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Preface

THIS BOOK PROVIDES a comprehensive survey and analytical investi-
gation of the origins and spread of Zen Buddhism by highlighting the
primary innovations in religion and culture that transpired as part of a
critical historical span covering the last three-quarters of the 1200s and
the first quarter of the 1300s. During this highly compressed yet extraor-
dinarily inventive and inspiring period, a transnational transfer took place
that transported the fundamental ideas, practices, and artistic works of
Zen (pronounced “Chan” in Chinese) from China to Japan. The transition
transpired through a series of initially slow and gradual cultural transmis-
sions, transplantations, and transformations that soon accelerated greatly.
The stages of transfer involved exchanges and partnerships between
monks as well as secular leaders and artistic trailblazers from both coun-
tries. By the end of the transitional cycle, the autonomy and integrity of the
Zen sect, which had long thrived on the continent even though its growth
was beginning to fade, had become firmly established on the Japanese
islands. This legacy lasted for several centuries and continues to exert a
strong influence in East Asia and throughout the world, especially since
a new epoch of global transnationalism has taken hold in the twentieth
century.

From a historical standpoint, there are two bookends for the remark-
able century of transplantation. The opening of the cycle was marked by
the spontaneous experience of awakening attained in China during the
summer retreat of 1225 by the monk Ddgen. One of several early Japanese
Buddhist pilgrims to reach the mainland in pursuit of Chan studies,
Dogen returned to his homeland a couple of years later to found the S6t6
Zen sect, which is based at Eiheiji temple in the mountains to the north of
Kyoto. Dogen almost single-handedly helped introduce to Japan many of
the major Chinese methods of instruction, although he and other voyagers
struggled during the initial stage of transition to gain wide acceptance and
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approval for the foreign cult in their native land, which at the time was an
isolated outpost not necessarily receptive to continental cultural inroads.

A hundred years later, the completion of the transitional process was
marked by the second bookend, which was the triumph of Zen’s insur-
gency achieved by the master Dait6, who defeated representatives of
older Buddhist schools at a government-sponsored debate held in 1325.
Dait6 was a leading exponent of the Rinzai sect who became founding
abbot of the prestigious Daitokuji temple, located in the capital. He and
several other prominent fourteenth-century Zen monks, including the
great teacher Musd, managed to learn Chinese well enough to comment
insightfully on mainland writings without the benefit of traveling abroad.
This ability showed how deeply ingrained the new movement had become
in Japanese culture. Daito used his facility to demonstrate persuasively the
efficacy of the Zen path to enlightenment in a way that bested challengers
from the mainstream Tendai Buddhist sect at the imperial court.

Sandwiched between the two monumental occurrences involving
Dogen’s initiation and Daitd’s fulfillment of the process of transfer were
several crucial historical stages. As these phases unfolded, there was
a gradual but great increase in the number of opportunities for fruitful
spiritual and artistic interactions involving monastery abbots and other
religious seekers from China, who hoped to spread the Zen tradition, and
from Japan, where monks were trying to learn the tradition firsthand. By
virtue of wide-ranging cultural exchanges, the new movement was trans-
formed, and no longer was seen by default as an outsider tradition driven
by itinerant visitors to the mainland who successfully learned about the
establishment institution in China but met with challenges back home.
Eventually, Zen became the embodiment of institutional stability in repre-
senting the mainstream religious organization of Japan that prevailed in
the medieval period.

This book consists of three main divisions, covering a total of eight
chapters. The use of alliteration in both section headers and chapter titles,
which all begin with the letter t, is designed to help generate a vocabu-
lary that appreciates and appropriates many of the major ingredients of
Zen’s innovative and adaptable spiritual outlook. This rhetorical approach
circumvents an overreliance on technical terminology and insider jargon,
while capturing the fundamental chronological components of the prac-
tice methods and teaching techniques emphasized in the extensive mys-
tical activities and voluminous writings and paintings produced by Zen
masters. Throughout, the volume uses various verbs evoking the dynamic
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crossover quality of the transition from Chinese Chan to Japanese Zen,
including transfer, transfigure, transfix, transform, transcend, transgress,
translate, transmit, transmute, transpire, transplant, and transport. Also, most
Asian-language expressions are given in translation, except for instances
that either are already well known in the West, such as zazen (C. zuo-
chan) or sitting meditation, which is the single main practice followed by
all branches, or conversely are particularly difficult to render in English,
such as koan (C. gongan), puzzling test cases that are regularly used in Zen
practice. Readers are encouraged to consult the Glossary for Sino-Japanese
characters (C. hanzi, ]. kanji) for key names, titles, and terms organized
into historical and thematic categories.

The word Zen 14 (literally “meditation,” a Japanese pronunciation of
the early Buddhist terms for the technique, which is jhana in Pali and
dhyana in Sanskrit) is used in these pages to refer to the religious tradi-
tion as a whole in addition to the particular movement that was formed
and disseminated in Japan. Chan, which refers to the Chinese pronuncia-
tion of the same character, indicates the people, places, and occurrences
that were unique to the tradition practiced on the mainland. The two
major branches of Zen established in medieval Japan, the Rinzai and S6to
sects, were known respectively in China as the Linji school, for its found-
ing monk, and the Caodong school, designated in honor of early leaders
Caoshan and Dongshan (who lived in reverse sequence).

It is important to note that even though the same two characters,
HEZE (C. chanzong, ]. zenshii), are used in both languages to signify the
Zen movement, there are dissimilar implications in the meanings of the
second word of the compound, pronounced zong in Chinese and shii in
Japanese. The significance of this term is derived from a character that lit-
erally indicates “source,” as with the head of a household or progenitor of a
lineage, and was often evoked to indicate the patriarch of a clan or ruler of
a locale, or even someone as powerful as the emperor of the nation. While
in each country there was a comparable degree of government supervision
and oversight exercised over all religions, the difference was that in China
during this period, Buddhist factions were loosely bound networks of lin-
eages without a fixed organizational chart. Therefore, the English word
“school” (or pluralized terms such as “branches” and “streams,” which
suggest subdivisions of a more or less unified movement) seems an appro-
priate translation of zong (or “Chan school” for chanzong).

In Japan, however, where the central authority was more strictly deter-
mined to enforce resistance to the proliferation of new religious traditions
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that might try to test the limits of secular power, Buddhism was officially
divided into discrete sects (shii) as a formal designation decreed by the
government. Sectarian status, therefore, became an official label that was
eagerly sought yet sometimes denied to cults emerging during the dra-
matic social and political upheavals that were taking place around the
beginning of the thirteenth century. Not gaining the rank of being con-
sidered a regular sect was, in effect, equivalent to a prohibition against a
movement’s style of practice that some early Zen factions were forced to
endure. Indeed, in the early thirteenth century, the fate of proscription
befell a banned group known as the Daruma school; although most of the
followers later joined one of the official Zen sects, the controversy sent a
message to other leaders about the need to exercise great caution in deal-
ing with worldly authority.

Seeing what happened to precursors or rival movements that ran afoul
of the government, the Rinzai and Sotd sects in Japan tried mightily to
avoid such conflicts. This was a rather different situation than was found
in China, where the term zong suggested, more informally and metaphori-
cally than legalistically, a path or gateway to spiritual truth that was open
to various approaches and techniques cutting across lines of pedigree. In
China, for example, a Zen temple could alternate its abbacy between mas-
ters from one of the Linji or Caodong cliques. That kind of situation would
almost never be allowed to occur in the Japanese institutional context. The
Rinzai and Soto sects were generally held apart, even though some of their
respective subfactions may have shared ideas or integrated methods of
practice linking lineal divisions.

Location, Location, Location

An understanding of the significance of the expansion of Zen in relation to
the political and cultural geography affecting East Asian religion and soci-
ety, including intricate connections between China and Japan, is illustrated
in the following series of maps. Figure P.1 shows how Buddhism spread
initially to the northwest of India in the ancient kingdom of Gandhara,
an area that is now part of modern Afghanistan. The tradition eventually
entered China in the early centuries of the Common Era through two direc-
tions: missionaries who traveled on the Silk Road from the north brought
Mahayana Buddhism, including esoteric practices, and from southeast
Asia various strains of Theravada Buddhist meditative practice were intro-
duced. By the time the Chan school began to develop in China in the sixth
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century, its teaching was able to integrate both forms of Buddhism with
Daoist thought emphasizing the non-duality of humans and nature, with
concomitant styles of contemplation. When the way of Chan meditation
was transmitted to Japan in the thirteenth century during a period that
featured numerous new Buddhist sects, Zen had the advantage of repre-
senting a culmination of various Chinese religious trends connected with
cultural customs that appealed to leaders of the emerging warrior class.
The next three maps highlight some of the political conditions in
East Asia that influenced the century of Zen’s transplantation. Figure P.2
shows the extent of China’s Southern Song dynasty (127-1279), whose
capital was established in Hangzhou, south of the Yangzi River, where
major Chan temples and cultural life were based. The city of Chengdu,
in westerly Sichuan province, was also a center of Chan literary produc-
tion. The former capitals of Xian and Kaifeng plus the future capital of
Beijing, however, were part of territories ruled by the Jurchen Jin dynasty
prior to the onset of the Mongol Empire, which seized Beijing in the 1220s
under Genghis Khan and overtook the whole country in the 1270s under
Kublai Khan. Figure P.3 illustrates the two main maritime military events
of the era of transfer, when the attacks on Japan by the Mongol fleet in
1274 and again in 1281 were repelled on both occasions. This took place, as
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shown in Figure P.4, at the same time the wave of Zen monks emigrating
from the mainland to the islands was increasing over the same narrow
waterway leading to Hakata, in Kyushu, where the battles took place and
the Mongols were smitten due to fateful circumstances despite their enor-
mously large military supremacy.

The next couple of maps highlight the extensive spread of the Zen
movement: Figure P.5 shows Chan in China, where temples were founded
in all districts of the country and not only in the territory near the east
coast that was visited by Japanese pilgrims, and Figure P.6 illustrates the
regional reach of Zen monasteries throughout various parts of Japan,
including areas such as Kamakura, where the tradition was crucial to the
formation of the sociopolitical landscape. Additional maps indicating vari-
ous aspects of the growth of Zen are included in Chapters 3, 5, and 7.
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Chapter Summaries

Part I offers a methodological discussion, including social observations
and philosophical reflections regarding the impact on the growth of Zen
of the mythic power of what I call the Legend of Living Buddhas. This
notion refers to the fundamental Zen viewpoint maintaining that contem-
poraneous masters are considered to be incarnate manifestations of the
Buddha-nature, whose creative expressions emanate from an enlightened
spiritual core unifying the foundations of human existence with all natu-
ral phenomena. Chapter 1 examines issues involved in conducting trans-
national research by considering recent developments in studies of Zen
undertaken in East Asian and Western academic circles, along with vari-
ous kinds of ethical criticism of the Zen monastic system that have been
proffered during the post-World War II era. The second chapter considers
how the formation of the Legend of Living Buddhas, which served as a
touchstone for the transition of Chinese Chan to Japanese Zen, can be
attributed to various social influences and political factors affecting the
main content of religious symbolism.
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Part II provides a historical overview of the three main phases of the
cycle of transnational transition and the lengthy aftermath during which
the movement continued to develop. These three chapters show the ways
Zen in Japan grew slowly at the start of the transplantation process but
soon became a dominant religious movement. It was transferred from
Song-dynasty China (960-1279), where it enjoyed the status of being
the major Buddhist school, to Kamakura-era Japan (185-1333), which
was shifting dramatically from an aristocratic government to a military
one that embraced Zen discipline as a means of cultivating a spiritual
approach to warrior culture. Chapter 3 covers the initial phase of accul-
turation lasting from the time of Dogen’s awakening in China in 1225
to the middle of the thirteenth century. After some initial struggles and
mixed results for early pilgrims returning from the continent to their
homeland, the Japanese shogun for the first time openly embraced Zen
as his personal religion and imported Chinese monks to service his reli-
gious needs.

Chapter 4 treats the phase of émigré monks that lasted from the early
12508, when the first great Chinese émigré priest, Lanqi, became abbot of
Kenchoji temple, built to house his leadership in the town of Kamakura by
shogun H6j6 Tokiyori, to the end of the thirteenth century, at which point
the first wave of immigrant clerics subsided. Chapter 5 explains how Zen
gained full independence from other schools of Buddhism with its emer-
gence as the newly dominant sect. This phase extended from 1299, when
another crucial Chinese monk named Yishan initiated the tradition of Zen
poetic composition and fine arts in Japan, to 1325, which was the time that
Daitd’s prevalence over adversaries became part of a package of events and
writings that signaled the maturity and autonomy of the Zen monastic
institution. At this point, the process of transmission and transformation
was more or less complete.

The three main stages of transplantation were followed by another
extended phase featuring the preservation and enhancement of a wide
variety of Chinese resources on the Japanese islands. This aftermath
endured from the time of the vigorous institutional expansion of Zen at
the beginning of the Muromachi era (1336-1563) until around 1469, when
the famous monk-painter Sesshtt was somewhat disappointed with the
state of Chan that he saw during a trip to Chinese temples, even though
he learned much about Song-dynasty landscape painting while there.
Sesshii returned home after just a couple of years of travel to find the Onin
civil war under way, a tragic circumstance that would devastate the major
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monasteries in Kyoto and more or less put a halt to the long cycle of Zen’s
ascendancy in Japan.

After the exploration of how the transfer of Zen was shaped by histori-
cal factors in Part II, the chapters in Part III each describe some of the
main aspects of religious life based on the mythology of Living Buddhas
that contributed greatly to the process of transplantation during the thir-
teenth and fourteenth centuries. These sections show how new forms
of theory and practice imported from China, although they were at first
looked at with wary eyes by many parties in Japan who were suspicious
of foreign-inspired cultural changes, were inventively adopted and inno-
vatively adapted to the new national setting. In a view derived from the
central legend, Zen masters were seen as embodiments of spiritual awak-
ening, who were also highly skilled in various training techniques that
were part of a nexus of transformative functions. Their abilities were dem-
onstrated in various activities conducted at carefully regulated temples,
especially the production of imaginative literary tomes and creative artistic
tones that contributed to the expansion of Zen to all regions of the country.

Taken together, the assimilated factors of religious experience enabled
a brisk evolution of Zen, which started as an exotic cultural trend periph-
eral yet challenging to mainstream religion but turned into the primary
institution that infused Japanese society at every level, while also becom-
ing closely associated with national identity. The major elements contrib-
uting to Zen’s rise were fashioned through intense interactions between
Japanese pilgrims and Chinese teachers. These exchanges took place in
diverse urban settings as well as in more remote rural locations, depend-
ing on travel patterns, or were transmitted through other kinds of trans-
fers, whereby messengers imported and/or exported artistic creations to a
growing body of eager collectors and connoisseurs.

Part ITI provides an analysis of some of the main examples of the diverse
sorts of instructional techniques that were evident in both countries, albeit
with some distinctions or variations. As discussed in Chapter 6, the first
and foremost religious element that formed the basis for the transfer of
Chan to Zen involved the role of teachers who, after attaining enlighten-
ment following a period of itinerancy usually marked by intense personal
struggles, served in administrative roles as abbots whose purview emu-
lated the functions of public officials or local magistrates. Zen teachers
trained disciples using pioneering methods to test their degree of religious
understanding. This type of examination involved an investigation into
the true status of the trainee’s level of realization of Buddha-nature that
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was communicated through the alluring rhythms of poetry or finer shad-
ings of ink-brush painting.

