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ABSTRACT
Buddhism in Early Tokugawa Japan
The Case of Obaku Zen and the Monk Tetsugen Dékd

Helen Josephine Baroni

This dissertation examines the religious history of the Obaku school of Zen during its
early decades of development in Japan in the late seventeenth and early eighteenth centuries.
It explores the religious, sociopoliticai. and cultural reasons leading to the emergence of
Obaku, a lineage within Chinese Rinzai, as an independent sect in Japan, and explicates the
characteristics that distinguish the sect from Japanese Rinzai.

Obaku wés fransmitted to Japan from China in the mid-seventeenth century by the
founder Yin-yan Lung-ch'i (1592-1673) and a number of his Chinese disciples. The sect
then spread throughout Japan through the collaborative efforts of the Chinese found&s and
the talented group of Japanese disciples they attracted. While the Chinese masters set the
Zen style that characterized the sect and determined the monastic code that governed life in
Obaku temples, Japanese monks were instrumental in establishing good relations with the
seculer authorities, founding temples, and promoting the teachings among the common
people.

The dissertation is divided into two parts: the first part sets out the early history and
characteristics of the sect as a whole, and the second part focuses on the life and work of an
indiﬁdual Japanese master, Tetsugen Dokd (1630-1682). Part one sets Obaku into the
historical context of eaﬂy Tokugawa Japan, exploring its relations with the existing religious
world and the secular authorities. The reaction within the Japanese Buddhist community is
described using primary materials highly critical of Obaku. Part two describes the life and work

of Tetsugen, the most famous of the first generation of Japanese converts, known for his



woodblock edition of the entire Chinese Tripitaka, relying upon both traditional and modern

biographies of the master. Tetsugen's teachings are explored through close readings of his

written work and feiated primary materials from period sources. |
Annotated translations of one anti-Obaku tract, the Obaky geki of Mujaku Déchu, and

Tetsugen's major composition, the Tetsugen zenji kana hdgo, are included as appendices.
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EDITORIAL CONVENTIOKRS

1. Dates have been rendered using western conventions for years and the Japanese
lunar calendar for months and days. For example, the date 1655/7/15 refers to the fifteenth
day of the seventh lunar month of 1655, Although Japanese lunar and western solar years do
not coincide exactly, the dates included here have not been altered to reflect this difference.
None of the datesrefer to intercalary lunar months.

2. Japanese and Chinese names have been rendered according to the East Asian
convention, fami)y name preceding personal name. In many cases, the Japanese pronunciation
of Chinese names has been provided parenthetically for individuals well known in the Japanese
tradition. Chinese/Japanese characters have been included for the first appearance of each
name. Whenever possible, Japanese pronunciation has been based upon the following
sources in order of precedence: a) Obaku bunka jinmei fiten (Kyoto: Shinbunkaku Shuppan,
19886), and b) Zengaku daifiten (Tokyo: Komazawa University, 1985, rev. ed.).

v3. Technical terms have been transliterated according to thé Chinese pronunciation
for events occurring in China, and in Japanese for those occurring in Japan. Alternative
pronunciations are given parenthetically where applicable. Characters have been provided
for the first appearance of each term.

4. The following abbreviations have been employed for frequently cited sources:

IBK  Indogaku bukkyégaku kenkyi & (L8 TR 5
Taishé shinshit daizékyd K IE #i i K B2
Dai nihon zokuzokys -k B A iR
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Chapter One

General Introduction

The Obaku sect (Obaku-shii 35 5 52) is the third school of Zen in Japan. Unlike the
larger Rinzai and S6t6 schools, Obaku had no independent existence in China, where it
represented only a single lineage of Rinzai masters at one temple, Huang-po-shan Wan-fu-ssu
#HE (4535, in Fukien. The‘ Chinese master Yin-ytian Lung-ch'i FB 7T BEE3(1592-1673; J.
Ingen Rylki) transmitted the lineage to Japan in the mid-seventeenth century, several centuries
after Rinzai and S6td had been transmitted by Chiriese and Japanese monks in the Kamakura
period (1185-1382). Obaku represents the final Dharma transmission from China, coming
after a long period of little or no contact between Chinese and Japanese Zen. Rather than
being assimilated into the existing Rinzai organization in Japan, the Obaku lineage emerged
as an independent entity with its own structure of temple hierérchy and administraticn. The
sect retained varying degrees of independence over the three and a half centuries of its
history, and today remains the smallest of the three Zen schools.!

Wiwen Japanese and Western écholars present a history of Japanese Zen or describe
its beliefs and practices, they generally focus on the larger Mo schools of Zen that survive in
Japan today, namely Rinzai and S6t3. Other schools that énce existed in Japan, such as the

Daruma school, have not survived, but their story can generallybbe found as a part of the early

history of Zen in Japan. The Obaku sect is most often completely ignored in the large, general

! According to a survey done in December 1990, Obaku had 462 temples, 442 monks, 22
nuns, and 353,472 adherents; Shikyé nenkan =3 £E48, (1991), pp. 72-73. This makes it larger than
any of the various lines (& ha) listed under the Rinzai sect, with the exception of the largest, the
Mydshinji-ha. Myéshinji-ha lists 3,417 temples, 3,315 monks, 194 nuns, and 309,421 adherents.

. Nanzenji-ha, another major Rinzai lineage, lists 427 temples, 691 monks, 60 nuns, and 140,200
adherents. Soté-shi, which does not report statistics according to lineages, lists a total of 14,746
temples, 16,915 monks and nuns, and 6,940,814 adherents. Grand totals for all Zen sects came to
21,100 temples, 23,921 monks and nuns, and 8,832,006 adherents.
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surveys of Japanese Buddhism as well as those dedicated specifically to Zen.? When |
began my research on the Zen monk Tetsugen Doko #kHR &3¢ (1630-1682), | became aware
for the first time that this third school existed. As my work progressed and | needed more
detailed information about Obaku as a whole than could be gleaned from dictionaries and
encyclopedia, | was surprised to discover fhat there was almost no mention of it in the scholarly
literature of the West. Finding such a lacuna wasb exciting, but immediately raised questions.
Was Obaku so unimportant, so uninteresting in its belief and practice that it did not warrant
more than the occasional paragraph? Was it really just an odd form of Rinzai that offered
nothing new to our understanding of Japanese Buddhism?®

Fortunately, the Japanese literature on the subject was less limited, and | felt that my
initial plan to write a brief introduction on Obaku history and thought as the background to a
larger work on the master Tetsugen was still sound. My plan changed only as | came torealize
the nature of the secondary sources | had collected. First, even in the Japanese literature,
Obaku has inspired little interest beyond the reaches of its own sectarian historians. As | read
the short accounts of Obaku in histories of Japanese Zen or Japanese Buddhism that do
mention it, | found th;a\t the same basic description appeared over and over again. As so often
happens, the scholarly understanding of Obaku had taken on the form of a teisetsu E5i a
set explanation,.and few scholars sought to broaden this circumscribed description. In its

most simplistic form, the explanation for Obaku's emergence as an independent schoo! of

2There are two recent exceptions to this generalization, both historical surveys of Zen in
Japan: Heinrich Dumoulin, Zen Buddhism: A History, Yolume 2, Japanand Takenuki Genshd Nihon
zenshashi.

3There has long been a keen scholarly interest in Obaku contributions to Japanese-art and
culture. Several showings of Obaku art have been staged both in Japan and in the West, including two
major exhibits in 1991, in Nagasaki and in Osaka. Obaku painting and calligraphy have been studied by
such Western scholars as Stephen Addiss, who asserts in his introduction to a catategue from one
Western showing of Obaku ert that Obaku doctrine has not had much Influence on Japanese religion,
but that its major contribution lies in its conveyance of Chinese culture. See Obaku: Zen Painting and
Calligraphy, not paginated.
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Zen is based on its identification as a form of *Nembutsu Zen"* or, in more forgiving terms,

as Ming-style Zen as opposed to the "pure" or Sung style of Japanese Rinzai Zen.’
The following entry from Hisao Inagaki's new dictionary, A Glossary of Zen Terms,

gives as concise a version of the set explanation of Obaku as one may find in the literature.

Obakushii % BE 52 Obaku school; one of the three Zen schools in Japan.
The founder, Yin-ytan Lung-ch'i FR7CEE  (Ingen Ryiki) (1592-1673) of Mt.

Huang-po, Fu-chien 5% (Fukken) Province, came to Nagasaki in 1654, Under
the imperial patronage, he built a temple in Uji, south-east of Kyoto, named

Mampuku-ji # 45 of Mt. Obaku B¢, which became the head temple of this
school. In China, Obaku was not an independent Zen school, but was included

“in Lin-chi & #% (Rinzai) school. When this tradition of Zen was transmitted to
Japan, its strongly Ming style in the system of temple administration and the way
of practice, together with the Nembutsu-oriented teaching, necessitated its
establishment as an independent school, separate from the Rinzai school, which
was transmitted in the Kamakura-Muromachi period.®
Although this kind of description seems to explain where Obaku fits into the world of Japanese
Buddhism and why it constitutes the third schoo! of Zen, it raises more questions than it
answers. 'How does the Ming style of Zen differ specifically from the Sung style of Rinzai and
S6t6 that already existed in Japan? How and why did the Obaku masters combine Pure Land
teachings with their Zen practice? What relationship did Obaku have with the secular authorities,

the Tokugawa bakufu (shogunate) and the imperial family’? How could a new sect take

4The term "Nembutsu Zen" is applied to any style of Zen practic» which seeks to incorporate
certain Pure Land practices and beliefs, especially the practice of nembutsu itself, chanting the name
of Amida. However, the term is not value-neutral. Itisinvariably used as a derogatory label. Aswillbe
seen, Obaku Zen did include Pure Land elements in both its monastic e lay practice.

¥ The extent to which Japanese Zen masters faithfully preserved the Sung style of practice
transmitted from China is itself an interesting topic, but one outside the range of this dissertation.
There is ample evidence to suggest that Japanese masters were creative in fashioning Zen to suit the
differing context of Japan. See for example, Bielefeldt, pp. 26-28.

® Inagaki Hisao, A Glossary of Zen Terms, (Kyoto: Nagata bunshodo, 1991), p. 27C.

" The reasons for Inagaki's reference to imperial patronage at a time when the military
government rather than the emperor held power will become clear in later chapters. While Obaku did
enjoy imperial patronage from the early stages of its development in Japan, inagaki‘s statement is
misleading. In actuality, the main temple of the sect was constructed under the patronage of the
Tokugawa bakufu. See Chapter 5 for more information.
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shape when other Buddhist sects had already tal;en on definitive form under the government's
regulations and laid their claims on existing templés? How was Obaku perceived by the existing
Buddhist world, especially members of the Rinzai school? What precipitated so complete a
break from Rinzai that an acknowledged Rinzai line became an independent school?

Until very recently, scholarly material addressing Obaku's emergence as an
independent school of Zen in Japan was overwhelmingly sectarian in nature. Rinzai scholars
have generally ignored Obaku, dismissing it as an aben_'ant or even heretical form of Rinzai
practice whose study adds nothing significant to the history of Japanese Rinzai. From the
early pioneers of this century such as Washio Junkei through contemporary writers like Hayashi
Bunsho and Nakao Fumio, Obaku scholars retain a defensive tone in their works, responding
to explicit and implicit criticism from the dominant Rinzai community.® Obaku continues to
defend itself against "slanderous accusations" that it believes have been directed against it
since the early years of the founder's work in Japan.- They are eager to present Obaku in ways
that reject such stereotypes as "Nembutsu Zen"; they sfrive to project on the sect's history
and doctrine a positive interpretation, shaped according to the individual scholar and his times.®
Even when Obaku scholars are not obviously on the defensive, they generally tend to
accentuate positive qualities in their early leaders and to gloss over or completely omit any
negative qualities or actions. This may be seen as a natural tendency in any religious group's
presentation of its own sacred history.

In the recent past, scholars have attempted to describe the development of Obaku

from less apologetic, non-sectarian perspectives. These histories represent a great

8 Although Washio Junkei was actually @ member of the True Pure Land sect, | have included
him here among the Obaku scholers because of the deep sympathy for the Obaku position displayed in
his writings. Hayashi Bunsho and Nekao Fumio are both Obaku monk-scholars.

91 will have more to say on this issue later. For the present, | will mention the major example
of this trend. Obaku scholars, especially Akamatsu Shinmyd, writing before and during the Pacific War
were at some pains to paint a picture of Obaku as especially close to the imperial family and to
downplay its relations with the Tokugawa bakufu. In the post war period, this trend has abated, and
Obaku scholars have fully described relations with the bakufu in accurate terms in recent works.
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improvement on the earlier works. In seeking a less value-laden, more detached point of
view, however, they have tended to reformat the argument, turning their attention away from
the religious issues dividing Obaku from Rinzai, and re-casting the schiém in terms of social
and political pressures. Some maintain that the separation of Rinzai lineages into distinct
schools resulted froﬁx cultural exclusivism: the Japanese rejected the foreignness
(Chineéeness) of Obaku while at the same time the Chinese masters were haughty toward
their Japanese hosts.' Others stress competition within the Buddhist world for the limited
resources available at the time; in this case, Obaku is seen as a drain on the material and
human resources of Rinzai, which lead to infighting and ultimately irreconcilable differences."

Neither the sectarian nor the non-sectarian approaches provide an adequate
explanation for Obaku Zen's establishment and growth in Japan. While_ their conclusions all
have some basis in historical fact, their answers remain too limited, too simplistic and 6ften too
biased to describe the complex process by which the Obaku lineage took hold in Japan and
became the third, independent school of Zen. It is evident that what is needed is a balanced
portrait of Obaku, one that explains the qualities that set it apart fro.m its larger relative, Rinzai,
and tries to clarily its position in thé world of Tokdgawé Buddhism and the larger social and
cultural framework of the Tokugawé peri;)d. What was originally intended as a brief intl;dduction
to a larger work on an individual monk hlas grown by necessity' into an extended treatment of
the sect as a whole, with Tetsugen serving as an individual example of early Obaku masters.
Toward this end, | Have focused my work nét oﬁly on the primary énd secondary sources
produced within the Obaku séct, but used sources external and sometimes hostile to the sect
as a means to balance the portrait. Not only do anti-Obaku texts like Mujaku Déchil's Obaku

Qeki ¥ BE 4150 and the anonymous Zenrin shithei shi F8¥ Sk provide alternative and

¢ See, for example, Minamoto, Tetsugen, pp. 85-86, 98-99,100-103, and 106-107,

" See Hirakubo, Ingen, pp. 225-6, Hayashi, "Obaku o kataru”, p. 16, and Oisuki, "Obakushi",
p. 40. . ’
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decidedly less saintly views of Obaku masters, they also provide a wealth of information about
the Rinzai response to Obaku at the time of its establishment.

In seeking a new approach that preserves the contributions of earlier works cn Cbaku
while carrying the project beyond the limitations inherent in those works, it is useful to consider
Carl Bielefeldt's reflections on Zen scholarship in his étudy of Dégen, Dégen's Manuals of
Zen Meditation. Although Bielefeldt was investigating the S6t6 school during a different
period in the history of Chinese and Japanese Zen, he also had to address issues that led to
in*tra-seciarian disputes. For example, in discussing the scholarly interpretation; of Zen debates
on meditation, Bielefeldt observes,

Where traditional treatments preserved the model of the shébé genzé by
explaining the discontinuities of Ch'an and Zen history apparent in its various
factional disputes as the ongoing struggle between the true dharma and its
heretical interpreters, some modern treatments have tended in effect to explain
away these disputes as mere theological decoration on what was "really” political
and social competition, My own approach here tries to avoid both these forms of
reductionism and seeks rather to view the discontinuities in terms of the
-recapitulations, under various historical circumstances, of certain continuing
tensions inherent in the Ch'an teachings themselves— tensions, for example,
between exclusive and inclusive visions of the school's religious mission,
between esoteric and exoteric styles of discourse, and especially between
theoretical and practical approaches to its meditation instruction.'

Bielefeldt's observation that the sectarian and the more strictly academic approaches are both
forms of reductionism can be applied equally to the existing treatments of Obaku. Sectarian
presentations of Obaku often seem to depict an underlying struggle between the true Dharma
and heretical practice, however that may be understood by the particular author. This is

especially clear in the work of the twentieth century Obaku scholar Akamatsu Shinmyd who

defended the sect's teachings as a true form of Zen."® Scholars seeking a more neutral

'2 Bielefeldt, Dogen's Manuals of Zen Meditation, pp. 10-11.

'3 Akamatsu argues strenuously that Obaku expresses the true meaning of Rinzai Zen. He
defends the use of Pure Land practices with a detailed explanation of the proper Obaku belief in Amida
Buddha and the Pure Land within the self and the use of the nembutsu as akéan. He suggests that to
teach Zen without the balancing influence of Pure Land is to one-sidedly exclude the practice of
compassion. Such an exclusion necessarily entails forsaking the needs of people of moderate and iow
capacity. Because of its balance between high level practice and the moderating influence of more
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position are preoccupied with other, less religious factors that' lead to the schism.™ Bielefeldt's
proposal that the tensions within Zen teaching itself could contribute to internal disputes
suggests another direction for rethinking Obaku's history that might prove fruitful.

First, combining the valid aspects of the sectarian and the non-sectarian approaches,
that is, rec;agnizing that significant philosophical differences as well as political and social
competition contributed to the emergence of Obaku as an independent schoc!, produces a
much more nuanced portfait than Iihiting the focus to one side or the other. It recognizes the
nature of living religions, which are not only concerned with preserving and transmitting beliefs
and practices, but must also function within the sociopolitical realities of a particular historicai
context. Suggesting that either philosophical dissention or sociopolitical competition is “really”
going on to the exclusion of the other oversimplifies the picture. Next, the realization that
disputes may arise within Zen schools from tensions inherent in the teachings themselves,
and not only from corruption or heretical interpretations of the teachings, may provide an
alternative basis for evaluating the reasons that Obaku split apart from Rinzai, one that precludes
the assumption that one or the other school has superior'c!aim to the true Dharma.

For purposes of analysis, the reasons for Obaku's schism from Japanese Rinzai, its
emergence as a third school of Zen, and its success in taking root and spreading throughout
the country can be classified into four basic spheres: 1) internal matters of belief and practice,
2) political and social factors of the period, 3) cultural tensions between the Chinese and
Japanese principals, and 4) the talents of the Chinese founders and their first generation of

Japanese disciples. The issues involved in each of these areas are tightly interrelated. For

accessible practices, then, Obaku rather than Japanese Rinzai fulfills the true meaning of Rinzai Zen.
"Obaku kdyd" , pp. 17-34. '

14 A prime example of a scholar taking the more neutral position is Takenuki Genshd. While
recognizing that philosophical differences existed between Obaku masters and Japanese Rinzai
masters, Takenuki does not discuss them. Instead, he stresses the role which competition played in
the schism. He maintains that the Rinzai sect, the Myéshin-ji line in particular, felt the need to defend
its human and materiel resources from the encroachment made by Obaku. Takenuki, Mihon zenshishi,
pp. 231-233.



the present it is useful to set them out in broader strokes.

1) As Bielefeldt has noted, when arguments over do'ctrine have broken out in Zen
scheols, the issue almost always involves a matter of practice, usually meditation.’® Thisisin
keeping with Zen's basic preference for stressing practice over theory. Most of the internal
tension between Obaku and Japanese Rinzai arose in relation to their divergent understanding
of Zen practice in the broad sense, but not specifically to differences in the practice of meditation
itself. The differences go far beyond the mosj obvious distinction: that Obaku incorporated
certéin Pure Land practices into its Zen style. The conflicts encompass such major issues as
the proper interpretation of the monastic precepts and discipline, the role of study and
interpretation of the Buddhist scriptures and the Zen corpus, the role and usage of kdan, as
well as a host of minor concerns. it has long been recognized that many problems.arose
between the two factions as a resuit of the differences between the Sung style of Zen from
which Japanese Zen had developed and the later, Ming style which Obaku represents.
Nonetheless, this recognition often assumes that Ming Zen had been corrupted by influences
from étﬁer Buddhist schools and had become an impure form. On the other hand, it is possible
to see the Obaku or Ming style of practice as a different but still valid configuration of Zen
practice; in the mid seventeenth century, Ming masters and their Japanese Rinzai counterparts
found themselves on opposing sides of the spectrum on a number of issues arising from
tensions inherent in the Zen teachings. In this sense, tension between Obaku and Japanese
Rinzai can be seen as internal competition within the Rinzai school between factions propesing
alternative ways of understanding Zen practice and the best methods for revitalizing the school.
The matters at issue were of such basic importance for Zen practice, that it would be a mistake
to dismiss the disputes as mere camoutiage for poiitical and social competition.

2) When one considers the political and social realities that prevailed in Tokugawa

Japan.during the first decades of the seventeenth century, however, it becomes immediately

'S Ibid., p. 2.
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apparent that external forces contributed to the shaping of Obaku history. The first and most
obvious obstacle that Obaku had to surmount was the newly completed government palicy
that legally forbade Chinese nationals, including Buddhist masters, from emigrating to Japan
outside the confines of the port city ‘of Nagasaki.’® Some level of government cooperation
was therefore necessary for Obaku masters to settle permanently in Japan. Once this initial
hurdle was crossed, Obaku monks and temples faced the same array of political strictures that
the government had placed on all Buddhist schools. During the first half of the seventeenth
century, Japanese Buddhism fell under increasing government control as the Tokugawa bakufu
consolidated its power over all segments of society. For example, the government set strict
limits on the freedom to construct new temples and compelied all existing temples to be
incorporated into a fixed hierarchy. While many established Buddhist sects enjoyed a
comfortable level of economic security as a resuit of other bakufu policies, notably the mandatory
family registration at local temples, a new group like Obaku would find little opportunity to build
a financial base or increase its number of temples without encroaching on the resources of
existing groups. Moreover, the intense personal interest generated by Obaku in large
numbers of Japanese monks threateried other groups with signiﬁcar;t losses of human talent.
Obaku, therefore, did compete on several levels with other Buddhist groups during its first

formative decades in Japan. Undeniably, the school most effected by this competition was
Japanese Rinzai. Modern scholars have rightly interpreted Rinzai's negative reaction to Obaku
as, in part, a defensive response to the drain on their human and financial resources.

3) Cultural differences further widened the sharp divisions between Obaku and

Japanese Rinzai. Judging from descriptions of early encounters, both the Chinese and the

'® Regulations limiting foreign trade were issued gradually, but the basic structure of the
so-called "closed country” policy was in place by the year 1641, when Dutch traders were transferredto -
Deshima Island in Nagasaki Bay and foreign trade with China was restricted to the city of Nagasaki
under direct bakufu control. Scholars have recently made it clear that Japan was not actually closed
off from foreign contact as the expressions "closed country" and "hational isolation” (sakoku $% [F)
suggest. See Toby, State and Diplomacy in Early Modern Japan, and Jansen, China in the Tokugawa
World
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Japanese felt a certain superiority over each other. Once they had seen and evaluated the
state of Ming Zen as exemplified by the Obaku mcnks, many Japanese Rinzai moriks came to
believe that the Japanese had actually surpassed their former masters, the Chinese. They felt
that their own lineages had ma.naged far better to preserve the original style of Zen that had
been transmitted from China centuries earlier. In some cases, they foundthe Chinese practices
and styles abhorent, apparently for their very foreignness. For their part, the Chinese masters
maintained aspects of life known to them in China that we would tend to classify as culturally,
rather than religiously, important, including the language used in ritual, the design of monastic
-robes and shoes, hair styles, etc. They seemed committed to preserving their cultural identity
as Chinese in the face of the domiﬁant Japanese culture surrounding them. As native speakers
- of Chinese, they also expressed some skepticism about the ability of the Japanese to fully
understand and utilize the large corpus of Zen literature written in Chinese.

Naturally, both the Chinese and the Japanese benefited from the cultural exchanges
in some respects. Many individual Japanese were initially drawn to Obaku because they found
its Chfnese quality to be exotic and appealing; in particular, many Japanese artists and classical
scholars considered the Chinese masters invaluable resources of Chinese culture and
language. The Chinese masters could only succeed in spreading their Zen style to a wider
Japanese audience through the translation of their words, ideas, and symbbls by their Japanese
disciples. The early years of growth represent the effective collaboration of Chinese and
Japanese masters,

4) The founding generation of Chinese masters, especially Yin-yiian and his Dharma
heirs Mu-an Hsing-t'ao 7 FE #E£8 (1611-1684; J. Mokuan Shétd) and Chi-fei Ju-i 'Eﬂ#izu—-' .
(1616-1671,; J. Sokuhi Nyoitsu), attracted a remarkable group of talented Japanese converts
that | refer to as the first generation of Japanese disciples. Tetsugen Déké is arguably the
best known today of this group, but at the time he was one among a number of highly gifted

and motivated individuals who worked to spread Obaku throughout Japan. It was these
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Japanese converts who facilitated early relations with the Tokugawa bakufu, laid the groundwork
for imperial support, and then worked among the common people to establish Obaku's
teachings on the popular level. While the Chinese masters were largely responsible for
determining the character and monastic style of the main temple, Mampuku-ji, where future
generations of monks were trained, the first generation of Japanese disciples fdunded alerge

percentage of the Obaku branch temples ihat constituted the broader framework of the sect.

The primary goal of this dissertation is to draw an accurate porirait of Obaku Zen in its
early stages, during the late seventeenth and early eighteenth centuries. Attention will be
given to the characteristics which distinguished Obaku from other schools of Zen, relations
between Obaku and the other schools, and Obaku's place within the broader scope of
Tokugawa saciety, especially its relations with the secular authorities. Among the foremost
questions to be answered are: how and why the sect became independent, how the fledgling
sect prospered in the constricted world of Tokugawa Buddhism, and what roles the Chinese
masters and their Japanese converts played in building a riew organization.

In order to fill out the general portrait of Obaku Zen, research on the life and work of
. Tetsugen D&kd, originally intended. as the primary focus of the dissertation, is presented as a
specific example of the first generation of Japanese converts. Like the other Japanese moriks
who actively sought to promote the new sect, Tetsugen founded temples, guided the practice
of a large number of disciples, and worked among the lay people to popularize Obaku. Although
not the most prominent Obaku master at the time, Tetsugen is remembered both as a scholar
and a teacher, whose work had the most lasting impact of any Obaku monk on Japanese
Buddhism. Tetsugen's teachings are preserved in Dharma lessons (hégo #:EE)in classical
Chinese and vernacular Japanese that he wrote to instruct his lay and. ordained disciples.
However, his greatest contribution to Buddhist scholarship in the early modern period is

undoubtably his woodblock edition of the Chinese Tripitaka, which occupied more than twelve
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years of his life.

One of the basic challenges in writing an historical portrait of Obaku Zen is to sort
through the varying perspectives in the primary and secondary source materials in an attempt
to see Obaku as it would have appeared in thé seventeenth century. At the present time, asa
result of generations of cross influence, Obaku is not very different from Rinzai Zen. While
contemporary Obaku scholars are eager to de-emphasize the differences between Obaku
and Rinzai, those differences were sharp enough in the early Tokugawa period to create a
schism within the Rinzai school. Moreover, a majority of the materialé from earlier time periods
show signs that writers manipulated the history of the sect to serve the purposes of the authors
and their times. Rinzai scholars from the Edo period cast aspersions on the sect by recounting
stories. that showed the sect's founders in the wérst possible light. Obaku scholars from the
same period record the lives of the early masters in the style of stories of the saints, without
wart or blemish. The most blatant example of manipulation in the secondary literature is the
tendency of modern scholars te portray the sect as a favorite of the imperiai line while
underplaying the close ties it had enjoyed with the Tokugawa bakufu. Viewing Obaku through
the existing materials has been very much like looking at an image through a series of distorting
lenses. The portrait that follows is a composite, drawn from both primary and secondary material
keeping the biases of each in mind whenever possible. In general, | have tried to present
Obaku in sympathétic terms, giving primary weight to believers' interpretations of their own
history.

This dissertation is divided into two parts: part ene {chapters 2 through 5) concerns
Obaku Zen as a whole, concentrating on the early history of the school in Japan andits distinctive
beliefs and practices; part two (chapters 6 through 8) focuses on the Obaku master Tetsugen
Doko as a specific example of the first generation of Japanese converts. Chapter Two provides
a brief historical sketch of the fransmission of the Obaku line to Japan from China, its

establishment in Japan and initial period of growth. This chapter is intended as an historical
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framework for later chapters, although it necessarily intraduces many of the pertinent issues
surrounding Obaku's emergence as an independent»school. in Chapters Three through Five,
| have tried to flesh out many of thé issues raised in this introduction, discussing in detail both
the philosophical differences and the sociopolitical conditions that led to the schism between
Obaku and Rinzai Zen. Chapter Three describes the characteristics that set Obaku apart from
Japanese Rinzai, specifically delineating where Obaku masters stood on pivotal issues that
emerge from Zen teachings. | have relied upon both primary source material from the period
and work by Obaku scholars of this century, who have tried to describe in their own terms the
unique qualities of their Zen style. Having set out Obaku's place in the philosophical landscape
'qf Zen Buddhism, attention then shifts to Obaku's place within the specific context of the

‘ religious and sociopolitical world of Tokugawa Jgpan. Chapter Four describes relations between
Obaku and other schools of Buddhism in Japan, particularly the Rinzai school. This chapter
elucidates'how Obaku came to fit into the existing Buddhist world, giving special attention to
the Japanese respoﬁse to Obaku. For this purpose, a number of Rinzai documents critical of
Obaku are examined in some detail. Finally, chapter five explores Obaku's place within the
political and social arena of Tokugawa Japan, concentrating on its relationships with the two
secular powers, the Tokugawa bakufu and the imperial family.

After a brief introduction in Chapter Six to the basic issues in part two and to the
literature related to Tetsugen D&ké, Chapter Seven provides a biograp'hical sketch of his life
and work. Tetsugen not only played an instrumental role in popularizing the Obaku sect in the
late seventeenth century, his life story has been used in the modern period to promote Obaku
Zen on the popular level. Tetsugen is the most prominent of the early Japanese converts to
Obaku Zen, known for having produced the first woadblock edition of the Chinese Tripitaka
ever printed in Japan. Chapter Eight then describes Tetsugen's teachings as seen in his

small corpus of writings, with a close reading of his major work, the Tetsugen zenji kana hégo

BIPEMmEAELE



Chapter Two
An Historical Sketch of the Obaku Sect

Where to Begin

In vaiting a history of the Obaku sect in Japan, the first issue is where to locate its
beginning. Asis éften the case with ﬁis’torical phenomena, upon reflection, the choice is not

obvious; several possibilities exist. While each choice has some validity, some basis in historical

fact, each one involves an interpretation of those facts that may ally one, wittingly or not, to
some sectarian apologia or polemic. As Herman Ooms observesin his introduction to Tokugawa
Ideclogy, "Begdinnings pertain to an epistemological order rather than the order of things. To
takk of a béginning is to engage in a highly interpretive discourse, and a very problematical
one.... Such talk of beginnings often serves concrete interests and is thus itself ideological."’
Rather than accepting one option without examining its interpretive implications, we will begin
by considering the several possibilities and the purposes which they may serve,

Four basic options for the beginning pdint of the Obaku sect can be drawn from
existing historical accounts:

1. The work of Obaku's founder, Yin-yaan Lung-ch'i B3 T & %% (1592-1673; J. Ingen
Ry(ki) in China, which represents the culmination of the restoration .of the temple Huang-po-
shan Wan-fu-ssu 2552 11 7745 in Fukien province. - This process continued under three
succzssive masters, Yin-ylan being the third, whose stated purpose was to revitalize the Zen
style of the T'ang period Zen Master Huang-po who had resided on the mountain for some
time and took his namé fromit. Their restoration work began in the late sixteenth century and
ended when Yin-ylan left for Japan in 1654, |

2. The-arrival of Yin-ylian Lung-ch'i in Japan in 1654. From the time he entered the

' Qoms, Tokugawa Ideology, pp. 4-5.
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gate of Kofuku-ji 148 <F in Nagasaki in the seventh month, he immediately assumed the
leadership of a community comprising both Chinese and Japanese monks.

3. The founding of the main temple of the sect, Obaku-san Mampuku-ji # &¢ (11 77 12
F in Uji in 1661. Yin-yban served as founder and first abbot, modeling his new temple on
Huang-po Wan-fu-ssu in design and organization. .

4. The official recognition of Obaku as an independent séct, separate from the Rinzai
sect, by t'he Meiji government in 1876.

It is not uncommon for brief accounts of Obaku Zen to speak -of its transmission to
Japan from China in such a way as to leave the distinct impression that the sect existed in
some form on the Asian mainland.? Although Obeku clearly has its roots in Ming period
China, to claim that the sect began in China is overly simplistic and poses a host of problems.
Strictly speaking, there never was an Obaku sect in China, but rather a specific line within the
Lin-chi 3% (J. Rinzai) tradition. On the other hand, this approach does serve to emphasize
the strong Chinese character of fhe Obaku sect at a time when Zen in Japan had otherwise
become thoroughly Japanese. Yin-ylian taught a style of Zen advocated by his two
predecessors at Huang-po Wan-fu-ssu; his master Fei-yin T'ung-jung B8 A (1593-1661;
J. Hiin Tsliy8) and Fei-yin's master Mi-yun Yian-wu 28 Z B8 (1566-1642; J. Mitsuun Engo).
Culminating with Yin-ytian's efforts as abbot, these three men rebuiilt the temple and consciously
sought to restore the classical Lin-ch'i style of Zen.® On departing for Japan, Yin-ytian left
behind a large group of Dharma heirs and disciples in China, and his iine continued to thrive
there for some time. These Chinese monks at Wan-fu-ssu contributed to Yin-ylian's endeavors

in Japan for years after he left, providing support for the successful fransmission of the line to

2 See, for instance, the ghort sactions on Obaku Zen in Daigah and Alicia Matsunaga's
Foundation of Japanese Buddhism, vol. If, pp. 262-264, E. Dele Saunder's Buddhism in Japan, pp.
252-253, and Dumoulin's early volume, A History of Zen Buddhism, pp. 228-231.

3 The style of Zen which Mi-yun, Fei-yin, and Yin-yaan promoted incorporated elements of
Pure Land teaching, as did those of all Zen masters in China at the time. Therefore modern scholars
would not accept it as an authentic revival of Lin-ch'i's Zen style. Nonetheless, the masters viewed
their work in these terms.
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Japan, where it became known as the Obaku sect. Any complete portrait of Obaku must
include this Chinese background, but few scholars would refer to the Lin-ch'i lineage that
practiced on Méunt Huang-po as the "Obaku sect’. The sectarian divisions characte;'istic of
Japanese Buddhism were never as sharply drawn in China, even in the Zen context where
~ lineage was a crucial means of legitimation. Moreover, the Lin-ch'i line from which Japanese
Obaku descended cannot be singled out as independent from other Lin-ch'i lines of the time.
It represerits one form of Zen practice in late Ming China, but it never stood alone as a third
school of Zen along with Rinzai and S6td. it would therefore be an anachronism to speak of
an Obaku sect in China. Nonetheless, the origin of the Obaku Zen style lies in the late Ming
style of the three masters from Wan-fu-ssu.

Scholars sympathetic to Obaku, such as Washio Junkei, often refer to Yin-yian's
arrival in Japan as the beginning of the Obaku sect in Japan.* This is accurate in the sense
that from the very beginning of his teaching in Nagasaki at Kéfuku-ji and Séfuku-ji £2453%°,
Yin-yan's influence extended beyond the Chinese corﬁmunity of Nagasaki to the larger world
of Japanese Zen. Many of the earliest Japanese converts to Obaku such as Tetsugyl Doki §%
43818 (1628-1700) and Tetsugen D&kd went to Nagasaki and joined the community there
upan hearing of Yin-ylan's arrival. Many other Zen practitioners also paid their respects or
practicec under Yin-ylan for periods of time without actually joining the Obaku community
permanently. Having accepted Japanese monks and lay people as his disciples, Yin-ydan
began to teach them the Ming style of Zen familiar to the Chinese members of his group.
However, one cannot argue that in so doing he had any intention or awareness of founding a
new, independent Zen sect. In the eyes of Yin-ylan himself and of those who came to
practice under him, he was a Rinzai master, albeit from an alternative line than those represented

in Japanese Rinzai. Positing this as the beginning of the Obaku sect suggests a degree of

4 Washio Junkei, “Obaku kairitsu no jidai", in Mhon zenshishi no kenkya, p. 98.

5 Alsoread Stfuku-ji. Here and elsewhere | have followed the preferences of Obaku sources
in the reading of Obaku names.
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independence and distinction from Rinzai Zen that did not yet exist. This approach serves
the purpose of those within the sect who continue to defend themselves against various
negative stereotypes. Specifically, by presenting Obaku as an indeperident entity from the
time of Yin-ytan's arrival, they reject any characterization of Obaku asa 'peripheral or even
heterodox form of Rinzai.

Currently, most scholars writing about Obaku prefer to use the date of the founding
of Obaku-san Marhpuku-ii in 1661 as the beginning of the Obaku sect.® The term Obaku-shi
5 BE 5 first came into use arcund that time’, although the term Obaku-ha # 5% Jk was equally
common. Earlier in the century, the Edo bakufu had mandated that all iemples be organized
under a main temple/branch temple systém. It was common to identify divisions within the
various sects according to main temples. In this usage, lines of Rinzai were designated as
Myashin—ii-ha, Daitoku-ji-ha, etc., and the Obaku line was referred to-as the Obaku-ha. By
granting Yin-ytan official permission to found a new main temple, the Edo bakufu conferred
on the Obaku line an official degree of independence to govern itself and follow its own form
of the Buddhist monastic code. Under the eyes of the law, from the time the main monastery,
Mampuku-ji, was founded, Obaku-ha enjoyed the same degree of independence as its main
rival, Mydshinji-ha. As a Rinzailineage, one can still say that it was a part of the Rinzai sect, but
its differences from existing Japanese Rinzai lines in style and belief already tended to set it

apart from therest.

& See for example Dumoulin, Zen Buddhism: A History, Japan, p. 303; Takenuki Genshd,
Nihon zenshtshi, p. 218; and Minamoto Ryden, Tetsugen, p. 74. Takenuki actually uses the date of the
opening ceremonies in 1663, when Yin-yan and his disciples took up residence at the temple, but this
does not significantly alter the argument,

""The term obviously refers back to the mountain name of the temples in Uji and in China.
However, Obaku masters themselves tended to prefer the term Rinzai shéshii B8 3 TF 52 (True Rinzai
sect), the designation chosen by Mi-yun and Fei-yin to symbolize their dedication to restering Lin-ch'i's
Zen style. The term Rinzai shoshi did not originally have any polemical intentions as regards to the
Rinzai lines in Japan, but rather towards other Chinese lineages. According to Hayashi Bunshé, Obaku
monks continued to use it until 1874, when Obaku was officially placed under the Rinzai sect by the
Meiji government. See Hayashi, "Obaku o kataru", pp. 8-9. However, one can still find examples of its
use on memorial stones made since the Second World War, '
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In the most literal sense, Obaku cannot be said to have existed as an independent

sect along side S6t6 and Rinzai until the Meiji government officially recognized it as such in
1876. Two years eariier, in 1874, as a part of its reorganization of laws related to religious
groups, the Meiji government had placed Obaku under the Rinzai sect. This arrangement
suited neither Obaku nor Rinzai officials, and after some petitioning, was abandoned.® Obaku
scholars reject the fourth option of using 1876 as the beginning of their sect because they
see this as @ means to disparage Obaku. By dismissing Obaku as “just a part of Rinzai*, it has
been possible until very recently to write histories of Japanese Zen without.so much as

mentioning the existence of a third school.

