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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
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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."



EMERGING FROM NONDUALITY 257

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.



E M E R G I N G FROM NONDUALITY 267

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



2/4 TH E KOA N

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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