Chapter 7 discusses how temples were constructed and maintained
to enable trainees to attain a transcendent spiritual state through monas-
tic discipline and studies of various kinds of sacred writings integrated
with carefully structured activities of everyday practice. This chapter also
discusses regional transfers brought about by evangelical teachers to
diverse locales that were centers of secular power, such as the capital cit-
ies of Hangzhou in China and Kyoto in Japan, or hubs of transit, such as
the ports of Ningbo in China and Hakata in Japan, where all wayfarers
embarked or disembarked from their journeys. The final chapter uses the
multifaceted term tones to explain the expressive role of written records
produced as part of an exceptional new publication industry to circulate
assorted sermons in prose and verse that reflected a master’s awakened
state of mind beyond logical thinking. The term tones also refers to the
importance of nuanced ink strokes used for the creation of sparse, mono-
chromatic calligraphy and painting that disclose interior depths of enlight-
ened engagement with all forms of existence.
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Transnational Studies
of Maritime Transfers
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Traditions

SHIFTS IN EAST ASIAN SOCIETY AFFECTING
THE FORMATION AND RECEPTION OF ZEN

THE REMARKABLE CENTURY of transnational transfer was a greatly com-
pacted but richly vibrant transitional period that saw the successful trans-
mission of the Chinese Chan tradition from its original home base on
the Asian mainland to the eastward archipelago of Japan and its subse-
quent transformation into the Zen sect. The Chan school in China and
the Zen sect in Japan both prevailed as major religious movements that,
for several centuries, dominated the sociopolitical landscape both in and
well beyond the cosmopolitan capital and port cities of each country. This
was an especially impressive achievement for the Zen movement, which
initially strengthened a half millennium before during the Tang dynasty
(618—907) as a utopian spiritual cult primarily intended for hermits and
recluses situated in remote rural locations far removed from the highways
and byways of power. What were the major cultural and historical factors
that triggered and sustained these extraordinary developments?

During the dynamic epoch of Song-dynasty China, which placed a high
value on various kinds of literary and artistic productions, Chan became
extremely popular among the elite class of scholar-officials, or well-educated
literati, who helped govern the nation based on their sophisticated knowl-
edge and worldview. Intellectuals were enamored with the notions of
self-reliance, self-cultivation, and self-realization attained through various
forms of contemplation by Chan teachers, who conveyed their insights
through eloquent poetry and elegant paintings, among other creative types
of expression. However, the Chan religious institution, although it was
still in a relatively strong position in Chinese society, was beginning to
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decline in prestige in its native nation due to the threat of Mongol rule
which manifested in the 1220s and was firmly established during the
Yuan dynasty (1279-1368). With its survival seemingly at stake, the tradi-
tion accomplished a major transplantation to Japan, where Zen quickly
took hold and remained vital throughout the Kamakura and Muromachi
eras. On the Japanese archipelago, Zen became the main ideology of the
samurai class that governed medieval society, thus equaling and in some
ways surpassing the considerable influence that Chan had long exerted in
Song-dynasty China.

The primary reason for Zen’s newfound success was that the emerging
Japanese military leadership sought a continental cultural vehicle for pro-
moting its legitimacy and integrity in the face of criticism from the fading
yet still prestigious aristocracy that had dominated the classical period of
the Nara (710-794) and Heian (794-185) eras. Zen fulfilled the warriors’
spiritual ideal, with its emphasis on discipline and daring enacted on the
battlefield as well as in the halls of the cloister. As in China, where Chan
gained success among the privileged class, the teaching of how to attain
independence through mental resourcefulness while confronting perils
and risks, including the ultimate possibility of mortality, was an inspir-
ing message for Japanese monastic practitioners immersed in sacred rites
as well as for lay followers polishing secular talents for success either in
battle or with the arts.

According to Martin Collcutt, “The Zen masters, Chinese and Japanese,
displayed a vigor and directness ... [based on] a self-reliant path . ..
fostering a spirit of equanimity even in the face of death.” As a further
indication of the value of Zen teaching for samurai, “Japanese warriors
naturally admired the Chinese Chan monk who, when confronted by
Mongol warriors, faced them down saying, ‘You are wielding a sword that
brings death. Show me the sword that gives life!””? The paradoxical life-
giving sword, which complements the image of the apparently opposite
death-causing weapon, is symbolic of the ability to remove ignorance and
delusion by cutting through all the kinds of mental fetters that obstruct the
path to spiritual realization.

During the Kamakura era, various new Japanese Buddhist movements,
including Zen and other denominations such as the Pure Land (Jédo and
Jodo-shin) and Nichiren sects, were forced to struggle to earn the rights
and privileges that the denominational marker shii (sect) as a sign of legiti-
macy brought for the previous eight Buddhist sects that originated during
the Nara and Heian eras. Following the period dominated by six Nara sects
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imported from the continent, two main groups initiated during the Heian
era became prevalent. Of these, the Tendai sect served as the foremost fac-
tion in terms of exerting social and political influence in the capital city,
Kyoto. Tendai Buddhism in Japan was largely derived from the philosophy
of universal enlightenment encompassing all human and natural beings,
as espoused by the Tiantai school, which was foremost in Tang-dynasty
China prior to the rise of Chan. At the onset of the Kamakura era, Tendai's
preeminent status was followed by the Shingon sect, which was derived
from Chinese Buddhist esoteric or True Word—school teachings about the
efficacy of religious symbols used in rituals, such as mantras (chants),
mandalas (sacred circles), and mudras (hand gestures).

Both the Tendai and Shingon sects arose after their respective found-
ers, Saicho and Kukai, returned from productive trips to China that took
place in the first decade of the 8cos and served as important forerunners
to the transnational transmission of Zen. In its early days in thirteenth-
century Japan, the priests of Zen, which, like other novel Kamakura
Buddhist sects, started as an offshoot of the Tendai church, had to endure
resistance and sometimes severe challenges in regard to establishing and
maintaining their independent status. Jealous rivals from the entrenched
Tendai monastic institution that had exercised hegemony for four cen-
turies, along with their powerful aristocratic supporters, often instigated
contests and conflicts with all the new movements. Therefore, it took a
one-hundred-year period for Zen to become a truly autonomous and thriv-
ing sect that more or less replaced the role long held by Tendai as the lead-
ing religious movement.

In both China and Japan during the rapid developments of the thir-
teenth and fourteenth centuries, on many occasions religious leaders as
well as heads of other kinds of newer cultural movements risked punish-
ment, including imprisonment, exile, or the suppression of writings, if
their views were considered subversive or positioned against the priori-
ties of rulers who supported opposing ideologies. Therefore, in addition
to performing the consecrated function of training followers on the path
to enlightenment experienced beyond the conceptual boundaries of every-
day society, Buddhist priests had to be able to navigate carefully yet effec-
tively the sometimes troubling and unsettling circumstances of worldly
concerns. To attain success for their monastic organizations, Zen masters
needed to remain ever aware and alert that, due to strict governmental
regulations of religious affairs, official support was vital to the interests of
their tradition. Appealing to society’s managerial class through innovation
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and consistent excellence in literary and various visual, practical, and mar-
tial arts proved to be an outstanding tool for accomplishing that goal.

Relation of Sword and Brush

It is important to recognize that, despite many similarities, there were
fundamental differences between Chinese and Japanese societies during
the period of transplantation. In addition to discrepancies in terms of how
Zen’s status as an independent sect was looked upon, another major dif-
ference in the cultural environments of the two countries involved dispa-
rate understandings of the delicate relation between literature and political
influence. The imperial rulers of the Song dynasty made a deliberate effort
to adjust China from a society long grounded on the use of the sword
symbolizing the dominance of military power to one based on the brush,
which represented the ascension of intellectual and aesthetic efforts as the
basis for advancing civilization.

This dramatic change occurred after a period of disillusionment with
the previous martial mind-set, which failed to maintain the political integ-
rity of the nation during the Northern Song dynasty (960-1126), when
northern territory was ceded to the Jin invaders and the heavily depleted
Southern Song empire was initiated. However, the emphasis on a literary
approach to social leadership was not uniformly accepted because con-
stant threats of attack from so-called barbarian intruders, including the
Jin tribes, who were the major enemy before the Mongols, made cultural
invention as an end in itself seem counterproductive to political interests.
Nevertheless, skill with writing as well as with drawing and playing music
continued to serve as the primary requisite for individuals to progress to
elite levels in the new meritocratic system of the Song Chinese commu-
nity. Higher education and superior learning became the new markers
of personal advancement needed to climb to success on the social ladder,
instead of relying on familial networks or diplomatic connections alone.

Chan played a crucial role at the heart of this essential shift in empha-
sis by offering a disciplinary path for refining one’s ability with the arts
based on a compelling spiritual vision of gaining self-fulfillment through
communion with the unity of existence by virtue of the oneness of the
all-encompassing Buddha-nature. This view of metaphysical harmony
embracing all humans and the entire environment, in turn, sustained and
enhanced the role of rhetoric and the arts. Su Shi, the most famous secular
poet of the eleventh century, was a renaissance man who served as mayor
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of Hangzhou and also was an agrarian reformer and inventor of technol-
ogy in addition to being a semi-regular non-monastic Chan practitioner.
Su Shi wrote the following verse after a nightlong vigil one autumn night:

The voices of the river valley are the Buddha’s long tongue,

The colorful form of the mountains is nothing other than his
true body;

Throughout the night, there are eighty-four thousand verses
being recited.

On this new day, how can I ever explain this visionary
experience to others?

Although not a monk, Su frequently trained in Chan meditation at
mountain retreats. The Buddhist teaching that all sentient and insen-
tient beings necessarily participate and give expression to the harmony of
Buddha-nature inspired his verse, which identifies the magnificent land-
scape with the Buddha’s ability to preach by using his special tongue. Many
Zen writings cite this poem, including a famous sermon called “Sounds of
Valley Streams, Colors of Mountains” (“Sansuiky6”), composed by Dogen,
one of the founders of Zen in Japan who attained enlightenment during a
four-year journey to the mainland in the 1220s. In comments contained as
part of his major collection, Treasury of the True Dharma Eye (Shobogenzo),
Dogen asks quixotically whether it was the poet who realized enlighten-
ment by viewing the scenery or the mountains and rivers that were awak-
ened by witnessing his vigil. The works of Su Shi and Dogen served as
exemplars for Zen lay and monastic practitioners in China and Japan, who
were often prominent composers of and commentators on contemplative
poetry. Celebrated writings in addition to paintings of natural surround-
ings or portraits of teachers earned many Zen masters the designations of

” o«

being considered a “monk-poet,” “monk-painter,” or “monk-calligrapher.”

Nevertheless, widespread admiration for rhetorical eloquence and artis-
tic productivity as ways of articulating Chan insight was threatened and
somewhat undermined by the constant presence of tribal invaders from
kingdoms based in or near Beijing, which was not then a part of China.
Attacks by conquering tribes drastically changed the course of events in the
second half of the Song dynasty, or the Southern Song, because the upper
regions of China were routed and the capital was moved from Kaifeng to
the elegant urban center of Hangzhou. This city is situated on West Lake
to the south of the Yangzi River on the eastern seaboard near present-day
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Shanghai. The Jin assault was followed by the rule of the Mongols under
the leadership of Genghis Khan, who first threatened to invade China in
the 1220s, around the time of the early visits of Japanese pilgrims such as
Dogen. Then ensued the rule of Genghis’s grandson Kublai Khan, who
gained control over the entire country a half century later and also tried
unsuccessfully to overtake Japan on two occasions.

The Jin and the Mongols valued empire building over cultural produc-
tions and tended to suppress the role of religion, although they did not
go so far as to try to disband Buddhism, a prohibition that was tempo-
rarily enacted in earlier stages of Chinese history, especially during the
notorious suppression of all foreign religions in 845. When Marco Polo
entered China and befriended Kublai Khan, he found that Buddhism and
other originally foreign faiths such as Christianity, Islam, Judaism, and
Zoroastrianism were active, if not necessarily flourishing, especially in
major cities. Despite the fact that both Genghis and Kublai Khan took a
personal interest in and supported several prominent Chan Buddhist lead-
ers who were based in Beijing, such as Caodong-school monks Wansong
and Linquan, the Mongol period overall represented an ongoing threat to
the prestige of the tradition. The Chan school managed to hold its own for
several centuries, but the favored status it had achieved during the Song
dynasty was greatly diminished by the new overlords. That dire situation
motivated many Chinese monks to seek ways of spreading the teachings
to eager followers located on the nearby islands of Japan.

After a long hiatus in maritime travels, a small but important group of
Japanese Buddhist voyagers supported by the new shogunal government'’s
interest in continental culture were beginning to journey to the mainland
once again to learn from mentors whose lineages were long established.
Coming to an end was four hundred years of the peaceful aristocracy of
the Heian era, which produced The Tale of Genji (Genji monogatari) as a
peak literary achievement in the 1000s and an eminent collection of
thirty-one-syllable waka poetry in the next century. The emerging mili-
tary leadership in Japan was moving in the opposite direction from that
of the Song Chinese rulers. The shoguns epitomized a warrior model that,
in principle, prized the sword over the brush, yet they also realized that
mastery of writing and other arts was an important means of bolstering
esteem that would be crucial for sustaining their initially insurrectionary
status. Beginning in the last half of the 1200s, the H6j6 clan of shoguns
strongly encouraged Chinese Chan masters to relocate to Japan, where
they became abbots of temples built in their honor. The rulers also helped
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send dozens of native strivers to the continent for advanced instruction
in methods of meditation and the arts that were soon brought back and
firmly established on the islands.

The year of 1225 marked a significant turning point in the transplanta-
tion process because Dogen, who made what was then a perilous voyage to
the continent, attained an experience of awakening under Chinese teacher,
Rujing. A couple of years later, Dogen returned to Japan with numerous
textual and ritual resources that he quickly began to disseminate. He said
he was “empty-handed,” meaning that ideas were more important than
artifacts such as relics and regalia. Dogen’s emphasis on importing to
his home country an authentic form of Song-style training in Zen was
on display in the mid-1230s in Kyoto at Koshoji temple, where a Dharma
Hall was built for the first time in Japan. A few years later, beginning in
1243, Dogen moved to the relatively remote mountains of the Hokuriku
area, north of the capital, where he established FEiheiji monastery, which
remains the cornerstone of the S6t6 sect.

Even though in the early years of the transplantation process Japanese
Zen was looked upon as an offshoot of the mainstream Tendai sect, by
1325 the movement was robust enough to gain full independence from
other Buddhist influences. By then, many of its most prominent leaders
learned enough Chinese language and customs without having to venture
to the continent, even though travel was increasingly common. From that
time onward, Zen served for a couple of centuries as the most highly val-
ued tradition in a highly competitive Japanese religious context. Collcutt
describes the tremendous impact of the imported religious influences by
explaining how it was evident at the end of the Kamakura era that “Zen,
introduced by Chinese masters, had taken firm root in Japan. This trans-
mission had involved not only Zen meditation techniques, koan study,
and Zen metaphysics but the continental style of Zen monastic life, under
Chinese monastic regulations, within monasteries carefully modeled on
Chinese prototypes. . . . [It] also imparted to Japanese Zen monasteries in
Kamakura, Kyoto, and the provinces a strong Chinese literary and cultural
imprint.”?

During this period, Zen predominated from the city of Hakata, on
the southern island of Kyushu, which was the port of call for all travel-
ers to and from the mainland, both clerical and secular, to the territory of
Hokuriku in the north, where Eiheiji and other S6t6 temples were located.
Zen’s regional reach furthermore extended from Kyoto, situated amid the
impressive mountains in the center of the country, where Rinzai temples
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were replacing in importance old-fashioned Tendai cloisters that had dom-
inated the capital, to Kamakura, in the plains near the east coast, where
the shoguns designed monasteries in the former garrison town mainly for
priests who emigrated from China. In all of these locations, continental
styles of training that had been considered exotic and strange in the early
1200s were eventually fully appropriated and became so commonplace
as to be closely linked to Japanese national identity. The Ashikaga clan
of shoguns fully supported and strengthened the role of Zen during the
Muromachi era, beginning in the 1330s. As time went by and the Chan
school began to weaken in its homeland, there was a tendency in Japan to
undergo a kind of forgetfulness about origins, so some monastic leaders
probably took too much credit for the formation of Zen culture.

The intricate interactions between representatives of the two countries
continued with sustained momentum until the late 1460s. At that time,
a visit to the mainland by the prominent Rinzai monk-painter Sesshd,
well known for his innovative ink-brush landscape paintings, revealed to
him that the Chan school was no longer vibrant at that stage of the Ming
dynasty (1368-1644), during which other forms of religion were favored in
China. Sesshii came home after just a few years of travel to find that the
Onin war in Japan, which would last for almost a decade, was devastating
Kyoto and leading to the wreckage of many of its Zen temples, most of
which were rebuilt sometime later but with a lessened degree of social
influence.