Ming Buddhism

By all accounts, Buddhism had entered a phase of stagnation and decline in China by
the Ming period. Perhaps for that reason, scholars have paid little attention to Ming Buddhism
and rarely go beyond a few generalized characterizations of it. Itis commonly held that by the
Ming period, only two schools of Buddhism remained active in China, Zen and Pure Land,
although the teachings of other schools, especially T'ien-tai and Hua-yen, were still studied.®
The primary characteristic of Buddhist thought during the period was its syncretism. One
sees this tendency in Buddhist attitudes towards non-Buddhjst systems of thought, primarily
Taoism and Confucianism, as well as between Buddhist schools. Indeed, in this regard,
Buddhism seems to reflect the intellectual mood of the time, and shared this interlest with
Confucian and Taoist thinkers who also spoke of the three ways being one (sankyé ifchi =#%
—ZX).'° Within the realm of Buddhist teachings per se, syncretism commonly took the form

of combining and harmonizing the practices of the two dominant schools, Zen and Pure Land.

8 fbid, p. 9.
 Kenneth Ch'en, Buddhism in China, A Historical Survey, pp. 435-436.

'® For a description of this tendency from a Confucian perspective, see Judith A, Berling, The
Syncretic Religion of Lin Chao-en, especially pp. 14-61.
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Although some Buddhist masters of earlier periods had advocated such a syncretic approach,
by the Ming perfod one can say that it had become the dominant position advocated by ali of
the leading Zen masters.

Throughout most of the Ming period, the Chinese government maintained strict control
over Buddhist monastic and lay practice. It limited the number of ordinations for monks and
established a registry of monks in order to prevent those without officially sanctioned ordinations
from entering the monastery. All temples were classified according to the government's own
system, which recognized three ranks of temples, Ch'an ##, chiang # and chiao #"',
designated according to their function. Among these classifications, Ch'an temples were the
highest category, and it was from these temples that the leading monks of the period came.
Pure Land Buddhism was the other dominant form of the religion that survived into the Ming
.dynasty, but it had nc monastic organization comparable to that of the Ch'an temples.
Nonetheless, Pure Land practices were common throughout ali monasteries of the day,
regardless of their classification, and it was not uncommon for Ch'an masters to promote Pure
Land teachings especially among lay believers. Pure Land Buddhism was also widely practiced
among the common people, and their lay organizations likewise came under government
constraint. Lay groups such as the White Lotus and the Maitreya societies which had promoted
the lay practice of chaniing mien-fo ;& 1h {(J. nembiitsy), were banned by ihe Ming dynasty’s
founder in 1370, since they were also known as; breeding grounds for political rebellion.'?

Although Zen remained an active tradition. it too suffered from the same malaise as
the rest of the Buddhist worid and no longér attracted the best rﬁinds of the day, asithadinits
go_lden age during the T'ang and Sung periods. Confucianism had regainéd its ascendancy in

the Chinese intellectual arena, and Buddhism held sway predOminanﬂy on the popular level.

" In earlier periods, temples had been classified as Ch'an temples, teaching temples &%, or
Vinaya temples €. The Ming government used a somewhat modified system. For a detailed discussion
of this temple system, see Chang Sheng-yen, Minmatsu chiigoku bukkyd no kenkyd, pp. 54-59.

'2 Ch'en, op.cit., pp. 434-435.
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As noted above, Zen masters commonly taught both Zen and Pure Land practices, so that
exclusively Zen temples no longer existed.™ In fact, Dumoulin goes so far as to say that the
story of Zen in China ends in or before the Ming period and continues elsewhere, primarily in
Japan.' Other scholars are more generous in their appraiéal, and have singled out creative
masters and lay movementsAthat represent a revival of Buddhism towards the end of the
periqd. For example, Chang Sheng-yen divides the era into three parts to offer a more
nuanced depiction éf it. He maintains that while the middle Ming period, roughly 1425 through
1572, was indeed a sort of dark ages for Buddhism, the late Ming period was characterized by
aresurgence of Buddhism under four Zen masters, Yun-ch'i Chu-hung 2Rk %: (1535-1615;
J. Unsei Shukd), Tzu-po Chenk'o 84 B 5] (1543-1603; J. Shihaku Shinka), Han-shan Te-
ching %8 1i{# (1546-1623; J. Kanzan Tokusei), and Ou-i Chih-hsu #5255 /il (1599-1655;
J. Guyaku Chigyoku).'® It should be noted that all of these masters sought to harmonize

Zen and Pure Land in their thought and practice.

The Restoration of Huang-po Wan-fu-ssu
The resurgence of Buddhism in late Ming China is also evidenced by the restoration

of the temple on Mount Huang-po in Fukien province of southern China.’® The temple was

* The existence of Zen as a self-consciously exclusive tradition in China before the Sung
Dynasty is currently under debate among Zen scholars. it has been argued that such a tradition never
actually existed in China, although Ch'an monastic codes from the Sung dynasty create the impression
that it did. Foulk maintains that even in the Sung period, Ch'an temples were highly syncretic,
incorporating practices from various schools of Buddhism, and that by the Ming period, there is no
distinction at all between Ch'an Buddhism and Chinese Buddhism. Foulk, The “Ch'an schoof" and its
place in the Buddhist monastic tradition, especially pp. 1-21.

4 Dumoulin, Zen Buddhism: A Histery: Volume 1 India and China, p. 267.

'S Chang, op.cit.. pp. 53-54. Chang centers his work on the life and thought of Chih-hsu,
making comparative reference to the other masters. See also Sung-peng Hsu, 4 Buddhist Leader in
" Ming China, The Life and Thought of Han-shan Te-ching, 1564-1623, and Chun-fang Yu, 7The Renewal of
Buddhism in China: Chu-hung and the Late Ming Synthesis.

'® Primery source material on the history of Huang-po Wan-fu-ssu can be found in the
" Huang-po shan ssu chih, originally edited by Yin-yQan, reprinted in the Chung-kuo fo ssu chih series,
volume 4. Secondary accounts of the temple's history include Fan Hui, “Ingen zenji to chinichiryo



21

originally founded in 789 by Cheng-kan IF § (n.d.), a monk in the Sixth Patriarch's line, and
called Po-jo-t'ang MR35 2. It was soon enlarged and renamed Chien-fu-ssu ¥ #8<%. During
‘the T'ang dynasty, the famous master Huang-po Hsi-ytin ¥ 5 %3 (d. 850) took his vows
there; he later named his temple in Kiangsi Huang-po-ssu after the mountain in Fukien.”’
The temple was restored early in the Ming dyn.asty in 1390 by the Zen master Tai-hsiu A {k
{n.d.), but was burned to the ground in 1555 in a time of civil unrest. Master Cheng-ytian
Chung-tien IE [BI# K (n.d.) tried to restore the temple during his time as abbot, fram 1567
through 1572, but his efforts centered on obtaining a copy of the Tripitaka for the temple from
the authorities in Peking. His pétitions were not answered before his'death, but his two
disciples, Hsing-shou Chien-ytan B3 8% (n.d.) and Hsing-tz'u Ching-ybian B3 & R (n.d.),
were determined to fulfill his mission. After repeated requests to the authorities and several
trips to the capital, they received an. edition of the Tripitaka in 1612.

Mi-yun Ytan-wu began the actual restoration of temple buildings when he became
abbot in 1630. Yin-yiian was Mi-yun's disciple and came to the mountain with him to serve as
his attendant. In 1633, Mi-yun retired and his Dharma heir Fei-yin become abbot, naming
Yin-yban as his head discipte. In 1637, Yin-ylan became abbot for thé first time, serving from
1637 until Mi-yun's death in 5642; he served a second term from 1646 untit his departure for
Japan in 1654. The bulk of the restoration work was completed under his direction. During
his tenure, some thirty buildings were erected and hundreds _.of disciples were said to have
gathered at the temple to practice under his guidance.

The abbots of Wan-fu-ssut sought not only to restere the physical and economic
structure of the temple, but to revitalize the Zen style of their Lin-ch'i line. Mi~yun, F éi—yin and
Yin-yUan regarded themselves respectively as the thirtieth, thirty-first, and thirty-second

generation descendents from Lin-ch'i.'"® They referred to their line as the Lin-ch'i chéng-tsung

Obakusan no yurai“, pp. 118-123.
7 Miura, Zen Dust, p. 209.

'8 The full lineage is described in several secondary sources. See Otsuki, et.al., Obaku
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RS 8X IE 52 (J. Rinzai shashi) or Lin-ch'i chéng-ch'uan B 5 I {% (J. Rinzai shoden), reflecting
their belief that they had inherited the orthodox or true lineage from Lin-ch'i.'® They made
use of.those elements characteristically associated with the Lin-ch'i style, kéan, slaps, and
shouts. However, in keeping with the dominant syncretic nature of Ming Buddhism, they also

made use of a variety of Pure Land, T'ien-t'ai, and folk practices.®

Social Conditions in Late Ming Chira

During' the years that Wan-fu-ssu was being restored, the Ming dynasty was falling
apart and the Ch'ing dynasty was being established® The late Ming emperors were ill equipped
to deal with the crises facing their empire. Manchu invasions from the north and rebellions
from within left the country torn apart by war. Political and social discord was compounded by
a series of natural disasters that lead to famine in various parts of the empire. Even the weatthy
southern coastal regions such as Fukien, which had been successful in overseas commerce

from the 1590's onwards, were hard hit by high rice prices, famine, and the resulting rioting
bunka jinmei jiten, p. 406, and Dieter Schwaller, Der japanische Obaku-Ménch Tetsugen Ddk6, p. 211.

9 Fei-yin, in particular, became embroiled in the arguments over Zen lineage then ragingin

" China. He wrote his major work, the Gotd gents T %8 %% (C. Wu-téng yen-tung), inresponse to ihese
arguments, and set forth his own and Mi-yun's understanding of Zen lineages from the seven Buddhas
of the past through the late Ming period. In the Gotd gentd, Fei~yin not only sought to rectify lineage
problems within his own line, but in other lines as well. He invalidated the lineage claims made by
several prominent monks of the period, including Han-shan Te-ch'ingand Yur-citi Chu-hung. Not
surprisingly, the publication of the Gotd gentdin 1653 set off heated opposition from other groups. The
dispute eventually lead to a public debate before government officials between Fei-yin and a S6t§
master, Yung-chieh Yoan-hsien 7k 3 JC8¥ (1578-1657; J. Eigaku Genken). As aresuli of the

. judgement against Fei-yin at the debate, the original wood blocks of the Gotd gents were destroyed in
1654, a few months after Yin-yuan had left for Japan. Yin-y(an republished the work in Japan in 1657.
See Torigae Fumikuni, Hiin Zenji to sono cho- Gotd gentd, Nagai Masano, “Minmeatsu ni ikita
zenshatachi- Hiin Tsliyd ni yoru Goté genté no sefritsu” , pp. 327-342, and Aiira, op.cit., pp. 430-432.

20 Most of what is known about the practices at Huang-po Wan-fu-ssu is actually drawn from
information about Obaku-san Mampuku-ji in Japan, which was modelled on the Chinese temple. Some
.information can also be drawn from Yin-ylan's recorded sayings from before his emigration to Japan.
For a detailed discussion of that material, see chapter three, following.

21 The Cambridge History of China, Volume 7, The Ming Dynasty, 13681644, Part 1,
Frederick W. Mote and Denis Twitchett, eds., gives a detailed account of the disintegration of the Ming
dynasty, including the years known as the Southern Ming, 1644-1662 when Ming loyalists continued to
oppose the Ch'ing forces. See especially pp. 585-725.
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and banditry in the 1640's.

On Apxil 25, 1644, the Ch'ung-chen emperor committed suicide in the face of advancing
rebeltroops. Mosthistorians use this date as the end of the Ming period andregard Ch'ung-chen
as the last Ming emperor. In actuality, the political situation was quite complicated, and it was
almost twenty years before the Ch'ing dynasty had completely suppressed the last of the
Ming resistance. This period, from 1644 until 1662, is known as the Southern Ming, since
the loyalist stronghold was south of the Yangtze River.

Within a few weeks of Ch'ung-chen's death, Manchu forces had taken the city of
Peking and made it the capital of the Ch'ing empire, which they had proclaimed eight years
éarlier in 1636. The Manchus first proceeded to suppress the internal rebellions that had torn
Ming China for decades and then moved south to iqu'ell the resistance movements of the last
of the Ming loyalists. Ming forces continued to resist the "barbarian invasion" under the banner
of a succession of Ming emperors until 1662 when the Manchus finally captured and executed
the last claimant to the Ming throne, Yung-li, and his heir,

The heart of Ming resistance was situated in Fukien province, and led by the former
pirate Cheng Chih-lung 32 #E and his son Cheng Ch'eng-kung™ ¥} iR I (1614-1662; J.
Tei Seikﬁ). Cheng wealth and power were based upon their dominance in Fukien maritime
commerce, and they used that power to oppose the Ch'ing.?® As leaders in the Chinese sea
trade, the Chengs had strong connections to the Chinese merchant community in Nagasaki
as well as with iocal Japanese leaders. Ch'eng-kung had actually been born in Japan to a

Japanese woman which proved an advantage. Using their connections in Japan, the Chengs

2 Cheng Ch'eng-kung is commonly known in the West as Coxinga, the Europeanized version
of his name. Coxinga has been the subject oi numerous histerical and literary werks. For further
information, see Keene, The Battles of Coxinga, and Foccardi, The Last Warrior,

2 The Chengs first supported the Prince of T'ang who assumed the title of Emperor Lung-wu in
1645. Lung-wu adopted Ch'eng-kung and named him as his heir. When the senior Cheng, Chih-lung,
sumendered to Ch'ing forces after his defeat in Foochow in 1646, Ch'eng-kung refused to follow his
father's lead. He took control of his father's position as maritime leader in Fukien. He then consolidated
his position so securely in Fukien, that he was able to lead an oftensive drive northward into Ch'ing
territory between 1655 and 1659. When that movement failed, he and his forces fied to Taiwan in 1661.



24
initiated a series of requests between 1645 and 1647, asking the Tokugawa government for

military support in the name of the Ming emperor 2

The Chinese Comhiﬁnity in RHagasaki

Starting in the late sixteenth century, Chinese merchants began actively participating
in overseas commerce. Although trade between China and Japan had been officially banned
by both countries, Chinese ships regularly came to port m Nagasaki, one of the region's |eadin§
trade centers. Long before Japanese national isolation laws limited Chinese traders to that. city
in 1639, Nagasaki had a thriving Chinese community. This merchant community became the
conduit for bringing Chinese Zen masters to Japan, and Nagasaki served as a way station for
contacts between the Obaku sectin Japan and the original community on Huang-po Wan-fu-ssu
far into the Tokugawa period.

As the Tokugawa bakufu became progressively secure in its power in the seventeenth
century, Japanese laws regulating international trade and domestic religious practice began to
impinge on the Chinese traders, especially the expatriate merchant community in port cities
like Nagasaki. Staﬁihg in 1587, Japanese leaders began promulgating laws prohibiting
Christianity. Initially these laws did not directly etfect commercial activities, and in any case,
were not systematicelly enforced. The founder of the Tokugawa shogunate, Tokugawa leyasu
T2 JI| 22 B¢ (1542-1616), pursued policies intended to eliminate Christianity from the country
without harming international trade. However, the second Tokugawa shogun, Hidetada %5/
(1579-1632) and his successor lemitsu % Y (1603-1651), later turned to a policy of national
isolation that combined restrictions on religion, foreign trade, and internaticnal travel for
Japanese. Bans on Christianity were sfrictly enforced, and by 1639, all Western nationals

except the Dutch were banned entirely from entering the country, even for purposes of trade.

24 For details about Ming requests for Japanese military assistance from the Chinese
perspective, see The Cambridge History of China, Volume 7, pp. 699-700. For the Japanese
perspective, see Takenuki, Nihon zenshdshi, pp. 212-213.
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Japan's international frade partners were effectively limited to the Dutch, the Chinese and the
Koreans. The Tokugawa bakufu further consolidated its conirol over internatibnal trade by
limiting these remaining foreign contacts with Japan to Nagasaki, a city under their direct rule.
Dutch and Chinese merchants were welcome there, but their iiving quarters were limited to
prescribed areas within the city; travel to other areas of the country was strictly forbidden.

In spite of these growing restrictions, Chinese trade with Japan increased throughout
the first half of the seventeenth century, and Chinese merchants became a significant minority
group in Nagasaki. Although many of the Chinese were Buddhist as was the .Japanese host
comrﬁunity. as their presence grew more established, they felt the need for temples of their
own.® Chinese merchants from different areas of China banded together and built three
Chinese temples, Kéfuku-ji B #8 55 in 1623, Fukusai-i 835 in 1628, and Sofuku-ji 2213 35
in 1635.% They invited Chinese monks frorm their home regions to come and serve as founders
and abbots.

At first, the temples served only the most basic religious needs of the community,
primarily the conduct of funeral and memorial services; Reflecting the eclectic nature of Ming

religion, the temples included elements of Chinese folk religion that were not Buddhist in the

2 1t is believed that these temples actually began as shrines to Chinese folk gods, especially
Ma-tsu 3l (J. Maso), the feminine protective deity of seafarers. Chinese seaman customarily carried
an image of Ma-tsu with them on board and paid homage to the image throughout the journey, praying to
it for a safe journey. Upon arrival at their destination, they would take the image ashore and enshrine it
temporarily, making offerings of thanksgiving for their sefe passage. Upon their departure, they would
once again install the image on board ship. Although they may have used their own residences as
temporary shrines at first, it was more traditional to use a small community shrine, and soon such
shrines were built in Nagasaki. Al of the Chinese temples in Nagasaki include a Ma-tsu hall among their
buildings, a feature unique to them in Japan. For a more explanation and a review of the histerical
documents related to the founding of each temple, see Ri Kehshd, "Nagasaki santdji no seiritsu”, pp,
73-90 . ‘

% Merchants from the Yangtze river basin built Kéfuku-ji, and was known alternatively as
Nanking Temple. In a similar fashion, Fukusai-ji was buiit by people from the Chang-chow area of Fukien
and is called Chang-chow Temptle, and Séfuku-ji is known as Foochow Temple for the people who built it.
A fourth Chinese temple, Shafuku-ji 2245 3F, was built in 1677 by people from the Canton area. Itisnot
always included in treatments of the other Chinese temples, since it was founded by a disciple of
Yin-yoan and was a branch temple of Obaku-san Mampuku-ji from the start. Al four of these temples
stili exist and are all Obaku branch temples. Only Fukusei-ji was destroyed completely by the atomic
bomb in 1945; the others have buildings, images, and art dating back to the early seventeenth century.
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strict sense, but were common to any Chinese temple of the time.’ The early Chinese
monks who made their way to Nagasaki were not masters of great distinction. Their primary
concerns were performing funerals and holding Chinese-style ceremonies on the important
holidays of the year, such as the Buddha's birthday and Obon. it is commonly believed that
most of them came to escape the civil unrest in Ming China, and that their sole purpose in
Japan was to serve the expatriate Chinese community. In this early stage, the Chinese temples
and their monks had little or no influence on'Japanese Buddhism.

The situation changed when monks of higher caliber came over from China and attracted
Japanese disciples. The firsi of these was Master Tao-che Ch'ao-ylan 38 & $8 7T (1602-1662),
known to the Japanese as Dosha Chégen.?® Tao-che was a native of Fukien province, and
cahe from the same Dharma line as Yin-ytian.”® He arrived in Nagasaki in 1651, and took up
residence at Séfuku-ji where he served as abbot unti! 1655. Tao-che was the first Chinese

monk to spread the Zen style of the Huang-po Wan-fu-ssu masters in Japan, and his work

27 In addition to the Ma-tsu shrines, the Chinese temples also had images of such Chinese
folk deities as Kuan-ti [l 75 that were closely associated with merchant life. Kuan-ti was an historical
military leader from the Three Kingdom period (220-2680 CE) who was worshipped originally as a werrior
deity. Gradually he became associated with financial success, and became a common deity for the
merchant class. Obaku-san Mempuku-ji has an image of Kuan-ti enshrined as the main image in the
Geran-dd IMBE ¥, See Takahashi Ryéwa, Obakusan Mampukuji, pp. 128-132, for a description of the
hall's history. Although the practice of incarporating these folk deities into Buddhist tempies is not at afl
uniike the Japanese custom of building a Shinto shrinz within temple grounds, images of gods unknown
to the J:nanese caused some problems for the Chinese at this time. During the worst of the Christian
persecutions, and especielly after the Shimabara revoit of 1638, the Chinese may have felt a special
need to assert their Buddhist identity. 1t has even been suggested that the three Nagasaki temples
were built primarily to demonstrate to the Japanese authcities that the Chinese expatriates were
indeed Bucichist. See RiKenshs, op.cit., p. 74.

28 Most sources follow the Zengaku daijiten and list Tao-che's year of death as 1660 and date
of birth unknown. | have given here the dates provided by the entry in Otsuki, Obaku bunka finmei jiten,
p. 263. Almost nothing is known about Tao-che except for his yearsin Japan. There are two short
volumes of his recorded sayings from that period, the Nanzan Désha zenji goroku and the Ddsha zenji
goroku, each one fascicle. Tao-che is also mentioned by several monks who practiced under him in
their recorded sayings and sermons. For a complete summaery of these materials see Furuta Shokin,
"Désha Chdgen no raichd to sono eikyd”, pp. 343-365. See also Tsuji Zennosuke, op.cit., pp. 296-300.
For brief accounts in English, see Dumoulin, Zen Buddhism: A History, Volume 2 Japan, p. 300 and p.
313, and Peter Haskel, Bankei Zen, pp. Xxv-xxvi.

. ® Tao-che's master was Hsueh-feng Keng-hsin & 1Z 4795, a Dharma heir of Fei-yin. This
made Yin-yUan his Dharma uncle.
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eased the way for Yin-yOan who would follow a few years later.

News of Tao-che's arrival in Nagasaki quickly spread in the Japanese Zen world, and
several Japanese monks came to practice under him at Séfuku-ji. The majority seem to have
been from the S6t6 schaol, *® but some Rinzai monks joined his assembly as well. A short list
of monks who visited or practiced under him includes Dokuan Genkd Ji{ & % 3. (1630-1698),
Gesshii Soko A fif 528 (1618-1696), Tesshin Déin &[>3 EJ (1593-1680), Kengan Zen'etsu
B KL 18 BE (1618-1690), Egoku Domyd &3 B (1632-1721), Choon Dékai 33 {5 (1626-
1695) and Unzan Guhaku 1118 H (1619-1702). However, Tao-che is probably best known
for his relationship with the Rinzai master Bankei Yotaku 8% 7k 5K (1622-1693). Bankei had
heard of Tao-che's arrival and joined his assembly in 1651, staying for perhaps a year. He
received Tao-che's /inka, but he does not seem to have been completely satisfied with the
master's abilities and did not perpetuate Tao-che'é Dharmaline.*

Although Tao-che taught numerous Japanese monks and bestowed inka on several

of them, he was not successful in establishing his line in Japan. This was due in large part to

his abrupt return to China in 1658.°2 When he left, most of his disciples turned to other

3 Fyruta Shékin maintains that Tac-che was influential in the nascent movement to reform
S618 through his contact with S6t& monks who later became leaders of the revival. Furuta, op.cit., p.
350.

3 Bankei said as much in che of his sermons. "Among the Zen masters of that time, only
Désha was able, to this modest extent, to confirm for me my experience of enlightenment; but, even so,
| wasnh't fully satisfied. Now looking back, today | wouldn't even find Désha acceptable. If only Désha
had gone on living till now, | might have made a better man of him.” Translation by Peter Haskel op.cit.,
p. 9. For the original, see Akao Ryiji, Bankef zenfi zenshd, pp. 11-12.

% The reason for Tao-che's return to Chinais unclear. There are several stories and theories,
but none is certain. By all accounts, Tao-che left after some ort of friction between himself and
Yin-ylan's disciples. Furuta Shokin suggests that the problem was probably related to his position as
abbot at Séfuku-ji. Yin-yian's disciple Yeh-lan had been invited to serve there as abbot in 1651, but
died on the way from China. Yin-yoan's disciples may have felt that Sofuku-ji was therefore Yin-yian's
by right and bullied Tao-che into leaving. Furuta notes that there is no evidence to suggest that the
friction marred the relaticnship between Yin-yuan and Tao-che themselves. See Furuta, op.cit., pp.
361-363. Tsuji presents an aiternative story in which the source of tension revoived around a letter
sent to Tao-che by his master in China. According to this account, Mu-an, Yin-ylan's leading disciple,
intercepted the letter and Tao-che later learned of this. See Tsuji, op.cit., pp. 298-299, Norman
Waddell provides a translation of a document supporting Tsuji's account. According to it, Mu-an
intercepted and destroyed a letter certifying Tao-che’s Dharma transmission; he then accused Tao-che
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masters, even some like Dokuan Who had already received his inka. The majority became
disciples of Yin-yian or one of the other leading Obaku masters. For this reason, Tao-che is

commonly regarded as a forerunner of the Obaku sect.

Yin-y@an's Move tc Nagasaki

By the middle of the seventeenth century, it had become common practice for the
Chinese lay believers in Nagasaki and/or the Chinese monks who served them to send
invitations to particular monks in China when one of their temples required a new abbot. in
1651, Sofuku-ji was in need of an abbot, and they sent an invitation to one of Yin-ytan's
leading disciples, Yeh-lan Hsing-kue &ﬁaﬁ% (16137- 1651; J. Yaran Shékei). ** Yeh-lan
had entered monastic life in 1630 at Wan-fu-ssu and bracticed under Mi-yun, Fei-yin and
Yin-yaan. He became Yin-ylan's Dharma heir in 1646, and had been serving as the abbot of
Feng-huang-shan when he received the invitation from Séfuku-ji. He accepted and soon set
sail for Nagasaki with Yin-ylan's approval. During the crossing, his ship broke up on areef;
though there were many survivors, Yeh-lan was lost at sea. Yin-yGan seems to have been
deaply affected by this loss, and later indicated that it was a primary factor in his own decision
to leave for Japan.

Less than a year after Yeh-lan's death, I-jan Hsing-jung 3% ZA4ERE (1501-1668; J.
Itsunen Shoyd), the abbot of Kéfuku-ji, began a campaign to bring Yin-ytan *imself to

Nagasaki.** Until that time, no prominent monks of Yin-ylan's stature had come to serve at

of teaching without credentials. See Waddell, The Unborn, note 26, pp. 30-31. Tao-che left Séfuku-ji in
1655 and spent his iast three or four years in Japan on Hirado at the invitation of Lord Matsuura
Shigenobu.

% According to Dumoulin, Yeh-lan was invited by the abbot at Kéfuku-ji; Zen Budahism: A
History, Volume 2 Japan, pp. 300-301. The abbot there at that time was I-jan Hsing-jung, another of
Yin-yaan's disciples. I-jan was instrumentel in bringing Yin-ytian to Nagasaki, and it is possible that he
was involved in Yeh-lan's invitation as well. However, all other sources indicate that the invitation came
from Séfuku-ji. According to Hirakubo Akira, the lay believers at Séfuku-i invited Yeh-lan at the
suggestion of Wu-hsin Hsing-chien 2.0\ # %, a friend of Yeh-lan who was already in Nagasaki. See
Hirakubo, /ngen, pp. 78-9.

% According to Hirakubo Akira, it was Wu-hsin who actually suggested the idea to |-an after
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the Chinese temples there. I-jan sent a series of four invitations between 1652 and 1653.%
Although Yin-ylan at first refused these invitations on the grounds of his advanced age, he
was moved by the repeated requests. He himself seems to have been inclined to accept the
offer from the start, but defetred to the wishes of his master Fei-yin. Fei-yin objected to
Yin-yban undertaking such a dangerous voyage when he was needed by the assembly in
China.* Finally, after receiving the fpurth letter from I-jan, Yin-ylan agreed to the trip, writing
his acceptance in the twelfth month of 1653.

Preparations for the journey took some time, and Yin-ylian was not ready to depart
until the sixth lunar month of 1654. His disciples pleaded with him to change his mind, but
Yin-ytian felt that he could not disappoint the people waiting for him in Nagasaki. From letters
that he wrote later, it seems that he made a promise to the monks at Wan-fu-ssu before he left
that he would return to Chiﬁa after three years in Japan. He appointed his Dharma heir Hui-men
Ju-p'ei Z14m 571 (1615-1664; J. Emon Nyochai)” as his successor at Wan-fu-ssu and left with
a company of some twenty or thirty monks.*® Most of these monks were young and not
especially advanced in their practice. Half of them remained with Yin-ylan in Japan, and the
others returned to China after about a year in Nagasaki. Yin-ytan left behind his most advanced

- disciples, including Mu-an Hsing-t'ao < FE#E 85 (1611-1684; J. Mokuan Shétd) and Chi-fei

Ju-i BlgEfm— (1616-1671; J. Sokuhi Nyoitsu) both of whom who later joined him in Japan.
he heard about Yeh-lan's death; ibid., p. 79.

. 3 These letters were dated 1652/4/6, 1652/6/27, 1653/3, and 1653/11/3. The second never
arrived, so some sources refer to only three invitations. For details, see ibid., pp. 79-82.

% Yin-yuan suggests thisin a letter he wrote to Fei-yin from Japan. The letter is given in full in
the Ingen zenshi vol. 5, pp. 2196-2200. For a translation into Japanese see Tsuji Zennosuke, op.cit.,
pp. 320-300. A partial translation is given below, pp. 35-36.

¥ Hui-men remained at Wan-fu-ssu until his death, but his line became one of the most
important in the Obaku sect. One of his eleven Dharma heirs was Kao-ch'llan Haing-tun & 5 #E7£(
{1633-1695; J. Kdsen Shéton), the _f'rfth abbot of Obaku-san Mampuku-ji.

% | have found no complete list of this group and doubt that any exists. The most complete
list of twenty names can be found in Akamatsu, "Obakushii kdy8", p. 59, but he indicates that there
were others in the group. Partial lists can be found in Hirakubo, op.cit., p. 89 and Tsuji, op.cit., p. 320.
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Yin-yZan's Motivations

Scholars have paid a great deal of attention to Yin-ylan's reasons for leaving China
and settling in Japan. Determining the actual motives of an historical figure may be impossible,
but all of the modern scholars who discuss Obaku feel compelled to express an opinion on
the matter. This is perhaps because the issue of why Yin-ytlan came to and settled in Japan
has been under debate since at least the early eighteenth century. Discussions about a
founder's motivation can |be strong weapons in religious polemics, and arguments about Yin-
yUan's purpose in coming to Japan often reflect sectarian biases. In some cases, those
honestly striving for scholarly objectivity have become unwitting participants in these debates
simply because they did not recognize the battle lines for what they were. Since a discussion
of this type has been a standard feature.in the Japanese literature, a summary of the
interpretations of Yin-ylian's intentions is given here, with special attention paid to the polerhical
and apologetic tendencies of each.

Hirakubo Akira provides the most complete review of the various thecries that earlier
scholars have developed and analyzes most of the primary source materials supporting each
of them.” Based on his presentation, one can divide the explanation into four basic types
with minor variations: a) Yin-yan came to Japan to escépe the turmoil and hardship in China;
b) he came to spread the Dharma in Japan; ¢) he came in response to invitations from Japan;
and d) he came to complete his disciple Yeh-lan's mission. |

Starting with Tsuji Zennosuke, the majority of modern. scholars believe that Yin-ylian

came to Japan, at least in part, to escape from the serious social and political upheavals in

China at that time or because he could not reconcile himself to Ch'ing rule of China.*® When

% Hirakubo's treatment of the issue can be found in his biography of Yin-ytan, op.cit., pp.
68-85. | have drawn heavily from his work, but have added materials that he did not discuss, especially
Mujaku's Obaku geki.

0 Tsuiji acknbwledges that on the face of it, Yin-yiian was responding to invitations from the
community in Nagasaki, but that the underlying reason was to flee China's unrest. See Tsuji, op.cit., p.
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Yin-ytan left China in 1654, Ming loyalisis were still fighting the Ch'ing army, and his native
region of Fukien remained a loyalist stronghold. There are exampies of monks in that region
going deep into the mountains to escape the turmoil*' and no doubt some went to Nagasaki
for much the same purpose. ltis believed that many of the expatriate Chinese living in Nagasaki
were there to escape the violence, so it would hot have been strange if Yin-ytian had similar
motivations. However, Hirakubo and other Obaku scholars takg offense at the suggestion
that this was a primary motivation for Yin-ylan, since they believe it relegates his teaching in
Japan to a secondary concern, a mere afterthought to his own comfort and safety.

Tsuji supports his contention that Yin-ylian wés fleeing the violence by suggesting
that there is evidence in Yin-ylan's nempu %E & (year by yeer biography) that the master
himself experienced hardshipé and injustices while in China.*? In response to Tsuji, Hirakubo
denies finding any such evidence in his own exhaustive research on Yin-ytan's life. While
Hirakubo acknowledges that Yin-yllan moved around during the worsf years of the fighting,

he argues that this was not directly related to the war. He provides examples from the nempi
to show that Yin-ylan witnessed first-hénd the suffering of other people in Fukien, but was
not himself a victim.*® What ié obvious frt;_m Yin-ylian's writings is that he giéved f.or the fall of
the Ming empire and abhorred the injustices and violence inflicted on the Chinese people
during the difficult yearé of transition. Yin-ytian and other monks at War:-fu-ssu were personally
acquainted with members of the Ming resistance and sympatﬁized with their cause., They

held memorial services for the casualties in their area, especially after the fali of Foochow in

313-321. ltis worth noting that Tsuji regards all of the monks, scholars and artists who car:ie to Japan
in the seventeenth century as refugees from the chaos in China. He gives a list of fifty-three such
individuals on pp. 286-280. He extends the list well past the Southern Ming period to include individuals
who came as late as 1719. Many of the monks from the later perizd emigrated at the invitation of
Obaku-san Mampuku-ji to serve as its abbot, since the temple's monastic rule specifically required a
Chinese monk to fill that post. Other scholars who foliow Tsuji's lead include Takenuki Genshé, op.cit.,
Pp. 214-215 and Dumoulin, Zen Buddhism. A History, Yolume 2 Japan, p. 300 and note 7 on p. 385.

4! Yeh-lan lived in seclusion in the mountains for two years, from 1647 until 1649.
“2 See Tsuiji, op.cit., p. 321. Unfortunately, he does not document this claim with examples.

43 See Hirakubo, op.cit., pp. 84-85.
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1647, when thousands of people were said to have been killed.**

One can find some support for Tsuji's theory in the Obaku geki B 5E¥I-5C, one of the
earliest accounts of the establishment of Obaku in Japan.* The episode in question would
have occurredin 1654, two months after Yin-ytan's arrival in Nagasaki.

On the ninth day of the ninth month, when Master Jikuin was living at his
refreat at Zenrin-ji, Yin-yllan came there one morning while he was still asleep
. accompanied by seven or eight disciples.... Jikuin sat up in bed and said,
"Why have you come so early in the morning?" Yin-ylan replied, " Although
| thought | should return to China, the Ch'ing Dynasty has not yet quelled
therebellion. Since Japan is a country where the Buddhist Dharma flourishes,
| think that | should stay here if | can. Since you know many of the daimyd,
perhaps you would act as my intermediary and | could build a two-mat hut
and hang out my Dharma banner."
If accurate, this would indicate that conditions in China were indeed a crucial factor in Yin-ylian's
thinking from the outset and were specifically relevant to his decision to stay on in Japan.
However, the Obaku gek! is by no means an unbiased history of Obaku Zen, and one cannot
accept everything in it as factual. One must first bear in mind that Mujaku was writing nearly
seventy years after the fact and that he himself was not a witness to this episode.”” Of
greater importance, his purpose in writing the piece as a whole was to criticize Yin-yian and

his Obaku line, so that he included as many unflattering details as possible. In the case of this

particular episode, for example, there is reason to doubt that Yin-ytian had actually decided to

44 Minamoto Rybden gives some exampies to this effect from Yin-ylan's writings, op.cit., pp.
57-58. For the originals, see Hirakubo, /ngen zensha, vol. 3, pp. 1192-1183 and 1537.

“ The Obaku gekiwas written by the Myashin-ji scholer Mujaku Déchil £ 318 5 in 1720.
Aithough the document is polemicel in tone, it provides.a good general outline of Yin-ylan's early years
in Japan. The manuscript circulated among monks in the My&shin-Ji line, and seems to have been
intended for internal consumption. 1t contains a series of episodes that show Yin-yaan and other
Obaku monks in an unfavorable light. For a complete translation, see Appendix One below.

45 Obaku geki, pp. 1b-2a. This translation is my own, based on the original document, written
in Mujeku's own hand.- See p. 123, note 61 for more information abot versions of the Obaku geki.

47 The first parts of the Obaku gekiwere based largely on Jikuin's version of events. Jikuin
was Mujaku's master, and Mujaku wrote with confidence about what he had leerned from him. However,
when this was written in 1720, Jikuin hiad already been dead for 33 years. Itis also important to bear in
mind that Yin-y@an and Jikuin parted on bad terms in 1656 or 1657, so that Mujaku's source was hardly
impartial.
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remain in Japan permanently at this early juncture. Yin-ylan was to express later his desire t(;
return to China several times over the years that followed, and his Japanese supporters certainly
seem to have taken those feelings seriously.® Itis therefore difficult to gauge the accuracy
of the above episode.

Another version on the same theme can be found in a second eighteenth century
document, the Zenrin shahei shi 185k Eh Bk £, ®written by the Mybshin-ji line-monk. According
to this account, Yin-ytian and his disciples fled China because their line had been discredited
when Fei-yin was humiliated by his defeat in a public debate. In this version, the Obaku line

monks were fleeing not social and political upheaval, but the failure of their own line in China.

“® Tsuji maintains that in several cases, when Yin-ylan spoke of going home, he was
speaking rhetarically or as a ploy to convince the authorities to expedite his case. He concedes that in
some instances, Yin-yllan's desire to return to China was probably quite genuine, especially when he
was living under house arrest at Fumon-ji and was therefore uncomfortable. See Tsuji, op.cit., pp.
334-336. Tsuiji follows Mujaku's lead here. When sorting out the actual order of events, based on the
written sources at his disposal, Mujaku comments on a letter of petition to the authorities indicating that
Yin-ytan wanted to leave Japan. Mujeku indicates that he doubts the sincerity of that emotion, except
when life at Fumon-ji proved unacceptable. The relevant passage, written with Mujaku as first person
reads, "l say that there is a letter at this temple [Ry&ge-inj, addressed to the counselors, with the three
seals of Ry&kei, Tcku8, and Jikuin. Under the circumstances, it seems that they never sentit. In the
letter, they explain that Yin-ydan wanted to return to China. How can thatbe?  According to
Tdshuku, Yin-yaan thought that he should retumn to China because he had been told that it would be
difficult for them to decide on his petition to the Ede government while he was staying in Tonda. It was
probably a note from that period. It seems that this petiticn was written in the first month. After staying
the winter retreat [at Fumon-ji} in Tonda, Yin-yQan asked to return to China. It was written by Tokud and
Rydkei." Obaku geki, Sb. itis possible to interpret Yin-y0an'’s statements in @ more sympathetic light.
Yin-yitan became quite serious about returning home te China after 1657, when he had been in Japan
for nearly three years. He had promised his disciples in China that he would return home to Wan-fu-ssu
after aperiod of three years. He received several letters from his disciples in China, encouraging him to
return and remindiing him of his promise. By that time, he was living under much less constrained
circumstances and had made some powerfu! allies in the Edo bakufu, but may have preferredreturning
home despite his improved circumstances.

