me your nonduality" in the guise
of th e questio n "Pleas e teac h me, " the n Joshu' s "G o was h you r bowl " i s a
performance of nonduality dressed up as a performance of monastery regula -
tion and a fitting answer to the monk's question .

Zen student s earl y catch o n to the fac t tha t they must perform in front o f
the roshi, and a t first they assume that any kind of physical movement will do.
After a  fe w rounds with the roshi, the y learn tha t nonsens e actio n i s just a s
wide of the mark a s purely intellectual explanation. Their response must be a
performance but one that is appropriate t o the context o f the koan. This two-
sided response reflects the double sense of "realize." One realizes, in two senses
of "realize," the nonduality of subject and object. I t is important to understand
the sequenc e o f th e tw o kind s o f "realize. " On e doe s no t firs t deciphe r th e
allusive language into ordinary language and then treat the decoded languag e
as a  scrip t fo r som e performance . A s is described above , on e understand s a
koan no t intellectuall y but throug h th e process o f constantly repeatin g i t t o
oneself, constantl y askin g wha t i t means , unti l eventuall y one realize s tha t
one's ow n seeking to answe r the k5a n i s itself th e activit y o f the koan . Thi s
realization take s place within the particular contex t of  the koan . The  monk's
nondual realization o f the koan is at first expressed in terms of hands if one is
asked about the sound of one hand, in terms of a young woman if one is asked
about "Senj o an d He r Soul " (Mumonkan cas e 35) , in terms of causality an d
karma if one is asked about "Hyakuj o (C . Pai-chang) an d th e Fox" (Mumon-
kan cas e 2) , in term s o f a  bat h i f one i s asked abou t "Bodhisattva s Tak e a
Bath" (Hekiganroku cas e 78), in terms of flowers if one is asked about "Nansen
(C. Nan-ch'uan) an d the Flower" (Hekiganroku cas e 40). When one has experi-
enced th e nondualit y o f subjec t an d objec t i n eac h particula r context , the n
one start s t o understan d wha t koa n languag e allude s to . Afte r a  whil e one
starts to see common patterns , bu t in the beginning, cognitive realization, the
analytical understanding an d interpretatio n o f koan language , originall y fol-
lows and does not precede experiential realization.

To a n outsid e observer , nothin g muc h seem s t o b e takin g place . Eve n
granted that a koan dialogue involves a performance of nonduality, what more
is going beyond the utterance "No t know " o r "Go wash your bowl"? What is
merely descriptive to one person may be performative to another. Conside r an
earlier example : "On e doe s no t kno w the smel l o f one' s ow n shit." We have
already discusse d differen t descriptiv e interpretation s ("On e i s unawar e o f
one's self-centeredness," "On e i s unaware of one's ow n Buddha-nature"), bu t
how i s i t performative ? Al l practitioner s a t firs t see k t o penetrat e th e koa n
thinking tha t i t i s som e object , tha t i t i s som e thing . Finall y the y com e t o
realize that their own seeking after th e koan i s the koan itsel f a t work within
them, and als o that thi s seeking both hindered their realization and yet made
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it possible a t the same time. For them indeed the seeking that hindered their
realization (their "shit") is identical with their Buddha-nature (th e identity of
subject seekin g for the koan and the object as koan). "I t hurts " for a person
without pain is a description, but for a person wincing in pain, "I t hurts! " is
an expressio n of, a  performance of, pain an d doe s no t describ e it . Fo r on e
without experience of nonduality "One does not know the smell of one's shit"
is only a metaphorical o r allusive description, but for one who experiences the
nonduality o f subjec t and object , o f shi t an d Buddha-nature , th e utteranc e
"One does not know the smell of one's shit" is an expression of, a performance
of, nonduality.