Zen succeeded during a golden age lasting several centuries in China
and Japan primarily because of its imaginative ways of fostering a variety
of literary and fine arts produced in connection with spirituality. The aes-
thetic forms ranged from rhetorical virtuosity in poetry and creativity in
painting to the disciplined ingenuity of the practical arts of gardening, tea
ceremony, and ceramics, the performing arts of Noh theater and music,
and the martial arts of sword fighting and archery. All of the aesthetic
training techniques were buttressed by Zen’s emphasis on meditation
and related kinds of mystical rituals, including the study of the perplex-
ing puzzles and spiritual riddles of kdan exercises or test cases involving
dialogues or question-answer exchanges (mondo), some of which were
left unrecorded (mondo furoku). In deliberately paradoxical encounter dia-
logues that formed the basis of koan test cases used to heightened a train-
ee’s understanding, a straightforward question such as “What is Buddha”
resulted in a contrary or quixotic response, such as “Three pounds of
cloth,” “The cypress tree stands in the courtyard,” or even the scatological
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reply “A dried turd.” This kind of deliberate distortion or reversal of con-
ventional thinking was intended to ignite a spontaneous spiritual reali-
zation also conducive to inspiring various artistic expressions as indirect
but inventive forms of communication transcending the commonly held
boundaries of language and logic.

The Zen way of teaching helped train followers to focus on observing
the finest details of each and every phenomenon while also maintaining
a lofty contemplative overview of whatever natural landscape or human
situation was at hand. Through aural and visual efforts involving a sub-
lime understanding coupled with a healthy appreciation for the absurd or
irrational, Zen gained a following among military leaders who sought to
balance the might of the sword with the beauty of the brush, since both
efforts required utmost determination in the face of challenging social
circumstances. The linkage led to a famous saying, “In Zen, sword and
brush are one effort” (C. wenwu yizhi, J. bunbu itchi) because the traditions
manifested the same capacity for mental discipline; this is similar to “Tea
and Zen are one flavor” (C. chachan yiwei, ]. chazen ichimi).

Moreover, by enacting savvy strategies characteristic of a battle-tested
general, Zen masters were able to forge pioneering methods for gain-
ing the support of official leaders, who in turn benefited from the attain-
ment of self-awareness that the tradition’s teachings promoted. The twin
scheme of using sociopolitical shrewdness along with artistic distinction
helped establish and maintain Zen as a dominant cultural institution.
Based on those qualities, for several centuries in East Asia, Zen bested
its religious rivals, including Confucianism and Daoism in China as well
as Shinto and other local traditions in Japan. Based in the major urban
centers, Zen sustained an expanding organizational network that covered
territories throughout the rural areas of both countries, encompassing
faraway mountain sites where meditation could be cultivated in solitude
secluded from secular distraction.

The remarkable century of transplantation that took place across the
inviting yet often treacherous waterways of the Japan Sea started halt-
ingly or even unfavorably in the new nation. Then the transfer gained
impetus from a phase of vigorous travels and exchanges, so the growth
of Zen quickly made great progress. An impressive and long-enduring
set of imaginative writings and inspirational paintings along with many
other creative expressions of meditative practice and spiritual insight were
transmitted between two major East Asian cultures. The legacy of artis-
tic productions and instructional methods produced by a multitude of
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creative teachers, including Chinese émigré monks who became premier
abbots on the islands and Japanese pilgrims who ventured to the continent
to find unsurpassable mentors, has been upheld for nearly a millennium.
This heritage continues to command attention as Zen has assumed in the
age of globalization the role of an international religious community that
generates compelling intellectual crossovers spanning east and west.

Nearly all of the major temples from the classical era, with their
archives of art plus extraordinary architecture and gardens in addition to
other splendid resources and supplies recalling a glorious past, remain
current if not always thriving organizations. The lasting collection of
sacred monuments includes numerous temples and shrines in China,
where many once-defunct monasteries have been restored in the after-
math of the Cultural Revolution. This rebirth was achieved in large part
through moral and financial support from dedicated Japanese monks as
well as enthusiastic and generous lay travelers seeking to rediscover the
roots of their belief.

For example, the modern Zen master (Roshi) Fukushima Keidd, who
enjoyed a global following before his death in 2011 based on his long-stand-
ing abbacy of Tofukuji, one of the earliest and still-leading monasteries in
Kyoto, played an especially instrumental role in raising funds and provid-
ing expertise to resurrect several defunct Chinese temples. Tofukuji was
founded in the 1240s by Enni, who practiced for more than six years under
the teacher Wuzhun at an important temple west of Hangzhou named
Mount Jing or Jingshan. Beginning in the 1980s, when the first glimmers
of the regeneration of Chinese Chan were becoming evident, Fukushima
and his entourage made frequent visits to the mainland, including Mount
Jing and another resurrected famous temple near Beijing once led by the
Tang-dynasty monk Zhaozhou, in order to help oversee the authenticity of
the restoration process. According to some accounts, most of the Chinese
monks at the time of Fukushima’s initial visit, although considered to have
seniority over their counterparts from Japan, were still struggling after
years of suppression to regain some of the basics of Zen practice. They
were often surprised with Japanese versions of training that they learned
about for the first time and felt that gaining approval from Japanese
monastics went a long way toward validating continental rites of renewal.

Today, the writings of classic Zen teachers and the practices they
endorsed are well preserved and are continuously being transmitted,
translated, and commented on by priests and scholars as well as new
generations of dedicated non-monastic practitioners and researchers.
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Zen has been undertaking a worldwide project of transplantation by vir-
tue of the travels of contemporary masters and the transfer of major
premodern works from China and Japan plus South Korea, Taiwan, and
Vietnam to an eager reception in Europe and the Americas. In a kind of
“pizza effect,” whereby the simulated tradition crafted abroad is quite
different but is sometimes considered superior to the original model, it
appears that in its new locations Zen is sometimes even more ardently
followed than in the native lands. Or, conversely, the global practice of
Zen is developing novel and perhaps seemingly odd or almost unrec-
ognizable methods that are adjusted to new cultural settings. Yet the
durable heritage of the century of transition that began in the early 1200s
continues to affect deeply multiple current appropriations and adapta-
tions of the venerable religious movement.

Sources and Resources

In conducting research to write this as one of the first book-length stud-
ies in any language devoted to an inclusive yet analytical investigation of
the transfer of Zen in the thirteenth and fourteenth centuries, my efforts
were inspired by several quite different sorts of sources. Some of the influ-
ential notions and symbols included a couple of traditional Zen sayings
rooted in early Daoist thought that helped stimulate my reflection on the
conundrum of discussing a belief that claims to represent “a special trans-
mission outside scriptures” (C. jiaowai beizhuan, J. kyogen betsuden) or
insists that the essential ingredients of its approach to spirituality cannot
be explained in ordinary words. Another source of stimulation was repre-
sented by insightful contemporary scholarly trends being carried out on
both sides of the Pacific. Current interdisciplinary approaches for examin-
ing complex but intertwining social and philosophical issues regarding
the overall role of religion in medieval Japan have been useful for explain-
ing the impact of Zen in transnational contexts.

One of the traditional adages I thought about while writing this book
was “An arrow shot straight does not hit the target.” This saying is sim-
ilar to a Daoist dictum, “A good merchant always hides his treasures.”
When applied to research on Zen, these expressions concerning archery
techniques in addition to commercial values suggest that a straightfor-
ward and direct approach to analyzing research materials is not the only
or best way to comprehend a phenomenon or accomplish a scholarly
goal. Sometimes it is necessary to resort to indirection through the use of
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metaphor, allusion, or roundabout thinking in order to convey an under-
standing of a complicated idea or thorny historical topic by exploring the
theoretical underpinnings of outward manifestations. While the structure
of this volume adheres for the most part to a sequential method of track-
ing the history of Zen, it also frequently cites examples of poetry and art
cutting across chronological and cultural boundaries. This is done in order
to capture some of the flavor of the original atmosphere of the period of
transplantation, which was largely driven by an enormous sense of excite-
ment and determination on the part of exchange partners intent on cross-
ing literal borders of geography and figurative boundaries of class and
ideology to achieve their goals.

Another maxim that stimulated my reflection also derives from
Daoism, which was such a major influence on the early development of
the Chinese Chan movement that Daoists have often looked upon Chan
as an offshoot of their tradition. The axiom based on Laozi's seminal Power
of the Way (Daodejing) suggests that “one who listens to sound without
understanding its musical basis is like an animal; one who hears the musi-
cal substructure underlying sound is a person; but only one who truly
appreciates what is beyond yet serves as the basis of music, or is capable of
comprehending sound and no-sound (or fundamental silence at the root
of all resonances), is a true gentleman.” Zen teaching, customarily deliv-
ered in spontaneous oral fashion through encounter dialogues involving
wise masters and intractable disciples or via sermons reflecting on the
meaning of those verbal interactions, is often compared to the singing
of a melody in harmony with other participants in a contemplative rite.
A typical Zen inquiry of a teacher made by a new student is “What song
[school of thought] do you hum?,” which asks about the style of revealing
the essentially soundless or wordless teaching.

The formation of Chan was also greatly impacted by musical asso-
ciations in Song-dynasty China, where all well-educated citizens were
expected to play instruments and be able to carry a tune; consequently,
the poetic and prose expressions of Chan practitioners invariably main-
tained a metrical tempo and rhyme scheme reflecting an appropriation
of melody. This was one of the most difficult areas of study for Japanese
followers of Zen, since their syntax and pronunciation patterns were quite
different from Chinese, even though the writing system using characters
is quite similar. Eventually, Zen in Japan developed a distinctive approach
to using the hybrid form of language known as Kanbun, which integrates
Chinese semantics with Japanese sentence construction.
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The Daoist saying about various perspectives in regard to the signifi-
cance of sound and soundlessness further advises that the essence of a
song springing from the awakened heart-mind—in Sino-Japanese, there
is a single character, /> (C. xin, J. shin), used for both human qualities—is
more important for developing an understanding than are the particulars
of thythm or lyrics. When applied to academic studies, that kind of mul-
tidimensional outlook encourages the researcher to remain attentive to
the depths of spiritual experiences attained by Zen practitioners, while
also keeping a scholarly distance from source materials by maintaining
objectivity and neutrality concerning ideological preferences that reflect
the subjectivity of religious claims of superiority.

An ongoing consideration of traditional East Asian proverbs reinforces
the need to convey the foundational elements of Zen thought over and
above, but without neglecting, the specifics of time and place in which
they were generated. My approach to the topic is also stimulated in large
part by an intriguing anecdote concerning the eminent modern Japanese
scholar Amino Yoshihiko that highlights a complementary methodological
element useful for examining Zen chronology. Amino was an acclaimed
and influential postwar historian who placed special emphasis on analyz-
ing the role of the marginalized components of medieval Japanese society
greatly impacted by Buddhist ideology and customs.

While remembering the early days of his career when he was still a high
school teacher, Amino once said that he was unable to answer a question
posed by a student: why did the new Kamakura Buddhist sects, including
Zen in addition to Pure Land, Nichiren, and other groups—all of which
remain important to this day—come into being during the thirteenth cen-
tury? The deceptively simple query, or rather his failure to provide a clear
answer for what seemed to be a straightforward request, motivated Amino
to devote the rest of his life to scrutinizing medieval Japan more thor-
oughly. He went on to earn a doctoral degree on the way to becoming a
pioneering researcher and university professor.

Amino’s major book Disconnections, Public Spaces, and Marketplaces: Self-
determination and Safekeeping in Medieval Japan (Muen, kugai, raku: Nihon
chiisei no jiyi to heiwa) was published in 1978, but unfortunately it is still
not available in a full translation.’ In that volume, Amino highlights the
varied kinds of people who have generally been disregarded in mainstream
historical studies, which tend to concentrate only on the lives of illustri-
ous men. His focus includes, in addition to wandering priests and mis-
sionaries who were part of Zen and other medieval religious movements,
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itinerant entertainers, gamblers, merchants, miners, pirates, prostitutes,
servants, and slaves.

Amino shows that the emphasis on misfits and outcasts reveals how
Buddhist notions of attaining liberation, or a state of tranquility based on
behavior functioning outside the boundaries or deviating from the rules
of conventional society, was reflected in crossroad-like open places where
diverse population sectors gathered and interacted. These public loca-
tions, which operated as realms of social autonomy that stood beyond the
supervision of secular authority, encompassed pilgrimage sites at shrines
and temples in addition to bazaars, bridges, gateways, or hot springs. The
locations provided those disconnected from hierarchical structures with
a sense of comfort and safe haven or asylum from the restrictions and
oppression of heavily regulated mainstream society.

In contrast to orthodox norms, the various open sites were socially lim-
inal areas that developed a distinctive approach to behavioral guidelines,
which enabled possibilities for visitors to savor at least a fleeting glimpse
of salvation rather than suppression. Amino’s standpoint both greatly ben-
efited from and has been very much influential on recent Western schol-
arly trends that have similarly examined the peripheral sectors of culture
and society in terms of ethnicity, class, and gender so as to augment our
understanding of social developments that affected religious movements.
This outlook shows that the examination of Zen’s transnational transition
needs to highlight undercurrent communal tendencies and shared occur-
rences, in addition to explaining the life and thought of esteemed masters.
Since heroic religious figures are invariably idealized and eulogized in the
voluminous examples of self-presentational writings that Zen has special-
ized in putting forth, it is necessary to consider the role of borderline areas
of human activity usually hidden from view.

Amino died in 2004 after a long and productive academic career
demonstrating that the development and success of new Buddhist move-
ments under the Kamakura shogunate could not be fully explained just
in terms of regime changes or eminent leaders. Rather, these happenings
should be clarified by an analysis of wider-ranging social patterns under-
taken from multidisciplinary perspectives. Yet by the end of his life Amino
remained uncertain whether his scholarship had satisfactorily responded
to the complexities of the inquiry raised by a student on a fateful day, and
he left it to later investigators to continue the task.

Since the time of Amino’s first major publication, there has been sig-
nificant progress made in studies of the origins and unfolding of the Zen



Traditions 17

tradition. This work can be categorized into the following three catego-
ries: (1) historical analyses of the institution that provide detailed examina-
tions of both general and specific chronological developments in China
and Japan, including numerous translations and exhibition catalogues
that offer case studies of particular sets of writings or artistic productions;
(2) interdisciplinary methods emphasizing the relation between religious
trends and sociopolitical contexts by encompassing transcultural assess-
ments of Zen’s formation and its performance of various kinds of rituals
seen in connection to expressions of doctrine; and (3) critical or decon-
structive approaches seeking to expose problems or deficiencies that may
have affected premodern as well as current Zen attitudes toward class and
gender, or imperialism and violence, as seen from a contemporary out-
look concerned with overcoming Orientalist and Reverse Orientalist views
tending either to romanticize or demonize the tradition.

While the first category constitutes a necessary academic starting point
by providing the basic instructional and interpretative materials needed
for any thorough investigation of the field, all three approaches need to
be taken into account at the current stage of scholarship. Many innova-
tions in research methods undertaken in the past forty years help to pres-
ent a well-rounded examination of Zen theory and practice that avoids
stereotypes or simplistic generalizations, including mystifications tending
to obscure rather than illumine the tradition. It is important to resist a
tendency to idealize and essentialize Zen as a timeless and unflawed form
of mysticism that, according to postwar commentator Alan Watts, is the
“religion of no-religion,” seeming to rise above ordinary modes of behav-
ior so as to float freely beyond the fray of social upheavals. It is equally
necessary, however, not to stigmatize and demonize Zen as an imperfect,
culturally conditioned institution hopelessly bound by ethical defects and
societal inconsistencies.