“3 The Zenrin shahei shidwas first published in 1700 in two fascicles. Its preface identifies the
author as "an anonymous Hanazono monk”, but itis generally belicved that the author was actually
Keirin Stishin 4 5k 222K (1652-1728). The first fascicle contains 22 sections, each describing some
persistent evil that characterized the Zen sect of that time. The second fascicle bears the title Zoku
Zenrin shihei sho ¥ 1R HRE ¥k 45, with an additional 15 cases, believed to be by the same author.
Scholars generally refer to the two volumes as a single work. Several of the sections are critical of
Obaku practice. The section at issue here is the fourteenth in the second volume, pp. 14b-15b. For a
deteailed discussion of the work, see chapter 4 below. Hirakubo also makes reference to this passage,
see Hirakubo, op.cit., p. 70.

%0 See p. 22, note 19.
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In Yin-ytan's case, the chronology of events does not support this argument, since he left
before Fei-yin's unsuccessiul debate in 1654, though only by a matter of months. Interestingly,
the Zenrin shihei shd concedes that Chinese monks of Yin-yian and Mu-an's stature had
not previously come to Nagasaki, but specifically denies that they came out of dedication to
spreading the Dharma. The text thus stands in direct contradiction to the second type of
theory about Yin-yllan's motives which stress his dedication to spreading Buddhism.

The second interpretation, that Yin-ylan came primarily for the purpose of spreading
the Dharma is obviously the one most congenial to Obaku believers. As Hirakubo points out,
this explanation is based on some of Yin-yilan's reflections about himself found in his recorded
sayings, and that this was the view taken by Yin-yOan's immediate disciples.”’ Qver the years
before he emigrated, Yin-ylan was in contact, directly zndindirectly, with the Chinese expatriate
community in Nagasaki. He knew that the Buddhist monks and lay people at the Chinese
temples there sought his guidance and he had heard glowing reports of Japanese dedication
to Buddhism in Japan. He had reason, therefore, to believe that he would be greeted by a
receptive audience and be able to contribute something to the advancement of Buddhism
there.” He was, in fact, successful in spreading his Zen style in Japan, and firmly established
his Dharma line with both Chinese and Japanese Dharma heirs. Even if escaping the political
turmoil were one of his motivations for leaving China, once in Japan, he dedicated his life to
teaching.

There are at least three versions of the third theory that have circulated at various
times, attributing Yin-yOan's coming to invitations he received from Japan. As already.described,
the abbot of Kéfuku-ji sent Yin-yilan four invitations, and Yin-ylian finally accepted the {fourth.

In the most literal sense, |-jan's invitation was the immediate catalyst for Yin-yian to sail for

51 See Hirakubo, op.cit., p. 69.

52 Hirakubo makes reference to these reports in op.cit., p. 82. Minamoto Ryden does not
make direct reference to them, but indicates that Yin-y0an regarded Japan as a suitable lecation for
spreading the Dharma. He suggests that having succeeded in his work in China at Wan-fu-ssu,
Yin-yaan was eager totry his hand in Japan. See Minamoto, op.cit., pp. 60-61.
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Nagasaki. However, it has also been suggested that either the emperor Gomiiunoo or the
fourth Tokugawa shogun letsuna were actually responsible for I-jan extending his invitation. 5
Depending on the source, one or the other secular authority is supposed to have requested
that a prominent Chinese Zen master be brought to Japan in order to provide a spark to
revitalize Japanese Rinzai. During the Tokugawa period, these stories generally focused on
the shogun, but after the Meiji restoration, the emperor repiaces him in the role of patron.
There is no historical evidence to support either of these claims. Although neither leader was
involved in the plans to bring Yin-ytian to Japan, these stories have been used by scholars to
foster the image that Obaku was a sect marked out for special favor either by the Tokugawa
shogunate or by the emperor.

Finally, the claim that Yin-ytian came primarily to complete the mission of his disciple
Yeh-lanis Yin-yuan's own explanation for his decision to leave China. As noted earlier, Fei-yin
did not approve of Yin-ytian making the trip to Japan, but ultimately Yin-yOan disappointed his
master and left. Once he was in Nagasaki, Yin-yiian tried to explain his decision to Fei-yinin a
New Years greeting sent from Japan in 1655. "Originally, Yeh-lan was invited to Japan, but he
did not fulfill his vow. Since he lost his life, | couldn't ask anyone else. [| came myself,] like a
father paying his son's debt. Previously | had written to refuse their [invitation], because | had
acquiesced to your stern admonition.... When they invited me a fourth time, | was moved by

the sincerity of those far away and promised them [I would come]."** The needs of the

53 The earliest example of this is found in the Nagasaki jitsuroku taisei, compiledin 1760, It
says that letsuna wanted to follow the example set by the Ashikaga shogun and build a great Zen
temple. He ordered I-jan to invite a prominent Chinese monk to be its founder, and this resulted in
Yin-yGan beinginvited. This story was then repeated in Obaku materials published during the Edo
period. Hirakubo theorizes that the source of this claim is the wording in Yin-yaan's nempt (biography),
where reference is made to I-jan receiving an official order. Most likely this was based on an
interpretation of I-jan’s fourth ietter that mentions the shogunate's official in Nagasaki (Kurokawa
Masanao). Hirakubo believes that this official gave I-jan his permission for the invitation and then
simply notified Edo later. However, the term used in the nempd, omei L 45, could be interpreted to
mean [-jan received a direct command from either the emperor or the shogun. See Hirakubo, op.cit.,
pp. 71-76. Washio Junkei mentions a similer story then circulating that Emperor Gomizunoo had been
responsible for Yin-ytan's invitation and dismisses it as mistaken. See Washio, op.cit., p. 98.

% For the complete text in the original Chinese, see ingen zenshdl, vol. 5, pp. 2198-2200.
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Nagasaki community and their persistence gbviously influenced Yin-ytan's decision, but by
his own estimation, the crucial factor was his feeling of responsibility toward Yeh-lan. While
one cannot claim that this explanation exhausts the relevant conditions leading up to Yin-ytian's
decision to leave China or to settle permanently in Japan, as his own version of events, it

should carry special significance.

The Welcome in Japan

When Yin-ylan and his disciples arrived in Nagasaki in the seventh month of 1654, it
was not only Chinese expatriates who came out to greet them.* in the months after Yin-yian's
acceptance letter had arrived, word passed throughout the Japanese Zen Buddhist world that
the prominent Chinese master was coming. Several factors contributed to the enthusiasm
with which he was welcomed. First, the Japanese had traditionally looked to China as the
source of renewal for Buddhist teaching and practice, much as the Chinese Buddhists had
locked to india and Central Asia. Like other forms of Buddhism in earlier periods, Zen was
transmitted to Japan by Japanese monks who visited China and studied under Chinese mastei's
and by Chinese monks who came to Japan in the twelfth, thirteenth, and fourteenth centuries.
However. during nearly four hundred years prior to the Edo period, contact with Chinese
Buddhism had been severely limited, and it was only in the mid-seventeenth century that
renewed contact became practical. Several Japanese monks expressed a desire to travel to

China to study there as a means of renewing Buddhism in their own country, but national

Hirakubo includes an excerpt of the letter, transleted into Japanese in op.cit., pp. 82-83. Tsujji
Zennosuke includes a similer section, also in Japanese, but he seems to have been using an
alternative source, op.cit., pp. 320-321.

%8 Hirakubo gives a quotation from Yin-yuan's nempi which | have been unable to find in the
original. The passage suggests that thousands came to hear Yin-yian preach at the official ceremony
when he assumed the position as abbot held only twelve days after he arrived. Hirakubo, op.cit., p. 92.
The nempa does list numerous Jepanese officials and other prominent individuals who came to pay their
respects during his time in Nagasaki, Ingen zenshi, vol. 11, pp. 5198-5219. According to the account
given by Kyorei Ryokaku )ﬁ/ﬁ%‘f' 8, seventy Japanese monks joined the twenty Chinese manks in
Yin-yaan's group for his first winter retreat held three months after his arrival. For more information on
Kyorei's letter, sas balowi, pp. 96-100,
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isolation laws made that impossible. The arrival of Chinese masters like Tao-che had whetted
the Japanese interest, but Yin-ytan represented the first Chinese master of high reputation
to come to Japan. Many Japanese Buddhists were eager to see first hand what his Zen style
would be like. Of course, the changes that had occurred in Chinese Buddhism, especially in
Zen, during the intervening centuries were to be a shock for many, but that will be addressed
later.

As is well known, in the early decades of the Edo period, Buddhism faced serious
internal problems, including co&uption and decadence amcng the clergy; Zen was no exception
in thisregard. Not only had its temples lost their former influence on social affairs, but monastic
practice had become routinized and lifeless. However, there were some talented Zen masters
of the period, who like Buddhist masters from ;ther schools, decried thé sorry state of their
own sect and called for reform. In both Rinzai and S6t6 temples, reform movements began to
take sh_ape in the seventeenth century which would culminate later with such masters as
Manzan Hl, Menzan EL[I: and Hakuin E1B2.® One such movement had taken root at
Myoshin-ji, one of the leading Rinzai temples of the day. Monks within tﬁat movement looked
to Yin-ylian as a possible re#ource in their plans torevive Rinzai Zen at Myéshiﬁ-ii.

Monks favoring reform at My8shin-ji disagreed about the best means to revive the
sect and had split into factions. One faction {avored a strict interpretation of the monastic rule
and the other a less literal interpretation, stressing the spirit rather than the letter of the law.”
The leaders of the former faction were Isshi Monju — % 3C ¥ (1608-1646) and Ungo Kiyd 2

B 7 18 (1582-1658). *® The faction also included such men as Ryckei Shésen #EiR £ &

% Dumoutin briefly reviews the reform-minded monks who preceded Hakuin, although he says
that no real reforms took place under their guidance. He also describes the work of the S616 masters
Manzan and Menzan. Zen Buddhism: A History. Volume 2 Japan, pp. 309-340.

57 The standard history of Myéshin-ji, Mydshinjishi by Kawakami Kozan, explains the
positions taken by the participants in this dispute and suggests that Yin-yuan became a party to it
because of his strong emphasis on Jikai Zen 57 ## (maintain the precepts Zen); see pp. 453-454.
See also Ogisu Jund6, "Ingen zenji to Obakusan", pp. 17-18, and Hirakubo, op.cit., p. 104.

% |sshi Monju (also read Bunshu) originally studied under Takuan Sého SR (1573
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(1602-1670), Tokud Mydké 45 K /& (1611-1681), and Jikuin Somon % E[1# [ (1610-1677)
who played major roles in bringing Yin-yiian to Kyoto and in the establishment of Obaku-san
Mampuku-ji.*® Ryékei had been abbot at the Myéshinji branch temple Rydar-ji, and then
served twice as abbot of Mydshin-iji, first in 1651 and then again for a short time in 1654. it was
in his capacity as abbot the second time that he extended an invitétion for Yin-yuan to visit
Myéshin-ji. He and his supporters had in mind installing the Chinese master as abbot. Although
none of these monks had ever met Yin-ylan, they were familiar with his teaching through his
recorded sayings that had come to Japan sometime before 1651.

According to the Obaku geki, three years before Yin-yian came to Japan, Tokud had
purchased two volumes of Yin-ylian's writings by chance from a book dealer in Kyoto. Heread
them and spoke highly of them to Rydkei and then actually loaned them to him. Rydkei was
equally impressed.®® Further information about the circulation of these volumes is not available,
but it is likely that other Rinzai monks in the My&shin-ii line also has some access to them
through Tokué's generosity. When Ry&kei and Tokud heard that Yin-ydan planned to come
to Kdfuku-ji, they were pleased at the prospect of meeting the man himself and began to plan
their invitation. Since Ylin-y(lan took a strict view of the monastic rule throughout his teachings,
Rydkei and the others may have seen in him a new and powerful ally for their cause. However,
inviting Yin-ylan to Kyoto did not prove an easy task. They faced formidable opposition from

other factions within Myéshin-ji as well as technical difficulties in gaining permission for Yin-yian

1645), but later went to Myéshin-ji where he practiced under Gudé Toshoku /B & BT & (1577-1661) and
Ungo Kiyd 22 /& 5 J8(1583-1659). He became Gudé's Dharma heir, but the two disagreed on a number
of issues, notably the proper interpretation of the precepts. His eerly death was a loss in meny
respects, but may have been a relief to his master who was disappointed in the direction Isshi had
taken. Ungo Kiyd studied at Myéshin-ji and received inka from his master ltchu Témoku — &7 BL 28
(n.d.). Heis best known as the restorer of Zuigan-ji in Matsushima and as an advocate of Nembutsu
Zen,

%2 The other faction was led by Gudé Téshoku, one of the most influential Zen monks of the
day. Ultimately, his faction won and became the dominant force at My6shin-ji. The great 18th century
reformer Hakuin came from Gudé's line. More will be said of Gudo and his faction in Chapter 4.

80 Obaku geki, p. Bb.
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totravel. Gudd Téshoku /& & B and his faction effectively blocked any hope of a unanimous
welcome at Myoshin-ji. Even getting Yin-yan to Kyoto was complicated by the lengthy process
of petitioning thé appropriate authorities, since as a Chinese national, Yin-yiian did not enjoy

freedom of movement within Japan.

Yin-ygan's Move from Nagaszki to Kyoto

After arriving in Nagasaki, Yin-ylan took up residence as abbot at K&fuku-ji where he
sought to establish a higher level of Zen practice than had previously been known there, To
the extent possible under crowded conditions, he followed the same monastic code and style
of practice used at Wan-fu-ssu. [n addition to the welcome from Chinese expatriates, Yin-ylan
received hundreds of Japanese visitors from all ranks of society, and his assembly included a
large number of Japanese monks. Exact numbers are unclear, but the community expanded
so rapidly that tight finances and overcrowding became mejor concerns. In the spring of
1655, the community at Kofuku-ji managed a much needed expansion of the temple living
quarters and meditation halls to relieve the overcroWding; itis n.ot clear how they acquired the
funds for this project, but it suggests that the financial constraints of the first months had
eased. At about that time, in the early months of 1656, Yin-ylan was invited by a group of
Chinese lay believers to come to Séfuku-ji; there he assumed the post of abbot that his
disciple Yeh-lan had originally accepted. From then on, he served the two temples
simultaneously, holding a joint sumimer retreat for the two assemblies that year. |

One of the many Japanese monks who came to pay respects and practice under the
master was Kyorei Bydkaku }E@T BB (1600-1691) from Zenvin-ji in Hiroshima. Kyorei was
from the My8shin-ji line and a close friend of Tokud. it was at Tokub's suggesticn that Kyorei
made the trip to Naggsaki just a month aﬁgr Yin-ylian's arrival.  Yin-yian must have been
impressed by Kyorei, bécause he quickly invited him to sﬁy on té help direct the Japanese

monks during the first winter retreat.. Kyorei's letter to Tokud written during the retreat gives a
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surprisingly candid account of his observations.
There are now about seventy Japanese monks and more than thirty
Chinese monks. Yin-ylan opened the winter retreat on the fifteenth day of
the tenth month, and the monks will meditate until the fifteenih day of the
first month. The rule is being strictly observed. Japanese and Chinese
monks are mingled together, but they cannot communicate. Moreover, both
the Japanese and the Chinese monks are highly conceited, and there have
been occasicnal incidents. | am troubled as you can well imagine. However,
things are generally tranquil now....
This is Master Yin-yban's first retreat in Japan, and he is quite nervous.
He entrusted the Japanese assembly to me, and concerns himself with the
harmony of the whole assembly.®'
The letter as a whole is an excellent resource for understanding the impression that Yin-yiian
and his Zen style initially made on a sympathetic Japanese observer. In the course of the
letter, Kyorei spells out more fully the causes for the tensions he alludes to here. Since he
was aware of plans to invite Yin-yuan' to Mydshindi, he may well have been thinking ahead to
the possible consequences of such an undertaking. Kyorei further reports that he had
already passed along messages from Tokud and Rydkei to Yin-ylan, presumably expressing
their desire to invite him to Mydshin-ji in the near future. Kyorei indicates that Yin-ylan seemed
amenable to the idea. Kyorei voices his own support for the plan, but expresses doubt that
the assembly at Myashin-ji would ever be able to come to a consensus and agree to it.

The internal problems at Mydshin-ji alluded to in Kyorei's letter proved insurmountable,
and Rydkei and the others never realized their dream of installing Yin-yilan as abbot at Myéshin-ji.
Although Ryé&kei had extended his invitation to Yin-yilan while he was abbot, he did not remain
in the post for more than a few menths. Opposition to the invitation may well have played an
important role in his decision to withdraw from the post so quickly. His successor was Gudd
“Téshuku, the powerful leader of the other faction at Mydshin-ji and Rydkei's adversary in the

reform debate.. Gudd bitterly opposed the plan to invite Yin-yian and fought it as a direct

threat to the My8shin-ji line. He maintained that Mydshin-ji was limited exclusively to the line

1 Tsuji Zennosuke provides the text of Kyorei's letter in op.cit., pp. 322-325. Yin-ytan's own
letters to Fei-yin from this period confirm the makeup of the group. See Hirakubo, op.cit., pp. 99-100.
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descending from its founder, Kanzan Egen Bl il 2 ¥ (1277-1360). Gudb argued, therefore,
that as an outsider Yin-yian was not even a potential candidate.®? This exclusion of Yin-yian
from Mydshin-ji ultimately lead to the establishment of Obaku as an indebendent sect. Gudd
succeeded in blocking Yin-ylian's invitation to My&shin-ji, but he could not prevent his eventual
move to Kyoto.

Faced with the failure of their original plan, Ry&kei and his supporters changed their
tactics. They decided instead to invite Yin-yoan to Rydkei's own temple, Fumon-ji 2 <F in
Settsu,* and initiated the official procedures necessary to do so. As a Chinese, Yin-yuan
would require special permission to leave Nagasaki and take up residence elsewhere in Japan.
According to the Obaku geki, Jikuin played the primary role in obtaining this permission, although
he seems to have been écting on behalf of his superiors, Rydkei and Tokud. Jikuin began
the process by consulting with the shogunate's governor in Kyoto (Shoshidai Fit 71 4t), Itakura
Shigemune #F & & 52 (1586-1656).°* On itakura's recommendation and with his financial
assistance, Jikuin made his way to Edo and submitted an official petition to the bakufu signed
by Rydkei, Tokud, and himself.

While in Edo, Jikuin gained the support of two leading bakufu officials, the Great

Counselor Sakai Tadakatsu & & H £ B (1587-1662) and the Senior Counselor Matsudaira

_ 82 Kawakami, Myashinjishi, p. 453-454; Tamamura Takeji, Rinzaishiishi, p. 251; It Kokan,
Guda, pp. 120-121; Ogisu Jund6, Mydshinji, p. 96.

& Fumen-ji is in Tonda, a small town between Kyoto and Osaka, in the province of Settsu. The
temple was founded in 1390. According to Mujaku Dachil's Mydshin+i shi #5058, itwas a branch
temple of Téfuku-ji for about three hundred years. Other sources indicate that it was actually affiliated
with Kenchd-ji in Kamakura. See Takenuki, op.cit., p. 215-216, At the time of the eighth abbot,
Chashitsu Genkatsu % 28 % [ (n.d.), it became a branch temple of RySan-ji, and so came under the
Myashin-ji line. Rydkei entered the temple when he was 16, in 1617, and became the ninth resident
monk just three years later, at the age of 19, when Chiishitsu died.

® Itakura Shigemune was the oldest son of Katsushige B} & ; both men fought at Sekigahara
for Tokugawa leyasu. Afterwards, Katsushige was appointed to the position of shoshidai of Kyoto in
1601. Shigemune suceeded his father to the office in 1620 and served until 1654. Even after retiring
from that post, he continued to use his influence to help Jikuin and Yin-ygan. He visited Yin-ytan at
Fumon-ji twice in late 1655, and became his lay disciple, receiving the Dharma name Dokushin Shéku
MMPLAEZE. In 1656 he became daimyd and was given the domain of Seklyado (in present day Chiba
prefecture), where he died that same year.
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Nobutsuna & I E{E# (1596-1662).° When the petition came under consideration by
the council, these two men spoke in its favor and eventually secured its approval in the fifth
month of 1655.% However, the council was suspicious of Yin-ylan and believed that he
might be a-Ming spy. lthad received repeated requests for military aid from the Ming loyalists,
and Yin-ylan was known to have connections with them. in fact, it was the leader of the
loyalists, Coxinga (Cheng Ch'eng-kung) himself who had provided Yin-ytian and his entourage
passage to Nagasaki. In granting permission for Yin-ytan to visit Fumon-iji, the council remained
extremely cautious and severely limited his access to Japanese society. It did not yet grant
him permission to stay on in Japan indefinitely, nor did it grant him freedom of movement in
the country. While his case remained under consideration, the authorities simply allowed him
to move from the confines of Nagasaki to Fumon-ji under conditions amounting to house
arrest.
Having gained official permission to invite Yin-ylan to Fumon-ji, Rydkei, Tokué and
Jikuin drafted an invitation vto Yin-ytan, and Jikuin again traveled to Nagasaki to deliver it in
person. initially, Yin-ytan declined the invitation, indicating that at his age he had traveled far
enough. Jikuin repeated his requests to the master and enlisted the help of the bakufu
administrator in Nagasaki, Kurokawa Masanao 2 JI[ IE & (1602-1680) to intercede for him as
well.” Between them, they seem to have persuaded Yin-yilan and he eventually accepted
the offer. Yin-yban left Kéfuku-ji in the eighth month of 1655 with a number of his Chinese

disciples and arrived at Fumon-ji about 2 month later.

% According to the Obaku geki, Matsudaira built Ryuge-in £ %% 5%, Jikuin's subtemple at
Mydshin-ji, at this time in order to bolster Jikuin's social status and thereby improve-the chances for the
petition's approval. As a young and unimportant monk without a temple of his own, Jikuin did not have
the prominence necessary to gain the council's trust. See Obaku geki, p. 3b.

% Tsuji provides the texts of the letters of instruction sent out to the shogunate's officials in
Nagasaki, Osaka, Settsu, and Kyoto regarding this decision, all dated 1655/6/1. See Tsuji, op.cit.,
pp.329-331. .

57 Hirakubo suggests that this invitation came as a complete surprise to Yin-ytian. He
includes the relevant passage from Yin-ylan's recorded sayings, translated into Japanese, Hirakubo,
op.cit., pp. 105-106. | have been unable to identify the passage in the original texts.
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Life at Fumon-ji

Under the con‘ditions arranged with the shogunate, Yin-yGan initially lived at Fumon-ji
under house arrest. He was not allowed to leave the temple compound for any reason, nor
were any visitors allowed entry to see him. Jikuin once again turned to his friend Itakura
Shigemune for help. Itakura came personally to meet with Yin-ytian at Fumon-ji and to assess
both his character as a monk and his motives for éoming to Japan. ltakura had already retired
from his post as governor in Kyoto, but used his influence to have the constraints loosened
somewhat so that a few visitors could enter.®® Unfortunately, permission was delayed and
was yet to arrive on 11/4/1655 when Yin-ylan held the opening ceremonies and assumed
the post as abbot. Rydkei, Tokus, and Itakura were the only dignitaries in attendance.

According to the account in the Obaku geki, word spread quickly that a Chinese monk
was living at Fumon-ji, and the restrictions that only a few visitors at a time be allowed to enter
the temple became meaningless. A group of Shinshii believers, aitending services
commemorating the anniversary of Shinran's death at a nearby True Pure Land temple, crowded
the gates of Fumon-ji, eager for a glimpse of the foreigner. The monks at Fumon-ji were
unable to maintain control of the crowd and the situation got out of hand. When word of the
incident reached government officials, Jikuin was summoned by Shigemune and asked for an

explanation.®®

Although Shigemune severely reprimanded Jikuin for the episode, he

apparently acceptécl Jikuin's apology, since no steps were taken to impose new restrictions.
In 1656, Yin-yuan expressed his intention of returning to China. He had recently

received letters from Wan-fu-ssu réquesting that he come home; Yin-ylan had been absent

for almost three years, and his disciples in China reminded him of his promise to limit his stay in

%8 Hirakubo includes the a portion of the text of the letter from the bakufu confirming this
provision. The letter was sent to Shigemune and the new governor of Kyoto, Makino Chikashige 4 BF

B, dated 1655/11/8, and signed by Sakai Tadakatsu and Matsudaira Nobutsuna among others. See
Hirakubo, op.cit., p. 110.

© 8 Obaku geki, pp. 4a-5a
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Japan to that time span. In his letter of reply, Yin-yian explained that he had found it impossible
to refuse Ryckei's hospitality at Fumon-ji, but that they could expect him sometime after the
new year, in 1657. For their part, Rydkei and the other-Japanese disciples, who had gone to
great lengths to secure Yin-ylian's invitation to Kyoto, wanted to prevent or at least postpone
Yin-ylan's return to China. They petitioned the bakufu once more, requesting that Yin-ylan's
case be settled immediately and that all the resfrictions of house arrest be lifted. This time, the
bakufu's response was far more positive, but still retained a modicum of caution. Yin-ylian was
granted limited freedom of movement and the rules of isolation were greatly eased according
to terms spelled out in an official letter from the bakufu dated 7/26/1656.”° The specifics
| were as follows: 1) Yin-ylan could travel freely within the Kyoto region (including the cities of
Kyoto, Nara, Osaka, Sakai énd Otsu) for periods of up to ten to twelve days with the escort of
Rydkei, Tokud or Jikuin, but frave! outside of that area would require special permission from
government authorities; 2) up to two hundre'd' Japanese monks could pra;nctice under his
direction at Fumon-ji; and 3) lay péople could meet with Yin-ylan at the discretion of Rydkei
and Tokué, but only believers were to be admitted. However, the request that his leading
disciple Mu-an Hsing-t'ao be allowed to join him in Kyoto was rejected.”’
At about this time, relations between Rybkei and Jikuin deteriorated, culminating in
Jikuin's withdrawal of his support for Yin-ylan. According to the QObaku geki, the final break
with Rybkei was precipitated by a dispute concerning a purple robe that Ryékei had procured

for Yin-ylan without proper permission. ” The deeper cause for Jikuin's alienation from Yin-yiian

70 The text of the letter can be found in Tsuji, op.cit., pp. 338-339. There is no way to know
how many Japanese monks actually joined Yin-ydan's assembly. From his recorded sayings and other
sources we know that many monks from Kyoto, including a number from Myéshin=ji, visited him and
some stayed for either summer or winter retreats. Yin-ylan first exercised his new freedom to travel in
the autumn of 1656 when he made a tour of Kyoto.

7! Mu-an actually arrived in Nagasakiin 1655/7, a few months before Yin-yuan left for
Fumon-ji. He came at Yin-ytian's invitation, and became the abbot of Fukusai-ji. He did not leave
Nagasaki until 1660 when Yin-yiian's relations with the bakufu were completely normalized. He joined
Yin-yQan at Fumon-ji and then accompanied him to Obaku-san Mampuku-ji when it opened.

72 Obaku geki, pp. 4b-5b. The dispute probably occured in 1656, because Ryskei began
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seemed to be his growing sense that Yin-yiian preferred Rydkei, who, with his higher status,
was better able to secure for him the trappings of high rank, a purple robe, a large temple, and
an audience with thé shogun. The scholar Ogisu Jundd suggésts that although Jikuin had
done more work than anyone else to bring their plans to fruition, Rydkei and Tokué took all
the credit for the younger man's efforts, hastening a breakdown in refations. 7 In any case,
Jikuin officially resigned, notifying the bakufu in person that he would no jonger be representing
Yin-yaan.

After Jikuin's resignation, Rybkei began to handle personally direct dealings with the
bakufu. He was seriously concerned that Yin-yllan would decide to leave Japan, and he took
action in the hopes of preventing thaf possibility. In 1657, he made two trips to Edo in an
effort to settle the matter oncé and for all before the bakufu council. He intended to improve
significantly Yin-yllan's circumstances in Japan, and thus dissuade him from returning to China.
On his first trip to Edo, Ryékei failed in his quest for a purple robe for Yin-ylan, but managed
to acquire a monthly government stipend of fifteen koku of rice {enough to support
approximately 100 people) for Fumon-ji. It was becoming clear to Rydkei that the bakufu
would never accept Yin-yﬁaﬂ fully unless the authorities could evaluate his character for
themselves. On his second trip he arranged for an official summons calling Yin-ybian to Edo to
meet with the council and have an audience with the fourth shogun, letsuna at Edo castle. He
then returned to Kyoto and had to convince Yin-yiian that the long trip would be worthwhile.
In a now-familier pattern, Yin-yian was at first disinclined to go, but eventually agreed. He
once again wrote to his disciples in China and postponed his reiurn. At this paint he did not
indicate that he had decided to remain in Japan permanently.

The trip, which took place at the end of 1658, was a great success, and connections

established at that time led directly to the founding of Obaku-san. Yin-yliian seems to have

making trips to Edo himself in 1657. He definitely petitioned the bakufu o grant Yin-yan a purple robe
in 1657, perhaps in response to Jikuin's criticism. The petition was rejected.

73 Qgisu Jundd, "Ingen to Obaku-san®, pp. 16-17.°
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made a very favorable impression on the young shogun, who was then only eighteén. He
also secured the powerful high counselor Sakai Tadakatsu as his ally. Sakai demonstrated his
respect for the master by asking Yin-ytan to perform the memorial service for the 33rd
anniversary of his father's death while he was in Edo. After returning to Fumon-ji, Yin-ylian
continued to exchange letters with Sakai, and through him remained in contact with the shogun.

In 1659, Yin-yban wrote to Sakai and announced his intention to return to China, in
effect asking the shogun for permission to go. Sakai's response, dated 5/3/1659, indicated
that Yin-yian's visit to Edo had changed his standing with the bakufu significantly. The promises
made in this letter precipitated Yin-yllan'’s decision to stay on in Japan permanently. Sakai
wrote that he fully understood Yin-ylian's feelings and had tried to convey them to the shagun.
Sakai then described the shogun's response, "What Yin-ylan says is truly understandable.
His moral character affected me when we met. Moreover, he is old, and there are [dangers] of
storms on the long journey [to China]. | will be uneasy unless he remains in this country.
Therefore, let him choose some land in the Kyoto area, and | shall grant it to him as temple
grounds."” The shogun's promise of land and permission to build a new temple convinced
Yin-y(an to stay in Japan. He composed a grateful acceptance to Sakai and a letter of apology
to his disciples in China, explaining that he-would not be returning to China.”

Bakufu permission was essential for building a new temple, since the laws governing
Buddhist temples and clergy (jiin hatto 3 [t &) strictly forbade any new construction of
temples. Land grants were also the exclusive right of government authority, and had to be
officially documented with the bakufu's red seal certificate, Official dqcu mentation granting

ownership of the land followed several years later, but based upon the shogun's offer, Yin-ytan

74 Tauji gives the text in Chinese, op.cit., p. 351. Hirakubo includes a photo of the original
document, the Chinese text and a Japanese paraphrase, Hirakubo, op.cit., pp. 124-125,

7S Mu-an also wrote a letter to Wan-fu-ssu explaining his perception of the situation. Inithe
stated quite frankly that he believed that Yin-yian did not have the freedom to leave. Apparently, both
Mu-an and.Yin-yaan's other leading disciple Chi-fei Ju-i feared that Yin-yUan was being held against his
will. They were not convinced otherwise until after they were reunited with Yin-ydan and spoke with him
directly. Hirakubo, op.cit., p. 125.
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began searching for an appropriate site immediately. Itis not known for certain whether or not
Rydokei had planted the idea for this offer by petitioning for permission to open a new temple
for Yin-ylan in earlier negotiations. Some-sources suggest that this is a possibility, but offer

no concrete evidence te support the contention.

The Foundation of Obaku-san Mampuku-ji

Yin-yuan chose a plot of land to the south east of Kyoto, in the hills of Yamashiro
province known for the excellent tea grown in the region.”® The land was situated in the
Owada district within the small city of Uji. It belonged to the Konoe family, who were members
of the imperial {kuge) class. They had controlled the land from the Heian period, and their
rights to it had been contirmed by Oda Nobunaga, Toyotomi Hideyoshi, and the Tokugawa
shogunate. Although it is not at all clear whether or -not the Konoe family or the imperial court
had any involvement in the choice of land, much was later made of the imperial connection.
Emperor Gomizunoo's mother had an imperial retréat on these grounds, and it was said that
she voluntarily withdrew in order to express her support for the founding of Mampuku-ji. In
any event, when the bakufu exercised its right to transfer the ownership of the land to the
‘temple, the Konoe family was duly compensated for it with a deed to land in Settsu province
from the bakufu's holdings. The transfer involved fand valued at a total of 1,400 koku of rice
annually, of which Mampuku-ji receiQed 400 koku and the bakufu retained the balance. The
official red seal certificate gantiﬁg the land to Mampuku-ji, dated 7/11/1665; deeded an area

of 80,000 tsubo of land to the temple and included a yearly stipend of 400 koku of rice.”

5 Apperently Yin-ylan had first intended to rebuild Jikishi-an EL$S FiE, a small temple in
northern Saga, to the north and west of Kyoto. Although a Jédo shinshi: temple today, Jikishi-an was
then affiliated with Mydshin-ji. It's abbot was Dokushd Shoen 34153 14 [B] (1617-1694), who had been a
disciple of Takuan and later Isshi Monju. He inherited the temple from Isshi when he died in 1646,
Dokusho went to Nagasaki while Yin-ydan was stilt at Kofuku-ji and became one of his attendants. He
fater attained enlightenment and received Yin-yaan's inkain 1670. The basic problem with using this
temple as the site for Yin-y0an's new mohastery seems to have been its proximity to Daitoku-ji, another
major Zen temple of the time. The idea was dropped due to objections from Daitoku-ji.

77 Takenuki, Nihon no zenshtshi, pp. 217-218.
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Building began in the fifth month of 1661, and the dedication ceremonies were held
in the first month of 1663. Yin~yQan and his disciples actually took up residence in the autumn
of 1661 in order to oversee the work, long before the opening ceremonies. Construction
continued steadily for about eighteen years, with the bulk of it taking place under the guidance
of the second abbot, Mu-an.” The monastery received financial support for the project from
both government and private sources. The shogun donated 20,000 r}é of silver and 450
teak trees, and provided the services of his own administrator of construction, Acki Shigekane
# AN E 3 (1606-1682), and the Akishino FX%E carpenter clan.”® Sakai Tadakatsu willed the
temple 1,000 ryéfor the construction at his death in 1662.%° '

From the beginning, Yin-ylan intended to model the temple, in the layout of the
buildings and grounds and in its administration, on his home temple in China, Huang-pc Wan-
fu-ssu. He symboalized this by giving the new temple the same mountain and temple names,
pronounced in Japanese Obaku-san Mampuku-ji.*! In nearly all respects, Mampuku-ji was
built. as a Ming-style temple. Yin-ylan and his successors commissioned Chinese artisans to
carve the images found throughout the temple buiidings. He and his fellow monks confributed
their skills as calligraphers and painters, and samples of their work could be seen on the

temple sign boards and adorning the walls.®* Yin-yian produced his own version of the

78 Sasaki Gézo provides a chart of the original buildings, dates of completion, and where
available, provides the names of the donors, in Mampukuji, pp. 16-17.

79 Aoki Shigekane was at this time the daimy3 of Kai province, but had previously been
assigned to the Settsuregion. He met Yin-ytan while he was living at Fumon-ji and already had a
long-standing refationship with Yin-yllan and other Obaku monks before he received this assignment.

8 Takenuki gives a more complete listing of the donations, Takenuki, op.cit., pp. 218-220,

®1 Since the characters are identical in Chinese and Japanese, it became customary to add
the characters “old” and "new" to the names to distinguish the two temples. This rubric is unnecessery
in translation and has been replaced by transliterating the Chinese and Japanese pronunciations
respectively.

8 There are a number of descriptive books about Mampuku-ji that give some historical
information about the buildings and art. See for example Sasaki Gdézo, Mampukuji, Takahashi Ryswa,
Obakusan Mampukuji , and Fuji Masaharu and Abe Zenryd, Mampukuji
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monastic gpde for the governance of life and practice at Mampuku-ji to insure that the Ming
tradition would survive after his passing. Particularly crucial was the code's explicit stipulation
that all future abbots be Chinese.

In 1664, Yin-yilan retired and appointed his Dharma heir Mu-an as his successor at
Mampuku-ji. Mu-an had received Yin-ylan's inka while still in China in 1650, and came to
Japan at Yin-yoan's request in 1655. He joined his master at Fumon-ji in 1660 and from that
time on was able to participate in all the plans for building Manpuku-ji. Mu-an's contributions to
the establishment and spread of Obaku in Japan were considerable. As abbot of Mampuku-ji
he directed the construction from 1664 until its completion in 1679. His Dharma heirs alone
constitute a significant legacy to the sect's future. They number some forty-three, including
many Japanese, and represent a majority of the major lines of transmission within the sect.®®
He founded a number of temples throughout Japan, including Zuishé-ji F7 2 5F, the éects
headquarters in Edo. When heretired in 1680, Mu-an appointed another of Yin-ylian's Dharma
heirs, Hui-lin Hsing-chi 5tk #£ % (1609-1681; J. Erin Shéki), as his successor.

Hui-lin was old and ailing when he assumed the position of abbot and he served less
than one year. His short tenure did not allow ﬁim time to make a significant mark on the
temple. In due course, Hui-lin recommended Tu-chan Hsing-jung &3t 1445 (1628-1706; J.
Dokutan Shokei) to succeed him. Tu-chan had accompanied Yin-ydan to Nagasaki in 1654 at
the age of 27, and remained with him during the years at Fumon-ji. Tu-chan served as abbot
for ten years, from 1682 until 1692. He was forced toretire after losing a dispute with Kao-ch'ian

Hsing-tung 7 4 1£¥%(1633-1695; J. Kdsen Shaton), who then succeeded him as abbot.**

8 There is some indication that the sheer number of Mu-an's Dharma heirs led others to
question his abilities as a master. See Nakamura Shusei, "Mokuan zeniji to sono wasd shihdsha" , pp.
11-13. In Mu-an's defense, one should bear in mind that he served as abbot for seventeen years and
that Yin-yuan entrusted many of his own disciples, especially the Japanese disciples, into the younger
man's care.

84 The dispute centered onh naming one of Ryokei's disciples as his designated Dharma heir
after Rydkei died in a flood tide in 1670. The situation was complicated by the involvement of Emperor
Gomizunoo. For a detailed discussion, see below, pp. 162-157.
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Tu-chan was known as "Nembutsu Dokutan®, because he advocated a style of nembutsy
practice more in keeping with Japanese Pure Land sects than with the style of Yin-ylan and
the other Obaku masters. Because of this, Obaku scholérs regard his years as abbot as a
period of decline for the temple.®®

Kao-ch'lian came to Japan in 1661, sent by the abbot at Wan-fu-ssu, Hui-men Ju-p'si
EMm ﬁﬁ (1615-1664), to convey the good wishes of all monks there on the occasion of
Yin-ylan's seventieth birthday. Although Kao-ch'ilan came with the intention of escorting
Yin-yGan home to China, he, too, remained in Japan and took up residence at Mampuku-ii,
becoming one of Yin-ylian's closest assistants in his last years. Kao-ch'lian served as abbot at
Mampuku-ji for only four years, but he had a lasting influence on Obaku Zen. He wrote
extensively and was highly regarded for the‘quality of his prose. He was often asked to write
intfroductions and postscripts for editions of recorded sayings by other monks, and Yin-ytian
had.him compose a number of pieces. His writings include a reworking of Yin-ytian's monastic
code into its present form, the Obaku shingi, a series of biographies of the Chinese Obaku
masters who had come to Japan, and even a biography of famous Japanese monks.*

Kao-ch'Gan was the last of the truly talented masters to come over from China. After
his death, Chinese monks continued to serve ‘as abbot for several generations, but they left
behind little more than their names. it gradually became more difficult to find qualified Chinese
candidatgs, and after thev death of the twenty-first .abbot in 1784, all of the abbots have been
Japanese. Even in the first few decades of Obaku's development in Japan, one must turn to
the Japanese Obaku masters like Ryokei, Tetsugen, and Chdon to understand its vitality and

integration into the world of Japanese Buddhism.®’

8 Washio, op.cit., p. 102.

8 Obaku bunka jinmei jiten gives a complete listing of his writings at the end of his biography,
Otsuki, p. 117.

87 Using figures drawn from the Obakushiz kanroku, the official sectarian lineage tree, Otsuki
provides some indication of Obaku's growth and vitality in Japan: The 33rd generation, Yin-ylan's
disciples, numbered 10; the 34th numbered 123, the 35th 564, the 36th 862, and the 37th 1014, The
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37th generation was the largest in the sect's history, and dates approximately one hundred years after
the founding, "Obakushit” , p. 40.