In a  realizationa l model , kensho and koa n ar e depicte d quit e differentl y
from the y way they are depicted i n the instrumenta l model. Kensho i s not a
state of noncognitive consciousness awaiting the monk on the other side of the
limits of rationality. In the context of the Rinzai koan curriculum, kensho is the
realization of nonduality within ordinary conventional experience. If kensho is
to be described as a breakthrough, then i t is a breakthrough not out of, but
into, conventional consciousness. This is in the nature of the case, in the nature
of the logic, or hori, of nonduality itself. If kensho is the realization of nondual-
ity, then it itself cannot be separate and distinct from ordinary dualistic experi-
ence. Thu s th e origina l nonduality of subjec t and objec t a t firs t obliterate s
duality and then resurrects it. Furthermore, a  koan is not merely a blunt psy-
chological instrument, an irrational puzzle designed to push the monk beyond
the limits of rationality. A koan is a test case, one part of a long sophisticated
curriculum of koan cases buil t upon the hori, th e logic of , nonduality. Th e
early part of the koan curriculum ritually trains the monk at performance of
nonduality unti l his kyogai matures . The latte r par t o f the koa n curriculum
leads the monk through the hori, of hen'i and shoi, of the Five Ranks, and s o
on. The final product o f the k5an curriculu m is a monk trained , on the one
hand, to realize the many expressions of nonduality depicted in koan and, on
the other hand, to expound the "reason" (dori, hori) of Zen as expressed in the
language and philosophy of koan.

Reflections
The idea of a pure consciousness functions in the study of religion very much
like the idea of a state of nature functions in political philosophy. Both model
philosophical assumption s bu t the y do no t depic t a n actua l stat e o f affairs .
Just as the state of nature is said to exist prior t o the development of society
and state , s o also the state of pure consciousness i s said to exis t prior to th e
development of thought and language. In Rousseau's romantic version of the
original state of nature, primitive individuals lived freely an d happil y without
the artificiality, class inequalities, and vanity of social life. In Hobbes's version,
equally romantic , the stat e o f nature was a  real m o f savage incivility which
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eventually force d individuals  t o creat e societ y because onl y som e authorit y
stronger than the individual could guarantee security. Accounts o f such states
of nature contain ba d logic , for the individuals  residing in the stat e o f nature
before the development of society behave in ways possible only after the devel -
opment o f society. For example, state-of-nature individuals get together in po-
litical meetings and dra w up socia l contracts , bu t strictl y speaking , politica l
meetings and drawing up social contracts are activities possible only after soci -
ety has gotten started. Descriptions of a state of nature can be instructive even
if they contain faulty logic because they model an author's fundamental belief s
about huma n nature , bu t i t i s a seriou s confusio n t o tak e suc h a  mode l a s
factual description. It is reassuring to know that neither Rousseau nor Hobbe s
thought o f the state of nature as an actual stage in the historical development
of human societies .

What the state of nature is to political philosophy , pure consciousness is to
the study of Zen. Theories that describe kensho as the breakthrough of thought
and languag e to pur e consciousness contain th e sam e sor t o f bad logic . For
example, in pure consciousness without conceptual activity , we "see things as
they are" but "seeing things as they are" is possible only after conceptual activ-
ity get s started; i t arises epistemologically at th e sam e level as "seein g things
as they are not." Jus t as we distinguish between model and fac t whe n talking
about the state of nature in political philosophy, we should do the same in the
study of Zen. The belief in a pure consciousness models the believer's views of
human natur e and societ y bu t w e should leave open th e question o f whether
that description o f pure experience describes an actual state.

In Buddhism , however , there i s th e stat e o f meditation , calle d samddhi,
which doe s indeed see m to b e a stat e o f pure consciousness , a  stat e withou t
self-consciousness, awarenes s of space or time, or even sensory input. Bu t sa-
mddhi is not pure consciousness because pure consciousness is really a  politi-
cal concept .

What fundamenta l beliefs about huma n nature an d societ y are reflected i n
the idea that kensho is a breakthrough to a pure consciousness? Why do people
want t o believ e in enlightenmen t as a  breakthroug h t o pur e consciousness?
The belief in pure consciousness is often an expression of a vision of human
freedom. Societ y has conditione d us , s o i t i s said, s o that th e ver y concept s
and vocabular y we use encapsulate society' s stereotype s and prejudices . Ulti-
mately we learn to see even ourselves in terms of society's concepts and norms,
thus becoming alienated fro m ourselves . Society is thus depicted a s the source
of suffering to the individual. To the extent that this is so, the breakthrough to
pure consciousness labele d kensho is the psychological version o f a return t o
the innocence o f the state of nature before dehumanizing society got started.28