In suggesting how to achieve a middle-way approach that avoids
extreme positions of glorifying or demeaning the tradition, the works of
Amino and a host of other modern investigators are valuable as a supple-
ment to reading classical writings while conducting onsite visits for field-
work studies of Zen temples that seek to maintain or revive in a modern
setting the medieval lifestyle of reclusive monks. Many of the publications
I consulted that cover the role of Zen in one or both countries during the
century of transition are listed in the section of recommended readings.*
Some resources recently produced in East Asia that are particularly useful
include the 2003 catalogue The Art of Zen, based on an exhibit showing
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the origins of the Kamakura-era Zen sect held at the Tokyo Metropolitan
Museum, and the 2009 catalogue Sacred Ningbo: Gateway to 1300 Years of
Japanese Buddhism, from an exhibit at the Nara National Museum. The
Nara display highlights the crucial role played by the Chinese port city
of Ningbo, located east of Hangzhou and across the bay from Shanghai
in Zhejiang province, for transmitting Zen people and products across
waterways. Travel patterns invariably led voyagers to the equally impor-
tant harbors of Hakata (present-day Fukuoka) and Higo (Kumamoto) on
the Japanese island of Kyushu. Yet another important catalogue based on
an exhibit sponsored by the Japan Society Gallery of New York in 2007
is Awakenings: Zen Figure Painting in Medieval Japan, which showcases
the impact of Chinese influences on the formation of the artistic skills of
numerous medieval Japanese monk-painters.

My research is also greatly indebted to several outstanding English-
language works on various aspects of the transplantation process, works
thatare highly recommended. To mention just a few of the most prominent
books: the two-volume Zen Buddhism: A History, by Heinrich Dumoulin,
with the first part covering Indian origins and Chinese developments and
the second on the expansion and growth of Zen in Japan; Zen Dust: The
History of the Koan and Koan Study in Rinzai (Linji) Zen, by Isshtt Miura
and Ruth Fuller Sasaki, on voluminous kdan commentaries produced in
both countries; Monks, Rulers, and Literati: The Political Ascendancy of Chan
Buddhism, by Albert Welter, which treats the formation of eleventh-century
Chan transmission records about the lives of masters that were commis-
sioned by government authorities; How Zen Became Zen: The Dispute
over Enlightenment and the Formation of Chan Buddhism in Song-Dynasty
China, by Morten Schliitter, on twelfth-century doctrinal debates involving
the Chinese Linji and Caodong schools that a century later evolved into
the Japanese Rinzai and So6t6 sects; and Seeing Through Zen: Encounter,
Transformation, and Genealogy in Chinese Chan Buddhism, by John McRae,
on various rhetorical strategies and lineal creeds that helped Chan suc-
ceed in Song Chinese society and are crucial for understanding how it was
transmitted to Japan.

To mention just a few of many other significant works, Five Mountains:
The Rinzai Zen Monastic Institution in Medieval Japan, by Martin Collcutt,
and Sotd Zen in Medieval Japan, by William Bodiford, offer insightful
investigations of the history of the two main branches of Japanese Zen
as impacted by their respective appropriations of Chan sources. Also
useful are Foundation of Japanese Buddhism, vol. 2, The Mass Movement
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(Kamakura and Muromachi Periods), by Daigan Matsunaga and Alicia
Matsunaga, and Kamakura: Its History, Sights, and Landmarks, by Michael
Cooper. Both works treat the origins of Zen in relation to other new
Kamakura Buddhist movements. Additional valuable studies are found in
historical surveys that provide an account of the history of Buddhism or of
East Asian religions more generally, including books by William Deal and
Brian Ruppert, Kazuo Kasahara, and Yoshiré Tamura, among others, cited
in the Recommended Readings.

Examples of specialized accounts of particular teachers or theoreti-
cal and practical trends that unfolded during the cycle of transplantation
include, among many additional works of interest, studies by Christoph
Ander] (editor), on the role of rhetoric in Zen discourse; Helmut Brinker
on creativity in Zen’s production of arts; Bernard Faure on the relation
between Zen rituals and meditation; Griffith Foulk on the formation of
monastic training methods; Masatoshi Harada on Zen’s institutional
development; Kenneth Kraft on the leading Rinzai master Dait6 and his
ample literary commentaries; Hee-Jin Kim on the life and thought of Soto
master Dogen; and Joseph Parker on Rinzai poets and painters who cre-
ated landscape arts, such as scrolls with verse inscriptions often derived
from Chinese models. Very useful translations of key Zen writings, rang-
ing from recorded sayings of masters and transmission histories to kéan
collections and poetry, include books by Thomas Cleary and J. C. Cleary,
Charles Egan, Andy Ferguson, Nelson Foster and Jack Shoemaker, Robert
Morrell, and David Pollack, to name just a few.

Recent Scholarly Trends

As valuable as the abovementioned works are, it seems that a common
tendency found in some studies of the field is an unreflective replication
of a basic sense of dichotomy regarding historical occurrences that took
place in both countries but are treated separately, or involving underly-
ing elements in the formation of the two main wings (Rinzai and S6t9)
that are examined as independent movements. Moreover, the focus of
some investigations reflects discrepancies between a focus on either
meditative discipline or the performance of ceremonies, literary writings
or the fine arts, and philosophical ideals or the practice of rites imbued
with indigenous folklore. Because of persistent academic tendencies to
distinguish between geographic, denominational, and thematic topics, a
recent scholar suggests that studies of Japanese religiosity more broadly
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conceived need a fundamental scholarly reorientation, in that “much of
the symbolic system underlying Japanese religions today presupposes a
continental, ‘landlocked’ environment, centered on agriculture (especially
rice cultivation) and focusing on mountains as the privileged sites of the
sacred. Unsurprisingly, then, studies on Japanese religiosities have down-
played (if not ignored altogether) the role of the sea, despite a wealth of
material provided by historians, folklorists, and anthropologists.”

In order to overcome procedural bifurcations so as to view various
aspects of the Zen tradition in a holistic fashion encompassing diverse
territorial and sectarian variations of interrelated ideologies, newer trends
in scholarship analyze source materials in ways that are interdisciplin-
ary, interregional, intersectarian, and intertextual. As will be discussed in
Chapter 2, based on current multifaceted methodological outlooks that
have been introduced into Zen studies, it is now possible to use different
kinds of crossover research approaches to try to capture and convey the tra-
dition as part of what can be called the “East Asian Mediterranean.” This
standpoint demonstrates that watercourses between the countries are now
seen as a connector bridging, instead of a gap separating, apparent dif-
ferences between Chinese Chan and Japanese Zen as related to manifold
forms of monastic training and creative expression. That approach opens
the door to integrative studies revealing links underlying seemingly sepa-
rate denominational practices and teaching techniques in both cultural
environments.

Such an emphasis on unity linking disparate elements of the Zen move-
ment is remiss if it overlooks aspects of divergence and deviation among
factions or neglected areas of ethical concern about seeming excesses or
lapses in the behavior of monks in relation to societal issues. Therefore,
even as we keep an eye on linkages derived from an undercurrent of
uniformity, it is important for academic approaches to highlight the sig-
nificance of contests about ideological variability as well as problematic
examples of possible moral disability that, it must be acknowledged, have
long been part and parcel of the tradition.

To understand and better evaluate recent scholarly efforts for over-
coming tendencies toward dichotomization while also remaining alive to
diversification yet open to the need for social criticism, let us briefly con-
sider how research on Zen has unfolded since the early days of modern
scholarship. Prior to World War II, some academic inroads involving Zen’s
extensive impact were first made in the West with the 1893 Parliament of
World Religions, where several Japanese leaders were present. This group
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included a young D. T. Suzuki, the eminent Japanese thinker, who at that
time was serving as an interpreter for the renowned Rinzai-sect teacher
Shaku Soéen, the first Zen representative in the West. Suzuki stayed in
America and continued to write books in English and translate key his-
torical works for several decades until his death in 1966. He spent the
late 1930s and early 1940s in Japan before returning to teach in New York,
where many of his students became noted writers or intellectuals.

With the end of military conflict in 1945, the beginning of renewed
American travel to Japan helped lead to a scholarly understanding of
Japanese history on the part of a new generation of foreign researchers.
Soon after, an appreciation for East Asian culture, including a rejuvenated
interest in Zen along with engagement in meditation practice, became
widely popular in the West. Scholars hoping to conduct fieldwork or archi-
val research in China, on the other hand, had to wait for opportunities until
well after the end of the Cultural Revolution and the opening of studies
of traditional Chinese society. By the late 199o0s, the academic analysis of
premodern China, which was for a long time conducted almost exclusively
at Japanese or Taiwanese universities, started to develop on the continent.

Zen scholarship since the war has been carried out on both sides of
the Pacific in several stages or waves. The various stages have moved
steadily in the direction of forming a neutral and holistic methodological
framework, based on historically grounded hermeneutical (or interpreta-
tive) studies, for depicting major developments in Zen discourse, includ-
ing ritual activity and the arts. The waves of research collectively signify
a gradual progression away from studies that reveal a subtle (or, in some
cases, not so hidden or even trumpeted) bias that may be derived from
either embracing or rebuffing particular partisan affiliations and sectarian
claims. The main goal of current approaches is neither to lean toward any
single principle or method nor to evade dealing with thorny social issues.

An explosion of interest in Zen marked the first wave of postwar stud-
ies in the 1950s, 1960s, and 1970s, when initial attempts were made at
creating accurate translations as well as reliable summaries of doctrinal
and institutional history. Some of this was accomplished in English writ-
ings by notable Asian commentators such as Suzuki, who almost single-
handedly influenced a couple of generations of American aficionados of
Zen. His impact on worldwide spiritual life, based on making extensive
comparative connections with Western psychology and mysticism, has
been compared to that of Albert Einstein in theoretical physics, though
this is perhaps an exaggeration.
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However, Suzuki has also been increasingly criticized for his some-
times idealized portrayals of the tradition, especially during the decade
before the war, when he seemed to cast Zen as a timeless truth devoid
of fallibility. While in Japan in the late 1930s, Suzuki wrote several seem-
ingly nationalist tracts.® Despite his considerable communications with
Westerners, Suzuki sometimes made Reverse Orientalist claims that only
Asian (particularly Japanese) practitioners were able to actualize Zen med-
itation in authentic fashion. Yet a careful reading indicates that he gener-
ally opposed Japan’s conflict with the United States, and he returned soon
after the war to receive a warm welcome from Americans increasingly
intrigued by Zen.

In addition to the opening of meditation centers in the West, numer-
ous prominent artists and intellectuals infused Zen teachings into their
work based on intense personal commitment to contemplative spirituality.
These figures included the innovative classical composer John Cage, who
wrote the score for 4’ 33”7, which instructs the pianist or other instrumen-
talist to not make any sound whatsoever for several minutes without inter-
ruption; best-selling Beat movement novelist Jack Kerouac, who evoked
Zen meditative perspectives in works such as The Dharma Bums and On
the Road about traveling around North America in carefree bohemian
style; and poet Gary Snyder, a colleague of Kerouac, whose writings have
often reflected his training in Zen, first conducted at temples in Kyoto in
the early 1950s. Many other important cultural leaders were influenced
by personal connections with Suzuki, who gave lectures to fervent fol-
lowers at Columbia University in the 1950s, in addition to other Chinese,
Japanese, Korean, or Vietnamese exemplars of Zen who came to practice
and teach followers in postwar America.

Another feature of the early period after the war was the attention
paid by a growing group of specialists to studies of the teachings of East
Asian masters. In 1958, Alan Watts wrote a short but highly influential
essay about the increased interest in Zen, titled “Beat Zen, Square Zen,
and Zen.” In using lingo of the postwar era regarding so-called Beat and
square cultural components, which seems outdated yet remains relevant
for today’s situation regarding studies of the tradition, Watts makes a dis-
tinction between three ways of categorizing different types of learners. The
category of “square Zen” represents those wishing to practice meditation
in a simulated monastic setting by adhering as closely as possible to the
manner of the ancients, since imitation is the highest form of flattery. One
basic challenge to this standpoint is that, even in East Asia, such a degree
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of fidelity to premodern practice is hardly possible, since so many changes
in contemporary society interfere with this effort. “Beat Zen” refers to the
opposite trend, for those who are more concerned with following an alter-
native lifestyle based on pursuing poetry and art. According to Watts, the
most significant but often overlooked endeavor for creating true under-
standing involves academic studies inquiring into the history of Zen as it
originally manifested.

In that vein, the second wave of Chan/Zen studies featured scholarly
efforts spearheaded in the late 1960s by Yanagida Seizan in Japan and
Philip Yampolsky in the United States. Both scholars specialized in studies
of the Platform Sutra, one of the first crucial Chan texts, attributed to sixth
patriarch Huineng, based on invaluable long-lost manuscripts that were
discovered in the early twentieth century at the Dunhuang Buddhist caves
near a former Silk Road-based oasis in northwestern China. Yanagida and
Yampolsky also worked together for a time in Kyoto as part of a major
translation project led by Ruth Fuller Sasaki on the recorded sayings of
Linji and similar classic Zen texts. Their studies presented detailed revi-
sionist accounts that tried to interpret dozens of treatises by and about
traditional Zen masters from a historiographical standpoint yet without
sacrificing an understanding of their spiritual content.

Second-wave research inspired by the achievements of Yanagida and
Yampolsky was continued in the West beginning in the 1980os with the
publications of new translations and historical studies, including the
exceptional scholarship of Robert Buswell. Based on years of practice in
Asia before becoming a scholar, Buswell examined literary developments
in Chinese Chan that led to the formation of the Korean Zen (or Seon)
movement, founded by Jinul in the early thirteenth century, the same time
as the formation of Zen in Japan. Jinul’s teachings were greatly influenced
by the twelfth-century Chan master Dahui, whose approach to kéan prac-
tice also impacted Rinzai Zen. Although some of the materials in the first
wave of research remained useful and are still being read today, the second
wave of postwar scholarship was much more academically astute and thor-
ough in analyzing Zen texts by determining their appropriate place in the
overall corpus of Buddhist writings. In some instances, however, second-
wave textual and historical approaches revealed a strong affinity with a
particular interpretative school or specific lineage, thus perhaps skewing
the presentation by linking their methodological outlook to the first wave’s
frequently apologetic approach. In other words, the main drawback of the
first two stages in postwar academic studies of Zen was that, by trying to
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be faithful to the ideals of the tradition, the scholarly works sometimes
defaulted to the self-presentation of sectarian views in a way that was
delimiting of possibilities for neutrality and objectivity.

The third stage of postwar research was initiated by challenging sec-
tarian orthodoxy in order to reveal more diverse aspects and hidden
layers of Zen religiosity. This approach was strongly influenced by a
couple of scholarly trends. One was the Amino-influenced standpoint,
further supported by other Japanese and Western scholars who consid-
ered it crucial to take into account overlooked societal sectors in order
to develop an understanding of mainstream institutions. Those meth-
ods included a focus on the role of outsiders and the marginalized,
such as women and the sick, in addition to sacred ceremonies such as
funerals and memorials, plus evangelism and fund-raising that helped
forge connections with secular officialdom. Without examining these
assorted aspects of religious behavior, it was argued, discussions of Zen
might revert to what the tradition has said or proclaims about itself,
rather than judiciously framing ethical issues in broader community-
based perspectives.

The third wave of Zen studies began in the 1990os by combining a post-
modern deconstruction of forms of essentialism that were sometimes
embedded in the interpretation of classical texts with wide-ranging con-
temporary social criticism. Scholars examined the role of Zen in relation
to the state, particularly how the religious tradition contributed during
the first half of the twentieth century to the discourse of Japanese super-
nationalism and imperialism. This was a political condition to which
numerous Buddhist leaders, including both temple priests and university
philosophers, capitulated, but they later recanted after the war or, in some
instances, declined or refused to repent.

Additionally, third-wave scholars further considered the support
that the Zen monastic institution provided, directly or indirectly, to
bias toward ostracized factions in Japanese society, such as the outcast
community known as Burakumin. Members of this group were pro-
vided with Buddhist memorial ceremonies that, at premium cost to the
family, functioned covertly to stigmatize the deceased’s inferior socie-
tal status. In diverse ways, scholarship in the third stage of Zen stud-
ies demonstrated that a status-quo-oriented moral agenda taken up by
many prominent yet ethically deficient clerics led to the subversion of
religious ideals. Some major works exposed the ways the sayings and
anecdotes of kéan discourse were exploited for the sake of endorsing
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militarist rhetoric or for use in funerary rites that discriminated against
marginalized sectors of society.