Chapter Three
The Special Characteristics of Cbaku Zen

Obaku scholars often introduce their comments on the distinctive aspects of Obaku
practice with the observation that Obaku Zen has much in common with Binzai Zen. The
reason for this is obvious; as a line descending from Lin-ch'i I-hsuan BE 5 3% % (d. 866; J.
Rinzai Gigen), the Obaku sect inherited much the same tradition as Japanese Rinzai which
had been imported during the Sung and Yian dynasties. Most of the differences between
the two schools can be attributed to changes that accurred in Zen practice and thought in
China after the Yuan dynasty, when contact between the Chinese and Japanese Zen
communities diminished. Chinese and Ja_tpanese Rinzai continued to develop separately, in
ways appropriate to their respective cultural and historical contexts. For all that, what they
shared remains more important than their differences.

Asa ﬁ'adition of Zen Buddhism, the Obaku sect makes meditation the central feature
of its practice. Obaku may find a different balance between the elements of monastic practice-
meditation, ritual observance, and scholarly pursuit- than do the other Zen schools, but it
shares with them the common basis of meditation as its primary concern. Moreover, Obaku
practitioners describe their purpose in familiar Zen terms, "seeing ones own nature and
becoming a Buddha" (kenshé jébutsu BAE R # ). Like the other Zen lineages, Obaku makes
use of suchimages as drect transmission of the Dharma from mind to mind, a special transmission
outside of the written scriptures (kydge betsuden #{ 7 RI4E), to describe itself. For this
reason, practice of Obaku Zen takes on the usual Zen fprmat of masters directing the progress
of a group of disciples, with special emphasis on fransmission from master to disciple. As
the descendents of Lin-cin'i, Obaku masters use the same teaching methods that one associates

with Rinzai practice. Glancing through their biographies or recorded sayings, one finds the
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frequent use of shouts and slaps in encounters between master and student. Masters give
their disciples kéan ZN %2 to focus their meditation, engage in mondé &% to evaiuate their
progress, and confer inka I 7] ubon them to certify their enlightenment experience. Obaku
masters make use of the same Zen corpus for their instructions as do other Zen masters,
especially the Ainzai roku [&§% 8%, Hekigan roku 3516 6%, Mumonkan 3£, Lankavatara
Suta (f51M#Z; J. Rybga-kyd), etc.' The teachings of individual Obaku masters are recorded
in the Zen genre of recorded sayings (goroku 5 $%) and Dharrpa talks (hégo #:55), forminga
sub-corpus specific to Obaku.?

Similarities do not arise exclusively from the common historical heritage shared by
Obaku and Rinzai Zen. Once the Obaku line had been established in Japan and contact was
thus re-established between Chinese and Japanese Rinzai styles, a certain degree of mutual
influence became inevitable. Based on the pattern of Japanese adoption and adaptation of
earlier influxes of Chinese Buddhism, one would expect to find a gradual process of
enculturation of Obaku Zen into the existing world of Japanese Zen, a Japanization of it, as it
were. To some extent this has occurred. Obaku scholars today recognize the influence of
Hakuin's Zen style as well as that of other Japanese Rinzai and S6t6 masters on their sect. As

things stand now, Obaku monks generally get their academic training at Rinzai universities,

According to Hayashi Bunshd, Yin-yoan used the Rinzai roku as the basis for his own
recorded sayings. Hayashi does not provide examples to illustrate his point, but one finds evidence to
support his contention with a quick review of the index to the /ngen Zenshia. Under Lin-ch'i's name
alone, there are approximately two dozen direct references to Lin-ch'i's words. A true eveluation of
Hayashi's claim would require a study of Yin-ylan's recorded sayings. This is far beyond the scope of
this dissertation. Interestinglv, Hayashi quotes Yanagida Seizan to the effect that Yin-ydan's direct
use of the Rinzai rokuitseii, rather than portions found in the Hekigan roku, had a direct influence on
Japanese Rinzai. Heretofore, the Hekigan rokuhad been the formative text in Japanese Rinzai, but
influenced by Yin-ylan, the Japanese rediscovered the original text and came to study the Rinzai roku
directly. Hayashi, "Obaku wo kataru®, pp. 5 and 8. '

2 Woodblock editions of the recorded sayings of most of the prominent Obaku masters were
published at Mampuku-ji, and copies are preserved in the library there, where they are readily available
to sectarian scholars. With the exception of 2 modern edition of Yin-yllan's complete works (Hirakubo,
ed., Ingen zenshf), no modemn editions of the recorded sayings of the other Chinese Obaku masters
have appeared. Plens are currently underway to rectify the situation, beginning with an edition of
Mu-an's complete works. See Hirakubo, "Mokuan zenshil no henshil ni tsuite* , pp. 1-2.
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cepesially Hanazono University in Kyoto, thus re-enfercing thé common bongs.

The current generation of Obaku scholars' appear to wish to minimize the differences
between Obaku and Rinzai. This makes it somewhat difficult to evaluate the common elements
and differences observable in the mid-seventeenth century or to frace the actual pattern of
histerical éhange within Obaku practice. However, there is a wealth of textual evidence upon
which to begin the process. This evidence is basically of two types: internal Obaku ‘texts and
external texts, predominantly of a critical nature, reflecting Japanesé reactions against Yin-ytan
and his school. A full evaluation of all this textual material would require a detailed study far
beyond the scope of this dissertation. This chapter will merely suggest the general contours
- of the issues involved. It will focus prirﬁarily on internal Obaku sources, allowing Obaku's
image of itself to emerge whenever possible. However, where appropriate, external documents
will be used to complete the picture.

Most treatments of Obaku's speciai characteristics begin with a discussion of its
combina{ion of Zen and Pure Land ﬁfacﬁées. Although such a combination certainly sets
Obaku apart and has lead to its identification in the popular mind as "Nembutsu Zen", this is
not the dominant theme found in the early writings of members of the sect. We will begin,
theréfore, with the definition of Obaku Zen practice as seen in the work of the first generation
of Chinese monks.

Yin-yan seems to have recognized the inevitability of enculturation and sought.to
preserve the distinctly Chinese qualities of his Dharma style. To this end, toward the end of
his life, he wrote instructions to guide his disciples after his passing, particularly for the sake of
the generations ‘who would come after his immediate heirs were themselves gone. These
instructions form the basis of the Obaku monastic code, known as the Obaku shingi ¥ 5E

#°. Since this text became the guiding blueprint for the newly established sect, any

IThe Obaku shingi isincluded in the Taishé edition of the Tripitaka, volume 82, no. 2606, pp.
766-785. Original copies of the first woodblock editions as well as the woodblocks themselves are still
preserved at Mampuku-ji. | have preferred using the woodblock edition because it is much easier to
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consideration of unique characteristics should begin with a brief review of it. Through this
text, the first generation of Chinese masters, especially the founder Yin-yuan, preserved the

characteristics that set Obaku apart from other Zen schools of the time,

The Obaku shingi

The Obaku shingiwas first published in 1673, the year of Yin-yuan's death. Although
commonly attributed to Yin-ylian, the actual history of the text is somewhat more complicated.
As the text itself indicates, it was revised by Mu-an and compiled by Kao-ch'0an Hsing-tun. In
actual fact, the bulk of the text was written by Kao-ch'Gan, but tradition maintains that he was
following Yin-ylan’'s own instructions and recorded matters previously determined by the
master. Yin-yUan did directly author portions of the text, including the Yoshokugo TIEEE, a
set of instructions that he had written as an independent document in 1671, when he was 80
years old. This document, consisting of an introduction and ten articles, is included in the
Obaku shingi as an appendix under the same title. Other portions of the text directly atiributed
to Yin-ytian include the preface, dated 1672, and the postscript.’

The Obaku shingi belongs to the genre of monastic codes (shingi & 38, literally "pure
regulations™) written specifically for Zen monasteries. Clearly, a review of the histery of Zen
codes is beyond the scope of this dissertation, particularly since that history is currently a topic
of scholarly debate.’” However, a few words about the genre and its history are helpful in
understanding the Obaku sﬁingi. In general, although Zen monastic codes detail such elements

as daily manual labor, which we associate specifically with Zen monastic practice, they do not

read than the Taishd. It includes kambun markings, indicating the sect's own manner for reading the
text. | have followed these in all translations inciuded here. The Taishb version does not include all of

these kambun markings, but otherwise the texts appear identical.

4 According to Hirakubo, even the preface was ghost written by Kao-ch'Gan under Yin-ytan's
direct supervision, /ngen, p. 167.

$Theodore Griffith Foulk, The “Ch'an Schooi” and its Place in the Budchist Monastic
Tradition, pp. 1-25. . '
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diverge radically from the more general Buddhist monastic codes of the Vinaya tradition. in
fact, they build upon that tradition, taking for granted its existence and enduring importance.
For example, Zen monks are ordained using the same sets of precepts (e.g. the ten precepts
for novices and the 250 for mdnks) as found in the Vinaya texts.

Tradiion has it that the T'ang master Pai-chang Huai-hai 5 3 {81 (720-814; J. Hyakujd
Ekai) wrote the first Zen code, the Paj-chang ch'ing-kuei B 3 {3 (J. Hyakujé shingi), and
thus established the institutional independence of the Zen school in China. Although it now
seems likely that no such document ever existed®, most of the codes compiled from the
Sung dynasty on refer to it as their basis. The oldest extant example of the genre dates from
the Sung dynasty, the Ch'an-yiian chiing-kuei &5t 7 H (J. Zen'on shingi), compiled in 1103.’
This monastic code became the basis for numerous later editions in China and was transmitted
to Japan sometime arcund 1200. It was especially important for Eisai &8 #§ (1141-1215) in his
sfforts to establish Rinzai temples according to the tradition he had learnedin China.

The Obaku shingi itself is based more closely on @ Ylan dynasty text, the Chih-hsiu
Pai-changch'ing-kuei {5 8 L i# 3 (J. Chokushu Hyakujé shingi)?, compiled between 1336
and 1343. Although the title suggests that it is based upon Pai-chang's code, it was actually
based on various Sung dynasty texts, and is not very different in scope from the Ch‘an-ytan
ch'ing-kuei. As the title indicates, it was compiled under imperial auspices and was intended
as a guide for all Ch'an temples of the day. By the Yan dynasty, Buddhist temples had come
under closer governmental supervision, and this is reflected in the first and third sections,
which express gratitude and loyalty to the imperial court and obligations of service to the state.

The Obaku shingi represents a subcategory in the genre of Zen monastic codes,

since it was designed to govern the conduct of an individual temple rather than to serve as a

€ For a discussion of Pai-chang's code, see Collcutt, Five Mountains, pp. 136-138.

7 For a brief description of the contents, see Collcutt, op.cit., pp. 141-145. See also
Kagamishima, Yakuchl Zen'en shingi

- 87T, 48, no. 2025,
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more general Quideline. such as the Cb'an-yaan ch'ing-kuei and the Chih-hsiu Pai-chang
ch'ing-kuei. it was quite common practice for founders or restorers of Zen temples to write
such specialized codes, designed to meet the specific needs of their assembly. The Obaku
shingi was designed to regulate life at the head monastery, Mampuku-ji, and was later applied
to its branch temples, with abpropriate modifications. The monastic life described in the code
sounds very much like life in any Z_en monastery: The monks rise early and begin the day with
the morning services before dawn. Then they meditate until breaifast is served at about
surrise (literally, when the cook can see his hand). Meals are simple affairs with rice and
vegetables as the staples; the monks eat cozﬁml;mally and in silence. (The Chinese style of
food known in Japan as Fucha rydri %fi %= £} for which Obaku is famous is not the norm for
the monks themselves except on special occasions or when a benefactor sponsors the meal.)
Atter the first meal, they return to thg meditation hall until lunch is served at noon, During the
day each monk engages in some form of manual labor, cutting grass, raking the grounds,
beggingin the city, and so on. In the late afternoon, they gather again for the evening service.
'They then have another session of meditation; at this point, the students have the opportunity
to meet with their master until itis time to retire at nine pm?

The main body of the Obaku shingi has ten chapters, loosely patterned after the

Ch'ih-hsiu Pai-chang ch'ing-kusi, but much shorter and more specific than the latter. '® The

® For a detailed description of the daily routine at Mampuku-ji for the monks in training, see
Akamatsu Shinmyd, “"Obakushi kézé", pp. 40-46.

'°The Ch'ih-hsiu pai~hang ching-kuei consists of four (or sometimes eight) fascicles,
divided into nine sections. It is considerably longer than the Obaku shingi, which consists of only one
fascicle. Since it provides a general monastic rule for use in various Zen monasteries throughout Ytan
China, it is much less specific.in its regulations than a text composed for an individual monastery, like
the Obaku shingi. For example, in the fourth section, it indicates that memorials should be celebrated
honoring the monastery's founder and the abbot's Dharma master, mentioned by title only, along with
specific memorials for Bodhidharma and Pai-chang. The Obaku shingi makes explicit reference to
Yin-yuan as founder, along with references to Bodhidharma, Pai-chang, and Lin-ch'i in its.compareble
third section. The correspondence between sections of the two documents is not exact. The first four
sections of the Obaku shingi correspond in title and subject matter with the first, third, fourth and fifth
sections respectively of the Chh-hsiu pai-chang chiing-kuei . After thet, although they cover similar
matters, the paralleis break down.
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following is a section by section synopsis of the Obaku shingr:
" Section 1, Shukuri#}l % , gives instructions for offering prayers and blessings to the
ruler and high officials for their protection of the Buddha's Dharma.

Section 2, Héhon ¥4 , compares the debt of gatituae owed to the Buddhas with
that owed to one's parents, and spells out the prayers of thanksgiving used to commemorate
events from the life of the historical Buddha, his nativity, realization of the Buddhist path, and
final entry in Nirvana, as well as the nativity of two bodhisattvas, Avalokitesvara and Maitreya.'

Section 3, Sonso Zi#H, provides memorial verses for Bodhidharma, Pai-chang, Lin-ch'i
and several special memorials for Yin-ytian as fouﬁder of the temple.

Section 4, Jiji {5, determines the daily responsibilities of the abbot as the guardian
of the Dharma.

Section 5, Bongyé ’;’ﬁﬁ' stresses the importance of keeping the precepts, that is,
living by the "pure practice” (bongyd), lest the monks lose their primary purpose. This section
includes the long, detailed instructions for the Obaku service of conferring the precepts on
novices and advanced monks, known as the Sandan keie = k<, literally the three platform
ceremony for conferring the precepts.

Section 6, Fyju 28 58, describes the order of the morning and evening services,
determining the sutras and dharani included, the details for musical accompaniment and
movements of the monks. Both the content and the style of these services show some Pure
Land influences. Not only are Pure Land sutras included among the sutras for daily recitation,
along with the Hearlsuaa, but the monks are instructed to chant the nembutsu at these

services as they enter and depart the hall: The section also provides instructions for other less

regular services such as the small segaki fiti & 5 (ceremony for feeding hungry ghosts usually

1 According to Oishi Morio, the inclusion of Avalokitesvara and Maitreya reflect the popularity
of these two bodhisattvas in China; by the Ming period, they were included in the ritual practice at most
temples, “Obaku shingi no kenkyi", p. 146.
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held at Urabon-e), known as the shésejiki /INiti £, releasing live animals, making offerings
on behalf of peﬁtioners, chanting for the dead, etc.

Section 7, Setsujo Hji F¥, gives a listing of seasonal events and celebrations month by
month, with detailed instructions following. These include the summer and winter retreats,
the celebratory rituals and memorials listed in sections 2 and 3, and other major events such
as Obon. Some of these events are unique to Obaku in Japan, although they may have teen
common in Ming China; for example, the Kanrinbé %, a ceremony conducted for the
sake of the departed, is held in the temple cemetery on the 15th day of the 7th month.

Section 8, Raih6#8 &, describes the behavior appropriate to the temple grounds.
These include instructions for entering and leaving the hall, behavior inside the hall, special
instructions for the first and fifteenth days of each month, rules pertaining to the bath, the
proper manner for admitting novices, proper sitting order within the dining hall, and a listing of
temple offices. There are separate rules governing the sick room ( Shégyéds & 17 %) and
procedures for the head of the novices to lecture in the abbots stead ( Aissé hinpotsu 37 {5
#5). Inserted into this section is a text written by Mi-yun Ydan-wu, one of Yin-ylan's
predecessors at Wan-fu-ssu, advocating strict adherence to the precepts.

Section 9, Fushin ¥ &8, explains the ;neaning of manual labor in the monastery.

Section 10, Senge E 1t desaibes matters related to the death of a monk.

There are, in addition to these chapters, several appendices attached at the end,
including a series of illustrations of Obaku musical instruments, religious implements,
signboards, etc. Many of these articles differ significantly from their Japanese counterparts,
in common usage at the beginning of the Tokuéawa period. The most important of the
appe:m:iicest is Yin-yan's Yoshiyokugo T Vg 3&, which explicitly sets out Yin-ylan's wishes for

the temple, and sets in action a system that preserved the Chinese quality of Obaku practice

'2Normally segakiis associated with Urabon-e festivities, and Obaku temples are famous
even today for their Chinese version of this service held at several of their larger temples. However,
Yin-ytian made provision for a shorter version of the service, to be held at the abbot's discretion.
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that exists even today.

The Yoshiyokugo consists of ten articles, many of them general in nature, In them,
Yin-ylian stresses such themes as mutual cooperation, continued preservation of the Dharma
style, and the importance of strict observance of the precepts. However, most importantly,
Yin-ylan gives detailed instructions for the selection of future generations of abbots.™

Select the third abbot and so on from among my Dharma heirs
according to their rank. After they have served in turn, go on to the next
generation of disciples [literally, Dharma grandchildren]. By all means, select
virtuous monks already deserving of esteem who will successiully promote
the Dharma style....

Historically, when one looks at the Dharma heirs of the succession of
founders who came over from China in the past, after three or four
generations, the line ends and the founder's place is left vacant. Previously,
the lay believer Sakai [Tadakatsu] suggested an idea to defend our sect
[from this]. He said that from now on, when there is no one [qualified] at the
main temple, we should invite someone to come from China, so that the
Dharma line will never be cut. This suggestion is quite appropriate. Future
generations sheuld act accordingly.’

Yin-yan's instructions in this regard were followed, and Mampuku-ji continued to have Chinese
abbots for as long as it was possible to find qualified Chinese monks to come to Japan. F or
over a century, until the last Chinese abbot died in 1784, Mampuku-ji had a flow of new Chinese
monks who maintained the Chinese cultural influence on the sect. This allowed for aremarkable
continuity of a number of Chinese elements in the both the Dharma style and everyday life at
the temple that migﬁt otherwise have been lost in the face of the dominant Japanese cultural
and religious environment. Details pertaining to purely cultural elements such as language,
clothing, food, etc. will be discussed later, but one finds here the basis for their preservation.
Yin-ytan thus preserved what is in general terms the most outstanding characteristic of Obaku

Zen, its Chineseness.

Recognizing that the Obaku shingi is fundamentally similar to other Zen codes, one

'3 When Yin-ylian wrote this document in 1671, he had already named Mu-an as his successor
and been living in retirement for seven years. By means of this final testament, he extended his control
over the choice of future abbots for several generations.

4T, 82, pp. 780-781.
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can still find in it elements indicating Obaku's unique éharacteristics vis-a-vis Japanese Fﬁnzai.
First, in the daily services, one sees Pure Land infiuences foreign to Japanese Zen, as well as
esoteric influences. Though equally strong, inclusion of esoteric practices caused less of a
sensation among Japanese observers. Next, in the religious calendar there are several
ceremonies, like the Sandan kaie and the segaki, unknown or rare in Japanese Zen temples.
One can also identify a number of tendencies not unique to Obaku Zen, but nonetheless
characteristic of it in the relative emphasis they receive. Those worthy of mention include the
emphasis on the sutras and academic pursuits, encouragement for monks to work among the
common people, and the strict observance of the precepts. None of these elements would
have set Obaku Zen apart in Ming China, but taken as a whole, they were sufficiently distinctive
for Obaku to become a separate Zen school in the Japanese context.

Before turining to lock at these characteristics in more detail, a brief note cn the influence
that the Obaku shingi had on Japanese monastic codes of the time is in order. Because the
Obaku line was transplanted from China to Japan, the school faced unique problems inherent
in trans-cultural situations. | have therefore preferred to present the shingias a means of
preserving the Chinese character of the school within the Japanese context. However, when
one is working in a single cultural framework, monastic codes are more often indicative of
reform movements. As such, they may set one monastery or movement within a sect apart
from other elements in the éame sect. During the period following Obaku's fransmission to
Japan, in the late seventeenth and early eighteenth century, we find monastic codes playing
just such roles. Several monks from both the Rinzai and S6td sects became interested in
writing new monastic codes or republishing and studying old codes in order to restore discipline

and revitalize the tradition.” This renewed interest in monastic codes was one facet of the

'3 For example, within the S6t6 school, an edition of the Eihei shingi & T i 3 (T. vel. 82, no.
2584), written in the thirteenth century by Dogen, was first published in 1667; Gesshi Soko H Fi a2 il
(1618-1696) wrote and published his own code for Daijé-ji A 5% 3, the Undé joki 2% ¥4, in 1674:in
1679, he produced the first published edition of the Keizan shingi & 111 i##1 (T. vol. 82, no. 2589),
compiled by Keizan-Jokin 22 (11§35 (1268-1325) in the 14th century; Gesshil's disciple Manzan
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arowing reform movements characteristic of the period. Not only can the Obaku code be
seen as a part of this general trend, it also contributed directly and indirectly to the work of
several monks. For example, two S6t6 monks, Gesshil Séko F Jit 52 Hb and his disciple Manzaﬁ
Déhaku tH 1138 H, deeply influenced by Obaku masters, wrote monastic codes for their own
Sétd temple Daijo-ji A, the Undo joki B ¥ andthe Shéjurin shingi 1R HETEHR
respectively, drawing directly from the Obaku shingi in addition to relying on existing S6t6
codes. The later S6t6 reformer Menzan Zuihd T Ll i 5 (1683-1769) criticized Gesshil and
Manzan for this, and sought to restore a purely Sét6 code, devoid of Obaku accretions. In a
similar manner, Mujaku Dochl used his work with historical monastic codes as a means to

purify Japanese Rinzai from any Obaku influences.

The Combined Practice of Zen and Pure Land

Obaku Zen has unmistakable elements of Pure Land influence in its practice, and this
was obvious from the very beginning to the Japanese monks who encountered Obaku masters.
Kyorei, the Mydshin-ji line monk who wrote the earliest report on Obaku practice in Japan,
noted, “if one looks closely, the outer form looks like Joédo-shi, but the inner looks like Zen-
shi."'"® Kyorei was giving a kind and sensitive interpretation of what he had seen, but not all
observers would be so genefous. The combined practice of Zen and Pure Land caused
Obaku Zen considerable trouble in Japan, and indeed stili does so. Such a combination was
quite foreign and even abhorrent to many Japanese Zen monks, reacting as they naturally

would from their own knowledge and experience of Japanese Pure Land. Combined practice

Déhaku rH L1 & B (1636-1715) republished the Keizan shingiin 1682 and produced his own study of
monastic codes, the Shdjurin shingi ¥3#d #57% 3 between 1680 and 1691. In the Rinzai schoo!, Mujaku
- Déchi wrote codes for individual temples and produced his own major commentary on the Chih-hsiu
pai-chang ch'ing-kuei , known as the Chokushi Hyakujé shingi sae or the Hyakujé shingi sakei BLIES

L EER, in1718.

'® See Tsuji Zennosuke, op.cit., p. 325 fer the original Japanese of Kyorei's letter written from
-Kofuku-ji in 1655, See below p. 97-98 for a complete English transiation.
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would have appeared quite different to a Chinese monk than to his Japanese counterpart due |
to the historical and ctilturai differences in the Buddhism practiced in their respective countries.

To the Japanese, Zen and Pure Land appeared as complete opposites, one totally self-reliant

and the other totally dependent on the Buddha Amida. The Chinese had a iong history of

combined practice, and its absence, in Ming Buddhism in particular, would have seemed far

stranger to them.

To understand Obaku's use of Pure Land teachings, one must first understand the
history of combined practice in China and the methods for reconciling apparently contradictory
practices. On the other hand, to comprehend the Japanese reaction, one must also bear in
mind the history of Zen and Pure Land in Japan before the amrival of Obaku masters. A great
deal of scholarly work has been done on these topics and related issues, and it would be
redundant to repeat those efforts here.'”” Therefore what follows is a brief review of the
salient points of the history and theory behind joint practice, Ieédiﬁg up to a detailed description
of Obaku's use of Pure Land teachings.

A history of combined practice ought properly to include two different vaspects of the
tradition, those approaches taken to reconcile practice from the Zen side and those from the
Pure Land side. Few individuals transcen.ded these iraditional divisions so thoroughly as to
allocate equal status to the two types of practicé. Most Buddhists who advocated duél practice

were either Zen maéters who in some way incorporated Pure Land teachings into their Zen

17 Articles and books related to the subject are too numerous to allow for a complete listing
here. The most prolific writer on the subject is Fujiyoshi Jikai. ‘In addition to humerous articles, his work
includes two books, Zen to Jidokyd, which includes a sampling of his writings found elsewhere, and
Zen to nembutsu, Sonho gendaiteki igi, a compendium of scholerly articles which he edited. The
following are examples of other scholars' works representing a variety of approaches to the issue.
Historical reviews include: David Chappell, "From Dispute To Dual Cultivation: Pure Land Responses to
Ch'an Critics"; Kéchi Eigaku, "Chiigoku ni okeru zenjd kankei*; Hirada Hiramichi, “"Chlisei zenshi to
nembutsu zen"; Chun-fang Yu, The Renewal of Buddhism in China, especially pp. 29-63. Theoretical
articles include Hatteri Eijun, “Zenjb yligb shis® ni okeru jédo ho kaimei"; D.T. Suzuki, "Zen and Jédo,
Two Types of Buddhist Experience”; Heng-ching Shih, "The Syncretism of Chinese Ch'an and Pure Land
Buddhism". For a more psychological approach, D.T. Suzuki, "The Koan Exercise, Part {1, in Essays in
Zen Buddhism (Second Series), pp. 146-199; and Onda Akira, "Zen to nembutsu no shinrigakuteki
hikaku kosatsu", pp. 1-7.
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practice or Pure Land ma'sters who advocated the use of Zen meditation in addition to the
central practice of the nembutsu. This review will siress the former approach, that is from the
Zen perspective, as the more relevant to Obaku Zen. It is actually possible to extend the
history of joint practice back to the fourth century bafore one can properly speak of either the
Zen or the Pure Land school in any meaningiul serise.'® However, the early material is sparse
and uninsiructive for the present purposes.

In discussing the attitude of Zen toward Pure Land teachings, it is customary to begin
with the teachings of Hui-neng 3 Bt (636-713), the sixth patriarch of Zen, foundin The Platform
Sutra. Hui-neng's fundamental criticism of Pure Land belief was that it sought for salvation
outside of the self instead of turning inward to examine the self. Once when Hui-neng was
asked by a visitor to comment on rebirth in the Pure Land, he replied,

At Sravasti the World-honored One preached of the Western Land in order

to convert the people, and it is clearly stated in the sutra, '[The Western

Land] is not far.' It was only for the sake of people of inferior capacity that

the Buddha spoke of farness; to speak of nearness is only for those of

superior attainments.... The deluded parson concentrates on Buddha and

wishes to be born in the other land; the awakened person makes pure his

own mind. If only the mind has no impurity, the Western Land is not far. If

the mind gives rise to impurities, even though you invoke the Buddha and

seek to bereborn [in the West], it will be difficult to reach.™
Starting with this text, the classical Zen tradition took the basic attitude that while Pure Land
practice may be appropriate for those of lesser capacities, in fact, it has lit!le real value in
moving an individual along on the path to ‘enlightenment. Any teaching that focused one's
attention outward was actually guiding one in the wrong direction.

Before Hui-neng's time, there is some-evidence that this attitude had not yet become

firmly established. The fourth patriarch Tac-hsin & {E (580-651; J. Déshin) was the earliest

Zen master to describe something resembling the practice of the nembutsu in his writings.

'8 For example, see Kochi Eigaku, op.cit., p. 2.

¥ Translation taken from Philip Yampolsky, The Platform Sutra of the Sixth Patriarch, pp.
156-157.
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He identified the mental state resulting from that practice with the state of no-thought attained
through Zen meditation.*® The fifth patriarch Hung-jen %478 (601-674; J. Gunin) did ﬁot
follow Tao-hsin's lead and develop a Zen practice based on this similarity, but later descendents
in his fine did. Two generaticns later, if one follows the line through Chih-hsien %'27%(609-702;
J. Chisen) and Ch'u-chi 3L (648-734; J. Shojaku) rather than the sixth patriarch, we come to
a Korean master named Musang 3£ 1] (684-762; J. Mus6). Although a Zen master, Musang
actually taught a form of nembutsu that used gradual modulations in the voice as a device to
induce meditative states.?’

Examples like this in the early tradition are sporadic and do hot by any means represent
the central thrust of the tradition at that time. Nor do these individual masters constitute
anything like a movement. The closest thing to a movement advocating dual praétice of Zen
and Pure Land to be found in the classical period are two successive masters from the Ox-head
school, Fa-chih & (635-702; J. H6ji) and his disciple Chih-wei £ B% (646-722; J. Chii).
Their line soon died out, and after that one finds little evidence of dual practice by Zen masters
through the T'ang (618-207) and early Sung (960-1279) period. In any event, one may séy
that these early masters were not advqcating Pure Land practice in the true sense, but rather
that they ‘made, use of the neﬁbutsu as a meditative tool.

A self-conscious movement advocating dual practice did not really emerge until

20 See Kéchi, op.it., p. 2 for an explanation of Tao-hsin's position.
2! Wusang's method is described by Kéchi, op.cit., p. 3, and Chun-fang Yu, op.cit., p. 51.

2 Hirano Sbj6 expresses a very interesting theory suggesting that even the early Zen
magters may have actually practiced nembutsu of a more traditional type, but that the evidence for this
was removed by later generations of disciples. Hirano bases his theory ¢n the third episode in the
Hekigan rokuin which a visitor asks the ailing Ma-tsu Tao-i &3 38— (709-788; J. Baso Dditsu) how he
is feeling and receives the cryptic reply "Sun-faced Buddha, Moon-faced Buddha" ( H i #5 H & #
nichimern butsu gatsumen butsu) Hirano notes that in the source for this quotation, the Butsumyskys
114 3%, the word namu T 4E was originally attached to each name, He thus theorizes that in a time of
serious illness, Ma-tsu practiced recitation of Buddha names much as Pure Land believers would, but
that later generations found this shameful and removed the word namu to mask it. “Rinzai zen to
nembutsu®, p. 84,
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sometime after the tenth century when Yung-ming Yen-shou 7k 8 SEZF (907-875; J. Yomei
Enju) provided a theoretical basis for it.** Yen-shou extended his syncretic efforts towérd-the
harmonization of all schools of Buddhism, but made special efforts to demonstrate the

" compatibility of Zen and Pure Land. At that time, most masters who advocated either Zen or
Pure Land practice were highly critical of one another. Zen masters regarded Pure Land
believers as incapable of prog’eséing along the steep Zen path; Pure Land advocates accused
Zen practitioners of being selfishly intent on their own enlightenment andiacking in the Buddhist
virtue of compassion.®* Yung-ming Yen-shou transcended these divisions both in his practice
and his thought. Indeed, he would later be recognized as both a Zen master and a Pure Land
master.”

Yen-shou used Hua-yen philosophical categories to harmonize the two schools of
thought, basing his argument on the non-duality of dichotomies like the absolute (/ ¥2) and
the phenomenal (shih 3).*® On a practical, soteriological level, Yen-shou taught that Zen
and Pure Land were not only compatible but mutually beneficial for believers, thus advocating

a truly dual form of practice.?” He wrote, “If there were Zen but not Pure Land, then nine out

2 For studies of Yung-ming Yen-shou, see Mochizuki, Chigoku jodo kydrishi, pp. 329-341,
Heng-ching Shih, "Yung-ming's Syncretism of Pure Land and Ch'an" and "The Syncretism of Chinese
Ch'an and Pure Land Buddhism", and Chun-fang Yu, The Renewal of Buddhism in China; Chu-hung and
the Late Ming Synthesis, p. 52.

24 See Chappell, op.cit., for a discussion of the early disputes between the Pure Land and
Ch'an schools in China. '

% For example, Dumoulin and Ch'en both identify him as a Ch'an master; Dumoulin, Zen
Buddhism: A History, India and China, p. 285, and Ch'en, op.cit., p. 404. Chun-fang Yu presents him as
a Pure Land master, including him in her section of short biographies of Pure Land patriarchs, Chun-
fang Yu, op.cit., pp. 43-44,

% Heng-ching Shih, “The Syncretism of Chinese Ch'an and Pure Land Buddhism®, pp. 76-78.

7 It is not completely clear from the -secondary sources the relative value that Yen-shou
placed on Pure Land and Zen practices. In Chun-fang Yu's presentation, Yen-shou's teachings gave
Pure Land practice an equal or even superior position compared to Zen meditation, Chun-fang, op.cit.,
p. 62. However, as Heng-ching Shih explains it, Yen-shou used the familiar Zen interpretation of Pure
Land belief, including the nembutsu, to overcome contradictions between the schools; this approach
suggests that Yen-shou gave Zen the primary position, "The Syncretism of Chinese Ch'an and Pure
Land Buddhism”, pp. 74-78.
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of ten people would stumble along the way.... If there were no Zen and only Pure Land, then
10,000 out of 10,000 practitioners would see Amida, so they would not be concerned about
their not attaining enlightenment. When there is both Zen and Pure Land, then like horned
tigers, people become masters in this life and Buddhas in the next. If there were neither Zen
nor Pure Land, then [caught] between the anvil and tﬁe post for 10,000 kalpas and one
thousand lifetimes, there would be nothing on which to rely."*®

After Yen-shou's time, during the YQan dynasty (1280-1368), dual practice grew
increasingly common in Chinese Buddhism. This is one of the primary reésons that scholars
refer to this period as a time of gradual decline for Zen Buddhism in spite of the fact that it grew
in sheer numbers.® By the Ming period, dual practice had become the norm throughout the
world of Chinese Buddhism. All of the prominent masters of the period, incltllcﬁng the four
restorers of Buddhism in the later years of the Ming dynasty, Yun-ch'i Chu-hung 245
(1535-1615), Tzu-po Chen-k'o 3E#] E 7 (1543-1603), Han-shan Te-ch'ingf\fidjiﬁiﬁ (1546~
1623), and Ou-i Chih-hsu 5254/l (1599-1655) advocated some form of dual practice.”’
Nonetheless, harmonization still required some reinterpretation of the teachings, whether
explicit or implicit. Among Zen masters, interpretation of the nembutsu as a meditative device
remained the normative method. From a Pure Land perspective, the Zen masters co-opted
terms like "Amida” and “Pure Lend" andreduced the nembutsu to a meditation device like the
kéan.*

Defining the "true* Pure Land understanding of the nembutsuis a complicated topic.

The term itselt means both meditation and invocation and can refer to a variety of practices

2 Translated from a quotation from Yen-shou's Sanzen nembutsu shirys kenge 2 2 {., P4
FHE 18 in Fujiyoshi's Zen to Jédokys, p. 104. The passage can also be found in Mochizuki Shink,
Chugoku Jodo kyorishi, p. 341. Original not located.

2 Dumoulin, Zen Buddhism: A History, India and China, pp. 284-287; Ch'en, op.cit., pp.
445-446,

% Cheng, op.cit., pp. 52-54, and 61-64; Nagai, op.cit., p. 326.
31 Heng-ching Shih, "The Syncretism of Chinese Ch'an and Pure Land Buddhism", pp. 78-83.
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based on different sutras.® Within the Hua-yen and T'ien-t'ai schools, the practice is one
among the many kinds of meditation used, and it is not intended to be an exclusive practice.
In the context of Esoteric Buddhism, the term nembutsu normally refersto a form of meditation
in wﬁich the believer focuses on Amida Buddha, espeéially using techniques of mental
visualization; the goal of this form of concentration is the resulting state of samadhi. This
" interpretation of nembutsu practice is based on the Pratyutpannasamadhi satra (3B =Bk #
«J. Hanjo sammaikyd).*® By contrast, the practice commonly identified with the Pure Land
school proper is based on Shan-tac's 3 (618-681; J. Zendd) interpretation of the three
Pure Land Sutras.® This tradition stresses oral invocation of Amida Buddha's name rather
than visualization. The goal of practitioners is rebirth in the Pure Land in the next life. For
believers of this type, the nembutsu is an expression of faith and gratitude for Amida Buddha,
and any achievement of samadhi is basically inconsequential. In China, the Pure Land tradition
that developed based on Shan-tao's understanding pushed the balance between reliance on
other-power ({t 73 tariki) and seli-power ( B 73 jiriki) fer to the side of reliance on other-power,
but did nof completely reject all elements of self-power. Of these two general tendencies in
Pure Land thought found in China, the esoteric and Shan-tao's, the esoteric interpretation
would clearly be more amenable tc Zen masters and more fruitful for harmonization from the

Zen perspective, *°

Whether using the term nembutsu in reference to meditation on the Buddha or to

% The Buddhist master Tsung-mi 574 (779-841; J. Shiimitsu), regarded as both a Hua-yen
master and a Zen master, categorized these practices into four types. Roughly speaking, these are 1)
vocal invocation of the Buddha's name, 2) concentration on a physical representation of the Buddha, 3)
mental visualization of the Buddha, and 4) identification of the self with Amida Buddha. Tsung-mi set

out this categorization in his Hua-yen ching hsing-ytan p'in shu-ch'ao 3B ¥R 47 K5 ShBE 85, ZZ 11715,
pp. 457-458.

33 T.13, no. 418,

% These sutras are Murysjukyd % B 75 #2 (T. 12, no. 360), Kenmurydjukys B4 & 5552 (T.
12, no. 365), and Amidakyd FI55PE#Z (T. 12, no. 366).