Not onl y is this account o f the origin of human problems proffered b y modern
Western apologist s fo r Buddhism , i t i s also the standar d diagnosis offered b y
most student s in th e universit y classroom. Thi s accoun t seem s self-eviden t
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because i t i s given within a  societ y much dominate d b y modern notion s o f
individualism, but i t is not Buddhism . In Buddhism, the source of suffering i s
not society; in Buddhism, the source of human suffering is one's own ignorance
and attachments . Tha t ignoranc e an d thos e attachment s hav e lon g karmi c
roots for which one is also responsible. Samadhi get s its meaning from bein g
imbedded insid e that picture of the human condition. Pur e consciousness, by
contrast, is a political concept which wants to affirm th e original purity of the
individual agains t the demeaning influence o f society.

At one time, humans imagined that if they could free themselves of gravity,
they would be free , abl e to fly like the birds . No w tha t w e have rockets tha t
can actually put us in space beyond the reach of gravity, we find that humans
free-floating beyon d gravity are not fre e a t all. Instead the y float helpless and
out o f control. Gravity , we find, does not depriv e us o f freedom, bu t o n th e
contrary gravity is what gives human beings control over their movements and
thus freedom. The lesson here is that one should put asid e dreams of escaping
gravity and learn instead the discipline of how to handle the body in gravity.
Just as there is no free flying above the reach of gravity, there is no Zen enlight-
enment beyon d though t an d languag e i n a  real m o f pur e consciousness .
Instead o f blaming thought an d language for defiling a  primordial conscious -
ness, one should recognize that only in thought an d languag e can enlighten-
ment be realized.

NOTES

1. Som e samples:
The essence of the koan is to be rationally unresolvable and thus point t o what
is arational. The koan urges us to abandon ou r rational thought structures and
step beyon d ou r usua l stat e o f consciousnes s i n orde r t o press  into ne w an d
unknown dimensions. (Dumoulin 1988 : vol. I, 246)

The koan is thus like the demand for a description o f a four-sided triangle . The
explicit purpose is to confuse an d frustrate until , in desperation, one is forced t o
abandon al l conceptual thinking . When finally taken t o suc h a  point , on e has
"solved" the koan by learning to let go of the artificial and restraining framework
of conventional thought. (Radcliffe 1993 : 7)

These two notions—kensho as the breakthrough to pure consciousness and the koan
as nonrational, psychological instrument—nicely support each other , but they are not
conceptually tied together . I t i s possible to conceive of the koan a s instrument to an -
other form of consciousness and assume that the other form of consciousness is still a
form o f conventiona l consciousness . Thi s is , in fact , Steve n Katz' s positio n i n Kat z
iggib: 6-7.

2. I  follow Hee-Ji n Kim in translating dori as "reason" (Kim 1987 : 104 ) or "ratio-
nality" (Kim 19855, 2 ) and genjo a s "realization" (Ki m 19855 : 4; Kim 1987 : 61 , 76ff) .
As an indication of the importanc e of the notion of rationality for Dogen, Kim cites
Kato Shuko' s finding that the term dori appears 272 times in the Shobogenzo an d th e
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term kotowari (which also means reason) 1 2 times for a total of 284 occurrences. See
Kato Shuko, Shobogenzo yogo-sakuin, 2 vols. (Tokyo: Risosha, 1962-63 ) cited i n Ki m
1987: 271 n?.

3. Fo r thi s debate , se e the severa l books edite d b y Steve n T . Kat z (Kat z ig78a ,
19833, I992a ) and th e criticism by Robert K . C. Forman (Forma n 1986 , 1990 , 1993) .
See also Proudfoot 1985 .

4. Forma n take s th e opposit e tac k o f never discussing reported cases o f mystical
experience that have much cognitive content an d detail.

5. "Properl y understood , yoga , fo r example , i s not a n wnconditiomn g o r Recondi -
tioning of consciousness, but rather it is a reconditioning of consciousness, i.e., a substi-
tuting of one form of conditioned and/or contextual consciousness for another, albeit a
new, unusual, and perhaps altogethe r more interesting form of conditioned-contextua l
consciousness." (Kat z I978b : 57)

6. I n this paragraph, I  adapt an argument taken from Wrigh t 1992 .
7. "Thought s withou t conten t ar e empty , intuitions without concepts ar e blind. "

"The understandin g ca n intui t nothing , th e sense s can thin k nothing . Onl y throug h
their union can knowledge arise." Kant 1963 : A 51 ; B 75.