Major third-wave works included Chan Insights and Oversights, by
Bernard Faure; Imperial-Way Zen, by Christopher Ives; Pruning the Bodhi
Tree, edited by Paul Swanson and Jamie Hubbard; Rude Awakenings, edited
by James Heisig and John Maraldo; Zen at War, by Brian Victoria; and Zen
Skin, Zen Marrow, by Steven Heine. The handling of various issues regard-
ing Zen’s apparent ethical lapses has recalled investigations beginning in
the 1980s of the involvement of prewar German intellectuals in advocating
Nazi ideology. It is interesting to note that some of those figures, espe-
cially philosopher Martin Heidegger, who occasionally discussed Western
mysticism in light of Eastern thought, were very much intrigued by Asian
spirituality.”

Heidegger received numerous foreign visitors who came to Germany
in the 1920s to speak about his unique approach to philosophy, includ-
ing several prominent Japanese Buddhist thinkers such as Tanabe Hajime
(affiliated with Pure Land Buddhism), Nishitani Keiji (a proponent of Zen),
and Kuki Shiz6 (unaffiliated). This interaction took place prior to the onset
of the Third Reich as well as Japan’s military aggression in Manchuria,
but in retrospect the meetings may suggest a controversial occurrence.
Heidegger apparently read some of D. T. Suzuki's writings before the war,
although the two giants did not meet until 1953, after Heidegger had been
forbidden from teaching at any German university but remained in con-
versation with many worldwide philosophers. Other German intellectuals
such as Eugen Herrigel and Wilhelm Gundert, who both traveled to East
Asia before the war and became noted interpreters or translators of Zen
spiritual experience, might have had an affinity with Buddhist mysticism
due to fascist leanings. In the case of Herrigel and Gundert, these ten-
dencies were openly expressed when they returned to their homeland in
the late 1930s, around the time Suzuki went back to Japan and seemed to
undergo a problematic nationalist turn.

The primary shortcoming of third-wave studies is that they some-
times constituted the flip side of the first two stages of research, which
advocated subjective truth-claims in regard to the so-called spiritual
purity of Zen teaching. Early uncritical support for Zen essentialism
got eclipsed by a devil's-advocate-style debunking of the tradition as
fundamentally duplicitous and corrupt, and utterly resistant to reform.
The tension between the first two waves of postwar scholarship, which
implicitly accepted and in some cases actively promoted a particular set
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of beliefs, and third-stage research, which, conversely, sought to under-
mine orthodox assertions, eventually gave way to fourth-wave studies
that have been under way for more than a decade.

This current stage includes the works of a number of noteworthy schol-
ars, such as Griffith Foulk, Morten Schliitter, Albert Welter, and Duncan
Williams, among others, who seek to achieve a constructive methodologi-
cal compromise through a balanced and evenhanded weighing of sectar-
ian rhetoric along with appropriate historical criticism. These scholars
look at developments in China and Japan based on wide-ranging historical
sources, including official documents and prefaces to Zen monastic works
written by secular leaders, but without necessarily making assumptions
one way or the other about the merits of the ideology that generated their
formation. The fourth wave of postwar Zen studies thus features a mature
handling of complex textual materials in a seasoned and reasonable fash-
ion as part of a transparent investigation. By forgoing an attachment to the
view of Zen discourse as an everlasting truth that is immune to historical
variability and verifiability or to an attack on the tradition as an innately
flawed organization, the fourth-wave approach tries not to pass judgment
in a way that might either overvalue or diminish the significance of the
tradition.

Orientalism, Reverse Orientalism,
and De-Orientalism

Another way of looking at the gradual progression of postwar studies of
Zen is to view this trajectory from the standpoint of how recent scholar-
ship has been trying to surmount Orientalist trends evident in many of
the approaches in the early stages. The syndrome of Orientalism refers to
a widespread tendency to stereotype in terms of presumed Western supe-
riority the otherness of East Asian culture. Asian mysticism and religious
training is cast as either, on one extreme, a romanticized form of lofty
spirituality above the fray or, at the other end of the spectrum, a manifesta-
tion of a deficient and incorrigible society in which human integrity is not
fully valued. Long before the opening of Japan in the nineteenth century,
perhaps since the time of Marco Polo, Oriental culture was invariably por-
trayed by Western missionaries and merchants as either a paradise that
provides a panacea for contemporary social ills or a Hades wherein human
behavioral flaws become exacerbated. The notion of Reverse Orientalism
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as a reactive form of discourse evident from the beginning of the twen-
tieth century indicates the boasting of its own sense of superiority by
Asian spokespersons, such as D. T. Suzuki among others, who tend to
slough off criticism emanating from Western commentators as evidence
of their sheer incapability of understanding genuine Oriental wisdom.
On the other hand, Japanese philosopher Watsuji Tetsurd wrote in the
1920s that it was sometimes better to analyze Zen in light of Western cat-
egories, since the native tradition had become ingrown and incapable of
self-investigation.

There can be a significant benefit gained from Orientalist or Reverse
Orientalist tendencies in that these approaches may reflect a profound,
even if flawed, appreciation for the complex sense of beauty expressed in
East Asian culture. For example, when seen in proper historical context,
Van Gogh’s late nineteenth-century paintings, which were influenced by
the style of Japanese “floating world” art, and Puccini’s early twentieth-
century Madame Butterfly, as derived from vaunted portrayals of women
in Japan by the notorious French novelist Pierre Loti, both contribute con-
structively to an overall understanding of East Asian aesthetics. It is impor-
tant not to get carried away by an assumption that exaggerated depictions
constitute a realistic view of Asia. It is equally essential not to throw out
the baby with the bathwater, so to speak, by devaluing the originality of
Buddhist philosophical theories expressed in literary and artistic works
because certain aspects of Asian society have been frequently misrepre-
sented or misunderstood.

In the early stages of the postwar period, Zen was often depicted in
an essentialist way as a tradition characterized by basic simplicity and
homogeneity underlying apparent intricacy and variation. One of the
most famous and enduring examples of Orientalism is the discredited yet
useful book Zen and the Art of Archery, by Eugen Herrigel. This remains
popular in Japan and America, in part because readers in both countries
admire the fact that this work apparently greatly influenced the approach
to technical inventiveness of Steve Jobs, who for many years practiced
Zen meditation with a Japanese master living in America, Kébun Chino.
A few years ago, shortly after the Apple innovator died, Herrigel's book
was prominently displayed in Japanese bookstores with a wraparound
flyer (obi) announcing, “This book was admired by Steve Jobs!” Around
that time, a devastating critique of Herrigel’s approach was published in
Shots in the Dark, by Shoji Yamada, who claimed the German author had
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little understanding of either Zen thought or archery training techniques.?
Yamada’s account also severely critiqued the most famous Zen rock gar-
den at Ryo6anji temple in Kyoto. This was built in the sixteenth century,
but it had fallen into a state of disrepair until a visit by Japanese American
sculptor Isamu Noguchi in the early 1950s led to its restoration, mainly in
pursuit of tourist dollars.

Zen in the Art of Archery is based on Herrigel's six years of experiences
as a visiting philosophy professor in Japan beginning in 1926, more than
a decade before World War II. The book was not published until after the
war, first in German and then in English in the 1950s (and has been a best-
seller ever since), and eventually in a Japanese version that first appeared
in 1982. In this slim volume, Herrigel claims he had several significant
Zen insights while training under the mentorship of archery master Awa
Kenzo at a time when many traditional martial art forms were being
revived or, some would say, reinvented.

Yamada charges that Herrigel, who probably could not comprehend
Awa’s arcane explanations in Japanese, fabricated much of the account
by virtue of misleading portrayals based on Orientalist fantasies of what
he imagined Awa said, mistranslations of key terminology, and misap-
propriations given that when Herrigel returned to Germany he became
an avowed Nazi sympathizer. From a culturally critical standpoint, the
most egregiously Orientalist passages come near the beginning of the
book when Herrigel suggests, “Wrapped in impenetrable darkness, Zen
must seem the strangest riddle which the spiritual life of the East has ever
devised: insoluble and yet irresistibly attractive.” He further argues:

For some considerable time it has been no secret, even to us
Europeans, that the Japanese arts go back for their inner form to
a common root, namely Buddhism. This is as true of the art of
archery as of ink painting, of the art of the theatre no less than the
tea ceremony, the art of flower arrangement, and swordsmanship.
I do not mean Buddhism in the ordinary sense ... [but Zen, which]
is not speculation at all but immediate experience.!

Despite receiving severe scholarly criticism by Yamada and others,
the ongoing popularity of Herrigel's work still holds for many readers
because of its fascinating modern portrayal of traditional Zen experi-
ence, whether or not its account can be considered fully reliable. In order
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not to distract from or diminish an appreciation of Zen by debunking
and disdaining any and all Orientalist or Reverse Orientalist tendencies,
we must be aware that some of what may seem today to be self-serving
assertions are not necessarily derived entirely from contemporary (mis)
interpretations once these expressions are appropriately situated in their
bygone setting. For example, the eminent émigré monk Yishan, who
came to Japan in 1299, first introduced the saying “Poetry is Zen” into
the tradition’s discourse as a formulation of the relationship between the
two practices in the monastic institution of silent meditation and cre-
ative writing, which before then were considered antithetical. Fourteenth
century monk-poet Kozei further proclaimed, “There is no Zen outside
of poetry, and no poetry outside of Zen.”!

The tendency to equate Zen training with non-monastic activities,
including fine arts such as calligraphy and poetry or martial arts such as
archery and sword fighting, may open the door to many other possible
forms of behavior, genuinely aesthetic and ethical or otherwise. If taken
out of context, Kozef's rather bold assertion could be used to define Zen
in terms of wide-ranging approaches that might in some instances reflect
or legitimate societal shortcomings, including instances of antinomian
attitudes or tacit support for nationalism or discrimination. It seems that
some degree of Zen exceptionalism used to justify various kinds of ques-
tionable actions in the name of enlightenment untouched by secular defi-
ciency, was expressed in the early days of the tradition and is not just a
product of modern Orientalist foibles.

The primary aim of current scholarship should probably be to articu-
late a standpoint of De-Orientalism, which avoids extremes by rooting out
stereotypical presumptions without dismissing valuable classic or contem-
porary sources. Recent historians have shown that the Zen institution, like
all worldwide religions, is multifaceted and diverse; therefore, research
about its numerous implications is deserving of distinct and nuanced ana-
lytic categories reflecting various chronological, regional, and ideological
influences. Remaining sensitive to variability and irregularity helps deflect
the pretenses of Orientalist claims by Westerners that demonize and vilify
or romanticize and idealize the tradition. It also overcomes the tendencies
of Reverse Orientalism, whereby Asian proponents assert the supremacy
of their own standpoint. Either set of stereotypes, in the final analysis,
tends to uphold a view of Zen that is formulaic and static, rather than ever
shifting and multifunctional.
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Transitions

SOCIAL INFLUENCES
ON ZEN’S LEGEND OF LIVING BUDDHAS

IN ORDER TO examine the role of transnational exchanges during the thir-
teenth and fourteenth centuries, it is helpful to consider as a symbolic
example of the overall transitional process an important kind of practice
that was typical of the olden days of Zen and is still being carried out in
many quarters today. According to this training method, itinerant seekers
struggling with the question of how to realize the fundamental aim of
attaining enlightenment travel to various temples over an extended period
in order to try to find a prominent teacher ideally suited to the level of
their spiritual needs. To cite the image of the “double-edged sword that
gives life or causes death,” which was commonly used in Zen literature
to refer to the capacity of a person or idea to function in seemingly oppo-
site or contradictory ways, the pedagogical style might be either strict and
demanding or forgiving and nurturing. An important implication of this
instructional approach is that every one of the various Zen lineages, along
with each major master within each group, had its own special way of
mentoring suited to the particular circumstances of their disciples.

When, in ancient times, a pilgrim pursuing the goal of finding the
right teacher hoped to enter the gates of a monastery to request approval
for admission, he was expected to say to the prospective host, “I am sorry
to trouble the establishment.” As recommended in various teaching
manuals for monks in training, this stock phrase indicated the formality
of politeness characteristic of the application procedure, although it was
understood that monasteries were expected by the same sets of guidelines
to open their doors to all sincere visitors. Upon discovering the appropriate
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teacher after undergoing an ordeal of trial and error that often led to epi-
sodes of humiliation and scorn, the beginner could then settle into a sus-
tained period of studying under the master’s tutelage to train in a way that
best enabled him to gain an experience of awakening that occurred sud-
denly and without expectation, and was neither quick nor planned.

Once admission to the temple was granted, trainees still needed to pass
through a series of testing situations that evaluated their capabilities for
responding to a probing query or to receiving a stinging comeback from
the master. Many times the novice’s full entrée into monastic life was
delayed or even denied if he failed to impress. In a famous kdan included
as case 7 in a collection published in 1229, Wumen’s Barrier (also known
as Gateless Gate [C. Wumenguan, J. Mumonkan]), the master Zhaozhou is
asked for instruction by a disciple who says he has “just entered the clois-
ter.” It would have been a rare privilege for a newcomer to gain a meeting
with the abbot, an opportunity that should not be taken lightly. Zhaozhou
immediately senses that the guest is overly eager, anticipating a grandi-
ose transcendent experience that would transpire all at once following his
arrival. So the master asks the monk if he has already eaten breakfast and
then advises him to return to the kitchen to “wash your breakfast bowls.”
This chore was one of the mainstays of monastic life; it was not consid-
ered an idle task, but reflected the view that everyday actions, however
seemingly trivial or insignificant, are emblematic of awakening and thus
require one’s utmost attention.

According to the traditional commentary on the dialogue in the koan
narrative, “As soon as Zhaozhou opened his mouth, he revealed his vital
organs,” but “the monk was probably unable to grasp the truth, as if he
was mistaking a bell for a jar,” in that these two objects look alike but
have vastly different functions. Instead, the initiate should recognize that
“it is pointless to search for fire while holding a lantern’s light,” that is,
he should know deeply that internally he already is a Buddha, who does
not need to acquire this state as an external goal. In such a way, learners
were invariably put through their paces until eventually deemed ready to
advance to the stage of becoming the embodiment of awakening.

Reaching the ultimate goal of enlightenment might take anywhere
from a relatively short period to many years of sustained practice, depend-
ing on the novice’s level of religious awareness. There are reports of Song
Chan and Kamakura Zen monks working on the process for six years or
more. After a lengthy phase of involvement in various sorts of temple
affairs, the trainee would have moved up in the ranks of monks who were
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full-fledged members of the congregation and turned into a senior mem-
ber of the monastic community. Should he keep climbing and eventually
become the appointed abbot of the temple by inheriting the mantle of the
authority of the lineage, the newly appointed high priest would then serve
as a representative or even the personification of the establishment. He
was then in the position of receiving guests and teaching neophytes as part
of the ongoing perpetuation of Zen'’s instructional mission.

The frequently cited kéan about Zhaozhou and his overly eager novice
can be considered an appropriate symbol of the trajectory of the spread
of Zen from China to Japan in a couple of ways. First, the case narrative
highlights how Chan gradually expanded from a peripheral movement
located at temples far removed from the capital during the Tang dynasty to
become the mainstream tradition fully ensconced at the center of the pow-
erful sectors of Chinese society during the Song dynasty. Second, the story
indicates the way early Japanese pilgrims such as Dogen and Enni, who
traveled to the continent in the 1220s and 1230s with a profound sense of
uncertainty and trepidation about what might befall them as strangersin a
strange land, went on voyages in order to trouble the Chan establishment.
As transient clerics largely unschooled in the most advanced continental
methods of meditation, these travelers had to endure occasions of prov-
ing their mettle while suffering the risk of being severely rebuffed if they
failed to measure up. After two years in China, Dogen became so discour-
aged that he wanted to head back to Japan before he decided to stay longer
and was then able to attain enlightenment under a new mentor, Rujing.
Also, it was said that Enni was so severely beaten on repeated occasions by
his teacher, Wuzhun, that he had scars on his face for the rest of his life,
but he recognized that being severely disciplined was a necessary step in
the process of edification.