35 Chun-fang Yu, op.cit., p. 38.
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invocation of the name, masters have long recognized that the practice had caiming effects
on the mind and could lead to a state of samadhi in which the distinction between subject and
object is transcended. For example, the great T'ien-t'ai master Chih-i %’ﬁﬁ (538-597; J. Chigi)
included meditation on the Buddha Amida among the methods for attaining samadhi.*® The
twelfth century Ch'an master Ch'ang-lu Tsung-tse R 52 (n.d.;) recommended the practice
of nembutsu for purposes of calming the mind to both beginners and those facing death.”’
As noted above, Wusang and his disciples used vocal invocation for the same purpose. Based
on this kind of observation and the philosophical basis developed by Yen-shou, various Zen
masters during the late Sung and early Yuan, inclﬁding the dominant master of the age Chung-
feng Ming-pen th & B #< (1262-1323; J. Chithd Mydhon), argued that Zen meditation and
Pure Land practice lead to the same or similar results.®® They were therefore willing to
incorporate elements of Pure Land belief into their Zen practice.*®

In some cases, these Zen masters encouraged their students to use the nembutsy in
much the same way that they would use a kdan or a mantra. They recommended chanting the
name without advocating belief in Amida Buddha or rebirth in the Pure Land, since it was the
resuiting meditative state and not faith in Amida's vow that they believed had efficacy. In fact,
they reinterpreted Amida and the Pure Land in Zen terms, speaking instead of the "Pure
Land only in the mind" (.0 1 yuishin j6do) and "the Amida within the self' ( D.LFRFE
koshin no Mida). In this way, faith that a Pure Land believer would direct outward toward an
external power (tariki other power) was directed inward toward the true self (jiriki, self power).

Eventually, this kind of instruction was teken one step further and developed into what became

% Daniel B. Stevenson, "The Four Kinds of Samadhi in Early T'ien-t'ai Buddhism", pp. 53-60.
% Bielefeldt, "Ch'ang-lu Tsung-tse's Tso-ch'an [ and the "Secret" of Zen Meditation®, p. 150.

% When the Pure Land master Chu-hung concurred with this observation found in the writings
of Zen masters he studied, he took their ideas one step further. He concluded that nembutsu is actually
superior to Zen meditation, since it is accessible to more people. Chun-fang Yu, op.cit., pp. 47 and 62.

% Dumoulin discusses this briefly in Zen Buddhism: A History, Japan, pp. 204-205.
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known in the Ming period as the nembutsu kéan ;1L A%, During the Yian and Ming
periods we find that Zen monastic codes included recitation of Amida's name as a part of
funeral services for monks and, more importantly, during times of serious illness.*

The precise origin of the nembutsu kdan is unclear, but by the Ming period it had
come into common usage. Unlike most other kéan, the nembutsu kéan has no roots in the
classical Zen corpus, and it takes on any number of variations. However, its most basic form is
the question, "Who is it who chants the nembutsu?" Generally speaking, a Zen master would
give this kéan to a lay disciple, usually one who already practiced the nerpbutsu. The master
would encourage the student to Imeditate on this question while going about his usual practice
of chanting Amida's name. The basic purpose of the exercise was to turn the believer's focus
away from a purely Pure Land recitation based on faith toward a more Zen understanding of it.
The masters believed that the nembutsu kéan could engender in a Pure Land believer the
same feeling of doubt that the kéan did in Zen practitioners and thus lead to an enlightenment
experience.*'

Zen masters used this exercise as a sort of bridge between the steep path of Zen and
the easy path of Pure Land. By doing this, they hoped to reach out to people of average and
below average abilities who might find Zen meditation too difficult. This was consistent with
the strong Ming emphasis on lay Buddhism. It does not seem that masters commonly used
this exercise with their disciples inside the monastery. This is hot to say that monks did not
themselves practice the nembutsu, since we know of several examples of monks whe did.
However, the nembutsu kéan was primarily a way for Zen masters to serve the needs of lay

believers and not a practice for those who had dedicated their lives to religious life.

“° |n its instructions for services during the illness of a monk found in section 7, the Ch'ih-hsiu
pai-chang ch'ing-kuei suggests chanting the names of the ten Buddhas for ordinary situations.
However, when the iliness is serious, it calls for reciting "Namu Amida Butsu” one hundred times. This is
repeated for the funeral service on the day of cremation. T. 48, p. 1147b and 1148¢.

4 Chun-fang Yu reviews the writing of several Ming period Zen masters who used the
nembutsu kban, op.cit., pp. 53-57.
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Dual Practice in Japan

Dual practice of Zen and Pure Land was first introduced in Japan during the Kamakura
period in the late thirteenth century (late Sung/early Ylan dynasty in China) by Japanese
monks who had studied at Zen monasteries in China and Chinese monks who fled the chaos
in their native land during the change of dynasties and settled in Japan. The most prominent
Chinese Zen master of the time, Chung-feng Ming-pen rh & BY A (1263-1323; J. Chihé
Myédhon), was himself a preponent of dual practice and most of the Pure Land influence on
Japanese Rinzai at that time can be traced to him. This was the case because a great many of
the Japanese rﬁonks who traveled to China sought him out, and some of his Chinese disciples
later made their way to Japan.* However, for a variety of reasons, these Pure landinfluences
did not endiure in Japanese Zen as they did in China.

First, the general tendency of Japanese Buddhism during the Kamakura period moved
in exactly the opposite direction from the Chinese. While Chinese Buddhism grew increasingly
syncretic and combined practices from different Buddhist schools of thought, .including Hua-
yen, T'ien-t'ai, Ch'an and Pure Land®, the Japanese were continuing to divide into distinct
sects and were moving toward single, exclusive practices. This trend can be seen in the all of
the new Japanese schools of the period, the Pure Land sects (Jodo-shii, Jédo shinshd, and
Ji-shi), the Nichiren sect, and the two Zen sects, Rinzai and S6t6.** Buddhist practice
introduced in the Heian period by Shingon and Tendai had been characterized by a high
degree of ritual and complex thought requiring extensive training. The new Kamakura schools
each sought in their own way to simplify Buddhist practice by focusing on a single form: the

Pure Land sects relied on recitation of the nembutsu, the Nichiren sect on reciting the title of

2 See Hirada Hiromichi, op.cit., pp. 61-65.
43 Sung-peng Hsu, A Buddhist Leader in Ming China, p. 47.

44 Matsunaga, op.cit., vol. 2, p. 7.
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the Lotus Sutra, and the Zen sects stressed meditation. Although it would be an
oversimplification to say that even these schools completely abolished all other forms of practice
for their adherents, they were all moving away from syncretism.

Not only was the intellectual and religious climaté of the time not conducive to any
form of multiple practice, specific developments within Japanese Pure Land and Zen had
moved them further apart than they had ever been in China. The two dominant Pure Land
schools, Jodo-shii and Jédo shinshii, under the guidance of their founders Hénen #3R
(1133-1212) and Shinran 3 (1173-1262), had taken the Pure Land tradition of Shan-tao
to its logical limit, denying any validity to practices other than nembutsu. They taught that in
the final age of Mappé 7 & people could only attain salvation through the vow of the Buddha
Amida and called for total reliance on Amida's power (tariki). This made all practices other than
reciting Amida’s name obsolete. In fact, any other kind of practice would actually cause the
believer harm, since it implied frust in one's own efforts (jirik/ ) rather than absolute reliance on
faith in Amida. For philosophical reasons, Pure Land believers in Japan could not argue as
éome of their Chinese counterparts would that Zen meditation and Pure Land practice had
the same result. They denied any efficacy for any practice other than their own and were
especially harsh in their criticism of Zen which is the epitome of reliance on self power.

For their part, Zen masters were highly critical of Pure Land practice in Japan. Not only
did they regard reliance on an-external Buddha as misguided, they found the monastic practices
of Japanese Pure Land, particularly True Pure Land, completely unacceptable. Since salvation
by faith alone implied that keeping the precepts was no longer a necessary part of Buddhist
practice, True Pure Land monks were allowed and even encouraged to marry and eat meat,
Chinese Pure Land masters had never taken reliance on the power of Amida to this extreme
and they had never advocated rejection of the common Vinava tradition shared by all the
Buddhist clergy. Under these circumstances, Zen Buddhists in Japan came to regard Pure

Land Buddhism as a perversion of ihe tradition.
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Earlier examples of Chinese Ch'an masters promoting dual practice were forgotten
during the centuries when contact with China was lost, and the gulf between the Zen and
Pure Land schools remained intact until the arrival of Obaku masters. Japanese Zen masters
came to see any Pure Land influence on their Zen practice as a form of contamination. There

are a few examples of Japanese Zen masters like Suzuki Shosan /K IE = (1579-1655) and
| Ungo Kiye ZE B 7; /i (1583-1659) who advocated dual practice of Zen and Pure Land, though
even they regarded it primarily as a means to reach the laity. Shésan Was an inaependent,
one might even say marginal, figure in the Zen tradition; he did not function within the bounds
of institutional Zen, and his ideas had little or no influence on other Buddhist masters of the
day.* In this regard, Ungo is a different matter, since he was a prominent figure within the
Zen hierarchy and at one time served as abbot at Mydshin-ji. He not only took unpopular
stands ai Myédshin-ji as a reformer in favor of strict monastic discipline, but he continued to
promote the practice of nembutsu among lay believers. His ideas were rejected by the majority
of the other monks at the temple, and he was in effect forced out. His teaching has been
denigrated within the mainstream of the Rinzai tradition as "Nembutsu Zen" and has not been
influential, so in a sense he is also a marginal figure.*

When the Obaku masters came to Japan and displayed such obvious Pure Land
influences as chanting the nembutsu and chanting Pure Land sutras at daily services, most
Japanese monks could only asscciate this with the dominant Pure Land tradition familiar to
them in Japan. Even Obaku supporters from My8shin-ji like Rydkei had trouble reconciling

themselves to this aspect of Obaku practice.” The Japanese response to this characteristic

45 Suzuki Shosan has received extensive attention in Western literature. See for example,
King, Death Was His Kéan, Tyler, Selected Writings of Suzuki Shésan, Ooms, Tokugawa Ideology, pp.
122-143.

% Qgisu, Mydshinji, pp. 71-84.

7 |t is said that when Yin-yGian was residing at Fumon-ji and acting as abbot, Rydkei did not
participate fully in the Obaku-style services that Yin-yoan held in the morning and evening. He
refrained from actively participating in those elements of the services that showed direct Pure Land
infiuence. For example, he would remain seated while the other monks entered and exited the hall,
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will be treated in more detail in the next chapter.

Obaku Zen's Dual Practice of Zen and Pure Land

The teachings of the Obaku masters fell squarely within the Chinese syncretic traditioﬁ
that they had inherited and would not have seemed in any sense extraordinary in a Ming
Chinese context. They approached the dual practice of Zen and Pure Land from the Zen
side, and it was clear where the balance lay between the iwo teachings. They were Zen
masters who made some use of Pure Land practices within a Zen context, reinterpreting them
in Zen terms. This dual practice falls into two basic categories: use of the nembutsu kéan with
Pure Land lay believers and the ritual use of Pure Land sutras and the chanting Amida's name
within the monastery. Most modern scholarship has focused its attention on the former
category, perhaps because it is more easily reconciled with.the Rinzai tradition.*® However, it
is much more likely that Japanese monks were responding to the latter when they reacted
against Obaku Zen as an impure Zen style. _

Based on the recorded sayings of Yin-yian, Mu-an, Chi-fei, and other early Obaku
masters, one can say that Obaku followed the Chinese pattern of using the nembutsu primarily
with lay believers, and then reinterpreting it in Zen terms as a kdan.* Looking at Yin-yian's
extensive writings as the primary resource for understanding Obaku’s Zen style, one finds
only a handful of references to chanting the nembutsu. In each instance, Yin-yiian had been

approached by a Pure Land believer who already used the nembutsu as his or her primary
chanting the nembutsu.

48 For example, in his discussion of Yin-yaan's Zen style, Dieter Schwaller explains the
history of the nembutsy kéan and give examples from Yin-ylan's recorded sayings to illustrate its use
in Obaku Zen, but offers no explanation for Obaku's use of Pure Lend elements in its monastic ritual.
Der japanische Obaku-Ménch Tetsugen D6k, pp. 43-45.

“° This observation is based on a review of primary materials when available and secondary
studies made by Obaku scholers. The modern edition of Yin-ytian's complete works makes his
teachings readily available for research. Unfortunately, modern editions do not exist for most other
Obaku masters, and the original woodblock editions are rare. For secondary material related to Mu-an,
Chi-fei, and other Obaku masters' teachings related to the nembutsu, as well as quotations from their
recorded sayings, see Hayashi Bunshd, “Obeku ¢ kataru", pp. 12-14 and 27-29.
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Buddhist prac’aicé. Yin-ylian encouraged each of them to reflect on some form of the question,
"Who chants the nembutsu? &{LE =& " Like other Zen monks before him, Yin-ytian
sought to reach these people at their current level of Buddhist understanding and then to
iinspire them to move forward, toward a Zen approach to Buddhist practice. He did this by
giving them a kdan-like problem to contemplate while they continued in their regular Pure
Land practice. However, there is no evidence to suggest that Yin-ylan ever encouraged a
strictly Pure Land approach to the nembutsu, stressing chanting the name in faith without the
Zen reinterpretation of it. Nor is there reason to bélieve that he gave the nembutsu kdan to
anyone other than a Pure Land practitioner; there are no instances recorded in his works of
the master recommending the nembulﬁu kdan to any of his Zen followers, lay or monk.

In thisregard, Yin-yan's teaching style is not unlike that of the Rinzai master Hakuin.
Despite his harsh criticism of dual practice within the Zen monastic setting, Hakuin took a
much softer, more conciliatory tone with Pure Land believers. For example, in the Orategama
zokushu B FE R, he wrote, "It must be understood that the kéan and the recitation of the
Buddha's name are both contributing causes to the path that leads to the opening up of the
wisdom of the Buddha.”®' He did not believe that the two practices were equally beneficial by
any means, but he recognized the benefits of Pure Land practice for lay people of lesser
abilities. In much the same way, Yin-ylian adjusted his approach to suit his audience, but
always maintained his basic Zen orientation. In an apology for Obaku's Zen siyie, one modern
Obaku scholar has argued that in its openness to Pure Land beliefs, Obaku reunites gradual
and sudden practices and so reaches people of high, middle and low capacities. He maintains
that when Zen excludes all other téachings {meaning both Pure Land beliefs and sutra study)

then it becomes one-sided and excludes the practice of compassion.®

_ 50 Such examples can be found in the Ingen zenshd, Vol. 3, p. 1089; vol. 6, p. 2843; vol. 9, p.
4291; vol. 10, p. 5030.

5" Translation from Yampolsky, The Zen Master Hakuin, p. 130.

52 Akamatsu Shinmy®, "Obakushi koys", pp. 12-13. Akametsu expleins and defends the
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One does find an obvious exception to this pattém of dual practice among the early
Obaku masters, the fourth abbot of Mampuku-ji, Tu-chan Hsing-jung. Tu-chan seems to have
been a strong believer in the Pure Land teachings and regularly practiced the nembutsu
himself, especially later in his life. For this reason, he became known as "Nembutsu Dokufan".
an epithet used not without scorn by those within the Obaku tradition. By the accounts of
Obaku scholars themselves, Tu-chan crossed the line from dual practice in the traditional
Chinese Zen sense to a pure Japanese style of Pure Land practice. *® For thisreason, Tu-chan
is regarded within the tradition as a marginal figure, and his teachings are not considered
representative of Obaku Zen.

The inclusion of Pure Land elements in the ritual practices at Obaku temples clearly
sets Obaku Zen apart from Japanese Rinzai and S6t6 Zen.** As noted above, Obaku monks
chant aloud Pure Land suiras along with a variety of other soriptureé at daily services and they
recite Amida's name as a form of walking meditation when thev enter and leave the hall.**
(There is also some Pure Land influence on other rituals such as the H6/8 gishiki Ti{4E %,

the ceremony for releasing living animals.)® itis important to bear in mind that this represents

only a small portion of the daily services and is by no means the central feature of Obakuritual.

nembutsu kdanat some length and highly recommends it to lay people as.an appropriate form of zazen
for them to practice, ibid., pp. 23-32. He is the best example in the modern period of a scholar-monk
promoting Obaku Zen as Nembutsu Zen. However, he never loses his Zen orientation and is quite
explicit that there is no Buddha or Pure Land outside the self.

%3 See for example his biography in Otsuki, Obaku bunka jinmeijiten, pp. 278-279, and
Akamatsu Shinmyd, "Obakushii k626", p. 21.

54 Rinzai funeral services for lay believers even today include references to Amida. However,
that portion of the service is read in the Chinese fashion similar to Obaku's, and most lay people would
probably not recognize it for whatitis. Hirano S6j6, "Rinzai zen to nembutsu®, p. 89-90.

55 The exact order of services is found in section 6 of the Obaku shingi, T. 82, p. 771b-c. For
the morning service, the monks chant the “Stramgama dharani (from the "Sdrmgama sutra, T. 19, no.
945) and the Heart Sutra. For the evening service they chantthe Amida Sutra, the Heart Sutra, the
OjéjufE 4 51 (T. 12, no. 368), and other dharani. The full name for the Ojdjuis Batsu issaigosshd
kompon tokushé jddojinshu 1 — Y] R REIR 415 4 3 L fW, itis generally associated with funeral
services. since it requests rebirth in Amida's Pure Land.

% Amida Buddha is among the Buddha's mentioned in this service. T. 82, p. 772a-b.
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The order and contents of the daily services were prescribed in the sixth section of the Obaku
shingi and have been preserved down to the present. However, | have found no explici't
explanation of any sort for these ritual practices in the primary literature of the Tokugawa period.
This suggests that they were actually practices so common in Ming China that the early Obaku
masters felt no need to explain or justify their existence.”’

In popular and scholarly writings alike, the common perception of Obaku is that it
represents a form of "Nembutsu Zen". Contemporary Obaku scholars are exiremely sensitive
to this charge, since the term is often used in a derogatory manner. It generally implies a
perversion of the Zen approach to Buddhist practice that somehow combines two contradictory
sets of beliefs. While Obaku scholars do not deny the Pure Land influence on their school,
they reject the characterization of their Zen style as Nembutsu Zen. Unlike their Edo period
forbearers, present day Obaku monks feel the need to explain explicitly the presence of Pure
Land elements in their rituals. They take the position that Obaku's use of Pure Land belief is
more like that found in the Tendai and Kegon traditions than that of the native Japanese Pure
Land schools, Jédo-shil and Jédo shinshil. It has been suggested that the misperception of
Obaku as Nembutsu Zen was actually encouraged by Obaku monks themselves in the Meiii
period, in a misguided attempt to popularize the sect and broaden its economic base. *® Whether
or not that is in fact the case, the Pure Land influence on Obaku is clearly not as strong as is

popularly believed, as will be discussegi below.

 Thisis not the case for contemparary scholars. For example, Hayashi Bunshd explains
somewhat defensively that Amida is nat the oniy Buddha mentioned in the daily services, as one would
expecttofindin a Pure Land temple. He argues that whether one thousand or ten thousand Buddhas
are mentioned, it does not matter because they are all names for the true self, "Obaku o kataru", p. 15.
I have slso had this matter explained to me by one of the scholar-monks at Mampukusji after observing
one of the services. The monk explained that he had been faught that the Obaku style of nembutsu
practice was a form of meditatiori and that it had nothing-to do with a-Buddha outside himself. He
pointed to his solar plexus and indicated that during that exercise Obaku monks concentrate on the
Amida within themselves and fry to realize the Pure Land inside.

% See Hayashi Bunshé, "Obaku o kataru”, p. 9.
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Other Influences on Obaku Zen

Very little work has been done by Obaku scholars in tracing other influences found
in Obaku Zen, derived from Esoteric Buddhism, Chinese folk religion and other Chinese
religious and philosophical traditions such as Confucianism and Tacism. A thorough study
would require careful consideration of the written cources, the Obaku shingi and the recorded
sayings of the early masters, detailed examination of the non-Buddhist images found at Gbaku
te}nples, and a consideration of Chinese folk traditions. Detailed consideration is beyond the
scope of the present study; the following comments are tentative in nature.

The most obvious example of influence from Esoteric Buddhism is the use of Esoteric
sutras and dharani in the daily services of Obaku temples. Other services in the liturgical
calender, such as the segaki, feeding the hungry ghosts, were originally characteristic of the
Esoteric fradition in China, but in the Ming period they had come into common use at Zen
monasteries.”® These practices are set out in the Obaku shingi, so they remain a parf of
Obaku practice today. However, some Esoteric practices known to have existed in the early
years of the sect's history have since died out. In keeping with the usual practices of Ming
Buddhism, the Chinese Obaku masters were trained to use dharani in extraordinary
circumstances to bring relief from or ward off natural calamities and they taught their Japanese
disciples to do the same. There are numerous examples of Chinese and Japanese masters
chanting dharani to bring rain in times .of drought, cure disease during epidemics, and expel
demons or other spirits that possessed the living.

Evidence of Chir;ese folk religion is harder to trace, since it was never described in
the written documents. Rather, folk practices would have occurred quite naturally when the
Obaku masters were serving the needs of Chinese expatriates in Nagasaki, and some of

these practices must have been retained as Obaku spread to other parts of the couniry. As

% The Pure Land master Chu-hung was also known for his use of the segaki service along with
other Esoteric rituals. See Chun-fang Yu, op.cit., p. 19.
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described earlier, the Obaku temples in Nagasaki (the three Chinese templés founded before
Yin-y{lan came to Japan and tfllose originally founded as branch temples of Mampuku-ji) all had
halls for the Chinese folk deity Ma-tsu, whose image was temporarily enshrined there while
Chinese sea merchants were in port. Since Chinese traders were not allowed in any other
Japanese cities, it is not surprising that Obaku temples in other localities do not have similar
halls. However, there is other evidence to suggest that Chinese folk deities were once
venerated at Obaku temples including Mampuku-ji. For example, an image of the folk deity
Kuan-ti B8 7 is enshrined as the main image in the Garan-d6 ﬁﬂl%i.“ Itis not known what
folk practices the Chinese monks observed in the Edo period, but during the celebration of
Chinese Obon in September and October, it is now common for Chinese students to set up
the traditional altars for the dead at Obaku temples, including Mampuku-ji."

One expects to find evidence of Confucian and Taoist influence on any Ming period
- Buddhist group, and Obaku is no exception. The belief that the three teachings, Buddhism,
Confucianism and Taoism, were one and harmonious (sankyé itchi = 3 — 3X) was widespread
among Buddhists in China at the end of the Ming dynasty.®® This view was promoted by
almost all of the prominent Buddhist masters of the day, though naturally from a Buddhist

perspective.®® Yin-yian and the other Chinese masters would have been quite unusual had

they not held similar views. In Japan as well, Buddhists living at the beginning of the Edo

€ See p. 26, note 27 for more information on Kuan-ti.

6 Altars'at Mampuku-ji were identified as examples of the Chinese folk tradition associated
with Obon through consultations with Anna Seidel, a Taoist scholar with extensive knawledge of
Chinese religious images.

%2 |n Japan, the same expression, sankys itchi = #¢— 3%, usually refered to Buddhism,
Confucianism, and the native Shinto. Until the Meiji period, the harmony between Buddhism and Shinto
was graphically illustrated by the incorporation of small Shinto shrines within the compounds of most
Buddhist temples. Many of the older examples of these Shinto shrines were removed during the Meiji
period when efforts were made to forcibly separate the two traditions. Obaku temples have some
Shinto shrines dating back to the Tokugawa period.

5% See, for example, Sung-peng Hsu, op.cit., pp. 150-163, Chun-fang Yu, aop.cit.. pp. 7, 64-66,
Chang Sheng-yen, Minmatsu Chigoku bukkyd no kenkyd, pp. 30-34.



80

period had, by necessity, to come to grips with Neo-Confucian thought since it permeated
and dominated the intellectual discourse of the secular world. Nonetheless, very little is said
about Confucian and Taoist influence in any secondary literature on Obaku Zen. Nor has any
work been done to ascertain the attitude individual Obaku masters took toward those schools
of thought. This alone suggests that the syncretic movement to harmonize the three teachings
was not central to the thought of Yin-ydan and the others. However, there are several directions
that research could take to evaluate their positions vis-a-vis Confucian and Taoist thought.

First, there is a certain amount of material in Yin-ytan's collected works related to
Confucianism and Taoism.“ For example, one finds among his poetry in praise of various
Buddhist masters a few verses extolling the Taoist master Lao-tzu and one verse stating that
Buddhism and Confucianism are compatible.®® Yin-yiian also extolled the Confucian virtues
in general, and filial piety was a special theme in much of his teachings and writings.® There
may well be other, less obvious passagesin Yin-ylian's collected works with Taoist or Confucian
themes, especially in letters to lay believers. Itis worth noting in this context that the biographies
of Obaku masters, both Chineée and Japanese alike, tend to stress their strongfilial devotion.
For example, Yin-yUan's biography explains that he deferred entering the monastic life for
many years until his mother died, in order to fulfill his deep sense of filial piety toward her.
Evaluation of all this material wouldrequire a more lengthv study of Yin-ylan's recorded sayings
and the biographies than is appropriate here, but would provide a good basis for a study on
Confucian and Taoist influences on Obaku Zen.

Furthermore, it is important to remember that Yin-ylian did not forbid his disciples from

& Yin-yoan's writings are readily available in Hirakubo's modern edition of the /Ingen zenshi.
The works of other Obaku masters, with the exception of Tetsugen, have not been published in the
modem era, so research into their writings is more difficult. Hirakubo is currently working on an edition
of Mu-an’s complete works and has plans to do similar work with other early Obaku writings which
should greatly improve matters. See Hirakubo, "Mokuan zenshi no henshu ni tsuite”, pp. 1-2.

55 fngen zensha, vol. 5, pp. 2477-2479.

% Yin-yaan wrote several verses in praise of filial piety, see /ngen zenshiivol. 9, p. 4218 for
one example.
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reading extensively in non-Buddhist v;rritings once they had advanced sufficiently in their
practice. Thisattitude isreflected in the fifth section of the Obaku shingi devoted to a description
of carrect practice. After warning that no amount of book learning will avail if the monks do not
persevere in keeping the precepts and in their practice of meditation and good works,
permission is nonétheless agranted for the master to allow disciples to read as extensively as
they please. "So long as it does not interfere with their meditation, monks who have mastered
the sutras aﬁd recorded sayings [of Zen masters] may read as widely as they like in any books."*”
Yin-yuan hirﬁself kept an extensive personal library which he brought with him from China.
This library included a large number of non-Buddhist writings, among them Confucian and
Taoist texts.®® A thorough review of the titles would perhaps offer clues as to which aspects
of non-Buddhist thought were especially appealing to Yin-yOen,

Although not directly relevant to the issue at hand, it isinteresting to note that Jabanese
Coniucian scholars were known to have cultivated friendships with Obaku masters and to
have studied the Chiniese language with them.® Scholarslike t6 Jinsai {F EE{_5F (1627-1705)
and Ogyl Sorai ﬂiiiﬂﬁé (1666-1728) preferred toread the Confucian classics in the original
Chinese rather than by translating them into Japanese, using kambun markings. In order to
do this properly, they tried to master Chinese language, both written and spoken. For these

scholars and others like them, Obaku masters were a living resource of Chinese language and

57T, 82, p. 769

& A catelogue of Yin-yian's private library was compiled a few months after his death. The
list is divided into three sections, Buddhist scriptures, Buddhist texts, including those produced by
Obaku masters, and secular writings. The third section is the smallest , but includes 61 items. Many
are poetry callections, but there are a number of Tacist writings, such as the Inner Chapters of
Chuang-tzu, and Confucian texts, such as the collected writings of Wang Yang-ming. A copy of this
catalogue was published under the title "Ingen zenji no yuisho mokuroku* , pp. 21-25.

% Yoshikawa Kéjiré comments on Sarai's friendship with Yteh-féng Tao-chuang Bl i &
{1655-1734; J. Eppd Doshd) in his biography of Sorai in Jinsai, Sorai, Norinaga, pp. 121-122, 126-7, 201
and 206. Yueh-féng was a native of Chekiang who came to Japan in 1868 at the invitation of Kfuku-ji,
where he served as abbot and did much restoration work. Tu-chan Hsing-jung made him a Dharma heir

in 1691, He became the eighth abbot of Mampuku-ji in 1707, and was honored with a purple robe in the
same year.
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culture that was otherwise unavailable tc them, living as they were under the conditions of

naticnal izolation.

The Sandan Xaie

The Sandankaie =184 (Triple Ordination Platform Ceremony), described in section
five of the Obaku shingi, combines the final ordination of Obaku monks with a service for
conferring the precepts on lay believers.”® The ordination portion of the ceremony follows a
general pattern common within the Mahayana tradition. Monks are ordained first by accepting
the full set of precepts from the Vinaya tradition of Theravada Buddhism; eventually they
received their final ordination with their acceptance of the Bodhisativa precepts, a specifically
Mahayana development. As for confeiring the precepts on lay people, there is a long history
in both Theravada and Mahayana Buddhism of spreading the Dharma through bestowal of a
smaller set of precepts on lay believers. In the ancient Buddhist traditions, lay people were
encouraged not only to keep the most basic Buddhist precepts against killing, stealing, lying,
sexual misconduct and drinking liquor, but to take on more stringent practices similar to those
of monks for limited periods of time several times each month. In the Mahayana traditions of
China and Japan, it became common for Buddhist masters to confer the precepts on large
numbers of people at public lectures and similar gatherings. In Japan, the practice was generally
associated with movements seeking to restore discipline within the Buddhist sangha as well

as to strengthen the faith of lay Buddhists, such as the Vinaya movement in the Shingon sect,

™ Yin-yGian wrote a more detailed description of the Sandan Kaie, the Gukai hbgi, published in
awoodblock edition by Tetsugen Dék6 in 1658. Yin-yian based his work on the Hung-chieh-fa-i 5L7% i
{# (J. Gukai hégi), a text written by San-feng Fa-ts'ang = !4 &£ 7% in 1623. Fa-tsang had himself drawn
upon earlier work by Yun-ch'i Chu-hung. Yin-yuan's Gukai fdgican be found in the Zengaku taikei, vol.
7 (the kaiho % & section), pp. 1-68. Yin-yQan's edition of Fa-ts'ang’s text appears in the ZZ 2.11.5. A
Ch'ing dynasty edition of Fa-ts'ang’s text, called the Ch'wan-shou san-tan hung-chieh fa-i {z. ¥% = ¥ 5
7% & & (J. Denju sandan gukai hégi), appeared in 1688, That edition is also foundin the ZZ, 2.12.1 For
more information, see Hirakubo, op.cit., p. 147.
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known as Shingon Ritsu.”’ The Obaku Sandan kaie can be seen as a related tradition, and as
such is not unique to Japan. While Obaku was not a ritsu movement in the literal sense, it
shared with them the basic approach to reviving Buddhism and preserving the Dharma through
strict observance of the precepts. However, the Obaku practice is more closely related to a
tradition from Chinese Zen temples of the T'ang and Sung periods than to other Ritsu
movements seen in Japan. Rather than the informal, almost impromptu bestowal of the precepts
on lay people gathered for sermons or festival celebrations that one sees in ritsu movements,
the Obaku ceremony is a highly structured ritual performed according to detailed instructions.”

Obaku mésters were the only Buddhists in Japan to perform the Sandan kaje ceremony,
and for this reason it has been regarded as a unique cheracteristic of the sect. However, the
ceremony dqes not seem to have been unique to their line in China, nor was it originally
developed by them. The community at Wan-fu-ssu held the ceremony regularly, and Yin-ytian
led it some sixteen times while serving there as abbot. It is not known who first introduced the
ceremony there; since it was a late Ming development, it was probably introduced by Yin-ytan
or one of his immediate predecessors. When Yin-ytan realized that the Japanese had never
seen or heard of ihe ritual, he thought it would be a shame for them not to experience this
beautiful ceremony. He therefore composed and had published a text, the Gukai h6gi GATR

&8, describing it in some detail. He also made the existing Chinese source that he had

 Ritsu movements have occured in several different sects in Japan, and are not limited to
the Ritsu school transmitted to Japan in the Nara period. The primary example of these movements was
the Shingon Ritsu sect that was very strong during the Kamakura period and revived in the Tokugawa
period. Other Ritsu movements include Tendai's Arrakuritsu, Nichiren's Hokkeritsu, and Pure Land's
Jodoritsu, all active in the eerly Tokugawa period. See Wait,"Jiun Sonja (1718-1804): A Response to
Confucianism within the Context of Buddhist Reform”, p. 213. :In a sense, Obaku represents a Ritsu
movement within Rinzai Zen, although it never used that term to describe itself.

2 We know from anecdotal evidence that Obaku masters also held more impromptu
ceremonies as they traveled through the countryside, to bestow the precepts on the common people.
For example, the Zenrin shihei shi includes a story about Choon Dékai holding these popular
ceremonies, pp. 17b-18a. In this case, the story is told to discredit Chidon, since it claims that he
performed the ceremony for money.
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used as the basis for his own work available in Japan.”™ The instructions from the Gukai hiégi,
in an abbreviated form, were then incorporated into Obaku's monastic code as a permanent
part of Obaku practice.

For whatever reason, the Obaku sect has not continued to hold this ceremony as
Yin-yGan intended.” Therefore, the exact procedure for the Sandan kaie is no longer
completely understood. Directions given in the Obaku shingi would normally have been
augmented by an oral tradition preserving practical details not provided in the written text.
Without that oral tradition, Obaku scholars cannot even be certain about the proper interpretation
of the written instructions; thus their descriptions of the ceremony are usually quite vague.
The following description, based on the day by day instructions found in the Gukai no nitfan
5L H B portion of section 6 in the Obaku shingi, must be regarded as tentative.”® The
ceremony took place over the course of eight days. The first two days were dedicated to
bestowing the precepts on the broader Buddhist community; both lay people and monks
took refuge in the Three Treasures, the Buddha, the Dharma and the Sangha, and then
received the Five Precepts, the Eight Precepts and the ten precepts for novices.” On the
third and fourth days, the community formally accepted novices who would have previously

been accepted by individual masters. During these two days, novices received their robes

73 See note 70 above.

74 Unfortunately, the Sandan kaie ceremony has not survived 1o the present day. Historians
at Mampuku-ji could not account for this. Nor did they know when the ceremony had last been held.

5T, 82, p. 769¢c-770a.

78 Although they are listed separately, these sets of precepts are all related. The ten
precepts for novices (¢ #5-+#% shamijikkai) are to refrain from: 1) killing living things, 2) stealing, 3)
sexual misconduct, 4) lying, 5) drinking liquor, 6) eating after noon, 7) going to see dancing, singing and
shows, 8) adorning the body with perfumes, jewelry and other finery, 9) sleepingin a high bed, and 10}
receiving money. The Five Precepts (T gokar ) are the first five of these, which lay people are
expected to observe on a daily basis. There are some practical differences, of course, since the ban
on sexual misconduct implies refraining frem fornication and adultery on the part of lay people, rather
than all sexual activity as it does for monks and nuns. The Eight Precepts (J\ #i% hakkai ) usually refer
to the first nine of the novices' precepts, with 8) and 9) combined. Lay people were expected to
observe these stricter conditions on specific days of the month.
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and bowls, took the ten precepts for novices and were lectured on them. All of the events of
the first four days took place on the first platform. The next two days were dedicated to the
Vinaya portion of full ordination which took place on the second platform. On the fifth day, the
leader lectured on the four kinds of refuge for sentient beings ( P9 {& shie).”” On the sixth
day, the participating monks received the 250 precepts of a fully ordained monk.” On the
seventh and eighth days of the ceremony, the Bodhisattva precepts % (bosatsukai)
were explained and then the monks mounted the third platform and received them.”
Yin-ytan may have conferred precepts on his Japanese disciples on earlier occasions,
but he held the first Sandan kaie in Japan at Mampuku-ji during the winter retreat of 1663. He
held the ceremony twice more after his retirement, in the second month of 1665 and again in
the second month of 1670. After that time, Mu-an and successive abbots of Mampukusji
continued the tradition for some time. It was normally expected that novices would have
already received the ten precepts from their master when they first joined the order. Full
ordination waé then granted only at the Sandan kaie, which was to be held every three to four
years at the discretion of the abbot. Initially, the ceremony was limited to the main tempie

Mampuku-ji, and monks would have had to travel there for ordination. However, after 1675

when Mu-an held the service at Zuish&-ji , the Obaku headquarters in Edo, both sites were

77 Shie can mean a variety of things, including the four kinds of practices appropriate for
monks. In this case, it refers to the four kinds of things that all sentient being can rely upon, the
Buddha, the Dharma, the Sangha and the Precepts ({5 i {7R).

8 The Obaku shingi describes only the ordination of monks. The precepts for full ordination
are somewhat different for monks and nuns. While monks take a total of 250 precepts, nuns take an
additional set, bringing their total to 348, It seems likely that the many nuns who joined the Obaku order
received only the precepts for novices from their respective masters.

7 The Bodhisattva precepts are generally divided into ten heavy and forty-eight light precepts
+E R+ /\BEIR (jdjokai shijahachikyska)). While the precepts for novices and the 250 precepts for
fully ordained monks come from the Theravada tradition, the Bodhisattva precepts are specifically
Mahayana in origin. See Groner, Saiché: The Establishment of the Japanese tendai School, especially
pp. 49-50, and 213-246. Chinese Zen masters confered these on both clergy and lay people alike as
symbols of their connection to the Zen schoal. For an historical account of their use in Zen monasteries
in China, see Foulk, op.cit., pp. 78-87. '
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used.%

The Sandan kaie was not only designed for ordaining Obaku monks, but as a means
to spread the Dharma among the common people. Obaku abbots used the ceremony to
popularize Obaku Zen and create or strengthen its ties with lay believers. Dating back to the
T'ang and Sung periods, Zen monasteries in China regulariy used ceremonies conferring the
Bodhisattva precepts on lay people in much the same way®', as had the Zen schools in
Japan.®? Obaku's success in promoting itself through this ritual is hard to judge, since no
records were kept of the ceremony and no exact figures are available. We have only the
anecdotal evidence from biographies and recorded sayings to provide information. According
to references made in Yin-ytian's biography, five hundred people participated each of the first
two times he led the service, and over a thousand the third time.®® When Mu-an held the
ceremony in 1677, 1200 people were said to have participated, and when Kao-ch'tian led it in
1695, another 1,100 people came.® These figures are approximate at best. Nonetheless,
they do indicate significant interest in the ceremony among lay people in Kyoto and Edo. Not
only could lay believers renew their ties with the Buddhist sangha and gain merit from taking
the precepts, but it was also a novel opportunity for ordinary Japanese to watch an elaborate

Chinese ritual first-hand.

Maintenance of Chinese Cultural Identity

Life at Mampuku-ji and other Obaku temples differed from that found in any other

8 According to Washio Junkei, this caused antagonism between the monks at Mampuku-ji
and those at Zuishd-ji, Nilron zenshdshi no kenkyd, p. 102.

8 Foulk, op.cit., pp. 85-87.

82 For a description of the S6t6 schools use of mass ordinations as a means to strengthen the
sect on the popular level, see Bodiford, The Growth of the S6t6 Zen Tradition in Medieval Japarpp.
357-424,

8 Hirakubo, op.cit., p. 160.

84 Takenuki Gensho, Mihon zenshishi, p. 227.
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Japanese temple because the distinctive patterns of Ming monastic life were maintained, in
such areas as ritual language, religious instruments, implements, food, clothing, personal
appearance, and temple architecture. These created a special atmosphere at Obaku temples
and made for the appearance of a distinctive Chinese style of Zen. In actuality, thése were
external differences, more clogely related to cultural and ethnic identity than to differences in
Buddhist teaching. However, Zen monastic practice encompasses all aspects of daily life and
Zen codes prescribe appropriate behavior even on seemingly trivial levels. For this reasdn,
the preservation of cultural differences did take on a religious quality for the Chinese Obaku
masters. Conversely, these differences prompted Japanese Rinzai masters to criticize Obaku
Zen asritually incorrect.