8. "Fo r a  large clas s of cases—though not fo r all—in which we employ the word
'meaning' i t ca n b e define d thus : th e meanin g of a  wor d i s its us e i n th e language. "
(Wittgenstein 1963:143)

9. Nakamur a Kan'u n Shitsu , former Rosh i of the Daitokuji Sddo, Kyoto. Conver-
sation April 1981 .

10. Asa i Gisen, Roshi of the Nagaoka Zenjuku, Nagaoka . Lecture s 1987 .
11. Thes e example s ar e al l extract s fro m recorde d conversation s i n Loor i 1994 :

"k5ans can often trigge r a kensho . .." 309; "Is kensho at all common?" 314 ; "You were
talking .  . ." 330.

12. I  have described the relationship between ritual formalism and insight in Rinzai
monastic life in "Teaching and  Learnin g in the Rinzai Zen Monastery" (Hori 1994) .

13. Nishitan i Keij i use s the Englis h word "realize " precisely because i t ha s thes e
two uses. See his discussion in Nishitani 1982 : 5-6.

14. A  quick look through the standard koan collections shows quite a large number
ofkoan buil t around some problem of duality or nonduality, although the words "dual-
ity" and "nonduality " ar e never used. In the Mumonkan (C . Wumen-kuari), th e follow -
ing cases all deal with the theme of one and two : case 5 , "Kyogen (C. Hsiang-yen) U p
a Tree"; case n, "Joshu (C. Chao-chou) and the Hermits"; case 14 , "Nansen (C. Nan-
ch'iian) Cuts a Cat"; case 23, "Think Neither Good Nor Evil" ; case 24, "Separate from
Words an d Language" ; cas e 26 , "Tw o Monk s Rol l U p Blinds" ; cas e 35 , "Senjo (C .
Ch'ien-nii) Separated fro m He r Soul" ; cas e 36 , "On th e Road Mee t a n Adep t o f the
Way"; cas e 43 , "Shuzan's (C . Shou-shan's) Bambo o Rod" ; cas e 44 , "Basho' s (C . Pa-
chiao's) Staff. "

15. D . T. Suzuki pointed out that "seeing one's nature" was a misleading translation
for kensho because i t presuppose d a  natur e t o b e seen . Rather , "i n th e sator i seein g
there is neither subject nor object ; it is at once seeing and not seeing ; that which is seen
is that which sees, and vice versa. This idea has led many superficially minde d peopl e
to imagin e that Zen' s seeing is seeing into the Void, being absorbed i n contemplation ,
and no t productive o f anything useful fo r our practica l life. " (Suzuki 1950; 72; see also
Suzuki 1956 : i6of f an d a  discussion in Hsueh-Li Cheng I986b )

16. Furut a Shoki n has  a  shor t discussio n of "individua l character " (kobessei) in
satori (Furuta 1983 : 28).
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17. Cheatin g is not a  serious problem bu t sudori is—the tendency of some roshi to
pass a  studen t o n t o th e nex t koan eve n thoug h th e studen t ha s no t see n the koa n
for himself .

18. Se e the entries for "Other Minds" (Vol. VI, 7-13) and "Privat e Language Argu-
ment" (Vol . VI , 458-464 ) i n The Encyclopedia of Philosophy, Edward s 1967 . Witt -
genstein attacked the assumptions upon which the skeptic's argumen t was based, but
unfortunately Wittgenstein' s ow n remark s ar e s o crypti c tha t ther e i s disagreemen t
about wha t he said. More relevant for our purposes i s the work of Maurice Merleau -
Ponty, who, in The Phenomenology of Perception, systematicall y attacked the Cartesia n
assumptions behind contemporary psychological theory and attempted to construct an
alternate phenomenology . He was one of the first to use the notion o f the body as a
subject of consciousness not present to ordinary awareness, and many of his comments
about perception and judgment can be applied without difficult y t o the notion of kyo-
gai. See Merleau-Ponty 1962 .