On returning home, Dogen and Enni met at first with mixed results.
While each master quickly gained a group of enthusiastic followers, many
monks representing the powerful Japanese Tendai Buddhist tradition
treated them with skepticism and contempt by trying to prevent their
temples from being built or their lectures from holding forth. Just a few
decades later, the atmosphere had changed dramatically, in that numer-
ous priests were venturing eagerly in two directions, from China to Japan
and vice versa, receiving a warm welcome from religious and secular lead-
ers alike in both countries. The shoguns became the biggest patrons of
the rapidly growing Zen movement, installing émigré monks from the
mainland as abbots of new monasteries constructed in the capital. Then, a
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century after the initial journeys to China, Zen’s leaders demonstrated that
the sect had, indeed, transmuted into the mainstream tradition in Japan.
Daitd’s expertise was so strategic and savvy that, even without having trav-
eled to the continent, he easily defeated rivals from the Tendai sect in a
competition recognized and rewarded by the shogun and emperor.

To capture the full significance of Zen’s transition from troubling to
transforming into the establishment, my primary aim in exploring the
century of transmission is to clarify a critical chronological and cross-
cultural conundrum concerning Zen'’s role in Chinese and Japanese soci-
eties. The basic question is, how did the Zen monastic institution, after
struggling for centuries as a fledgling and peripheral trend in China that
purposely violated many religious and social conventions with irreverent
attitudes and blasphemous actions, gain by the 1200s a wide following
among monastic leaders and disciples in addition to powerful lay follow-
ers in major East Asian cities?

Chan had developed half a millennium earlier in Tang-dynasty China
as a mystical movement chiefly for the schooling of cloistered monks, who
renounced and withdrew from ordinary society in order to dwell in seclu-
sion in the mountains. During the Tang dynasty, Chan became known
as the Southern school because its major temples, led by deliberately
impious priests flouting routine behavior, were located below the Yangzi
River. To the north was the capital in Chang’an, where the major Buddhist
denominations were entrenched in power in conjunction with imperial
backing for their institutional growth. Despite its overall strength in the
seventh and eighth centuries, all forms of Buddhism that were seen as
an originally foreign faith suffered from challenges caused by periods of
official persecution.

The main instance was the massive 845 prohibitions of every imported
religion, including Christianity, Islam, and Zoroastrianism. This edict led
to the closure of scores of Buddhist temples and the destruction of their
vast archives, as hundreds of thousands of monks and nuns were returned
to lay life. In the long run, however, there was a silver lining in that Chan’s
ability to rebound quickly and effectively from the chaos contributed to its
revival and rapid spread when it gained support from new rulers begin-
ning in the mid-goos. Many of its clerical leaders fled Chang’an and went
first to southerly areas, especially Jiangxi and Hunan provinces, and even-
tually to the east coast near Hangzhou, the capital of the Song dynasty.
There Zen emerged as the dominant school from the eleventh century
onward. Why was it that just a couple of centuries after the devastating
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suppression, Zen’s iconoclastic manner of religiosity was able to gain a
wholehearted following among privileged supporters through promoting
a highly ritualistic approach emphasizing decorum and etiquette in addi-
tion to refined aesthetics? How did Chan prevail over other more estab-
lished Buddhist schools?

Moreover, after a hiatus of several hundred years during which inter-
actions between China and Japan were quite restricted, what sociopoliti-
cal factors in the thirteenth century helped cause an alien crusade with
impenetrably intricate instructions regarding opaque spiritual techniques
to become prevalent in a new host nation? To put these questions another
way, which elements of religiosity enabled Zen to transform from an
insurgent movement challenging social conventions to the central school
of the realm with prominence lasting for several hundred years, first in
the Song and Yuan dynasties of China and then in the Kamakura and
Muromachi eras of Japan?

Looking back, it is clear that Chan practice during the Tang dynasty fea-
tured an informal quality that in many ways resolutely ignored and even
disdained the traditional pomp and circumstance of Buddhist ritual. Some
of the many famous examples of unconventional images of Zen masters
from the Tang dynasty include the so-called Bird’s Nest Monk, who sat
high in the branches of a tree while preaching to followers standing below,
such as the famous poet Bai Juyi, who was once bested by the recluse in a
koan-like dialogue about ethics; a hermit who was so attached to his moun-
tain retreat that when he occasionally needed to go to the town in the valley
below, he rode on his mule sitting backward so that he could continue to
gaze longingly at the receding peaks; and the Boat Monk, who floated on
a lake for thirty years while reciting poetry until he found an eminent dis-
ciple, at which point he plunged into the water and was never seen again.
According to this priest’s death verse, “Sailing the waters for thirty years, /
The fish seen in clear water won't take the hook. / Breaking the fishing pole
made of bamboo, / Abandoning all schemes, I find repose.” Other Tang-
dynasty monks were said to have ripped up or burned Buddhist sutras for
being irrelevant to the spiritual quest, used a wood statue of Buddha to
kindle a fire, slapped or excoriated their own teachers, or committed other
seemingly outrageous acts. These accounts are exaggerated or invented in
some cases, but the message of seclusion and solitude versus convention
and routine rings clear.

An interesting counterexample from the Tang dynasty involves one
of the great early Chan institutional leaders, Baizhang, a disciple of the
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seminal master Mazu and the grand-teacher of Linji. It is said that
Baizhang created the first manual of monastic instructions setting up
the rules for training and discipline followed in all Zen temples. After the
persecution of Buddhism in 845, Baizhang’s regulations proclaiming that
monks needed to carefully observe strict disciplinary codes were followed
for centuries. Strict adherence to behavioral guidelines helped avoid pos-
sible criticism on the part of government authorities, who were seeking
to restrict subversive ideologies while overseeing all religious movements
from the standpoint of an emphasis on Confucian-oriented propriety, that
Zen’s “wild and outlandish” teaching methods were a form of unethical
antinomianism. Baizhang was also known for the moralistic saying “A day
without work [in the fields] is a day without eating.” One time when he was
elderly, in order to test their teacher’s resolve, Baizhang’s disciples hid his
farming tools and expected him to relinquish his chores for the day, but he
persisted anyway.

Yet Baizhang’s views were multifaceted, as he once declared that
the most genuine religious experience came not as part of institutional
structure highlighting the roles of hierarchy and group spirit but from
practicing Zen alone outside the gates of the temple. Even though he
was strict about monastic regulations, Baizhang frequently went to a
retreat he valued for periods of contemplation in a secluded forest. In
a famous dialogue illustrated in Figure. 2.1, he responded to a query
about what he considered “the most extraordinary spiritual experience”
by saying it was a matter of “conducting solitary meditation while sitting
atop a one-hundred-foot mountain,” which was also the literal meaning
of his name.

During the Song dynasty, Baizhang’s rules were dutifully obeyed
so as to create an orderly and systematic approach to religious prac-
tice that allowed room for independent spirituality through aesthetic
outlets without necessarily escaping temple grounds, since art salons
and literary workshops were often available on the compound. Chan
cloisters were built with seven main buildings, with priority given to
two structures. The first was the Dharma Hall, where the abbot gave
sermons in a set way and on a regular basis as outlined in Baizhang'’s
rules. During times of preaching, Chan masters skillfully used poetic
and prose forms of discourse that dazzled the imagination of monastic
and literati followers in attendance. The second important building was
the Monks Hall, in which meditation was carried out on a daily basis in
communal fashion. Although itinerant travels remained a strong ele-
ment in the early stages of a devotee’s practice, the unity of discipline
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ZEN MEDITATION

The “most special thing” is
to sit atop this 100-foot peak.
- Baizhang (749-814)

FIGURE. 2.1 Zen Meditation

and contemplation along with aesthetics was cultivated while he trained
inside the temple gates.

East Asia’s “Mediterranean Style”

Responding to a series of queries about the reasons for the rapid trans-
national transplantation of Zen requires recognizing that tracing social
interactions involving intricate cultural as well as commercial networks
facilitated by the use of maritime routes linking China with Japan has
become an increasingly important topic in various studies of the history of
East Asian culture. This scholarly trend applies to many other aspects of
cross-regional intellectual and institutional history, whereby the mutuality
and reciprocity of conceptual and practical influences spanning country-
wide settings has played a crucial role in the formation of diverse religious,
creative, or educational movements.

For several decades, Japanese researchers have been discussing the
need to examine East Asia’s apparent “Mediterranean-style” connections.
As with many key instances of interactions involving southern European,
Asiatic or Levantine, and North African cultures, waterways served to bridge
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rather than to foster a barrier between the environments on the Chinese
mainland and Japanese archipelago. In considering contemporary meth-
odological perspectives, in 1977 a University of Tokyo professor, Tanaka
Takeo, lamented that there needed to be a more wide-ranging examination
of maritime routes than those involving Zen alone. “Although some schol-
ars have discussed the cultural exchange of the period,” he wrote, “their
interest has been limited largely to one aspect: the travels of Buddhist
priests, especially those of the Zen sect. Unless we examine Japan’s inter-
national relations within the full context of the evolving East Asian order
and consider the political, economic, and cultural aspects of this as a single
whole, a true understanding will elude us.”® Tanaka’s remark suggests that
even though Zen was being looked at in terms of its bicultural mission,
scholars at the time probably were not coming to terms with the realiza-
tion that a religious tradition is best understood in terms of its broader
socioeconomic context as part of a Mediterranean-style maritime situation.

A fascinating example illustrating the process of transplantation
involves a charismatic Chan teacher’s scroll, as shown in Figure 2.2, which
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is known as “Floating [or Drifting] Yuanwu” (“Nagare Engo” in Japanese).
This prized artifact has long been held in the archives of Daitokuji, a pres-
tigious Rinzai Zen temple located in Kyoto that was founded by Dait6 in
the fourteenth century and today probably has the largest holding of Zen
literary and artistic resources imported from the mainland.* The scroll is
also sometimes displayed as part of a select group of national treasures at
the Tokyo National Museum, which includes a number of related Zen cal-
ligraphic materials from the era that were created in both countries.

This scroll represents the first part of a longer essay written in 1124 by
eminent Chinese master Yuanwu confirming the enlightenment of his
main student Huqui, as explained in light of the teacher’s distinctive views
of the spiritual history of Chan teachings and lineages. Yuanwu is impor-
tant because his various sublineages became dominant in Japanese Rinzai
Zen. He was also famous for composing the greatest literary work of the
period, the Blue Cliff Record, which is the single most influential collection
of commentaries on koan cases used in Japan. The Blue Cliff Record proved
controversial and was supposedly destroyed in the mid-uoos by another
important Yuanwu follower, Dahui, who was also a very prominent Chan
thinker. The koan text, long rumored to have been brought to Japan by
Dogen in the 1220s although that was never verified, was restored on the
continent in the early 1300s and delivered to the islands in 1326. This
revival was an instance of transnational transmission inspired by interest
in rediscovering the teachings of Yuanwu on the part of Japanese monks
who traveled to China to learn more about the origins of their lineage’s
beliefs.

According to legendary accounts, the certificate of approval for Huqui
was inserted into a paulownia wood canister several generations after its
composition and the container was placed in the ocean so that it would
help spread the patriarch’s teaching to the Japanese islands. The vessel is
said to have drifted over the sea until eventually it reached the southern
shores of Kyushu and was soon transported to Kyoto, where many monks
were eager to receive documents about their school’s Chinese background.
This story of relocation is no doubt fanciful. Though hardly the first nar-
rative of the miraculous appearance of an icon acquired from the waves
off Japan, it is no doubt best understood as representative of the kinds of
events of transferral across the waters that did transpire on many occa-
sions. The journey made by the scroll, likely carried in the hands of a
Japanese pilgrim returning home, conveys an urge on the part of Chinese
monks to transmit their tradition to a new land.
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Regardless of concerns about the veracity of the legend, the authentic-
ity of “Floating Yuanwu” as the oldest surviving specimen of handwritten
Zen literature is well established. Yuanwu’s scroll is one of nearly two
dozen documents now considered Japanese treasures that were written
by Chinese and native monks in the highly innovative Zen calligraphy
known as the “ink traces” (bokuseki) style, which is characterized by freely
crafted bold characters. This technique deliberately contravenes formal
academic standards of lettering, drawing instead on the creator’s spon-
taneous inspiration, which expresses interior spiritual awareness. It
became customary for nearly all the great Zen masters during the cen-
tury of transition to use bokuseki calligraphy for poems and inscriptions.
Voluminous historical records catalogued the inventiveness of dozens of
figures, who were celebrated and emulated for centuries to come even as
vigorous debates about took place in regard to the genuineness of docu-
ments found in Japan.

In executing this method of writing, the brush is moved continuously
across the paper, thus creating richly varied lines as a direct manifesta-
tion of the artist’s Zen understanding or as a suggestion of his awakened
mind. That approach to calligraphy was used for composing a variety of
Zen genres penned by monks who crossed the sea or communicated by
sending their writings via ship. In addition to certificates of enlighten-
ment such as Yuanwu’s document, some of the literary categories include
different kinds of sermons presented for public and private audiences,
verses generated in anticipation of death plus other kinds of poetry, the
bestowing of a Buddhist name on a disciple, letters containing exhorta-
tions or instructions for lay followers facing life crises, and dedications for
paintings produced for various ceremonial occasions. All of these styles
are examples of the tremendously prolific production of Zen literature that
was considered to be “painting in words” in conjunction with the creation
of visual art that was regarded as “poetry without words.”

The symbolism of “Floating Yuanwu,” therefore, reveals multiple ways
that complex religious relationships based on ongoing exchanges connect-
ing Chinese proselytizers with Japanese trailblazers greatly enhanced the
expansion of various aspects of the Zen tradition. Furthermore, the scroll’s
mystical message has engendered countless comments about the mean-
ing and value of Yuanwu’s philosophy tendered by generations of teachers
and scholars shuttling between countries.

Another important implication of maritime interactions involves the
role played by gods and spirits associated with watery locales that became
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known as harbingers of auspicious beginnings and defenders of the faith.
These divinities included dragons and snakes in various forms, which
were long considered protectors of Buddhist scriptures and diverse kinds
of religious regalia and were situated in rivers, lakes, and waterways being
traversed or at harbors receiving visitors from across the sea. The gods
were often thought to have washed ashore and became heralded in the
arrival to the new location because their presence reflected the smoothing
over of difficulties for newcomers or the purifying of an immigrant’s alien
status in another country, as well as an impetus for adventurers seeking
to forge transplantation efforts. Thus, these spirits invariably served as
agents of movement, change, and transformation linked to vigorous sea-
faring cultural transfers and transitions.

For example, the deity known as Daigenshari (C. Daquanxiuli) in
Japan was long associated with the port at Ningbo; he rode the waves, so to
speak, with Zen travelers to become established in the new land and was
eventually thought of as having indigenous origins. Daigenshri suppos-
edly aided the transfer of the Blue Cliff Record to Japan, which legend says
was copied in a single night before Dogen’s departure. As part of another
example of transition, accounts of Tenjin Michizane, the deified spirit of
the ninth century Japanese courtier Sugawara no Michizane, who was
wrongfully accused of treasonous actions by rival courtiers, became part of
a nationwide network of shrines that were based at the island of Kyushu,
where travelers enhanced the mythology. “In Zen circles, however, Yukio
Lippit points out, Tenjin Visiting China (J. T6t0 Tenjin) became the role
of choice. In this guise, Tenjin is depicted in Daoist robes and traditional
Chinese scholar’s headgear, holding a plum branch and a bag containing
a Zen monk’s mantle (kesa).”> During the thirteenth century, the conver-
sion of Tenjin to Zen was used by disciples of Enni’s lineage in northern
Kyushu in support of continental legitimacy so as to fend off intrusions
made into their strongholds by other schools of Buddhism.