During the early years when the majority of the Obaku community were Chinese, it
was perfectly natural that they would continue to use their own language in daily and ritual life.
From the start, this created special problems for relations between the Chinese masters and
their Japanese disciples. Fortunately, they shared the written language of classical Chinese
to bridge the gap, and there were interpreters to help in formal situations. Apparently, Yin-yian
never felt comfortable speaking Japanese when he received important guests, but he and
the other Chinese monks did learn to communicate in Japanese for everyday purposes. Some
Japanese disciples also made an effort to learn to speak Chinese in the Fukien dialect of their
masters. All of them were expected to learn to chant the sutras and other prayers of the daily
services in that dialect. Although Japanese naturally became the dominant language over the
years, the custom of chanting in Fukien dialect Chinese has been preserved down to the
present day. Large portions of the Obaku shingi include Japanese markings in the phonetic
syllabary (it ¥ {R % furigana) indicating a Japanese approximation of Fukien pronunciation.
Obaku monks still chant everything according to this style, known in Japanese as Obaku
bonbai ¥ 58 MH or Obaku shémys # BEFTHH |, and learning to do so is among the first priorities

for novices.
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Obaku masters brought with them the instruments and other religious implements
they had used in China. These are depicted in an appendix to the Obaku shingi and thus
knowledge of them ‘has been preserved down to the present, and they remain in use throughout
all Obaku temples. Some of these instruments which have subsequently become
commonplace in Japanese temples of all sects were unknown in Japan before the establishment
of Obaku temples. For example, the drum known as mokugyo £, is said to be a Ming
instrument first imported to Japan by Obaku masters.®® The Ming style of services, including
the specific uses for the varioﬁs instruments, are also preserved in the ritual directions in the
main body of the monastic code. The original musical quality of the services has also been
maintained by an unbroken chain of oral tradition within the sect. The combination of drums,
bells, and hand chimes, along with the rhythms of the chanting, create an overall effect more
closely resembling esoteric services than those of other Japanese Zen sects. We know from
Tokugawa period comments that the music sounded exotic to the Japanese who heard it, and
in some cases distinctly unpleasant.®®

Obaku temples also have preserved certain culinary customs from Ming Chfna. For
example, monks at Mampuku-ji still eat together in the dining-hall and share a common serving
pot in the Chinese manner. It was Yin-ytan's wish that the monks not divide up into smaller
cquUes at mealtimes, and he specifically called for monks living in their own subtemples on the
temple precincts to gather for meals with the whole assembly.?” Even today, Obaku is known
for its original Chinese vegetarian cuisine, called fucharydri 7fi %= £138 , and visitors to Mampuku-i
caﬁ partake of a meal served in the traditional fashion. This was originally festival food and has

never been daily fare for the monks. Nonetheless, Obaku monks were criticized by Japanese

85 Hayashi Bunshd, "Obaku o kataru®, p. 23.

8 Kyorei commented that the music was interesting, but inappropriate in Japan and grating on
his ears day after day. See p. 98, below.

87 See the seventh item in Yin-yian's final instructions, the Yoshiyokugo, in the Obaku shingi,
T. 82, p. 781a.
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monks in the Tokugawa period for being fat and for eatihg throughout the day, in violation of
 the basic Buddhist code. While this criticism may well have had some basis in fact, the Obaku

shingi clearly follows the usual standards, calling for two meals a day to be eaten before noon.

Another cluster of Obaku customs relate to the dress and personal appearance of the
moenks. Firét, Chinese monastic robes were somewhat different from Japanese robes, We
know from the Obaku gekithat the Japanese tailors had trouble producing these robes and
that one tailor in Kyoto came to specialize in the making them.® The Chinese also wore
shoes rather than the straw sandals customary in Japan and wore a different sort of cap. We
know from criticism in the Zenrin shdheishd that Chinese etiquette related to the cap differed
from the Japanese and this caused a certain misunderstanding®® in additions, Chinese monks
shaved their heads according to a different schedule than the Japanese, so it was not
uncommon for them to have up to two inches of hair. This gave them a somewhat worldly
appearance in the eyes of their Japanese critics. We know from portraits that Chinese monks
also grew their nails quite long, extending, sometimes, for several inches, as was the Chinese
custom. Although it was natural f& the Chinese Obaku monks to maintain these Chinese
styles, their Japanese disciples adopted the same customs as a part of their monastic discipline.
Even previously ordained monks from other sects were expected to change from Japanese
to Chinese robes when they came to practice Zen for extended periods of time. Portraits of
the early Japanese masters clearly show their full adoption of Chinese dress and personal
appearance. It was this latter development that particularly caused resentment for many

Japanese who felt that it indicated a lack of respect for Japanese customs. None of these

8 Obaku geki, p. 4b.

89 The topic of the sixth section of the first fascicle of the Zenrin shithei shit concerns wearing
the cap incorrectly. It mentions that Ming monks ignored the proper etiquette for caps prescribed by
the Ch'ih-hsiu Pai-chang ch'ing-kuei, and that Chinese monks wore their caps out of season, as if they
served some symbolic function other than the practical purpose of keeping the head warm in winter. It
specifically mentions that the founder of the Obaku line wore his cap to cenceal his worldly appearance,
areference to Chinese monastic hair styles, which aflowed for longer growth bstween shavings.
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customs were specifically prescribed in Obaku's monastic code, and gradually all were replaced

by Japanese monastic styles.

Other Chararcteristics

While not unique to Obaku Zen, there are three other characteristics that do help
define the Obaku style of Zen: its attitude toward the sutras and teachings, its stress on strict
observance of the monastic code, and its strong tradition of work among the common people.
Each of these has a basi.s in the Obaku shingi and repreéents a tendency within Yin-yiian's
teachings. One may also observe similar tendencies in other Ming period masters such as
Chu-hung and in some Tokugawa period Japanese masters. These are the characteristics
that probably struck the deepest chords in the Japanese mon.ks who joined Obaku in the
early years of its development in Japan.

In some cases, Zen masters have taken a radical position towards the sutras {(and the
Buddhist teachings they represent) and called for their destruction. One may well argue that
statements of this sort, like the instruction to kill the Buddha, are intended symbolically, and
are not meant to be literally fulfilled. Nonetheless, they do represent a strong emphasis within
Zen Buddhism to substitute personal experience for scholastic pursuit. Zen masters speak of
the direct transmission of the Dharma from mind to mind, not the transmission of a written
tradition. There is a strong bias in the teachings of many Zen masters against a bookish
understanding of Buddhism. However, other Zen masters take a more positive attitude toward
the sutras and teachings, arguing that the teachings and meditation are one (f8#X — B zenkyé
itchi). They recognize that the truth one encounters in the sutras is ultimately the same as
what one experiences through meditation. Obaku Zen basically takes this latter, positive
attitude.

In his early years of practicing Zen, when he first began learning the sutras, Yin-yuan

observed to a friend that grasping the essential meaning of.the sutras is like being shown the
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road to follow, but that one must still follow the road for oneself in order to reach the goal.*°

Nonetheless, he continuéd to read and study the sutras throughout his life and encouraged
his disciples to do the same.”' Obaku Zen does not regard sutra study as sufficient in and of
itself, but does consider it an essential part of monastic life. Naturally, Obaku Zen favors the
writings of the Zen patriarchs and certain sutras that have fraditionally been associated with
Zen, just as other sects give priority to some suiras over others. However, the Obaku sects'
positive attitude toward the sufras as a whole is manifested in their production of the Obaku
edition of the Tripitaka. Although Tetsugen rightly deserves the bulk of the credit for completing
this project, Yin-yiian and the entire community contributed their skills andresources to support
him. In a veryreal sense, Obaku made the Tripitaka readily available to any temple in Japan for
the first time in the history of Japanese Buddhism.

Even before Yin-ylian came to Japan, he was known to the Japanese for his strict
attitude toward observance of the precepts. Yin-yiian believed that the renewal of Rinzai Zen
could only be achieved thrgugh a return to menastic discipline. The Japanese disciples that
gathered around him shared in this conviction. Men like Ry&kei and Tetsugen left their previous
affiliation to join Obaku largely because of their deep commitment to strict observance. With
its emphasis on meditation and the sudden achievement of enlightenment, Zen has sometimes
been interpreted as bypassing or transcending monastic discipline. Obaku Zen takes much
the opposite approach. The attitude that monastic discipline is a necessary basis for Zen
practice permeates the Obaku shingi. For example, in the fifth section on pure practice, the

text reads, "Students of the way must first of all keep all of the precepts, the ten precepts of

% Ingen zensha, vol. 11, p. 5115.

 In fact, Yin-yuan inherited a tradition of deep respect for the sutras common to the abbots
at Wan-fu-ssu. According to his biography, while serving as abbot there, he read the entire Tripitaka,
which earlier abbots had taken pains to acquire. In the entry for Yin-ydan's forty-seventh year, the
biography says that he spent 1,000 days reading the Tripitaka to commemorate the eighty-second
anniversery of the first petition made by Cheng-ytan Chung-t'ien, then abbot, to government authorities
in order to obtain a copy. The entry briefly explains the history of the three abbots of Wan-fu-ssu who
dedicating their lives to cbtaining this edition. /ngen zenshd, vol. 11, p. 5147-5149, See alsop. 21,
above,
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the névice. the two hundred fifty precepts of the monk, and the ten heavy and forty-eight light
precepts of the Bodhisattva.... If you do not keep the precepts, then you cannot meditate. |If
you cannot meditate, then you cannot attain wisdom."*? Obaku Zen thus portrays itself as
using the traditional divisions of the Buddhist path, discipline, meditation and wisdom. As in
traditional formulations, disciples of Obaku Zen begin with discipline, and building on it, progress
through meditation to wisdom.

Among the features of Obaku practice that can be considered under the rubric of
stri& monastic discipline is their attitude toward the summer and winter retreats % J& (J. ango).
The custom of keeping a retreat dates béck to Buddhist practice in India when monks were
expected to remain at a monastery and not travel during the rainy season, a period of three
months during the summer. In Zen temples in China, this custom developed into two yearly
retreats, the summer retreat, from the fifteenth day of the fourth month through the fifteenth
day of the seventh rﬁonth, and the winter retreat, from the fifteenth day of the eleventh month
through the fifteenth day of the first month of the new year. These periods of retreat became
intense sessions of study for disciples under a master's guidance. Yin-ytan and the other
Obaku masters kept these refreats strictly. We know from Kyorei's letter, for example, that
Yin-yGan held his first retreat in Japan in the winter of 1654-1655, and Kyorei specifically
mentioned that the assembly kept the rule strictly. Yin-yiian saw to it that the practice of
keeping the summer and winter reireats would be preserved at Obaku monasteries by having
them clearly regulated by the Obaku shingi.*® All disciples were expected to participate in the

sessions, and special permission had to be granted by the master to excuse an individual.

27, 82, p. 769a-b.

% The dates are listed in section 7 of the Obaku geki under the month by month calendar of
events: Under the fourth month, on the fifteenth day, we find ketsuge jodo ¥5 & L &, the opening
lecture for the summer retreat; the fifteenth day of the seventh month lists the gege j6d6 #R H | %, the
closing lecture. Similarly, for the winter retreat, we find kessei i i, the opening ceremony for the
winter retreat under the fifteenth day of the tenth month, and kaisei %, the closing ceremony on the
fifteenth day of the first month, T. 82, p. 772¢-773b.
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Disciples had more freedom of movement during the months between sessions, and it was
during the off months that they were expected to carry out their other projects.®* At this time,
Japanese Rinzai monasteries occasionally held retreats at the discretion of the master who
served as abbot, but it was not a regular a feature 01; their practice. The holding of scheduled
retreats was among the features of Obaku practice that attracted Japanese Zen monks in the
early years of its development in Japan. This practice ne longer distinguishes Obaku, since
Rinzai monasteries also regularly keep the retreats as a result of reforms implemented in the
eighteenth century by Hakuin.*®

The summer and winter retreats served an important purpose; these were periods
when students made great progress in their practice because they could meditate intensely
and meet with their master on aregular basis. There were also opportunities for individual
monks to experience the leadership of another master. As with the other sects of Zen, Obaku
monks habitually traveled to study under different masters, usually with their own master's
consent. For example, Tetsugen spent a summer session with Chi-fei, with the permission of
his master Mu-an. Monks from other Rinzai lines and from the Sotd school often joined an
Obaku assembly for one of these sessions, and it was in this way that firsthand knowledge of
Obaku practice spread throughout the Zen world in Japan. This free exchange between
monasteries had been the pattern of Zen practice in China for generations. Before Mydshin-ji
posted new regulations in 1665 that banned this type of exchange, monks from the Mydshin-ji
line had also participated.

A final attitude that characterizes Obaku Zen is its dedication to work among the common
people. Buddhist monks have always served as religious teachers for lay believers, and Obaku

masters also fulfilled thisrole. Examples of this kind of service are innumerable. Obaku monks

% We know this from Tetsugen’s example. Mu-an made a special exception in allowing
Tetsugen to carry on with his Tripitaka project throughout the year when Tetsugen had yet to receive his
inka, which he received in 1676.

% Hakuin reinstituted the practice of keeping the yeerly retreats in the mid-eighteenth
century; Miura, op.cit., p. 27. :
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wrote letters, composed lessons on Buddhism (£ 5& hdgo), sometimes in the vernacular ({iX
% 2R kana hégo), and preached sermons for the sake of lay believers. Yin-ytian tried to set
an example of Buddhist compassion to lay people by regularly holding the ceremony for setting
living creatures free.*® However, Obaku masters sometimes went beyond the role of teacher
to provide for the physical needs of the common people. Normally these activities would be
the domain of iay believers, but lay people did not always have the expertise or the resources
to meetimmediate physical needs, especially in times of crisis. For example, Tetsugyl worked
among the common people in the countryside and became well-known for building bridges
and reclaiming swamp land for farming; Tetsugen spent most of his time working with the -
merchant classes in the urban centers and was knewn for distributing food and monetary aid
during periods of severe famine. These two Japanese Ohaku masters stand out in their
dedication to relieving physical distress, but they are only the most prominent examples within

the sect of this kind of public service.

% One of the ponds at Mampuku-ji was built specifically for this purpose and is called Héjochi

Bt



Chapter Four
Obaku in the World of Japanese Zen Buddhism

Most scholars who write about Obaku Zen within the context of Tokugawa Bt{ddhism
remark that it deeply influenced early modern Buddhism, especially Zen Buddhism. Yet
scholars have rarely commented in concrete terms on the nature of that influence, nor even
given detailed information on the Obaku sect's relations with other schools of Zen in Japan.
This chapter will explore these subjects in an effort to portray Obaku's position in the world of
Japanese Zen during its first century in Japan, beginning with the initial rush of interest at the
arrival of the founder, Yin-yuan, through the period of reform within Rinzai Zen under the
Master Hakuin and in S6t6 Zen under Menzan. These are crucial years for the formation of
~ Zenasitis known today in Japan, and Obaku did indeed play a role as a catalyst for reform.
Obaku's influence on reform was in some respects direct and positive in nature, contributing
specific elements and tendencies in its Zen style to the Japanese world of Zen. Examples of
this positive influence are Obaku’s contributions to the movement for monastic discipline as a
means of reform and renewed interest in reading and studying the original Zen records of the
masters, sﬁch as the Rinzairoku, rather than compilations like the Hekiganroku. However,
Obaku also influenced Japanese Zen in an indirect manner. In response to a style of Zen
quite fofeign to that known in Japan, Japanese Rinzai masters, and to a lesser extent S4t6
masters, were stimuléted to redefine and sharpen their own sense of what Zen practice ought

to be.

Initial Responses to Obaku Zen

As discussed in the historical sketch of Obaku in chapter two, Yin-ylan's arrival in
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Japan was anticipated by elements within the world of Japanese Zen, especially among the
monks at Myéshin-ji who were already familiar with his writings. After his arrival, numerous
monks and lay believers made the journey to Nagasaki to meet the master and pay their
respects. In many cases Rinzai and S6t6 monks joined his assembly and practiced under his
direction for a summer or winter retreat before returning to their home temples. This early
stage in Obaku's history in Japan has been called "the Ingen boom", because of the magnitude
of the Japanese excitement at the arrival of a prominent Chinese master. None of the earlier
Ming arrivals had engendered such a response, but neither had they attained the stature in
China that Yin-yuan enjoyed as the abbot of Wan-fu-ssu. There was at this time noreason to
believe that Yin-ylan would be staying on permanently in Japan, aﬁd this no doubt contributed
to the flood of visiting monks interested in observing at firsthand a Chinese style of Zen.
The visiting Japanese monks did not anticipate the changes in the overall Chinese
Zen style that had occurred since regular contact with Chinese Zen masters had ceased
some two or three centuries previously. They were therefore generally shockéd by what
they observed in the daily practice of the Chinese assembly, especially by the incorporation
of Pure Land practices into the daily Zen rituals. None of them had actually traveled in China
themselves as Japanese masters from earlier centufies had often done, so they were equally
unprepared for the culture shock inherent in entering a foreign environment. That; in effect,
was what they were doing when they joined Yin-ylian's assembly. Yin-yuan and his company
maintained their usual patterns of life and kept to the monastic rules they had followed in
China. Japanese monks encountered any number of new and unfamiliar practices and
customs; they would have found themselves strangers in their own country, since it was they
who were expected to adapt to Chinese ways in order to practice under Yin-vian.
Evidence for this kind of response to the cultural and religious differences of Obaku
" practice are found in the letters of visiting monks, among which the finest and most detailed

is Kyorei's letter reporting his impressions of Yin-ylan and his assembly at Kéfuku-ji during
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the winter retreat of 1654-55. The following is a transiation of most of the letter, excluding a
portion related to the crisis in the temple's finances and the names ¢f visitors that Yin-yaan

received:;

| arrived in Nagasaki at the beginning of the eighth month [of 1654]
and met with Master [Yin-ydan]. When | was about to ask [permission}] to
return home, Yin-ylan detained me. Since the shogunate's administrator
of [Nagasaki] and the assembly also asked me toremain, | have stayed on at
Nan-king Temple [Kdfuku-ji}. The year is almost at an end, so | plan to
return to Hiroshima in the middle of the first month next year.

Master Yin-ytian is in good health.

There are now about seventy Japanese monks and more than thirty
Chinese monks. Yin-yuan opened the winter retreat on the fifteenth day of
the tenth month, and the monks will meditate until the fifteenth day of the
first month. The rule is being strictly observed. Japanese and Chinese
monks are mingled together, but they cannot communicate. Moreover,
both the Japanese and the Chinese monks are highly conceited, and there
are occasional incidents. | am troubled as you can imagine. However, things
are generally tranquil now. With my present detachment, | understand that
itis not so unusual. | am veryrelieved. This is Master Yin-ylan's first retreat
in Japan, and he is quite nervous. He entrusted the Japanese assembly to
me, and concerns himself with the harmony of the whole assembly.

| have given Yin-yuan Tokud's [message] and had it translated. He
also received Master Ryokei's [message] and was pleased,

It is reasonable to expect me to come down next Spring, but there
are various difficulties at the temple, so it would be better if | didn't go far
away. Thereis an unusual need for money... ,

As for inviting Yin-yltan to Mydshin-ii, I heard from the shuso Shin'

B EE{S that Tokud and Master Rydkei and -ithiers have each taken steps. |
would truly like to do the same, but | don't thiiik that the assembly [at My&shin-
jil is in accord. If the whole monastery were in agreement, then he could be
invited with official government permission. Master Yin-ylan would very
much like to meet Master RySkei. 1f the process of the invitation proceeds,
then Yin-ylian should be able to go to Kyoto....

Shin has already told you about the monastic code, but | will comment
briefly. Itis very different from the one followed in Japan.
* Meals are three times a day. Early in the morning and at noon time there is
rice gruel as usual.. Again in the late afternoon there is rice gruel, and then
in the evening there are tea and cakes. This is the daily routine. Between
times, there are tea and cakes at odd hours. Some days they even eat six
times! The monks have fat bellies. This is very different from Japan.
* After the morning service, the assembly proceeds 1o the abbot's quarters
and bows three times. This is not done in Japan and is truly a splendid

! Shuso ¥ & is a title used for the head monk who ranks just below the abbot. It may also
refer to the monk who serves as supervisor of the summer or winterretreat. The identity of the monk
Shin {& is unknown.
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* Entering the hall is quite inferior to the [manner followed] at Mydshin-ji.

* At the end of the morning service, the assembly chants Namu Amida Butsu
while entering and exiting [the hall] (gy6d6 4T38). The bells, drums and
mokugyohave an interestingrhythm, but it is an inappropriate ritual for Japan.
Every day it grates on one's ears. There are various other customs that |
cannot remember, and so cannot recount them.

The manner of duing zazen seems very commendaable. In general, if
one looks closely, the outer form looks like Jodo-shii, but the inner iooks
like Zen-shi. This is probably the pattern for monastic life {in China].

Among Yin-ylian's attendants, there is no one outstanding. The Seidé
Dokud (Ch. Tu-ying)®? P8 2k J5 is said to be clever. Next, the scribe
(shoki 2 20) named Dokuchi (Ch. Tu-ch'ih) ® 3 &1 is said to be well liked in
China. Other than that, there is the attendant (jisha 1% 3) Ryden (Ch. Ken-
yen)* F i who behaves well. The one named Dokutan ® 3 # works at
his kéan single-mindedly, and even Yin-ytan is impressed by him. The
others are of little talent, but they are conceited in a way unknown among
Japanese. They have no sense and are unpleasant people.

Next year, one or two of Yin-ylan's Dharma heirs will be coming to
Japan. [tis rumored that twenty or thirty men will accompany them. Perhaps
you could come down to Nagasaki once and see conditions for yourself
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Kyorei intimates that the tensions which arose between Chinese and Japanese monks in

these early days of enthusiasm for Obaku were the result of cultural differences. As he

explained it, not only could the two groups not communicate with one another, but both

sides were prideful. More than just spoken language divided them; the customs, manners,

and assumptions that make up the unspoken language of the two cultures were in conflict.

The theme of cultural tension underlies much of the interaction between Obaku and Japanese

Rinzai Zen, and cultural differences may well have been as crucial as those in Zen style and

2 Seidb 75 % is the title given to a monk who has previously served as head monk at another
temple. | have rendered the names in Japanese as Kyorei would have read them, since he does not

seem 10 have been certain of the exact characters used by the Chinese monks. The identity of Dokud
is uncertain. He is probably the monk Tu-wang Hsing-yu Ji14 i (n.d.; J. Dokud Shéyl) who became

Yin-yGan's disciple in 1651 and accompanied him to Nagasaki in 1654

3 Identity uncertain. Probably the monk also known as Tu-chi Jii5 (n.d.; J. Dokuchi) who

accompanied Yin-yian to Nagasaki in 1654 and returned to China the following year.

“1dentity unknown.

% Tu-chan Hsing-jung (1628-1706; J. Dokutan Shékei) who would later become the fourth

abbot at Mampuku-ji. See pp. 49-50 for more information.

8 Tsuiji, op.cit., pp. 322-325,
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teaching for determining Obaku's place in Japanese Buddhism.

Kyorei expresses concern about four basic topics, concerns that recur again and again
in later Riﬁzai discussions of Obaku practice. Kyorei was a close friend of Tokud and was
regarded asan ally of the faction at Myoshin-ji that favored a strict adherence to the monastic
code. He was therefore probably predisposed to appreciate Yin-ytian's Dharma style, and he
tempers his negative remarks with several positive comments about his experience. This
lends a balance to his observations not found in later Rinzai texts, which are one-sidedly
negative in tone. The primary problem that Kyorei mentions is the difference between monastic
codes followed by the Ming Chinese and the Japanese forms of Rinzai. Kyorei specifically
refers to the Chinese practice of taking three meals each day, including one after the noon
hour, a breach of the basic Buddhist precepts taken by all monks, including novices. The
Japanese regarded such eating habits as detrimental to meditation, since a full stomach tends
to make one sleepy.” Second, Kyorei observes that the monks practice a form of nembutsu
as aregular part of their morning service, and accurately theorizes that this combination of an
external Pure Land veneer over a solid Zen core is the Chinese pattern of Zen. This
incorporation of nembutsuinto monastic practice, rather than the use of the so-called nembutsu
kdan with lay people, would later draw the most caustic criticism against the Obaku style from
Rinzai masters. Kyoreiraises a third concern about the qualities in Obaku music and chanting,
which he regards as inappropriate in a Japanese Zen context. The fourth issue is the generally
low level of ability that Kyorei observed among Yin-ytan's Chinese disciples. Kyorei mentions
~ that a few of Yin-yian's Dharma heirs were expected at a later time, suggesting that more
talented disciples than those included in the first group existed. The early arrivals were not
an especially advanced group, and none had received Yin-ylian's /inka before they left China.
Other disciples, particularly Mu-an and Chi-fei, who had become Yin-yuan's Dharma heirs

before he left China, emigrated later and did, in fact, prove to be more impressive. Nonetheless,

7 See Zenrin shihei shd, vol. 1, p. 5b.
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a theme runs subtly through most later Rinzai commenits related to Obaku to the effect that

the Chinese masters of the Ming period never quite measured up to Japanese expectations.

The general opinion seems to have been that by this time, Japanese Zen masters had
" surpassed their Chinese counterparts.

As Kyorei's letter indicates, only a few months after Yin-ytan's arrival in Japan, the
assembly at Mydshin-ji was already divided over what attitude the temple should take toward
Yin-yian and his Zen style. Histories of Mydshin-ji and biographies of the anti-Obaku
participants, notably those of the master Gudd, agree that this issue split the assembly at
My®@shin-ji into two factions.® Ryodkei Shosen BEIZ % & , Tokud Myokd &8 %% (1611-
1681), and Jikuin Somon 2 E1# (1610-1677) were the core of the pro-Obaku party that .
supported inviting Yin-yian to become abbot at Mydshin-ji. Gudd Toshoku B EHE (1577-
1661) and Daigu Séchiku X B525E (1584-1669) led the other faction which vehemently
opposed such an action. The latter faction succeeded in blocking the invitation and thereupon
became the dominant party at Myéshin-ji. These pro; and anti-Obaku factions of the late
1650's reflect the preexisting division within the temple concerning the appropriate
interpretation of the monastic code within the Rinzai school. Both factions sought the same
end, the restoration and revitalization of Rinzai, but disagreed as to the best method for
attaining their goals. One may regard this division as a variation of the recurrent tension
between Zen freedom and the limitations of maintaining the precepts that arises throughout
Zen history and indeed throughout Buddhist history ?

The pro-Obaku faction included those monks who preferred a strict interpretation of
the monastic code and regarded monastic discipline as the best means to reform Rinzai, a

position referred to derisively as Jikai Zen 35 7% #{, maintain the precepts Zen, by its opponents.

8 See Kawakami, Mybshinjishi, p. 453-454; Tamamura Tekeji, Rinzaishdshi, p. 251; Itd
Kokan, Guds, pp. 120-121; Ogisu Jundd, Mydshinji, p. 96.

9 A more detailed discussion of the tensions within the Zen teachings regarding the proper
understanding of the precepts will follow in Chapter 8, pp. 277-278.
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This approach had been championed by such Myéshin-ji masters as Ungo Kiyd and Isshi
Moniju, though neither was involved in the later Obaku dispute. Isshi had died in 1646, some
eight years before Yin-ytian's arrival; at least one of Isshi's former disciples, Dokushd Shéen
Jh BB P FJ (1617-1694), who shared Isshi's views on strict monastic discipline, participated in
the pro-Obaku faction. Uhgo had served as abbot of My&shin-ji for a brief time in 1645, but
then left the temple under unfortunate circumstances. Ungo had actively advoca;ted the use
of the nembutsu as a device appropriate for lay practice. Although his position was not Pure
Land in the strict sense, it scandalized members of the My&shin-ji community to such an
extent that there was a movement among them to defrock him for bringing shame on Rinzai
Zen with his Pure Land contamination.'® Opposition to Ungo was lead by Gudé and Daigu,
central figures in both the anti-Obaku party and the faction opposed to strict interpretation of
the precepts. Longbefore Yin-yiian and Obaku Zen came on the Japanese scene, Mydshin-iji
had begun its struggle over sfrict monastic discipline and inclusion of Pure Land elements in
Rinzai teachings. |
" Gudo Téshuku served as abbot at Myoshin-ji three times, and it was from his line that
the great eighteenth century reformer Hakuin would descend. Gudd and his supporters
regarded strict interpretations of the precepts as a formalism inappropriate to the Zen context.
They took a position described as "preserving the precepts from a position without precepts”
GRS FTCHR % 55 /X L) or "formless precepts of the mind" (240> Mt 7K musd shinchi
kai )."" It was their contention that adherence to the precepts was a natural result of

enlightenment but that preservation of the Patriarch's Zen style required a transcendence

1% Qgisu Jundo discusses this in his biography of Ungo in Mydshinji, pp. 71- 84. Even Ungo's
own disciples were scandalized by their master's popular teaching style and sought his help in
understanding his position. It eventually became clear that Ungo was advocating a form of koshin mida
. E05RRE (Amida within the self) and yuishin jodo Mg L & -+ (Pure Land only in the mind), closer tothe

. Obaku understanding than a strict Pure Land interpretation. See also Hirano S&j6, Ungo oshé nempil,
especially pp. 18 and 23..

" Kawakami, op.cit., pp. 453-454,
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beyond formalistic adherence.”

In a practical sense, the lines regarding Obaku had already been drawn long before
Yin-yaan left China, because both sides were aware of his position on this issue through their
reading of his recorded sayings three years prior to his emigration. Yin-ytan and his
predecessors at Wan-fu-ssu advocated a strict interpretation of monastic discipline which
made him the natural ally of the one faction and an adversary to the other. Rydkei and his
agroup hoped to strengthen their position at Mydshin-ji by inviting the prominent Chinese
master to be abk;ot. Gudb and his party recognized this for the threat that it was and opposed
all of Rydkei's plans as they emerged. Gudo developed a purist position regarding Mydshin-ji,
claiming that the temple was reserved exclusively for direct descendents of its founder Kanzan
Egen FAILEX . Gudd argued that Mydshin-fi monks could not serve as abbots at temples
affiliated with other Dharma lines, nor could Dharma heirs from other Rinzai iines serve as
abbot at Mydshin-ji line temples.'*

Even after plans to invite Yin-yian to serve as abbot were abandoned and he was
invited instead to Fumon-ji in Settsu, Gudd remained inflexible in his opposition to Yin-yuan.
Despite Yin-ylian's high status, Gudd never made the trip to Settsu to greet him. According
to a passage in the Obaku geki, he felt that it was Yin-ylan's place, as a visiting foreign monk,
to approach him, the highest ranking Rinzai monk in Japan.' Gudé knew quite well that
Yin-ytan was being held at Fumon-ji under house arrest.and could not make the short trip to
Kyoto. However, a few years later when Yin-ytan was finally granted some freedom of '

movement and made a tour of the temples in Kyoto in 1659, he did stop at Mydshin-ji. On

2 For a description of Gudd's position on the precepts, see It6 Kokan, op.cit.. pp. 226-231.

1? Gudb based this argument on the Shimon shotoroku 5= 1F #2813 by Téyo Eicho B S 35 &j
{1422-1504), the founder of the Toyb line of the Mydshin-ji lineage from which Guds descended. See
Ogisu Jundd, Mydshinji, p. 96 and 116 Kokan, op.cit., p. 121 for quotations from Gudé's original
argument,

14 Obaku geki, p. 12b.
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that occasion, Gudd, who was then abbot, refused to greet him formally. The two men
anparently exchanged unpleasantries indirectly through intermediaries. According to
Myéshin-ji accounts, their exchange lead to Yin-ylian's abrupt departure.’ During the visit,
Yin-ytan did pay his respects to Kanzan at the founder's pagoda, but ofherwise stayed at
Jikuin's subtemple, Rydge-in, for three days in all.

Gudd's rejection of Yin-ylian's Zen style extended beyond the issue of monastic
discipline. As with Ungo, Gudé objected to the inclusion of Pure Land elements in his Zen
practice. According to Gudd's nempd, when Jikuin came to him seeking permission for Yin-
ylan's above-mentioned visit, Gudd asked whether it was true or not that Yin-ytan practiced
the nembutsu. According to the text, Jikuin hesitated when he saw Gudd's stern expression
and so denied it. Gudd replied, "Ungo chanted the nembuisu, and now Yin-yiian does so as
well, Even were | to fall to the lowest of the 80,000 hells, deep down | would still adhere to
Patriarch Zen. We do not yet know whether Yin-ylan's Zen will prove to be a help or a
detriment to our sect in the future. It is difficult to argue the point, so | will just leave it up to

the assembly.""®

Relations with Mydshin-ji after the Founding of ﬂlampuku—ii

When Yin-ylan was granted permission by the Tokugawa bakufu to build a new temple
and then received both the land and the funding to do so, the direct threat of Obaku having
undue influence on Mydshin-ji seemed to have been averted. Obaku would become an
independent line in Japan without direct links to My&shir-ji line temples. Yet .tgnsions between
the two groups did not ease, but rather escalated. The existence of Obaku-san Mampuku-ji

posed a new and different kind of threat to Mydshin-ji, and it responded in even sharper

'® See, for instance, Kawakami, op.cit., pp. 462-463, and Itd's version, op.cit., p. 121.

16 The passage in the original Chinese can be found in 1té Kokan's article "Gudd kokushi no
zen", p. 13. ‘For a Japanese translation, see 1td, Gudd, p. 123.
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terms.
To understand the nature of Obaku's threat, several facts must be born in mind. First,
" Obaku received strong backing from the government on both national and local levels. That
is to say, Obaku monks and temples enjoyed the patronage of the bakufu in Edo as well as
from various local daimy8who governed the provinces. The retired emperor Gomizunoo also
seemed to favor Yin-ylian's line, probably because of his established relationship with Master
Rydkei. The newly founded Obaku line was thus in a strong position politically. As will be
seen later, My&shin-ji monks criticized Obaku for its political connections, perhaps because
these connections made its growth possible. Furthermore, the new line almost immediately
gained a small but growing number of branch temp!es_. These included the three existing
Chinese temples in Nagasaki as well as some former My&shin-ji temples, such as Rydkei's
own Fumon-ji in Settsu.'” Supporters of the new sect, many of them former members of the
Myéshin-ji line like Rydkei, Chéon, and Tetsugyd, set out to spread the Obaku line by
establishing new temples.’® Since bakufu regulations prohibited building new ones, this
often took the form of changing the affiliation of an existing temple from its prévious main
temple to Mampuku-ji. Studies of Edo period temple listings would have to be done on a
case by case basis to determine the exact numbers, but many of these temples were originally
branch temples of Myéshin-ji. This was only natural, since the former My&shin-ji line monks
who joined Obaku had strong connections with them. Obaku therefore represented a
significant drain on Mydshin-ji's material and human resources.
Myoshin-ji took steps to stem the tide of defections to Obaku. For example, two or

,

three monks from Rydan-ji, a branch temple where Rydkei had previously served as abbot,

17 According to the Zengaku dajjiten (Tokyo: Komazawa University, 1985, rev. ed., p. 1099),
Fumon-ji reverted to its former status as a Mydshin-ji line temple after Rydkei's death. Nonetheless,
Obaku sources continued to include it in their official listings of branch temples as late as the Meiji
period. See Takenuku, Kinsei Obakushu matsuji chéshisei, p. 301.

'8 According to the listings of Obaku temples in Takenuki, Kinsei Obakushu matsuji
choshisei, Choon founded twenty-three temples and Tetsugyi founded twenty.
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were placed under house arrest for one hundred days and not'all,owed any contact with the
outside world during that time as a punishment for their association with Obaku.'® Gudo
intended to expel anyone who did not return immediately to My6shin-ji, targeting Rydkei in
particular. Rydkei was the most prominent member of the Mydshin-ji community to support
Yin-ytan and consequently came under the fiercest attack. It is not clear if Gudd's threat to
expel them éctually cohtributed to the eventual return of several pro-Obaku monks, including
Jikuin and Tokué, but the timing of their return suggests that it may have influenced their
decision. Jikuin broke with Ryokei firét and had returned to Myoshin-ji before Yin-yiian's trip
to Edo in 1658. If one follows the accountin the Obaku gekl Tokud would have left Yin-ylan's
assembly the following year in order to participate in the three hundredth anniversary
celebration of the founding of My&shin-ji by Kanzan.® According to Kawakami's history of
Mydshin-ji, Tokud did not return until 1662, a year after Gudé's death when the more
sympathetic Tangetsu (1607-1672) # H was serving as abbot*'

Gudd's intention to expel monks who were associated with Obaku took on concrete
form after his death when the assembly at Myoshin-ji took two actions in 1665. In that year,
the temble rewrote its posted regulations (8¢ & hekisho) to prohibit explicitly its monks from
practicing at other temples. The assembly formally decided to expel Ryokei, defrocking him

as a Mydshin-ji line monk.? Rydkei had become Yin-yiian's Dharma heir in the first month of

'9 Cited in Tsuji Zennosuke, op.cit., p. 359. Hirakubo also relates a.sirnilar account in op.cit.,
pp. 225-226, indicating that his source was Kawakami Kozan's Mydshinjishi. He does not give a full
citation and | have been unable to locate the passage.

20 Obaku geki, p. 9b.

© 21 Kawakami, op.cit., p. 463. Although Kawakami gives Tangetsu's hoki 353§ as Hozan £,
the Obaku bunka finmei jiten lists his name as Tangetsu Shoen # F #F . Based on the contents of
the biography, it is clearly the same person. Tangetsu had been in corespondence with Yin-yian since
his early days in Nagasaki, and had greeted the Chinese master with great pleasure. Although
Tangetsu remained a My&shin-ji line monk, he stayed on cordial terms with the Obaku masters. See
Otsuki, Obaku bunka jinmei jiten, pp. 221-222. ‘

2 According to Tamamura, fourteen or fifteen other monks were also expelled at the same
time, Rinzaishishi, pp. 251-252. | have found no other reference to these numbers. It is possible that
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1664 and had changed his Dharma name from Sésen = # to Shosen % #%.%° Given the
timing and wording of the new regulations, Rydkei's defection seems to have been the final
straw that precipitated the formal action taken at Mydshin-i.

The revised regulations were posted at My&shin-ji on 1665/7/11. They read:

- Itis an old temple rule that monks in our founder Kanzan's lineage do not
hang their staffs [i.e. enter to practice] at other temples. Recently, there
have been several people who have gone to other temples to practice,
* have changed their robes, altered their appearance, or changed their Dharma
names. These monks have forgotten their debt of gratitude to their [original]
master and lost their sense of gratitude toward their home temple. Since
this is not appropriate behavior for a monk, they will not be permitted to
return to their home temple.
- in recent years, [monks] at various branch temples of [My&shin-ji] have
wrongly performed the rituals of other temples, rituals of a kind that have
never been heard in the three hundred years [of Mydshin-ji's existence].
Those who have forgotten their home temple's old ceremonies and have
turned their backs on the strict procedures of our tradition are sinners against
our sect. Henceforth they must promptly desist.
- The above matter should be regarded as a firm rule to protect the home

temple. Hereafter, anyone who violates it will suffer the calamity of
expulsion.®*

Although the regulation does not explicitly mention Obaku temples or specific monks, it was
obviously designed to punish monks like Rydkei who had gone to Obaku temples to practice
under Yin-ylan and the other Obaku masters. The first clause seems to describe Rydkei in
particular, since it mentions changing the Dharma name. Tie mention of changing robes and
appearances would have been a more general reference, since all Japanese monks who
entered Obaku assemblies were expected to change to Chinese robes and to follow such
Chinese practices as shaving their heads less frequently and letting tﬁeir nails grow long.

Rydkei and another Myéshin-ji monk, Teiji Ezen 257 & £ (1592-1668), met and
most of these monks are not mentioned elsewhere because they were of low rank.