19. Sasak i Joshu Roshi has sai d tha t befor e Worl d War II , th e commo n word for
enlightenment in the monastery was taitoku, but afte r th e war, because of the writings
of D. T. Suzuki and Nishid a Kitaro , the younge r generation o f Zen roshi now some-
times use the terminology otjunsui keiken "pure experience." (Sasak i Joshu, persona l
communication, Dec . 23, 1993)

20. Wayn e Proudfoot's boo k Religious Experience (Proudfoo t 1985 ) analyze s th e
way "experience" has bee n used in ideological defens e o f religious positions. Se e the
discussion o f this issue in Sharf 1995 .

21. Als o read/uru rnoji.
22. D . T . Suzuk i makes i t th e frontispiec e o f hi s Manual of Ze n Buddhism. Th e

incident appears as case 84 of the Hekiganroku.
23. Naga o 1989 , Swanson 1989.
24. Rober t Gimello gives an example of translating from one to the other. The Con-

ventional language , "I hea r beautifu l music," i s misleading for i t seems to impl y the
existence o f svabhava lik e "I, " "hear, " "beautiful, " an d "music. " Ultimat e languag e
would replace such misleading words and substitute technical language, which implied
no svabhava. Thus "I hear beautifu l music" in Ultimate language would be something
like this.

These arises as aural perception (sum/no), an impulse of auditory consciousnes s
(vijnana) whic h i s produced i n dependenc e upo n contac t (pparsa) betwee n th e
auditory faculty (indriya) an d certain palpable vibrations emanating from a mate-
rial (rupa) instrument ; this impulse of consciousness, i n concert with certain mor-
ally conditione d menta l predisposition s (/samskara), occasion s a  feelin g o r he -
donic tone (yedana) o f pleasure which in turn can produce attachment (upadana),
and s o on. (Gimello 1983 , 74-5)

25. I  am indebted t o Bhante Vimala of Toronto for this useful analogy.
26. Th e terms hen'i and shoi are taken from Tung-shan's (J. Tozan) Five Ranks and

are used in Rinzai Zen as analytical categories for organizing the many koan into an
integrated system. The Five Ranks constitute one of the last categories o f koan in the
koan curriculum (see Akizuki 1987, Asahina 1941 , Ito 1970, Ito an d Hayashiya 1952) .

Tozan's Fiv e Ranks ar e presente d in a  work authored b y Hakuin calle d Tojo goi
hensho kuketsu (The Five Ranks of the Apparent and the Real: The Orally Transmitted
Secret Teachings of the [Monk] Who Live d on Mount To). This has bee n translated in
Miura an d Sasak i 1966 , 63-72 . The origina l character tex t can b e foun d i n th e Ze n
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monk's handbook called Zudokko (The Poison-Painted Drum, Fujita Genr o 1922) . The
Five Ranks are :

Shochuhen Th e Apparent withi n the Rea l
Henchusho Th e Real within the Apparen t
Shochurai Th e Coming from within the Real
Kenchushi Th e Arrival at Mutual Integration
Kenchuto Unit y Attained

So far a s I  know, there is no complet e stud y of the Fiv e Ranks, bu t ther e ar e severa l
brief explanation s includin g Miur a an d Sasak i 1966 , 309-312 , 379-381 ; Dumouli n
1988, Vol. i 222-230; "Interfusio n of University and Particularity" i n Chang 1969 ; Lai
1983; Powel l 1986 , an d th e entr y unde r "Goi" i n th e Zengaku daijiten (Komazaw a
1977). Tokiw a Gishi n ha s a  shor t discussio n o f th e Fiv e Rank s i n connectio n wit h
Hakuin's Soun d of One Hand (Tokiw a 1991) .

27. Scatologica l referenc e in genera l is often use d this way. There ar e man y othe r
examples. The best-known is probably Mumonkan cas e 21, where in reply to a  monk's
question, "Wha t i s Buddha?" Ummo n replie s " A dried u p tur d o f shit. " I  follow the
ZGJT (Iriy a 1991:66 ) reading here: the usua l reading o f kanshiketsu a s " A stick fo r
wiping shit " i s mistaken; Buddh a i s the tur d o f shi t itself . Fo r mor e o n scatologica l
references in Zen, see my paper o n Ritual Vulgarity, Hori 1995 .

28. Wrigh t discusses this point in greater deal in his examination of Erich Fromm's
critique of society in Wright 1992 .
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