Viewing historical happenings as well as mythical transmissions from
a transnational standpoint requires an adjusted sense of how time and
chronology function in relation to the significance of space and place as
vehicles for transporting cultural activities and ideologies. In many cases
of the transfer of ideas and objects, such as the “Floating Yuanwu” scroll
or portrayals of Tenjin Visiting China, numerous occurrences took place
simultaneously or in overlapping fashion in the two countries. Changes
moved from west to east, and there were also prominent examples of cross-
fertilization in that islander trends in adopting Zen greatly influenced
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continental developments, thus complementing the more readily appar-
ent reverse tendency of China’s impact on Japan. For example, Japanese
voyagers frequently traveled to the continent in order to purchase paint-
ings of Tenjin that were supposedly produced more “authentically” by
Chinese artists for buyers from abroad.

Therefore, looking at a fundamentally bicultural phenomenon primar-
ily in terms of a single national setting, or as a one-way street leading
from mainland to islands without a sense of movement in the contrary
direction, tends to diminish our knowledge of its overall impact. A fully
comparative examination, on the other hand, highlights manifold ways
the tradition has undertaken an ongoing process of appropriation and
assimilation as well as accommodation and alteration, at once reflecting
and affecting established social structures in addition to newly forming
cultural attitudes.

The effective transplanting of Zen’s main monastic institutional sys-
tem, known in China and Japan as the Five Mountains, which transpired
in the late thirteenth and early fourteenth centuries, was one of the most
interesting and important examples of East Asian transmission and
transformation. The term “Five Mountains” referred to different sets of
leading temples and their legendary abbots that were located in or near
capital cities and were supported by the government of each country.
In Japan, the system was exclusively connected with the Rinzai sect,
although such restrictions did not apply in China. In addition, another
group of affiliated monasteries that was part of the officially sponsored
Zen organizational model was known as Ten Directions Temples, indi-
cating sacred sites located in a much wider variety of geocultural set-
tings. Moreover, in Japan, many provincial or less prestigious Rinzai
and So6t0 cloisters were linked in a broad-based association called Forest
Temples that stood outside of the sanctioned Five Mountains networks.
Whatever the ranking, all religious sites in both countries, including
those of other Buddhist schools, were carefully regulated by edicts and
decrees to ensure appropriate behavior and deference to the power of
secular authority.

During the compressed but exceptionally dynamic period of tran-
sition, the Zen tradition transported a variety of refined and captivat-
ing spiritual resources. These included elements of religion that were
deeply personal (e.g., prominent clerical leaders and their lay follow-
ers) and imaginatively rhetorical (poetry and prose compositions), in
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addition to creatively artistic (gardening, painting, swordsmanship, tea,
and theater) or functionally material (priestly garb and implements as
well as new printing methods and other technical devices). In sum,
the ample religious-aesthetic assets that contributed to the transfer
of Zen encompassed exciting instructors, innovative temple designs,
inspiring contemplative practices, stirring aesthetic expressions, and
inventive writings in Chinese that were usually first produced in stylish
calligraphy and later published in woodblock editions. Zen monks in
Japan adopted and enhanced the hybrid form of Sino-Japanese writing
known as Kanbun, especially for writing poetry, which represented a
major influence on native language and culture. Some leaders preferred
to write in Japanese vernacular, but all Zen priests were expected to
become agile with varying styles of Kanbun composition.

The complexly interwoven nexus of sanctified elements enabled
Chan to play a principal role in Chinese society, where it was the domi-
nant tradition for several centuries over and above Confucianism,
Daoism, and other schools of Buddhism. Chinese Chan particularly
appealed to the literati class of scholar-officials, who benefited from its
artistic approach toward spirituality that at once provided release from
secular stress and offered a means for improving discipline in order to
succeed in everyday life. Those factors further contributed to the forg-
ing of a fruitful relocation to Japan, as Zen quickly became the domi-
nant sect in another highly competitive religious environment featuring
various Buddhist factions and Shinto customs vying for the attention of
the rising warrior class. When enthusiasm in China began to fade with
the onset of Mongol rule in the Yuan dynasty, Chan clerics hoped to gain
new disciples from across the waters, and quite a few found safe har-
bors by traveling abroad. Almost all the early émigré monks stemmed
from the lineage of Yuanwu, author of the “Floating” scroll and the Blue
Cliff Record. With its elaborate comments on koan dialogues, the latter
became an instant sensation in Japan when it was introduced in the
early fourteenth century, and it remains an ever-present source of com-
mentary and contemplative reflection.

Over the course of a hundred years, the operational diffusions and
constructive conversions of the Chinese Chan school into the Japanese
Zen sect were fulfilled. This is largely because continental cultural trends,
while appearing initially to represent new and exotic imports from the
mainland, were very much in accord and compatible with indigenous
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Japanese traditions by conveying a profound awareness of the harmonious
unity of humans and nature. That outlook was already being expressed
through highly allusive and symbolic Japanese poetry in the thirty-one-
syllable, five-line waka form, which was filled with metaphor and wordplay
associated with the turning of the four seasons that generated the comple-
mentary emotions of melancholy (represented, for example, by the falling
of autumn leaves) and renewal (the flourishing of spring blossoms). Zen
complemented and augmented local aesthetic trends in Japan by present-
ing centuries’ worth of major continental scholarly and artistic develop-
ments that had reached a peak stage of achievement in the Song dynasty,
sparking intense Japanese interest.

Chinese monks had compelling reasons based on political pressures at
home to seek out Japanese disciples, either among pilgrims who came to
their country or by venturing to sea. In Japan, the governance of the Hoj6
clan of shoguns pursued continental invention and prestige in order to
legitimate its martial rule after centuries of aristocratic governance. The
importation of Zen reinforced the shogunate’s sense of self-esteem and
buttressed its collective samurai ideals. Some of the Hojo rulers, partic-
ularly Tokiyori and his son Tokimune, took a passionate personal inter-
est in Zen during the last half of the thirteenth century as a guide for
administrative decision-making in addition to attaining their own spiri-
tual experiences, motivated in part by regret and repentance for a lifetime
of aggressive behavior. But they also issued proclamations that strictly
controlled monks’ behavior at temples built by the warlords. Like scholar-
officials of China, the rank-and-file samurai greatly benefited from the
Zen approach to the harmonious relationship between spirituality and
secularism.

In Public Zen, Personal Zen, Peter Hershock refers to Zen as the result
of “an ‘arranged’ cultural marriage.” That is, “Zen is not just trans-
planted Chinese Chan. . . . [T]he Zen traditions that began emerging in
the late twelfth and early thirteenth centuries are not merely reproduc-
tions or imitations of Chan on Japanese soil.”® The flourishing of Zen
in Japan, even more so than on the continent, resulted in a full integra-
tion of meditative religion with a variety of practical in addition to fine
arts. As Alexander Kabanoff suggests, “there was nothing static about
the transnational transition,” since “Chan teaching and practice under-
went a considerable transformation in Japan. The Japanese propagators
tried to adapt Chan to local conditions and to give it a more utilitarian
character.”
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Sociopolitical Motivations
and Cultural Constructions

It is important to trace the transplantation process in terms of how social
and political trends helped shape developments that relied primarily on
the mythical standpoint of the Legend of Living Buddhas, which refers to
the inspiring charisma and inventive teaching capacity of eminent Zen
masters. The interpretation I propose seeks to overcome various sorts
of methodological bifurcations representing the polarizing tendency to
examine the tradition by putting an emphasis on either how Chinese
Chan exerted influence or the ways of Japanese Zen's accommodation and
acculturation.

A bifurcated outlook may default to uncritical support for stereotypi-
cally split views of the tradition without necessarily considering important
areas of replication, renewal, or reversal that reveal linkages underlying
apparent divisions. In contrast to a divisive view, my aim is to integrate
and synthesize diverse scholarly materials and research perspectives cut-
ting across apparent historical, national, sectarian, regional, and applied
religious partitions. This helps fashion a holistic outlook encompassing
variations and divergences in terms of how to examine in innovative ways
key developments that took place in different societal settings.

If the transplantation of Zen is seen primarily from a Sino-centric per-
spective, then occurrences in Japan will appear to reflect the tail end of a
long maturation process. From that standpoint, visitors from overseas car-
ried out and helped maintain old customs by reenacting bygone debates
about the methods of meditation and kéan studies. That occurred either
without much novelty and invention, in one perspective, or, contrariwise,
by diluting and polluting the supposed purity of Chan through compro-
mises and deficiencies.

When the transition is viewed mainly in terms of what transpired in
Japan, the focus shifts drastically away from continental influences to the
period of the New Kamakura Buddhism of the thirteenth century. Zen
is thereby considered a mainly indigenous undertaking that unfolded
alongside the formation of other new sects with charismatic leaders who
broke away from the hegemony that the Tendai church held through-
out the Heian era. Like Zen, the other heterodox-reform thinkers were
dismissive of government-required rituals, whether publicly or privately
enacted, in favor of a single selected practice based, depending on the sect,
on either prayer, recitation, or meditation. Some accounts of medieval
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Japanese Buddhism disparage Zen as a throwback to Chinese hierarchi-
cal influences imported in mechanical fashion by Dégen, Enni, and other
pilgrims, whereas other new Kamakura sects are praised for emphasizing
egalitarian tendencies reminiscent of modern democratic tendencies.

However, the main teachers of the Pure Land sects, including Honen
and Shinran, derived their approaches largely from mainland practice
methods and images of Amida Buddha. Moreover, Nichiren founded an
eponymous sect based on his distinctive view of the importance of the
teachings of the Lotus Sutra, a scripture imported from China that also
greatly influenced Tendai in addition to Zen thought. All of the newly
forming medieval Japanese schools actually had deep roots in Chinese
Buddhism in terms of their ideological and disciplinary underpinnings,
but much of that influence gets overlooked when there is a primary focus
on domestic religious configurations and interactions.

A promising scholarly direction is suggested by the title of a volume
edited by Shimao Arata, Five Mountains Cultures of East Asia (Higashi Ajia
no naka no Gozan bunka). This book is the fourth in an important series
developed by University of Tokyo scholar Kojima Tsuyoshi, Exploring
Themes Beyond East Asian Maritime Boundaries. Shimao’s edition
announces on the cover that it deals with the “dynamic activities of Zen
masters and the flourishing of Zen culture.” According to this cross-
over outlook, which is similarly used in world-historical studies of the
Mediterranean as well as the Caribbean, the West Indian Ocean, and other
examples of culturally connective waterways, the seas between China and
Japan are viewed as a crucial link rather than an obstacle. Contributors to
the volume consistently highlight how networks of Zen temples involved
seafaring associations, so developments in China often responded to the
ways events unfolded in the Japanese setting.®

Building on standpoints reflected in those studies, my aim is to show
the intertwining at nearly every historical turn of two major factors that
helped promote the effectiveness of the transnational, trans-sectarian pro-
cess of transplantation. One feature involves sociopolitical motivations
derived from various pulls and pushes due to fluctuating governmental
and related secular influences. The other element refers to cultural con-
structions based on examples of elite textual learning and contemplative
arts on the part of well-educated monks in addition to the use of folklore
and popular beliefs in order to sway the general populace.

As for the role of politics, when we think of determinative civil and dip-
lomatic events of the thirteenth century in East Asia that were based on
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nautical excursions, no doubt the single major image is of two successive
but ultimately unsuccessful Mongol Empire campaigns to drive Japan into
submission as one more of its vast territories, but the first situated to the
east. Kublai Khan was at the peak of power as his domain expanded in
a westward direction by overtaking most of the rest of the known world
approaching Europe, including Central Asia, Eurasia, South Asia, and the
Middle East, most of which easily fell victim. Grandson to Genghis Khan,
who died in 1227 (the same year Dogen returned to Japan) after enlarging
the realm through a rapid series of victories, Kublai conquered Song China
in 1271 and sent a well-equipped armada to the shores of southern Japan
three years later. A forceful winter storm that Japanese refer to as the “divine
wind” (kamikaze, the same term that was later used for suicide bomber pilots
during World War II) dispelled the invaders, who tried again in 1281, when
a massive typhoon once again shattered the huge fleet sent by the khans.

It is less widely recognized that Zen Buddhism played a key role,
directly or indirectly, in shaping some of the decisive sociopolitical events.
For example, one of Genghis Khan's main advisors was Yelu Chucai, a
diplomat from a formerly rival tribe, the Khitans, who were defeated by
the Jin rulers before they, in turn, were overcome by the Mongols. Yelu
was a lay follower of the Chan monk Wansong, whose numerous impor-
tant writings interpreting koan cases, especially the Record of Serenity
(C. Congronglu, J. Shoyoroku) collection of one hundred case commen-
taries, were designed to appeal to the great khan’s growing entourage by
showing links connecting Chan thought with Confucianism and Daoism.
Wansong’s expansive collection was patterned after the Blue Cliff Record
and composed while he was at a temple retreat in Beijing, which at that
time was not a part of China proper but controlled by the Jin dynasty.
Despite its appeal to a broad following, the relatively isolated location of its
origins meant that the Record of Serenity did not reach Japan and become
popular there until the late sixteenth century.

Following this effort, Wansong’s main disciple, Linquan, served as a
primary consultant to Kublai Khan on religious debates in which the Chan
school prevailed over both Tibetan Buddhism and Nestorian Christianity
by using indirect teachings that befuddled the rivals, foreshadowing what
Daitd would accomplish in Japan a half century later. An additional devel-
opment reflecting political influence is that the travels of Dogen and other
early Japanese pilgrims were affected by shifting administrative sands at
home and abroad. Moreover, during the period of invasions from 1274 to
1281, Hojo Tokimume conferred with exiled monks he favored, especially
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Wuxue, the second main émigré leader after Langi, on how to respond to
the threat. Wuxue was once suspected of spying, as were many foreign-
ers in both countries, but he eventually earned the trust of the shogun by
teaching him to deal with military affairs through the use of koan exercises
and the powerful effects of sitting meditation.

The period of transnational transition in China encompassed the final
stages of the Song dynasty, controlled by the literati class, and the first
half of the Yuan dynasty, which brought about a rather drastic shift from
native to outsider rule. This political change greatly affected the dominant
role that Chan occupied, and it stimulated some monks to either travel or
receive overseas visitors as part of a growing trend considered crucial for
the endurance of the tradition. The transplantation process also spanned
the Kamakura era in Japan, which featured strong support for the fledgling
Zen movement by the newly powerful warlords, who resisted invasion by
following the recommendations of priests who had recently arrived from
China. The Hojo rulers were overthrown in the 1300s and replaced by rival
militarists from the Ashikaga clan, who also enthusiastically backed Zen
for the next century and a half. Transfer activities from mainland to islands
continued well into the Muromachi era, when Five Mountains temples in
Japan were tiered for the first time in a system devised by the shogunal
government as based on Chinese models.

Although the two main branches in Japan were reliant on ongoing
Chinese influences, it is clear that the Rinzai sect primarily gained sup-
port from a revived aristocratic class in Kyoto that was intrigued by the lyri-
cal depth and refinement of the new style of hybrid Sino-Japanese poetry.
S6t6 Zen for the most part spread into rural areas, largely among illiterate
farmers who benefited from construction projects supported by monks.
Nevertheless, there was a shared emphasis on the part of Rinzai and S6t6
on koan studies and the promotion of zazen meditation. The supposed
opposition that is expressed in many modern accounts of apparent Rinzai
support for investigating test cases through introspection in contrast to
S6t6 support for the silent-contemplation style of meditation minus reflec-
tion, as if these were ever really two distinct and separable practices, was
more or less invented and applied retroactively in the Tokugawa era (1603—
1868). At that time, the government required that each Buddhist sect iden-
tify its primary teaching principles, to ensure that these were different
from those of rival lineages. Ever since, the shogun’s decree has continued
to affect interpretations of what transpired in medieval Japan.
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A key factor abetting the transplantation process was that the histori-
cal conditions were ripe: the two societal settings shared many common
features, while also reflecting different stages in the respective trajecto-
ries of national growth. Song China was characterized by an increasingly
complex economy enhanced by transregional trade routes that were facili-
tated by new technologies and inventions affecting printing and travel.
Rather than the older hierarchical stratification of society based primarily
on aristocratic background, higher levels of education encouraged the rise
of a meritocratic system that led to social mobility for many citizens who
gained specialized skills relevant to advancing urbanized civil functions
and commercial enterprises.’