% Rydkei had originally received inka under Master Hakubu Eryo 1851 53 B (often written £
f¥) and became his Dharma heir. Hakubu died in 1629, and Ryékei succeeded him as abbot ai Rysan-ii.
Little else is known about Hakubu except that he was one of the monks who took a moderate position
toward the bakufu in the Purple Robe Affair. See the discussion of the Purple Robe Affair, pp. 146-148.

2% Translation is based on the full text found in Minamoto Ryéen, op.cit., pp. 88-89. Tsuiji
provides a portion of the text, op.cit., p. 359.
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designed a response to the revised reghlations, which they issued in 1667. Teija was
among those punished by the assembly at My@gshin-ji, in his case for implementing the Obaku
monastic code along with the Obaku style of ritual and practice at his temple, Ryiiho-ji 5 1§
3F, in Tottori. The second clause of the Posted Regulations was probably written to address
his case. Teijli composed the response and sent it anonymously to four officials at My&shin-ji.
The text begins by praising Yin-ylian and extolling his arrival in Japan as a special opportunity
for Japanese Zen. It then answers the points made in the Posted Regulations one by one.
The heart of the argument is that the new regulations would prevent Japanese Rinzai from
reaping the benefits of contact with Yin-ylian's Zen style. Teijil points out that Kanzan himself
changed teachers and Dharma names during his own search for enlightenment, and that to
limit individual monks and branch temples from enjoying the benefits of contact with other
teachers defies the original purpose of Rinzai Zen. %

Mydshin-ji answered this anonymous letter with the Takkyakumon & %[5, a counter
response written by the monk Mumon Genshin 4[5 Ji & (1627-1686).> Mumon calls those
who object to the old rules of Mydshin-ji and/or its Zen style traitors. He argues that in Japan .
there is a Japanese Buddhist Dharma, and that Chinese robes, music and the like are disruptive
of it. Therefore, it would be a terrible error for Mydshin-ji monks toregard Yin—yﬁaq as a model
to be imitated. When in Japan, Chinese monks should conform to Japanese norms. Although
Mumon claims that My&shin-ji's relations with Yin-yian were friendly and that the temple only
wanted to prevent its members and subtemples from commiitting the eﬁor of assimilationto a
foreign Zen style, that was not the case. Relations between the two temples remained tense.

for many years, and monks from My&shin-ji continued to compose texts critical of Obaku and

25 Minamoto provides a lengthy summary of the original text, op.cit., pp. 90-94. Tsuji gives a
much shorter summary, op.cit., p. 360.

% | have been unable to locate the original document. Minamoto and Tsuji provide only very
brief descriptions of it, so it is difficult to evaluate the nature of the argument. See Minamoto, op.cit.,
pp. 94-95 and Tsuji, op.cit., pp. 360-361. :
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its monks.

The Zenrin shahei shi

In 1700, one such critical text, the Zenrin shihei shi 18 R k2 | was published for
the stated purpose of exposing the bersistent evil habits which had grown within the Zen
sect? The preface indicates that the author is "an anonymous descendent of Hanazono"
(TERIFRIE R F Hénazono no matsuyé mumyéshi ), but itis generally accepted that Keirin
Sushin 5k 220 (1652-1728), the 313th abbot of Myshin-ji, actually authored the piece.
The text comprises two fascicles which include a total of thirty-seven sections. Each section
evaluates one evil practice or a text that the author finds harmful in some way to the Zen sect.
Although the central focus of the subjects covered relates to Rinzai Zen, with the Obaku line
clearing falling under that rubric, the author makes use of S6t6 resources whenever deemed
applicable or useful. Indeed, the preface indicates the author took an 'all-.encompassing view
of Zen, beginning with the comment, "There are some twenty lines of Zen [in Japan), from
those of the forerunners Dégen and Eisai down to the rear guards Yin-yian and [Hsin-yueh]
Hsing-ch'ou ."#® Under the guise of a series of exchanges between a students and his
master, each section follows the format of question and answer.

Although not its sole object of criticism, a large proportion of the Zenrin shihei shi
relates to Obaku Zen either directly or indirectly. In some sections, the author mentions
individual Obaku monks by name, or, more commonly, makes general references to "Ming

monks" who have come to Japan. There are also a few specific cases where the subject

27 Zenrin shuhei shd, woodblock edition, two fascicles, Kyoto, 1700. The second fascicle

bears the title Zoku zenrin shihei shi ¥8 4 P #iE £, andis believed to be by the same author.
Scholars generally refer to the two volumes as a single work.

% Hsin-yueh Hsing-ch'ou B {88 (1639-1696; J. K6chl Shin'etsu) was a Chinese monk of
the S6td sect who came to Japan in 1677, Although he received inkafrom a S6td master in China long
before he came to Japan, he visited and practiced under a number of Obaku and Rinzai masters while
traveling through Japan. .
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matter strongly suggests criticism of individual Obaku monks or Obaku practices, but the
author makes no direct reference to them as such. In all, seventeen sections are critical of
Obaku Zen, eleven out of the twenty-two sections in the first fascicle, and six out of the
fifteen in the second. For the sake of analysis, | have divided the criticisms against Obaku
into four categories: 1) criticism leveled indirectly; 2) criticisms based on differences in Zen
style; 3) defensive responses to Obaku criticisms of Japanese Rinzai; and 4) criticisms against
specific iﬁdividuals.

The first two sectio}ls of the Zenrin shithei shi make no direct mention of Obaku Zen,
neither refetring to Obaku monks by name, nor using the more generic reference to "Ming
monks", but the nature of the evil practices discussed suggests that Obaku is among the
intended targets.*® Section one discusses the proper use of offertory incense ( FIEE
shihoké or 335 hoks) which a master offers to express gratitude to his Dharma master. The
text argues against the practice of dividing up the offertory incense to recognize one's debt

- of gratitude toward various other masters, not just the Dharma master from whom one has
inherited the Dharma. According to the writer, this practice is disrespectful, because itindicates
that the monk has forgotten his on &, the debt of gratitude qwed to his Dharma master. This
section may well be aimed at Rydkei and others like him who figuratively if not literally divided
their loyalties when they accepted the Dharma from Obaku masters. The second section
criticizes slighting one’s own Dharma lineage by inappropriately taking up residence at the
temple of another lineage. In this case, the author specifically refers to the Sét6 practice of
changing lineage whenever becoming abbot at a temple relatedvto a different line ([BRE 5 i
ininekishi ). Atthe verytime of the Zenrin shithei shﬁ's publication, the S6té reformer Manzan

was leading a movement against this practice, which had become the norm in S6t6 Zen

2 Tsuji includes these two sections in his listing of sections from the Zenrin shihei shii
related to Obaku, with the observation that they apply to Rydkei in particular, Tsuji; op.cit., pp.
362-363. Unfortunately, Tsuji provides no other analysis of the material. In most cases he merely lists
the title of the section without further comment.
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temples twb hundred years previously.*® The issue was thus a topic for debate within the
Zen world at that time. Neither Rinzai nor Obaku accepted this practice within their own ‘
schools, but it did sometimes occur.*' The author may have intended the criticism to apply
to monks who crossed over from one Rinzai line to another, specifically from Myéshin-ji to
Obaku. He may well have had Ry8kei's acceptance of Yin-ydan's Dharma specifically in mind,
although Rydkei's case was somewhat different from the S6t6 practice, which was the
institutional norm and could involve several changes during a monk's career.

The second set of criticisms relates to differences in Zen style that existed between
Japanese Rinzai and the Ming style represented by Obaku. The author of the Zenrin shihei
shi regerds these differences as evidence of deterioration in Zen practice in China where,
he explains, abuses of the accepted monastic code had become the norm. In most cases,
these cri{icisms reflect changes in monastic practice that occurred in China between the
Sung dynasty when Zen was transmitted to Japan and the late Ming period when Obaku
masters emigrated. For example, the seating order of the monks customary in Obaku temples
is ba;sed on the so-called "uncle;nephew" (MIE shukutetsu) system commonly used in
Ming China. Monks are ranked according to their lineage's relative position in the overall
Obakuline. The Zenrin shihei shi dismisses this practice as "a wicked habit of these latter
days," because in the Japanese context it appeared to be an innovation. In Japan, Zen
temples preferred an arrangement based on length of practice and personal advancement

that had been used at the Japanese Gozan temples since the thirteenth or fourteenth

% According to William M. Bodiford, Keirin Stishin, the probabie author of the Zenrin shithei
sha, participated in the S6t6 dispute. He wrote a tract in 1704 which defended Manzan's position in the
Shatd fukko 5=#i 15 i 75 dispute and refuted the work of Manzan's detractor Jozan, the Shdbo Tekiden
Shishi Ikkusha TE 55153 F—W.%. See"Dharma Transmission in S6t6 Zen; Manzan Dohaku's
Reform Movement”, p. 443. it is quite possible that the movements of Myashin-ji line monks over to
Obaku motivated Keirin to take a stand against the S6t6 practice. ‘

%" The Posted Rules at Mydshin-ji explicitly forbade crossovers of any sort. See pp. 106-107
above. The Obaku master Chéon is known to have fought against related abuses of Dharma lineage
within the Obaku sect. See Bodiford, "Dharma Transmission in S6t6 Zen; Manzan D6haku's Reform
Movement”, p. 434.
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century.*? In a similar manner, changes that had occurred in the use of celebratory incense
and fhe introduction of prayer amulets between the early Sung and the late Ming are said to
be the result of debasement in the Zen style ‘in China. Had contact not been virtually severed
between the Chinese and Japaneée Zen communities for two to three centuries, these
changes in Chinese practice would havé appeared more gradually and would have seemed
less abrupt and foreign to Japanese observers.

In several sections, the Zenrin shihei shii echoes themes first introduced in Kyorei's
report on Yin-yuan's éssembly. First and foremost are changes in the monastic code observed
at Obaku temples. In a number of sections, these changes are interpreted as Ming departures
from some univ&sal Zen monastic code preserved in Japan but corrupted or lost in China.
For example, Obaku music and chanting, which clearly offended many Japanese Rinzai monks,
is the result of Ming Zen haviné “forgotten the eternal rule of Pai-chang.”* The differences
held up for censure range in nature from relatively major changes in ritual observance to
minor issues like alterations in the names of temple buildings and wording on temple sign
boards. In a section dedicated to listing a number of smaller examples, the author suggests
that the underlying reason for all these abuses of Zen etiquette and custom is that Ming
monks were not sufficiently familiar with the standard Zen code. The textreads:

;I'hey have not memorized the rule, so they think that the style in [Japanese]
Zen monasteries is not corect.... | heard that once Yin-ytian had come to

Japan, he began to read the Pai-chang ch'ing-kuei. He said that in Ming
China it had been lost for a long time, but fortunately in Japan he could read

% Ranking based on personal advancement refers to the practice of seating retired superiors,
monks who had served as abbots, either in their current temple of residence (33 t6d5) or another
temple (5 & seidd), ahead of the other monks. Itis not clear that Goz .. *emples used only personal
advancement and years since ordination as criteria for ranking their m: ks, ™ the Rinsen kakun =91
3, a monastic code written for the jissetsuranked temple Rinsen-ji, the Zer, Master Musd Soseki &5

A5 [1275-1351] argued for a combination of years since ordination and the age of the monks
involved. See Collcutt, Five Mountains, p. 157-158.

3 Zenrin shithei sha, vol. 1, p. Sa.
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it and emerge from the mists of ignorance. How true!®

It is not at all clear to which versiqn of the Pai-chang code the text isreferring. Ming editions
of the Cﬁinese Tripitaka included the Ch'ih-hsiu Pai-chang ch'ing-kuei BIIE B L HEH (J.
Chokushi Hyakujé shingi ), the Ytan dynasty tesct then believed to be a version of Pai-chang's
original code. This had already been transmitted to Japan in the fourteenth century. Obaku
masters certainly had access to this text, since Wan-fu-ssu possessed an edition of the Tripitaka
and Yin-yian had brought his own copy with him to Japan.*® In any event, given Obaku's
dedication to strict monastic discipline, the suggestion that Obaku masters did not fully
understand this classical Zen code or had lost it altogether is especially severe. It undermines
one of the basic characteristics of Obaku's Zen style. There is a strong sense here that the
author of the Zenrin shihei shi believed that the true practice of pure Chinese Zen was
preserved only in Japanese Rinzai temples and ﬁot in the contemporary Chinese style of
Obaku Zen.

The author of the Zenrin shihef shi comes very close to saying precisely that in a
section on proper etiquette for wearing the Zen monk's cap. Having quoted from the Ch'ifi-hsiu
Pai-chang ch'ing-kuei and listed appropriate times to remove the cap, he observes,
“Fortunately, this kind of old rule still exists in the Zen monasteries of Japan today and can
still be observed.”*® What follows is a rather strange discussion of Ming etiquette, with explicit
references to the Obaku line, presumably designed to show that unlike the Japanese, the
Chinese had corrupted the Zen code. Although he never explicitly explains what differences

exist in the Chinese behavior, he offers a variety of possible explanations for them: they

3 Ibid., vol. 1, 7 a-b.

% The text also appears as text number 1636, volumes 1 and 2 in box number 263 in the
Obaku-ban, Tetsugen's edition of the Tripitaka which was based on the Ming edition from Yin-ytan's
private library.

3 Zenrin shihei shd, vol. 1, p. 6a.
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imitate popular secular custom; they wish to disguise their worldly appearance®; or they
mistakenly believe that monk's caps serve the same purpose as the headdress of government
officials, etc. It seems likely that the underlying issue in this section is the offensiveness of
the overtly Chinese appearance retained at Obaku temples where Chinese dress and grooming
remained the norm.

In arelated sectioh, the author identifies running quickly during kinhin #% 47, the walking
meditation performed as a break during sessions of seated meditation, as a late development
introduced to Japan by Ming monks. He decries it as a form of lunacy rather than a true Zen
practice. It is interesting that in this case, the writer has actually given precedence to the
S6t6 manner of meditation and, appropriately, selects a passage from a Japanese S6té text,
the Keizan shingi, to defend the superiority of slower-pac'ed kinhin.*® Once again, the author
prevides an explanation for the Ming innovation.

| personally believe that the Zen style of contemporary Ming China has
degenerated. They don't even keep the fast! Noon and night they eat

~ whenever they feel like it. They are always sated. Therefore, when they sit
in meditation, their minds sink.into darkness and sieep can easily overtake
them. Even if they raise their body and shift their legs, they still don't wake
up. Therefore they are trying to focus their attention by walking fast and

- running around. Is this skill in samadhi? Itis not. It is a crazy practice. It
cannot rightly be called kinhin.*®

This time, he argues that a breach in the most basic rules for novices results in a
decline in practiée. The Chinese overeat, and so must resort to running to stay awake during

meditation sessions. Here the Zenrin shihei shi carries on a theme mentioned by Kyorei,

but develops it much further andin more negative terms. While Kyorei praised the meditation

37 The mention of worldly appearance refers to the Chinese monastic custom of allowing the
hair to grow for a longer period of time before shaving. See pp. 82-90 above for a detailed discussion on
this and other differences in Obaku monks' appearance.

% Dégen taught that to maintain the concentration of seated meditation during the breaks for
kinhin, monks should walk at a slow, measured pace. See Bielefeldt, Dogen's Manuals of Zen
Meditation, p. 116n.

38 Zenrin shizhei shd, vol. 1, pp. 5b-6a.



114
he observed at Kéfuku-ji, the Zenrin shihei shi implies that Obaku's departure from the
monastic code severely undermines the.abvility to meditate. As mentioned earlier, it is unclear
what basis such critical comments have in fact, since textual evidence from the Obaku shingi
suggests that Obaku temples maintained the general Buddhist prohibition against eati.ng
after the noon meal.

A third group of criticisms represent Japanese responses to explicit and implicit Obaku
criticisms of the Rinzai style dominant in Japan. Obaku masters made extensive use of the
recorded sayingé (EZ $% gorokuj of earlier Zen masters, especially the Rinzairoku BE 35 £3.
These original texts were given preference over the major collections of kdan such as the
Hekiganroku 28 1 $% that were more influential in Japan than in Ming China.* Obaku masters
enceuraged the study of these Zen texts in a manner not commonly seen in Japanese Rinzai
temples before Obaku influence. They sought not to use small portions of them as kéans,
although that practice was not unknown in Obaku, but rather to read and understand the text
as awhole. Yin-yiian and other Obaku masters based their own recorded sayings on these
original texts, explaining them or applying them to the immediate context concerning their
disciples. Obaku's alternative emphasis was seen as an implicit criticism of Japanese Rinzai
for its reliance on kdan collections rather than the reading of recorded sayings in their entirety.
Although the Zennin shithei shd section that discourages the use of Zen texts for study
rather than practice contains no direct reference to Obaku, explication of recorded sayings

- was so closely associated with Obaku monks that it is regarded as a criticism of Obaku.*'
| The Zenrin shihei shé becomes overtly defensive when it examines two Obaku texts
that expressed criticism of the Japanese use of kdan collections, the Bukai nanshin (sometimes

read Mukai nanshin) 55 #5 T §t of Choon Dokai % & ¥ (1628-1695), and Rydkei's

_ 40 According to Yanagida Seizan, Japanese Rinzai had used the Hekigan rokuas its guiding
text, and that it was Yin-ylan who inspired the movement toward direct study of the original Zen
literature, especially the Rinzai roku, that began in the early Tokugawa period; Rinzai néto, p. 203-204.

41 See Tsuji, op.cit., p. 363.
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Shatéroku E#58%.% It should be noted that both of these texts were written by Japanese
Obaku masters who had originally studied under Japanese teachers. They both had a first-hand
familiarity with the approach to kéan practice then prevalent throughout the Japanese Rinzai
world. As the Zenrin shihei shi explains, this system was based on a series of three hundred
koan, with the one hundred cases from the Hekiganroku forming the heart of the process.”®
It is difficult to know exactly how kdan were used by the early Obaku masters, but they were
probably not as dependent on the traditional kdan collections as were the Japanese. It is
said that Obaku masters often invented kdan spontaneously for their students to suit the
situation, in addition to assigning more traditional cases.* The master Chi-fei, under whom
Choon studied for a time, waé said to be especially talented at inventing kdan to meet the
specific needs of his students. Chéon’é experience with Chi-fei may have contributed to his
negative appraisal of the Japanese system on kdan study.

Choon wrote the Bukai nanshin in 1666 as a kana hégo for a lay woman who lived in
Edo. The text maps out a form of Zen not based on kdan practice but rather on the four vows

and the six perfections.* In the passage quoted from the Bukai nanshin, Chdon attacks the

42 The author has been unable to examine these texts, and is thus unable to verify the
passages cited in the Zenrin shithei shd,

3 The relevant passage reads, "If Nanshin [Chéon] wants to know our three hundred kdan
cases, first the one hundred cases in ihe Hekigan rokuare known as the main practice. Then there are
the hundred cases of prior practice known as the Pre-Hekigan and the later hundred cases known as
the Post-Hekigan.” Yampolsky provides some background information on this system in his
introduction to The Zen Master Hakuin, p. 14.

44 According to Furuta Shékin, Chdon.was attracted to Obaku because of its basic approach
to Zen which did not focus exclusively on traditional kdan cases. Yin-ylian and his predecessors
Fei-yin and Mi-yun revived the T"ang style of Zen which stressed an immediate form of interaction
between master and disciple, rather than relying upon traditional kdan cases as became the norm from
the Sung dynasty onwards. See "Chéon Ddkai no Rinzai/S6té hihan®, pp. 420-422. it later became
common practice for Japanese Rinzai masters to invent kban for their disciples, particularly after
Hakuin's restoration of Rinzai; this remains the case today.

“5 The four vows are: 1) to save all sentient beings; 2) to extinguish all the afflictions; 3) to
study all Buddhist teachings; and 4) te attain the supreme Buddha way. The six perfections are charity,
observance of the precepts, perseverance, energy, meditation, and wisdom. For a brief description of
the contents of the Bukai nanshin, see QOgisu Jundd, "Chaon Dgkai ni tsuite”, pp. 219-233.
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fossilized practice of kéan that he had experienced as a Rinzai monk in his youth.

They just memorized the kdans of the ancient masters and reduced the

practice of Zen to written language and conversational language. Or they

would choose from the three hundred cases in the Hekiganroku and take

that to be kdan practice. As the secular proverb says, they were keeping

count. They kept careful count of their comings and goings and called that

the Great Awakening of Enlightenment.*
Choon describes here a manner of kdan study then prevalent in Japan in which the Zen
student mastered the literary content of the classical Chinese kdan without necessarily seeking
to penetrate any one of them for an enlightenment experience. In this approach, the master
need not be enlightened himself, but only to have gone through the same regimen of study.*’
Obaku masters like Chéon were not alone in criticizing the Japanese system. Japanese
Rinzai masters also realized that there was a basic preblem in the Rinzai practice of kban in
the early Tokugawa period, and one of the reforms attributed to the eighteenth century
Rinzai master Hakuin was the revitalization of the kéan system.* Hakuin may well have taken
a view much like Chéon's of the kdan practice that existed before his time, since he himself
developed a more dynamic approach.

The passage in the Zenrin shihei sha, taken from Rydkei's Shitdroky, is critical of

relying on the second edition of the Hekiganshd, the only version of the text then extant,

because of the corruptions in the text.* Rydkei admits that with careful study, one may

46 Zenrin shahei sha, vol. 1, pp. 16b-17a.

47 According to Furuta, Chéon not only objected to kdan practice as it was known in his time,
but to kdan practice in general; he says that Chéon felt that all kéan practice leads almost inevitably to
the danger of “counting Zen" in which the student tries to master the language of one kdan after another
rather than seeking enlightenment. See "Chdon Ddkai no Rinzai/Saté hihan®, pp. 418-420.

8 For a description of some of Hakuin's reforms, including his kdan system, see Miura,
op.cit., pp. 25-30.

“® Ta-hui Tsung-kao A 575 (1089-1163; J. Daie S6ké) destroyed the original woodblocks
for the text soon after its first publication in 1128. The text was later reconstructed and published again
in 1300 by the lay believer Chang Ming-yuan 5RBHIE (n.d.; J. Ché Myden). See Dumoulin, Zen
Buddhism: A History, volume 1, p. 248. It was the second edition, transmitted in the early fourteenth
century, that was used in Japan. D&gen brought a hand-written copy to Japan in 1228, which was



117

benefit from reading it, but wonders whether it deserves the high reputation it enjoys. "The
text has words missing, and correct and incorrect [sections] are mixed together and muddled.
If one works atit, one can distinguish the gist of our sect's teaching withinit. Still, isit appropriate
to call this kind of leftover food and soured rice The Blue Cliff of [Zen Master] Bukka [Engo]?"*°
in particular, Ry8kei seems to doubt the value of investing as much energy in writing
-commentaries on the text as Chinese and Japanese continued to do. Without a study of the
full text of the Shidtéroku, it is hard to know how he intended these remarks. Like Chdon,
Rydkei may have been -objecting to the literary and academic exercises based on the
Hekiganrokuthat passed for kdan practice at the time. The Zenrin shihei shi's response is
not enlightening, since itis primarily ad hominem in nature.

Although Chinese and Japaneée monks shared the written language of classical
Chinese, the language barrier created many difficulties in the early encounters between Obaku
masters and Japanese monks. In some respects, even the common written language seems
to have been a source of tension. One of the implicit criticisms that the Zenrin shihei shi
addresses is the Chineéé contention that the Japanese did not generally have a firm mastery
of Chinese. It may be difficult to pinpoint examples in which Obaku masters denigrated
Japanese abilities in the-written language, but it is cbvious that Japanese monks felt that this
had occurred. Japanese and Chinese styles of written Chinese do differ, with the Japanese
tending to use more pahicles, which make it easier to render the textinto Japanese according
to kambun markings. The Obaku masters used Ming colloguial expressions unknown to the
Japanese, that differed from the older style of written language with which the Japanese
were familiar,

During centuries leading up to the Tokugawa period, when exchange with China was

iimited, Zen monks served as advisors to various Japanese rulers because of their education

preserved as a secret document at Daijé-ji, and only made commonly available in the modern period.
See Miura, op.cit., pp. 357-358.

%0 Zenrin shahei shi, vol. 1, p. 2a.
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and literary ability in written Chinese, the language of official discourse until the modern
period. This remained the case in the early Tokugawa period until Confucian scholars began
to fill those roles. Zen temples had been the guardians of culture for generations and were
among the only sources of education available in Japan until therise of Neo-Confucian séhools
during the Tokugawa period.*' Language ability in written Chinese was a source of pride for
many Japanese monks, and it wouid only be natural for therﬁ to perceive native speakers as a
kind of threat to their status in the intellectual world. This was no doubt intensified by the fact
that many psople came to view the Chinese Obaku masters as a resource for recovering the
spoken language and improving their written skills as well.

In the section on Chinese and Japanese pronunciation in the Zenrin shihei shd, the
disciple whe raises the question takes just that tone of appreciation for the reintroduction of
spoken Chinese by the Obaku masters. The author's response shows the resultant defensive
attitude.

When the Dharma descendents [of Chinese masters] brought the teachings
of all the sects [to Japan], they brought all the sutras and dharani, but the

Chinese pronunciation was lost. Recently, Ming monks have come to Japan
and once again we can hear the Chinese pronunciation. Isn't that fortunate?

Reply: Thatis extremely foolish! Not only do you ( nanji &) not know Chinese
pronunciation, you don't know Japanese pronunciation either! 5

The answer continues with an extended explanation of on 35 and kun 3/l readings, identifying
the former as true Chinese pronunciation and the latter as Japanese. It concludes with a
denial that the language spoken by the Ming monks is actually Chinese.
As you know, in their country ever since the Ytan and Ming dynasties, the
Mongols have ruled the country, so the [Chinese] tatoo their bodies and

cut their hair [like the Mongols]. Their language and literature have also
been greatly altered by these northern barbarians. Therefore, what the

5! A variety of schools arose during the Tokugawa period, not ali related to Buddhist temples
and Neo-Confucian academies. See Dore, Education in Tokugawa Japan.

52 Zenrin shihei sha, vol. 1, p. 13a.
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Ming monks say is Chinese isn‘t really Chinese. It's Ming and therefore
Mongol.®®

There is one other defensive response in the Zenrin shihef shi found in the final
section that deals specifically with Obaku Zen. This topic probably represents the deepest
reaction against Obaku in Japanese Rinzai. The idea that Yin-yuan's Zen style couldrevitalize
Japanese Rinzai circulated among some Rinzai monks even before Yin-ylan had left China.
The Japanese monks who joined Obaku assemblies were not alone in their belief that Japanese
Rinzai needed to take steps to improve the level of its practice and discipline. However,
other movements for reform that arose at Mydshin-ji in the seventeenth century and culminated
in Hakuin's work in the eighteenth century strongly opposed the suggestion that Obaku held
the answer for the restoration of Japanese Rinzai. The Zenrin shihei shi respond; to such
a suggestion by first questioning the motives that brought Obaku masters to Japan. They
did not come as "men who have forgotten themselves for the sake of the Dharma" as some
believed, but rather out of a sense of despair. The passage briefly recoﬁnts the unsuccessful
public debate of Yin-yGan's master and predecessor at Wan-fu-ssu, Master F ei-yin T'ung-jung.
Fei-yin had challenged the validity of the lineages of certain of his contemporaries in his
compilation of Zen biographies, entitled Gofé gentd, published in 1653. Fei-yin's charges
had extended beyond the confines of Rinzai Zen, and called into question a number of S6t6
lineages. This caused considerable opposition from S6té adherents, leading eventually to a
public debate before secular authorities between Fei-yin and the S6t6 master Yung-chieh
Yuan-hsien K R ICE (1578-1657; J. Eigaku Genken) a few months after Yin-ytan had
departed from China in 1654. Fei-yin lost the debate, and the original woodblocks for the

Gotd gentd were ordered destroyed.** The Zenriti shGhei shi claims that his defeat caused

%3 Ibid., vol. 1, p. 14b.

54 Detailed information on Fei-yin's claims and the resulting debates can be found in Torigoe
‘Fumikuni, Hiin zenji to sono cho- Goté gents; and Nagai Masano, "Minmatsu ni ikita zenshatachi- Hiin
Tsilyd ni yoru Gotd gents no seiritsu”, pp. 327-343.
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the whole Obaku line to lose heart and thus accept invitations to come to Nagasaki. Somewhat
ironically, the text goes on to criticize the Obaku line for arbitrarily limiting the abbots at the
three Nagasaki temples to direct disciples of Yin-yian's line.* If such limits existed, they
would have matched similar limitations that applied to all My&shin-ji line temples. The final
passage indicates the offensive nature of the suggestion that Obaku could revitalize Rinzai.
“For five to seven years they closed their gate and engage in pen and ink samadhi. And by
doing that they plan to reform the Zen community!**

Several Obaku masters come under severe personal attack in the Zenrin shihei shi,
and these ad hominem criticisms form the fourth and final category to be considered here.
As seen above, questioning the motives of the Chinese masters forms one type of personal
attack. "l have heard that Yin-yiian, Mu-an, Chi-fei, and Kao-ch'ian were truly the foremost
[monks] from contemporary Ming China. Be that as it may, it happens that, to a man they
came to this country and are not at all [the type of] men who have forgotten themselves for
the sake of the Dharma."®” The depth of these masters' understanding is likewise questioned
in another section:

When the founder of the Obaku [line] first arrived in Japan, people had not
yet fathomed the shallowness of his enlightenment. There were a number

of people such as Bankei [ Yétaku] 2 2% 7k 3%, Kengan [Zen'etsu] B & # it
. and Ran'd {4 from the Mydshin-ji line and some S6t6 monks such as

55 By the time of the Zenrin shiihei shii's writing, the three Nagasaki temples were all Obaku
branch temples under the head temple Mampuku-ji. These temples not only continued to serve the
Chinese community in that city, but also provided fresh talent from China for Mampuku-ji and other
major Obaku temples. Their abbots were generally Chinese monks from Wan-fu-ssu, but there is no
clear documentary evidence to coroborate the claim that this was required. The passage may be an
indirect reference to the episode involving Tao-che; who seems to have been removed from the post at
Sofuku-ji in favor of Yin-yoan. See p. 27, note 32.

%8 Zenrin shahei sha, vol. 2, p. 15b. The reference to pen and ink samadhi ZE ] = Bk (hikken
sammaij) is not completely clear. It may refer to the practice of using written exchanges between
Japanese disciples and Chinese masters, who shared only the written language. Alternately, it may be
an attack on Obaku's Zen style, suggesting that it focuses on a literary understanding of Zen texts
rather than on attaining enlightenment.

57 Ibid., vol. 2, p. 15a.
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[Unzan] Guhaku Z 11 2 B and [Dokuan] Genko ¥ K& ¥5 3¢ from Higo and
Hizen who did not completely agree with him. When it came to the second
abbot [of Mampuku-ji] Mu-an Hsing-t'ao, people half believed and half
doubted him. By the time you reach the third and fourth generations, [the

Obaku abbots] were already completely debased (& |\ FEshichirei

hachirakd). Even if there were one or two of them capable of spreading

their own position, none of them had so much as tasted the spittle of our

secret practice of Zen. Although one cannot be sure about the founder,

when one considers their [iine] after it was completely debased, one wonders

if perhaps the founder also failed to fathom his origin.*®
To devalue the understanding of the founder and his immediate successor quite naturally
debases the entire line. However, the harshest words are reserved for those Japanese
Rinzai monks who left the Myéshin-ii line in favor of Obaku.

Monks like Rydkei and Chdon were perceived by many as traitors to their original
Dharma line. However, Rytkei was a special case even among the monks who converted to
Obaku, because none of the others had approached his rank and stature within Japanese
Rinzai before they changed affiliation. Most of the converts were young men like Chéon and
Tetsugyh who had not yet received /nka, let alone a purple robe or the position of abbot at
Myéshin-ji. The Zenrin shihei shii singles out Rydkei as the worst offender against Rinzai
Zen, using unusually strong language.

Rydkei had long since received inkafrom Master Hakubu Eryd. He had
accepted the imperial command and succeeded to [the position of abbot]
at Mydshin-ji. Then later he traded his inheritance and changed his robes.
Not only did he deceive himself and others, he betrayed his debt of gratitude
[to his Dharma line] and scorned the imperial command. One can say that
he is the greatest sinner among monks and lay people alike. His acts of
flattery would cause a wise man shame.®
Because Rydkei had attained a high rank within the Mydshin-ji hierarchy, the Zenrin shahei
shi regards him as the lowest sinner. Rydkei's unfortunate death in a flood tide in Osaka in

1670 is even represented as the karmic retribution for his sins against the Zen community.*°

58 Ibid., vol. 1, pp. 19a-b.
% Ibid., vol. 2, p. 3b.

€0 Apparently some Rinzai texts went so far as to refer to the flood tide as "Kanzan's wave" il
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Chéon was only a young monk when he joined Obaku, so he did not incur the same

wrath as Ry0kei. Nonetheless, he was a prolific writer and influential in spreading Obaku

teachings, so he was an obvious target for criticism. The author of the Zenrin shihei shd

begins his assessment of the Bukai nanshin with a story designed to show the debased level

of Chdon's character and thus discredit his writing. The author recounts his own chance
meeting with the master when on pilgrimage some years earlier:

Quite unexpectedly, [Chdon] rented a cottage and set up an ordination

plaiform. He played on an instrument and so summoned the foolish men
and women from the neighboring houses. He made it into a place of practice

(38 35 d3j6) for repenting and receiving the precepts. He accepted a fee

[for conferring] the precepts. Then he left and went to another inn and

then another. Each day he took in some money in this manner and then

would take arest.. Truly, he resembled a performer who dances mime or

does tricks vith a lion.®
The historical accuracy of this story is unknown. One would hardly expect to find any such
story in Obaku literature, since accepting money for bestowing the precepts like a traveling
minstrel is a clear breach of the monastic code. Chéon did travel throughout Japan, as is
clear from the number of temples that he founded. He was among the most capable of the
Japanese converts who set out to spread the new line by working among the people and

founding temples. It is certainly possible that he used a ceremony to bestow the precepts as

aregular part of his public teaching.

The Obaku geki of Mujaku Déchis
The second Rinzai text to be considered here is the Obaku geki ¥ 5450, written by
one of Myéshin-ji's finest scholars of the early Tokugawa period, Mujaku Dochl #EZ 8 &

(1653-1744). The text is divided into two distinct sections. The first portion is a narrative

(l1 85, indicating that retribution was brought to bear against Ryédkei for his defection by the founder of
Myéshin-ji, Kanzan Egen; Hirakubo, op.cit., p. 226.

81 Zenrin shihei sha, vol. 1, pp. 17b-18a.
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describing Yin-ytian's early years in Japan and the role piayed by Myéshin-ji monks in gaining
official permission for him to remain. Mujaku wrote this section in Japanese, drawing on the
recollections of his master Jikuin and other contemporaries, as well as some textual evidence.
The second section of the text is actually a series of short vignettes written in classical Chinese.
These passages vary greatly in style and content, and seem to come from a variety of sources.
The vignettes stand as independent units that Mujaku could not easily have tied together
into a narrative. However, they do share a common theme of presenting Obaku monks in a
bad light. Throughout both portions of the text, Mujaku adds on his own reflections and
conjectures, clearly marking these as such, and occasionally includes a quotation from classical
Buddhist sources that he finds in some way iIlumin_ating to the issue at hand.

Like the majority of Mujaku's works, the Obaku gekiwas never published in a woodblock
edition for general circulation. Until quite recently, only a few original hand written copies
existed.? |t therefore seems Iikels.l that Mujaku intended the text for internal circulation within
the Mydshin-ji community, and not for the Wider Zen community. Given the negative portrait
that Mujaku draws of individual Obaku monks and the line as a whole, he may have intended
the Obaku geki as a warning to Mydshin-ji monks who still found the Obaku style of Zen
appealing. He may also have hoped to clarify his master Jikuin's role in inviting Yin-yuan to
Kyoto, in order to distance Jikuin from Ryd&kei, who was already fully diécredited in the eyes
of Mydshin-ji monks, and from Yin-yuan.

There are a few problems with dating the text as a whole, and some schalars have also

2 According to the listing in lida Rigyd's reliable history of Mujaku, three original copies of the
Obaku geki exist, one at Shunké-in % B¢ at Mydshin-ji, a second at Nagasaki's historical museum,
and a third at Tokyo University; Gakushé Mujaku Déchd, p. 298. All comments made here are based on
the Shunkd-in copy written in Mujaku's own hand. References will be made to my own numbering of the
leaves of the original manuscript. A full translation of the text follows in Appendix One. To my
knowledge, the text has been published twice in recent years, but neither edition is readily available
even in Japan. There is a printed copy in the Obaku journal, the Obaky bunka, no. 41-43 (Sept.
1978-Jan. 1979). The other edition is a modern handwritten copy prepared by the S6t6 scholar
Kagamishima Genryl, which appeared along with Mujaku's Shébd genzé senpys, in a folio published by
Komazawa University in 1960,
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questioned the authorship of the Chinese sections. Mu]ak:: signed his name, Dochll of
Rylge-in #E % 8 fE 3%, at the end of the Japanése narrative and dated it 1720.8.2.° For
this reason, most scholars regard the whoie text as dating from that year. In fact, there is no
way of knowing when Mujaku composed or added the Chinese sections. They are arranged
as separate units and could have been written before or after the narrative, or could even
have been collected over a period of years.®* Mujaku's signature makes the authorship of
the Japanese portion obvious, but some scholars, particularly Minamoto Ryéen, have
questioned the authenticity of the Chinese portion, which bears no such mark.*®

Minamoto conjectures that another monk either edited or composed the Chinese
section, basing his findings on a number of observations. First, he notes that the interspersed
comments identify the speaker alternatively as Déch{ or Hou % . Based on his own
impressions of the content and style of these comments, Minamoto believes the two names
refer to different people. In point of fact, however, Hou is one of Mujaku's pen names which
he used in many other of his writings.*® Minamoto also explains that the copy of the text that
he used has a note written into the margin by a Chinese monk to the effect that Mujaku wrote
in kana because he did not know Chinese.®’ Minamoto makes no attempt to evaluate this
comment, but simply quotes from it. The remark has no basis in fact. Mujaku displayed an
impressive grasp of classical Chinese in the many volumes of scholarship he composed in

that language, especially in his lexicons of Zen terms drawn from the Chinese Zen corpus,

53 Obaku geki p. 11b.

& An episode in the final Chinese vignette reportedly dates from Genbun 4 (1739), so at least
that final episode was added on much later than 1720, Obaku geki, p. 20b.

8 Minamoto's discussion of the Obakw geki can be found in op.cit., pp. 99-107. He deals with
the issue of authorship on pp. 99-100.

€ A careful study of the usage of the two names within the Obaku gekiitself shows that
-Muijaku refers to himself consistently as Déchil in Japanese and Hou in Chinese. There is one
occurence of the name HG6u in the Japanese narrative, and that appears in a Chinese passage that
Mujaku inserted into the Japanese narrative, Obaku geki, p. 7a.

%7 This remark does not appear in the Shunké-in copy.
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which are étill highly regarded by scholars today.

Minamoto's doubts about the authorship of the Chinese segments may weli have
arisen because of the copy of the Obaku geki he consulted. Minamoto does not identify
which of the three existing originals he used, but it could not have been the My&shin-ji copy
preserved at Shunké-in. That copy has been positively identified by Yanagida Seizan, one
of Japan's leacing experts on Mujaku, as in Mujaku's own hand writing.®® It does not contain
any marginal notes of the type mentiéned above. Furthermore, Minamotorefers toa vignette,
apparently written in Chinese, which does not appear in the Shunkd-in copy.® It appears
that Minamoto is correct in assuming that the copy he examined was edited by a later monk.
However, this is not the case with the Shunké-in copy; both the Chinese and the Japanese
portions of that text were written by Mujaku himself.