With the ascension of the class of scholar-officials, who promoted the
importance of erudition and edification, came an increase in leisure time
and recreational activities, thus creating opportunities to satisfy a spiritual
longing for bucolic interludes through appreciating the subjective mean-
ings embedded in Chan’s impressionistic poetry and painting. The goal of
gaining release from social ills was accompanied by an intense new inter-
est in religious literature and art in order to stimulate an ethic of profes-
sional advancement. Moreover, for lesser-educated classes, an attachment
to supernatural beliefs regarding the inevitability of karmic retribution
propelled the popularity of Zen methods for eliminating the effects of
demonic spirits through exorcism and other ritual methods of repentance
or devotion.

Many of the same social structures impacted thirteenth-century Japan.
Since the H6jo clan became keenly aware of the loss of intellectual pres-
tige precipitated by the ongoing warfare that they helped instigate, the
shoguns strengthened their intellectual reputation through the vessel of
Zen spirituality, which was injected into diverse forms of martial activities.
China and Japan exercised a pluralistic view inclusive of rival religious
standpoints that was accompanied by strict government oversight. This
situation fostered an open-ended and tolerant yet also schismatic and very
much contested religious environment. Political support and supervision
were crucial factors in the success or failure of any movement, including
Confucianism, Daoism, and Shinto in addition to various Buddhist fac-
tions. Each one of these groups tried to promote particular advantages
by distinguishing its own unique style of theory and practice from that of
opponents, who were subjected to harsh criticism. Government officials,
who often had connections or received some benefit from supporting
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clerical leaders, were in charge of appointing abbacies at Zen monasteries
that were treated as public institutions.

Living Buddhas

The triumph of Zen in East Asia was to a large extent the result of pro-
ductive interactions of savvy monks with rulers, regents, and courtiers.
Some priests who may have opposed or tried but failed to accommodate
the wishes of secular leaders suffered harsh consequences, including
imprisonment or exile. An example in China was the banishment of the
eminent twelfth-century master Dahui to the malarial southern provinces
because he crossed paths with partisan political competitors in the capi-
tal. This exile lasted for nearly two decades in the midst of an otherwise
impressive career that was strongly supported by officials with whom he
was aligned. Dahuf’s status was rehabilitated near the end of his life and
he died as an abbot who, like a returning hero, had been installed at the
most prestigious of the Five Mountains temples. The story of his trials and
tribulations, and of how he endured and overcame their impact, became
a central part of the narrative eulogizing his role as a venerated master.
As a similar example of how suffering from political turmoil stiffened
religious resolve in Japan, Dogen’s flight from Kyoto about fifteen years
after he returned from China was due in part to fierce opposition from
the Tendai sect, which is said to have burned down his original monastery
established in Kyoto. Even though Dogen was a fierce critic of Dahui, who
represented a rival faction, his life story bears many similarities in terms
of their respective capacities to transmute secular despair into triumph in
the sacred realm.

Zen gained viability as an institution in East Asian society by maintain-
ing a firm commitment to the strict practice of austere discipline linked to
a flexible philosophy integrating inspirational aesthetics with the activities
of ordinary life. That adaptable approach also helped lay followers achieve
career goals while at the same time realizing some degree of relief from the
humdrum of everyday tasks. Overcoming strategic obstacles to gain entrée
into the halls of power was mainly a by-product of social accomplishments
that appealed to privileged members of the ruling class intrigued by the
spiritual capacity of Zen ideas and ideals. In Japan, however, Zen’s success
represented much more than its role as emissary of continental culture.
Fundamentally, it cultivated self-awareness by promoting the view that
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everyone can and should make the effort to attain enlightenment based
on innate cognitive abilities. This standpoint gained backing from the
elite class of both societies, including educated literati and skilled warriors
receptive to the notion that self-reliance was key to shaping their destiny.

Therefore, Zen’s ascendant path as a monastic organization patronized
by elite lay disciples was primarily the result of having “developed powerful
new rhetorical modes and polemical strategies and produced an appeal-
ing body of quasi-historical mythological lore . . . which served to spread
its message and sustain its claims to spiritual leadership.””® Underlying
the transformational process were the multiple elements of a powerful
fabled standpoint based on the presence of Living Buddhas. The central
myth of the Zen school reflects the belief that an adroit master embodies
the essential qualities of Buddha. Rather than practicing reverence for an
iconic Buddhist image as an otherworldly object of worship for believers to
behold and venerate from a distance out of a sense of their incapacity and
insecurity, a Zen adept’s teaching methods serve as a this-worldly model
for seekers to emulate so that they too are able to attain enlightenment on
their own by sharing the innate quality of Buddha-nature.

According to this foundational legend, the principle of Buddha-nature
is experienced by the Zen master in communion with all human existence
and natural surroundings and becomes manifested in every aspect of his
pedagogical methods, approaches to training, ritual activities, daily medi-
tation, and poetic writings or paintings, as well as any and all other creative
articulations of wisdom. As living representations of the Buddha, illumi-
nated Zen teachers are fully capable of coming down to earth from a tran-
scendent realm in order to serve the pragmatic role of an abbot managing
temple compounds on a daily basis while addressing the religious needs
of monastic and lay followers. As Dogen says in a sermon about having
a dream in which he and Sakyamuni tease and fool each other but end
by writing poetry together, “Whether Buddha is present or not present,
I trust he is right under our feet. Face after face is Buddha’s face; fulfill-
ment after fulfillment is Buddha’s fulfillment.” Dégen adds in another lec-
ture, “Buddhas of all times share the same hands and eyes with you right
here and now, and sustain this interaction every day of the year. Ancestors
from all generations take part in one body and mind with you right here
and now, and uphold this compatibility month after month.”

The process of transplantation, which unfolded rather slowly in the
first few decades of the transitional century but then gained considerable
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momentum and culminated rapidly, was fueled by personal interactions
through dynamic exchanges between Chinese and Japanese monks.
These encounters generated feelings of warmheartedness and mutual
empathy based on communal participation in the primal mythology of
Living Buddhas, as well as a profound sense of loss and regret when it
came time for transients to take leave of their sojourns. Zen priests often
performed intricate clerical rites based on adhering to stringent monastic
discipline while producing voluminous literary compositions and artistic
masterworks. The clerics also often served as commissioners, consultants,
envoys, prefects, or interpreters for domestic or foreign affairs, intimately
involved in the functions of the more exclusive levels of society. Their civil
functions, which often tested the validity of a recluse’s ethereal experi-
ence when applied to concrete societal roles, inspired a broad audience
of people looking for ways of relating spiritual transcendence to ordinary
life. The secular elite sought to gain release and a sense of liberation from
their regimen. They also found the meditative theories and practices of
Zen training an efficacious means of improving their social mobility by
achieving higher levels of self-awareness that enabled them to pass exams
and gain professional advancement.

In some instances, the master’s involvement in secular activity could
lead to an apparent temptation with hypocrisy or cause other frustra-
tions. But the most successful Zen teachers managed to find ingenious
ways to turn any ambiguity or feeling of uncertainty concerning lifestyle
choices into positive attitudes about the frailty and vulnerability, yet
ultimate exaltation and reward, of the religious vision of self-reliance.
The eleventh-century monk-poet Xuedou was one of the first Chinese
priests to comment extensively in poetic and prose comments on the
puzzling symbolism of kéan cases, in the One Hundred Verse Comments
(Xuedou baize songguji), published in 1038, which formed the basis of
the Blue Cliff Record a century later. The test cases were usually based
on perplexing and paradoxical sayings and stories regarding the dia-
logues of Tang-dynasty adepts, such as the seemingly impious remarks
“Nothing is to be gained from doing good deeds,” “Buddha-nature has
no real value,” and “An enlightened sage must take a leap from the top
of a tall pole.”

Xuedou’s body of writing was perhaps the single major influence on the
composition of commentary on test cases produced by later generations of
Zen monks in China and Japan. In the following verse, which evokes tra-
ditional folklore about intrepid explorers seeking to wrest a fabulous prize
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from an undersea dragon guarding a precious gem, the master reflects
on his career path of lecturing to promulgate abstruse Chan teachings for
monastic and lay disciples:

For over twenty long, hard years of bitter suffering,

I've been plunging to the depths of the blue dragon’s lair for
your sake;

How much grief this has caused me can hardly be recounted,

If you wish to be an esteemed Chan adept, you'd better not take
my work lightly!

The dragon is associated in Chinese lore with wish-fulfilling jewels that can
be used to pacify a realm and bring peace and safekeeping to its people. Its
hidden home is also known for protecting Buddhist teachings expressed
in the scrolls of handwritten sutras. During the era of transplantation that
took place two centuries after Xuedou’s verse, the maritime abode of drag-
ons was also associated with cultural and commercial connections linking
China and Japan that resembled the role of Daigenshuri.

The main aim of Zen discourse is to resist and prevent any form of
expression that smacks of commonplace emotions or stereotypical view-
points from standing pat as a formulation through consistent rhetorical
undermining and reversal of its fundamental implications. This comes
even at the expense of seeming to flout or insult the giants of the tradi-
tion, although the true intention of such discourse is to elevate instead of
detract from the spiritual atmosphere. Therefore, in his disingenuously
blasphemous commentary on Xuedou’s verse, Yuanwu tries to break the
spell that his predecessor’s mythmaking may have cast on the audience by
saying ironically, “So unhappy, his sad words sadden people to death. Poor
miserable man, you must try not to preach to despondent people in such
a melancholy way!”

In a similar vein with regard to having somewhat mixed but, in the
end, celebratory feelings about the relation between the spiritual and
mundane worlds is an interesting verse by the early fourteenth-century
Japanese pilgrim Betsugen. Like many of his contemporaries, Betsugen
traveled extensively for ten years while studying with various masters in
China, including the eminent monk-poet Gulin, who mentored numerous
Japanese visitors and often wrote odes either certifying their enlighten-
ment or regretting their departure from the continent to return home.
In contrast to some of his native followers, who accompanied their



54 FROM CHINESE CHAN TO JAPANESE ZEN

companions to the islands, Gulin never left China but contributed greatly
to transnational transitions. According to Betsugen’s verse:

A wild crane and a lonely cloud do not leave a trace in the sky.
So I too am not attached to this vain world anywhere.

A row of trees like a screen is set out in front of the rock;

The peaks, as if strained, are rising farther to the sky."

For Betsugen, who likely composed the poem while staying at an urban
temple rather than an isolated mountain retreat, the purity of the bird and
cloud passing above the lofty summits serves as a reminder of the appar-
ent contrast of the constancy of the sacred realm with the prevarications
of worldly life.

The challenge for prominent Zen teachers was to maintain their com-
mitment to the path of quietude without attachment while also performing
effectively, rather than neglecting or abandoning various administrative,
instructional, or outreach functions expected of all monastic leaders. On
the other hand, in both countries there were many examples of Zen teach-
ers portrayed as trickster figures who played the role of a wise fool by
deliberately breaking the rules of propriety and etiquette in order to dem-
onstrate a carefree attitude rising above mundane considerations. Many
such ironic heroes were thought to have gained magical powers that could
spread the teaching through miracles and exorcisms, just as much as by
the production of eloquent sermons or fine arts.

The most famous Chan trickster in Song China was the outrageous
twelfth-century monk Ji Gong, whom people called a madman, vagabond,
or drunken clown and who is still eulogized in TV shows produced in
China today. Ji Gong wore improper clothes and acted impertinently while
wandering between various temple sites, so as to mock all manner of
sacred and secular authority. His unorthodox behavior in taking on the
guise of a ne’er-do-well showed an uncanny knack for exposing the foibles
and corruption of the rich and powerful, and thereby defeating evil forces
while saving the day for the righteous. Ji Gong is commemorated at a
Zen temple in Hangzhou where he resided, and his statue sits adjacent
to the tomb of the revered master Rujing, who was known for his Spartan
behavior while teaching Japanese pilgrim Dogen and other foreign visi-
tors, especially Korean monks. This makes for a fascinating juxtaposition
of symbols regarding the institutional regularity and behavioral irregular-
ity of Zen masters’ approaches to religious fulfillment.
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Beginning in the last half of the thirteenth century, dozens of monks
traveled from Japan to the mainland on a regular basis, while many
Chinese clerics who taught these travelers accompanied their newfound
colleagues on the way back to Japan in order to connect with more dis-
ciples. Other Chinese priests decided to come on their own to the island,
or were invited by the shogunate in an attempt to enlist continental guid-
ance. In some instances, Japanese seekers stayed home but sent samples
of their poetry and painting across the waters in order to solicit approval
and gain inscriptions from Chinese counterparts or monastic superiors
such as Gulin, the teacher of Betsugen and many other pilgrims.

One of the main themes of Zen arts was to depict a sense of sorrow and
nostalgia triggered by the departure of prized visitors. This leave-taking
reminded all parties to value the unique opportunity for learning that their
constructive interactions inspired, as examples of what is referred to in
Japanese as “treasure each and every chance to meet” (ichigo ichie, liter-
ally “one occasion, one encounter”). According to a poignant verse that
was sent to a Japanese monk staying on the mainland by the Chinese
priest Mingji, who arrived in Japan around 1330 and gained many new
followers there:

The distance between us must not be the measure
of our closeness;

In the two lands the scenery has turned to spring,

And we are both strangers in a strange land now,

The two of us lifting our broken begging bowls."

In addition, many paintings from this era depicted Chinese monks stand-
ing sadly on the shore and waving a fond though regretful farewell to
their Japanese counterparts, as they drifted off in a boat to return to their
native land.

Almost all the maritime traffic took place between two main ports. In
China, the town of Ningbo, now across the bay from modern Shanghai,
was the gateway to all the major Chan monasteries in the vicinity of
Hangzhou and many other territories. As the site where Marco Polo set
sail for his lengthy return trip to Italy via the so-called Silk Road of the
Sea, Ningbo was a Buddhist center for centuries well before the rise of
Chan. It received priestly voyagers from various parts of Asia arriving to
visit China. In Japan, comings and goings invariably occurred in the har-
bor of Hakata (or nearby Dazaifu), on the coast of the island of Kyushu.
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Hakata became an important center of temple life, where a vibrant culture
of material exchanges transpired involving the trade of precious or prized
objects such as bowls, drums, robes, scrolls, staffs, and other kinds of reli-
gious implements, whose novelty and ingenuity made them part of the
overall package that made Zen spirituality appealing to islanders. It is said
that the different customs and colors these items represented were seen as
strange and alienating in Japan at first, and were sometimes prohibited by
local edicts. However, eventually they were swept into a boom of intensive
interest in exotic yet practical continental influences.

Living Buddhas are considered to remain in an animated state even
after death or the demise of the physical component. Although Buddhism
emphasizes impermanence and rejects claims of eternal existence,
the masters are ceremonially memorialized through ritual portraiture
inscribed with poetry written in anticipation of death. These highly stylized
paintings are displayed prominently on temple grounds and sometimes
placed on the high seat or throne of the deceased teacher for constant
viewing by his surviving flock. Most such verses express an appropriate
degree of self-reflective humility mixed with self-reliance. Often claims
are made that the master was sitting upright holding the brush at the
moment of demise.”® An example of a death verse by the émigré monk
Lanqi, who died in 1278 after spending more than three decades teaching
in Japan: “Thirty years and more I worked to nullify myself. / Now I leap
into the realm of death. / The ground churns up / The skies spin round.”
According to the fifteenth-century master Ikkya, who was known for his
blatant violations of strict monastic rules, “Bury me when I die beneath
a wine barrel in a tavern. / With luck the cask will leak.” There are many
poems reflecting on the view that death and life are indistinguishable,
such as “Empty-handed I entered the world. / Barefoot I leave it. /| My
coming, my going, / Two simple happenings / That somehow got very
much entangled.”™
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