Because the material in the Obaku gek;' is primarily anecdotal in nature, its criticism of
Obaku Zen is centers on its stories about ‘individu‘al Obaku monks.. Most of the material
focuses on Yin-yiian and Ryékei, but fhere are a few séctions on anonymous Obaku monks
of later generations. We will first examine the portraits drawn of these monks before moving
on to evaluate the ééneral criticisms of Obaku implicit in the text.

Mujaku overtly represents Yin-yﬂan as a degenerate monk who seeks his own fame
and fprtune rather than serving the cause of the Dharma. In fact, the Yin-yian of the Obaku
gekiuses spreading the Dharma as a means to his own ends.

I knew from his first words that he was that kind of monk. When Yin-ylan
first turned to my teacher Jikuin, he said, "Since you know many of the

¢ Yanagida examined the entire text at my request and aided me with some of the more
difficult passages. Yanagida's work related to Mujaku includes editing the photo reproduction of
Mujaku’s original copy of the Zenrin shokisen, (first published by Baiyd shoin in 1909, reissued by
Seishin shobé in 1963, and by Chubun shuppansha in 1979) and his earlier article, "Mujaku Déchd no
gakumon”, describing Mujaku's scholarly methods.

" %9 Minamoto describes an spiscde involving a misunderstanding that occured while Yin-ytan
was building the Monks' hall (i 3 S5d6) at Fumon-ji, op.cit., p. 101. There is no corresponding
passage in the Shunké-in copy.
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daimyé, if you were to act as intermediary in building me a two-mat grass
hut, | could set up my Dharma banner.” When he said that, | knew for certain
that he was a monk [seeking] fame and fortune. In ancienttimes, truly worthy
teachers would never have said such a thing even by mistake, because it
wouldn't have entered their minds in the first place. As you might expect,
his followers are fools taken in by his deceiving spirit. They fan the fire of
decadence all the more. The nation is full of lawless and debauched men
who add and subtract from the teachings and do not preserve the precepts
at all. Although people say that he will rekindle Japanese Zen, one would
better say that he will corrupt it."”
Mujaku further illustrates this point by mentioning two other inappropriate actions taken by or
for Yin-ytan. First, there is the episode with the purple robe which lead to Jikuin withdrawing
from Yin-yian's cause.” Jikuin happened to come across a purple robe made up in the
Chinese fashion, and learned that it was intended for Yin-yGan. Jikuin rushed to Fumon-iji to
confront Rydkei about the methods by which the robe had been obtained. Actively seeking
the honoi of a purple robe was offensive enough to Jikuin in purely religious terms, but to do
so without following proper procedure could have brought grave political consequences on
the sect.”® Yin-ylian's second serious breach of Buddhist conduct was to actively seek an
audience with the Shogun letsuna. Mujaku quotes Jikuin as having said, "The illustrious
monks of antiquity were sometimes summoned by the king or a minister, but they would not
go. Still less-would they themselves have desired an audience. It is entirely wrong for this
bearded Chinese to act as if he wants an audience. Yin-yian has lost his morals."”® Once
again Jikuin took action, this time informing the bakufu of his official resignation as Yin-yian's

representative. ‘Mujaku obviously concurred with his master's assessment of Yin-ylan's

behavior. By presenting Obaku's founder in this light, Mujaku hoped to defend Japanese.

° Obaku geki, p. 6b.
" Ibid., pp. 4b-5b.

2 Mybshin-ji was one of the two temples involved in the Purple Robe Affair. Members of the
temple had been stripped of imperial honors, including purple robes, when the bakufu took action
against the emperor's involvement in Buddhist affairs. Mydshin-ji monks were therefore somewhat
sensitive about the issue. See Chapter 5 for a discussion of the Purple Robe Affair.

" Ibid., p. 5b.
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Rinzai from any contaminating Obaku influences which others misguidedly took for reform.

Rydkei participated actively in the above two episodes, using his considerable influence
~ as aformer abbot of Mydshin-ji to gain advantage for Yin-ylan with both the bakufu and the
court. However, Mujaku paints an ambiguous portrait of Rydkei, one that is basically free of
the baser motivation seen in Yin-yan's words and deeds. In marked contrast to the Zenrin
shhei sha, there is only one example of direct criticism of Rydkei in the Obaku geki. That
criticism is part of a comment Gudo makes in one of the Chinese vignettes regarding hyékei's
close association with Yin-ylan: "And as for that Rydkei, he's bald and wrinkled. He's oid
enough to know better. But when he encounters something new he gets himseif turned
upside down and loses his head. He really should be pitied."”* This remark does seem to
capture Mujaku's implicit opinion of Rydkei who appears as an eager and somewhat naive
supporter of Yin-ytian. Rydkei seems more of a dupe who falls under the spell of the
manipulative Chinese monks than a villain himself. Even in the case of the Zen master's
whisk that Rydkei presented to Emperor Gomizunoo, it is Kao-ch'lian who comes across as
the truly guilty party who tried to usurp the imperial name exclusively for Obaku.”

From the viewpoint of the Obaku geki, the early Japanese supporters of Obaku,
represented by Rydkei, Jikuin and Tokud, seem to have made the mistake of trusting the
Chinese master Yin-ylian before they really knew him. They were attracted by the unknown,
atrait shared by many Japanese living in the closed world of Tokugawa Japan. In atleast two
scenes, Mujaku mentions that crowds of ordinary Japanese gathered to catch a glimpse of
Yin-ylian, drawn by the novelty of seeing a Chinese. In much the same way, Rydkei was
foolishly intrigued by the exotic Chinese Zen style, but he did not truly understand Yin-yGan's
character. Those who were able to see through to the truth either broke with Yin-yian or

never supported him in the first place. In one episode, which Mujaku tells but then dismisses

" Ibid. pp. 12b-13a.

* This episode will be examined in more detail in the tollowing chapter.
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" as false, a government official wisely refused to support Yin-yiian sight unseen, saying that
even after a number of years one may not really know what is in another's heart.” In Mujaku's
account, the other government officials who made the decisions enabling Yin-yuan to remain
in Japan and to found a large monastery based their judgments upon the reliability.and character
of the Japanese monks in Yin-ytian's service, and not on their direct knowledge of Yin-ylan
himself. Mujaku glosses over the changes that occurred in the bakufu's attitude after the
shgun and councilors had met ‘fin-ylan for themselves.

The'Obaku geki probably served as a warning to the innocent monks at Myéshin-ji
who could be swept up in the excitement and novelty of the new style of Zen. However, as
Mujaku pointed out, not only the innocent may be attracted to Obaku. Monks with similarly
debased characters would naturally be attracted to Yin-yan as well. Mujaku provides a specific
example of this by recounting a later event involving Egoku Domyd S & H (1632-1721),
another former My®éshin-ji line monk.”” Egoku apparently requested an audience with the
daimyd of Kaga province in order to preach the Dharma. Beingwell versedin the Zen tradition,
the daimyd embarrassed Egoku publicly and caused him to withdraw by observing. "Nlustrious
monks of the ancient past refused to go even when they had been invited by officials. Egoku
seeking an audience now, without my even inviting him, is at odds with the illustrious monks
of the past." Mujaku concludes that Egoku shared Yin-ylian's degenerate desire for fame
and fortune. Like his master, Egoku put himself forward in @ manner unbefitting a Zen monk.
Mujaku ends the Obaku geki with two further examples of unnamed, wicked Obaku monks
who betweén them committed murder, theft, and broke the precept against sexual relations.”

All of these later examples stand as Mujaku's evidence that Yin-ylan's degeneracy bred

8 |bid., pp. 9a-9b.

77 Ibid., p. 7b. This episode.immediately follows the account of Yin-ylan requesting an
audience with the shogun. Mujaku inserted it into the narrative as a part of his own commentary. Fora
biography of Egoku, see Rinoie, Egoku Démyd zenshi den. :

78 |bid., pp: 20b-21a.
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further degeneracy in his line. The wickedness within the Obaku fine clearly descends dire&ly
from its founder. As Mujaku put it, the later examples are "also evidence of the lingering
style of Yin-ytian."”

Mujaku has surprisingly little to say directly about Obaku's Zen style or the ritual
distinctions that dominated both Kyorei's letter and the Zenrin shihei shit. He makes no
mention at all of its inclusion of Pure Land elements, nor does he comment on Obakd departing
from the traditional Zen monastic code in any other respect. This is mildly surprising, since
Mujaku was himself one of the leading experts of his day on Zen codes (shingi i ), andis
known to have composed several of them for individual temples.®® Mujaku provides only a
few anecdotal references to Obaku's Zen style, leaving the weight of his argument to rest on
the characters of the Chinese masters.

In the opening scene of the namrative, Mujaku recounts a story about Yin-ylian's practice
of releasing living creatures. Apparently, during his time in Nagasaki, Yin-ydan accepted a
donation from the local daimyé and used the money to buy live fish which he ther released
into a pond. To everyone's dismay, all the fish died and came floating to the top of the pond.
Mujaku himself refrains from commenting on the event, but he quotes Yin-yhan's interpreter
'as saying, "The Japanese will never believe in you if you do this.sort of thing. Isn't there
some other way o spread the Dharma?"®'

A second example comes up in the Chinese portion of the text in an event from

Yin-ytGan's tenure at Fumon-ji in Settsu.

Master Daishun Gentei A% 7T Hl [said] that some dayswhen Master Yin-ylan

7 |bid., p. 7b.

¥ Mujaku authored a twenty fascicle commentary on the Ch'ih-hsiu Pai-chang ch'ing-kuei
titled Chokushu Hyakujo shingi sae. A modern facsimile edition in two volumes was edited by Yanagida
Seizan and published by Chubun shuppansha, 1977. lida lists the titles of a number of shingi Mujaku
composed for individual temples among his other writings, Gakusei Mujaku Déchil, pp. 297-331.

® Ibid., p. 1b.
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was at Fumon-ji in Tonda, he hung up his staff and mingled with the monks.

At lunch time one day, Gentei was serving the others. He lost his grip and

dropped the rice bucket. The rice scattered all over the floor. Yin-yllan saw

this from a distance, laughed and said, "Did the bottom drop out of the

bucket? Did the bottom drop out of the bucket?"®
Yin-ylan refers here to a line from Hsieh-feng I-ts'un's 5 % 35 7F (822-908; J. Seppd Gison)
recorded sayings in which the eXperience of enlightenment is compared to the bottom falling
out of a bucket.® In sympathetic hands, this story might easily be used to illustrate Yin-ydan's
wit and familiarity with the classical Zen sources. One might even argue that it demonstrates
his ability to apply the sayings of the masters to daily life in an attempt to push a disciple
toward enlightenment. However, Mujaku comes to a far different conclusion, "I say that frivolity
of this sort shows the vacuity of Yin-ylian's Zen style."®* Mujaku sets a tone here that Japanese
took fairly often regarding the Ming Chinese masters; they were accused of behaving in a
frivolous manner because they employed a g;eat deal of humor in their daily life, unfamitiar in
the more restrained atmosphere of a Japanese Zen monastery.

There is onerather cryptic passage in the Chinese section that may have been intended
as a criticism of Obaku’s main method for spreading the sect throughout the country. Mujaku
mentions that there are Obaku monks who claim to transmit the Dharma but who have no
home temple of their own. He says that they "are all over the city, in front of shops and
behind them."® This may refer to the large number of Obaku monks who did not initially
possess temples. The number of Obaku monks grew so rapidly that it quickly surpassed the

number of Obaku temples available to them. In addition, the early generations of Japanese

Obaku monks regularly traveled and gave lectures to spread their teaching in different cities

2 |bid., p. 13b.

8 Hsueh-feng I-ts'un ch'an-shih yudu ‘B & 3577 BT 5543 (J. Seppo Gison Zenji goroky), in
ZZ, 2.25.5, p. 473a.

8 Obaku geki p. 13b.
% Ibid., p. 17b.



131
and towns where there were no Obaku temples. Obaku monks did not initially enjoy an
existing network of temples throughouf the country. Many times they stayed at S6t6 temples
where they were more warmly received than in Rinzai monasteries. There are numerous
examples of communities that were impressed by these traveling monks, who restored
dilapidated temples and then were invited to serve as resident monk.

Implicit throughout th? Obaku gekiis the perception that Obaku monks were overly
proud and not respectiul enough of their Japanese hosts. We cannot be certain whether or
not the Chinese monks were intentionally haughty with their Japanese peers or in what ways
they manifested such behavior. They may have behaved in a superior fashion as the Japanese
report. Alternatively, it is possible that they were conforming to the code of monastic etiquette
as they knew it, and that cultural differences led to a perception of rudeness. Certainly pride
on the part of the Japanese confributed to the problem, as Kyorei had cbserved. In any
event, we have ample evidence that, intentionally or otherwise, offense was taken by many
Japanese. For example, in the section in the Obaku geki related to Gudd's complaint against
Yin-yGan, Gudd expressed his displeasure at Yin-ylan's behavior which he found
presumptuous for a foreign guest in Japan.

To begin with, Yin-ylan does not understand courtesy. | am the highest

ranking monk in the Zen monasteries of Japan. If he wants to spread his

Dharma in Japan, then he should first come and consult with me, After that,

it would be time enough to save sentient beings according to their capacity.

If1 went to Ch'ing China, then | would do as much.®®
Gudb knew that Yin-ylan was undef house arfest at the time and not free to make such a
courtesy call. Still, he expected some recognition of his status as the abbot of Mydshin-ji, the
main temple under which Fumon-iji officially fell.

In Mujaku's accounts of Yin-yilan's behavior, there are several times when the Chinese

monk took actions that would have been highly rude and offensive to the Japanese present.

% fbid., p. 12b.
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For example, when preparing for his audience with the shogun, Yin-yuan refused to bow
three times as Japanese custom dictated and the counselors requested. Mujaku explains
that this caused considerable distress for Rydkei and Tokud, who had to negotiate a
compromise between Yin-yian and the counselors. When Yin-ylian entered the shogun's
hall, he sat inmediately in front of the young shogun and even started to walk directly toward
him. Rydkei was forced to restrain him to prevent any further misunderstanding.®” Mujaku
complains later in the text that although Yin-ytian spoke Japanese at least passably well with
his own attendants, he refused to do so with honored guests. Mujaku interprets this as
Yin-ytian's way of belittling his Japanese guests. He mentions in this context Yin-ylan's
dying instructions that Mampuku-ji must always invite Chinese monks to serve asits abbot. In
Mujaku's opinion, this perpetuated the pattern of disrespect through the entire Obaku line.*
For both the author of the Zenrin shihei shd and Mujaku Déch, their ultimate
conclusion concerning Obaku Zen was that it posed a danger for Japanese Rinzai. For
practical reasons, they hoped to stem the flow of human and material resources that drained
Rinzai of talented men, valued temples, and external monetary support. However, their
concerns ran much deeper than these practical concerns and related to issues of broper
Rinzai practice. Both feared that in spite of expectations to the contrary in some quarters,
Obaku would have a corrupting influence on their own sect's teachings and practice. The
arrival of Obaku masters and the establishment of the Obaku Mampuku-iji line in Japan set off
areexamination on the part of Japanese Rinzai masters of What exactly they believed shouid
coﬁstitute Rinzai belief and practice. Some Obaku tendencies did find their way into Japanese
Rinzai temples; the most obvious examples of this are the renewed interest in reading and
studying the original texts in the Zen corpus and a restored dedication to keebing the winter

and summer retreats as communa! events. These tendencies were in harmony with movements

% Ibid., pp. 10a-11a.
% Ibid., pp.13b-14a.
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arising within Japanese Buddhism and the wider intellectual world of Tokugawa thought.
However, other Obaku tendencies were flatly rejected as inappropriate or impure. Foremost
in this cétegory is the combined practice of Zen meditation and nembutsu, which ran counter

to the Japanese tendency toward pure, that is exclusive, practices.

Hakuin and Obaku Zen
The mid-Tokugawa era master Hakuin (1686-1769) isknown as the restorer of Japanese
* Rinzai, and his teaching and Zen style form the basis of modern day Rinzai Zen in Japan. His
influence is so far-reaching, that it is not at all uncommon to refer to modern Rinzai Zen as
Hakuin Zen. Hakuin sought to revitalize Rinzai practice in his day by returning to the Zen
style of the Sung dynasty when Zen was &t its zenith in China and was first transmitted to
Japan. For this reason, he focused on kdan study as the central feature in Zen practice and
advocated the continuation of kéan study throughout one's life and not just during the training
years before one's enlightenment experience had been acknowledged. Concomitant with
his work to reétore the Sung style of Zen were his efforts to purify Zen of all contaminating
influences that had accumulated over the years of decline following the Suné period. In this
regard, he .singled out two types of Zen practice for special censure, silent-illumination Zen
and the combined practice of Zen and Pure Land. Hakuin never mentioned Obaku Zen
directly. However, since Obakq Zen advocated a form of dual practice, one can discern
something of his attitude toward Obaku by looking at his attitude toward this combined practice.
First, Hakuin did not object to Pure Land practicg in and of itsglf. He recognized it as
an appropriate practice for believers of médiu m- or low-level abilities. In several places in his
writings he indicatesrespect for Pure Land as an alternative path leading toward enlightenment.
"It must be understood that the kéan and the recitation of the Buddha's name are both

contributing causes to the path that leads to the opening up of the wisdom of the Buddha."®

8 This passage appears in Hakuin's letter comparing kéan practice with the practice of
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Such positive evaluations generally appear in letters addressed to lay believers, especially
those who have already expressed their devotion to Pure Land practice. Hakuin supported
the whole-hearted practice of the nembutsu for those lay people and monks who truly lacked
the ability to undertake the "steep" path ot Zen. However, he became incensed by attempts
to incorporate Pure Land pl'acti;:e into Zen, especially within the confines of the Zen monastery.
Hakuin explains that before Zen began to declin.e in China, starting with the Indian and
Chinese Patriarchs and continuing down to the Ylan dynasty masters, Zen masters had
never chanted the name nor expressed a desire for rebiﬁh in the Pure Land. They retained
the pure practice of the "steep way". Combined practice arose in the period of decline
during the late Ming dynasty among men like Yun-ch'i Chu-hung who were unable to progress
in Zen.”® In Hakuin's judgment, these later masters turned to Pure Land out of despair for

their future lives in the face of death.

This is not meant to belittie the basic teachings of the Pure Land nor to
make light of the practice of the calling of the Buddha's hame. But not to
practice Zen meditation while within the Zen Sect, to becloud the eye to
see into one's own nature because of laziness in the study of Zen under a
teacher and idleness in one's aspirations, only weakens the power to study
Zen. People such as these end up by spending their whole lives in vain....
People of this sort, while within Zen, slander the Zen teachings. They are
like those wood-eating maggots that are produced in beams and pillars and
then in turn destroy those very beams and pillars.”’

.nembutsu, the Orategamia zokushu 5% FE R Hi . English translation taken from Philip Yampolsky, -
The Zen Master Hakuin, p. 130. Although Hakuin stresses here that the practice of the nembutsuand
the kéan are both expedient means that share a common goal, he by no means suggests thatthe two
practices were equally effective. According to Hakuin, in comparison to the countless.numbers who
have attained enlightenment through kéan study, only a few have benefited from praciice of the
nembutsy, ibid., p. 145. Moreover, using an appropriate beginner's koan like the Mu £ koan of
Chao-chou & #{ (the first kéan in the Mumonkan) can lead to relatively quick results, while reliance on
Pure Land practices may well take' a life time and lead nowhere; ibid., p. 146.

90 Hakuin criticized Chu-hung throughout his writings, including the Orategama zokush.
From that text and others, it appears that Hakuin regarded Chu-hung as the first cause, as it were, of
the combined practice of Zen and Pure Land becoming acceptable in Zen monasteries. See ,
Yampolsky, The Zen Master Hakuin, pp. 147-148. He appears to have been unaware that earlier Zen
masters, notably the late Sung/early Yaan dynasty Rinzai master Chung-feng-Ming-pen i B4
(1263-1323;J Chuhé Mydhon), had advocated forms of combined practice.

9 ibid., p. 148.
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Hakuin thus fraces the movement toward combined practice to personal weakness in the late
Ming Zen masters. But once this contamination of dual practice had entered the Zen
monasteries, it spread like a disease. "From that time on the monasteries all fell into line 2nd
marched along behind this teaching; herein lies the basis for the deterioration of the style of
Zen."? In order to prevent the whole Zen commurity from being similarly infected, the root
cause had to be exposed and removed. For this reason, Hakuin attacked combined practice
in the harshest terms.

Hakuin did not directly identify Obaku Zen nor the Obaku line in his attacks on combined
practice as he did the Ming master Chu-hungt However, as the primary conduit of the debased
Ming style of Zen, Hakuin certainly intended Obaku Zen as one of the primary targets of his
tirades againét combined practice. In a few passages, the identification of Obaku masters
lurks just beneath the surface, For example, in the Yabukdji Xt F where Hakuin allows his
anger to emerge almost unchecked, he alludes toc Obaku's transmission to Japan.

Alhund'ed years ago the true style chénged and Zen followers adopted an

obnoxious teaching. Those who would combine Pure Land and Zen are

[as common] as hemp and millet. In olden times the outward appearance

was the sravaka practice, the internal mystery was the bodhisattva Way.

Nowadays outward appearance is the Zen teaching and the i inner mystery is

the Pure Land practice.*
As Yampolsky points out in his related note, the time reference mentioned in this passage
coincides with the arrival of Yin-ytian in 1654. Moreover, Hakuin has neatly ihverted here the
observation first made by Kyorei that Obaku Zen is outwardly Pure Land and inwardly Zen.

The image that he d'aWS of these masters seems to describe the proud figures we
find in Obaku portraits of the Chinese masters. They sit sternly and with dignity, wearing their

silk caps and holding their whisks. “After all they look like true living Patriarchs of direct

descent in the lineage, people whom even a Buddha or a demon would not dare approach.”

% |bid., p. 149.
% |bid., p. 171.
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In even more subtle terms than those of Mujaku, Hakuin describes the dangers posed by the
allure of the Chinese Zen masters. Looking the part of patriarchs, they are assumed by many
Japanese 1o be superior in ability, but on close inspection "they do not have the slightest
capacity to see into their own natures."** In Hakuin's view, these masters take on the outward
trappings of Zen while concealing their true dedication to Pure Land. Thus, their outward
appearances pose a threat; since they may deceive the unwary and so spread the
contamination throughout Japanese Zen just as it spread in Ming China. Hakuin makes the
direst of predictions if this trend is allowed to continue. "The deterioration of Buddhism in
Japan must not continue for long.... If Zen is combined with Pure Land, Zen cannot last for

long and will surely be destroyed."*

Obaku and Soto Zen

The arrival of the Obaku masters from China and the establishment of the Obaku
school in Japan had the greater impact on Rinzai Zen, but it also affected the S6td school to a
lesser extent. A thorough evaluation of Obaku Zen's influence on Sété Zen is beyond the
scope of this dissertation. What follows here is a brief sketch of the relations between the
two schools based on secondéry literature written primarily by S6té scholars.

S6t6 monks were as interested as their Rinzai counterparts at seeing Chinese masters
for themselves, and many. made their way to Nagasaki to meet with Yin-yian and his more A
prominent disciples, Mu-an and Chi-fei. A partial list of the prominent S6t6 masters who
studied under the Obaku masters includes Unzan Guhaku 2 {1 8 B (1619-1702), Yuie D4j6

52 B 5E (1634-1713)%, Tokuod Rydkd FE4S RS (1649-1709), Mutoku Rydgo 45 R {&

% Ibid., p. 171.
% fbid., p. 176.

* Yuie Dojo was commonly called Tokugan Yuie 5 5% 32 after the Tokugan-ji temple where
he was abbot.
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(1651-1742), Gesshit Stko and Manzan Déhaku. While relations with Rinzai were strained
from the start, relations between Sét6é and Obaku were generally friendly during the first
years of Obaku's development. Relations remained cordial even after the founding of Obaku-
san Mampuku-ji. This is not surprising, since as a completely distinct lineage of Rinzai, Obaku
could not and did not pose th_e same threat to Sét6 as it' did to Japanese Rinzai. There are
numerdus examples of S6t6 monks practicing under Obaku masters for periods of time, but
few of these men stayed on to become Obaku Dharma heirs. The majority returned to their
Sétd temples, and in some prominent cases, even adapted elements of Obaku ritual and
regulations into their S6t6 framework. Without the pressures of institutional constraints such
as the Posted Regulations at Mydshin-ji, S6t6 monks were free to learn from Obaku practice
and to establish on-going relationships with Obaku monks; many friendships developed
between S6td and Obaku monks, especially with the first generation of Japanese disciples
like Tetsugen, Tetsugyli and Chéon. While Obaku motivated Rinzai masters to re-evaluate
their teachings predominantly for negative reasons, S6té masters were positively influenced.
In a very real sense, contact with Obaku masters inspired S6t6 monks to undertake a reform
of their own sect.

The S6td scholar Kagamishima Genryl has pointed out that the response to Obaku
within S6té followed a very different pattern than that seen in Rinzai. In Rinzai, the progressive
party, represented by Gudd, resisted Obaku influences and therefore took issue with attempts
by the restoration party to welcome Obaku monks and adopt their customs. The two
movements were at odds over Obaku from the first. By contrast, in the Sété case, the
progressive monks who welcomed Obaku influences were the very men who initiated the
great S6to reform movement of _the. late seventeenth and early eighteenth centuries. It was
only later that problems began to emerge between progressive and reform tendencies, and
concomitantly between S6td and Obaku. Kagamishima illustrates this, using two of the great

S6td reformers of the mid-Tokugawa period, Manzan Déhaku (1636-1715) and Menzan Zuih
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(1683-1769).%" -

Manzan concentrated his reform efforts in two directions. First, he strove to restore
Dharma transmission through individual, personal contact between masters and disciples (—
BT ENZE isshi insh6), which he argued was Ddgen's original intention. S6té had developed
an alternative form of transmission dependent on the temple of residence (ﬂ}ﬂ EE ik garanbb)
which necessitated changing one's lineage according to one's position as abbot (K% 5 i/
in'in ekishi). Manzan received encouragement and support for this effort from his long-time
friend, the Obaku master Chdon Dékai. Chéon led a similar reform movement within the
Obaku sect and was highly critical of the existing S&td practice.®® However, Manzan did not
draw directly on Obaku texts as the basis for his argument on Dharma transmission, but made
creative use of Ddgen's works.? On the other hand, there is textual evidence of direct
Obaku influence on Manzan's second sphere of action, the reform of monastic discipline.

Manzan undertook monastic reform by studying and publishing earlier S6té rules that
had been almost lost over the centuries. Manzan did not initiate this avenue of reform. His
master Gesshli S6ko began research on the historical monastic codes for Japanese Sét,
the Eihef shingi 7 Fi&E3E andthe KeizanshingiZ2111i#%# and had written a monastic code
for his own temple, Daijé-ji, called the Undé joki 3 & #."" Gesshd had studied under
both Tac-che and Yin-ytian, and had been impressed by the Obaku monastic code. He
published his own code in 1674, just two years after the Obaku shingi had appeared, and

was inspired by it to some extent. Although he indicated that the {nd6 jéki drew on the two

97 Kagamishima makes this point in various books and articles. See, for example, his volume
in the Zen no goroku series, Manzan/Menzan, p. 47.

% Bodiford, "Dharma Transmission in Sét6 Zen; Manzan Déhaku's Reform Movement", p. 434,

% Bodiford explains that the historical and textual material is highly ambiguous on these
issues and that Manzan interpreted them to suit his purpose. He provides some historical examples to
illustrate this point; ibid., pp. 425-431. He also notes that the key passages which Manzan attributes to
Dégen cannot be found in D&gen's known writings; ibid., pp. 438-439.

% See note 14 on p. __ for information on the Eihei shingi, Keizan shingiand Undé joki
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S6td codes, S6td scholars have noted the obvious reliance on the Obaku shingias well.
Gesshi encouraged Manzan to éontinue thisresearch into S6t6's historical monastic codes.
It said that Manzan fulfilled his fnaster's dyingrequest by writing the Shéjurin shingi 181 ¥ &
3], his own extensive study of existing Zgn codes. Like Gesshl, Manzan not only extended
his research back.to traditional S5t6 sources, but also took into account the Obaku shingi
and through it older Rinzai codes.

Over the course of four centuries before Manzan's time, the traditional S6t6 codes
had nearly been lost, just as much of Dégen’s writings had been hidden and almost forgotten.
Therefore, Gesshil and Manzan's efforts were important examples of sectarian scholarship
that made the older texts accessible for the first time in generations. Although intended as
codes for Daijé-ji, the Unds jéki andtoa géater extent the Shéjurin shingi, became influential
throughout the S6td world and were widely adopted by Sét6 temples. Like Gesshii, Manzan
not only drew on the tracﬁtional 'S6t6 codes, but made use of some elements of Obaku
customs. For example, unlike the Eihei shingi which mandates the S6d3 {8 % (Monk's hall)
as the locus for both meditation and meals, the Shéjurin shingi uses Obaku terms and refers
to the place for meditatin_cj as the Zends £ & (Meditation hall) and the place for meals as the
Saidé 75 & (Dining hall). In Obaku témples there were indeed separate halls for sleeping,
meditating, and eating, and Manzan's adaptation of this terminology created the impression
that his own S6t6 temple likewise had separate halls. In fact, at Daijé-ji, the terms Zends and

- 56d6 referred to the same building, but because. of the terminology, it became popular at
other Sot6 temples to use three separate halls in the Obaku fashion. A second example of
Obaku influence is the alteration of the time of chanting at mealtimes. In the Keizan shingi,
the chanting is performed after the meal, while Maﬁzan changed it to before the meal. This

particular change was first enacted by Gesshi in the Undb joki, and Manzan followed suit."’

1% There are no modern editions of the Shéjurin shingi. Information on the contents and Obaku
influences is based on the explanatory notes (% &}t kaisetsu) from the Sétéshir zensho, Kaidai sakuin,
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The reform movement begun by seventeenth century S6t6 scholars like Ge;shﬁ and
Maﬁzan continued to bear fruit in the eighteenth century, particularly with the work of the
most prominent sectarian S6t6 scholar Menzan. However, as the reform movement
progressed, the restoration of Dégen's Zen style came to dominate the agenda. Sété scholars
became increasingly intolerant of any accretions from other sources. As aresult, the later
S6t6 scholars came to criticize their predecessors for adopting Obaku customs into S6td
practice. Menzan was able to build upen the earlier generations' rediscovery of Dégen's
original writings and to produce his own extensive research in Dégen studies, including his
eleven volume encyclopedia on Dégen's terms,.the Shobé genzé shétenroku TEEIRE: 5
#4%. Menzan agreed with Manzan'sbasicreform work asregards to both Dharmatransmission
and monastic discipline, both of which were based upon rediscovering and reinstituting
Dégen's style of Zen. However, Menzan took issue with Manzan's reliance on the Obaku
shingi in the Shéjurin shingi and the resulting alterations that occurred in Sétd practice
throughout Japan. In his works on S6t6 monastic discipline, the S666 shingi gydhéshé 14
EHEHITES (published in 1753 in five fascicles) and the S8d6 shingi kétei betsuroku {8
EFEHZETHIE% (published in 1755 in eight fascicles), Menzan criticized these foreign
elements as inappropriate for S6t6 Zen and sought to expunge all traces of Obaku influence

from Sotd practice.

. Obaku Zen entered Japan at a time when Buddhist masters were painfully aware of
the problems facing their individual sects and the whole of the Buddhist world. ‘They were
already searching for answers to their problems and methods to restore their practice to the
high level they believed had once existed. In Zen Buddhism, the nascentreform movements
of the mid-seventeenth century were laying g’ound»work that would support the more

- successful movements of the following century. During that century of preparation, Obaku
vol. 6, pp. 152-154,




141

Zen did serve as a catalyst for change in both Rinzai and S6td Zen, in large part because the
Japanese looked to it as such. Asa form of Chinese Zen, the Obaku style naturally attracted
aitention and commanded a certain respect from the Japanese. Once the differences in its
Zen style became apparent, Obaku offered Japanese Zen a range of new possibilities that
could be introduced and access to older Chinese resources and patterns of practice that
had not been fully utilized in Japan for generations. Obaku's unique characteristics also
triggered negative responses that contributed indirectly to a process of redefinition of Zen
practice in Japanese terms. ’

No small part of the division between Obaku and Japanese Rinzai were cultural
differences that exaggerated the real distinctions between the Chinese and Japaness
approaches to Zen. Obaku's Chinese character and its dedication to maintaining that character
made it difficult for the school to be assimilated immediately into Japanese Rinzai. It developed
insiead it a small but stable lineage, independent from other Rinzai lines. Ultimately, its
independence and differences were strong enough for it to constitute a third school of Zen
in Japan, despite its identity as @ Rinzai lineage. However, its ties witl'i' Ja‘panese.Rinzai have
remained strong throughout its histqry. Not only did Obaku influence Japanese Rinzai in its
early years, but Japanese Zen styles and movements h;ad a strong impact on the Obaku sect
over the years. In particular, the style of Zen developed by Hakuin influenced later Obaku
masters. Hakuin's strong reform program, revitalizing Japanese Rinzai, coresponded with
the decline in the flow of qualified Chinese abbots from China to Mampuku-ji in the mid- to
late eighteenth century. Obaku's internal vitality was diminishing by then, and the sect was
ready for an influx of new ideas. By the end of the Tokugawa period, Obaku had become

_less distinctly Chinese, and had adopted many Japanese customs and practices not expressly
contrary to the Obaku monastic code. If the Chinese Obaku masters once helped toreintroduce
such basic Zen texts as the Rinzairoku into the Japanese scene, by the modern era Obaku

students came to study that text under the tuteiage of Rinzai scholars.



Chapter Five
Obaku and the Secular Authorities

After a uneasy beginning, Obaku Zen's extensive dealings with various secular
authorities during the Tokugawa period were largely positive in nature. Obaku received support
from elements within the ruling military geverﬁment in Edo, local provincial daimyd, and members
of the imperial family, all of which served to strengthen the new sect and encourage its spread.
In the modern period, scholars reflecting on Obaku's support from secular powers, have tended
to stress either Obaku's dealings with the Edo bakufu or with the imperial family but not both.
As aresult, they often portray the Obaku Sect one-sidedly as either a special favorite of the
imperial family or as the Tokugawa bakufu's chosen. Zen line. Both arguments have some
basis in historical fact, but ideological concerns arising in the modern period seem to have
determined the presentation and interpretation of historical facts.

Not surprisingly, Obaku scholars earlier in this century p_resented the facts surrounding
Obaku's transmission and spread with a special emphasis on imperial favor. For example, the
historical sketches written in the 1930's by scholars such as Akamatsu Shinmyd convey the
distinct impression that Mampuku-ji was founded under imperial direction.” While they do
not deny bakufu involvement in the process of establishing Obaku, they largely ignore it,
stressing instead the negative impact that bakufu regulations had on the emperor and Buddhism

in general. Contemporary scholars, especially Takenuki Genshd, have done extensive woi'k

to establish the role played by the Edo bakufu in establishing and spreading Obaku Zen.? In

' See for example, Akamatsu, "Obakushii k626", pp. 7-9, and "Obaku no shinpil®, pp. 76-78.

2 Takenuki discusses Obaku's development and the Edo bakufu's role in its spread in very
similar terms in two works, Nihon zensh(shi, pp. 210-240, and Kinsei Obakusht matsuji chdshisei, pp.
17-42.
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this reworked version, Obaku is, in a sense, the creation of the Tokugawa bakufu as it searched
for a way to imitate the earlier Ashikaga pattern of bakufu-Zen relations. In all faimess, these

"later historical sketches are more deeply rooted in the historical sources and reflect more
accurately the impact of secular infiuence at the time. However, perhaps because these
accounts seek to balance the heavily imperial focus of earlier works, the imperial connections,
which also played an important part in Obaku's developmenf, are conspicuously absent from
more recent histories.

By the time that Obaku masters first emigrated to Japan, the military government under
the leadership of the Tokugawa family was reasonably secure in its authority and the emperor's
;;owers had been clearly restricted in scope. In the most immediate terms, imperial favor
would not have sufficed to insure Obaku's success in Japan. Without bakufu permissioh,'
Yin-yuan and his Chinese disciples would never have traveled beyond Nagasaki, let alone
fouﬁded a hew monastery of Mampuku-ji's size. However, the emperor was still a valuable ally
in the cultural and religious spheres, where his influence remained strong. He continued to
enjoy a significant level of autherity among the Buddhist leaders in Kyoto, particularly at the
dominant Rinzai Zen temples, Myoshin-ji and Daitoku-ji.* Therefore, Obaku had much to
gain from both of these two powers and managed rather successfully to balance its loyalties to
each without becoming embroiled in the tension that existed between the two. The bakufu
and the emperor, in turn, found their own reasons to sponsor Obaku in a manner appropriate
to their respective powers. In general terms, the bakufu's interest was largely cultural rather
than religious, and the emperor's more a matter of personal devotion to the practice of Zen.

Both applauded Obaku's strict interpretation of monastic discipline and may have shared the

3 By the beginning of the Tokugawa period, the gozan Fi 11| Zen temples, which had been the
dominant force in Rinzai Zen in earlier centuries, had declined in vitality and were eclipsed by the
independent temples Daitoku-ji and Mydshin-ji. These temples had the reputation for promoting strict
Zen practice, rather then the more artistic and literary pursuits favored at gozan temples. They enjoyed
strong financial suppcit from sengoku daimyd during the sixteenth century, and were the most
influentia! Zen centers during the seventeenth century. Colleutt, op.cit., pp. 123-129.
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hope that Obaku could revitalize the Rinzai school in Japan.

Tokugawa Hatto and tﬁe Purple Robe Affair

During the first fifty years of the seventeenth century, the Tokugawa bakufu enacted
aseries of laws (3£ J& hatto) to govern the various elements within Japanese society as a part
of its overall plan to consolidate its authority. In particular, they designed #4atfc to control the
three portions of society that had posséssed power in the past and therefore posed the
greatest potential threat to the Tokugawa's continued dominance, that is, the military houses,
the imperial court, and Buddhist sects. Quite naturally, once Mampuku-ji had been founded,
Obaku also fell under the general laws governing Buddhist temples; these laws regulated
Obaku's relations with the Edo bakufu, but their impact extended beyond the immediate literal
constraints they entailed. The temple laws, F Btk & jiin hatto, had determined the contours

. of the existing religious world into which Obaku had somehow to find its niche. These pre-

existing conditions severely limited the avenues open to the fledgling school in its efforts to
expand. in addition, incidents that had occurred earlier in the century as a consequence of
the bakufu enforcing specific hatto against the emperor and the Buddhist community effected
Obaku's relationship with the emperor, |

One underlying principle operative in all the various hatfowas to separate groups from
their traditional sources of power; for example, the military houses were divested of direct
ownership of land and separated from direct control over the peasants who worked the land.
In a similar manner, the laws governing the imperial court and Buddhist groups divided these
two potential allies in a variety of ways. Since the emperor had traditionally had a special
relationship with certain temples, this relationship was brought under bakufu control. Buddhist
monks were encouraged through a host of laws to limit themselves to scholarly and religious

pursuits, thus reducing the access to political and military power that many sects had enjoyed
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during the period of civil unrest in the centuries immediately preceding the Tokugawa period.’
Relations between the imperial court and Buddhist leaders had influenced the
Japanese podlitical scene since the introduction of Buddhism in the sixth century. Japanese
emperors generally acted as sponsors of Buddhist monks and temples, which reciprocated by
providing religious services of various kinds for the sake of the court and the nation. Although
the miiitary leaders of the medieval period are normally thought of as the sponsors for Rinzai
Zen temples, the emperor had also enjoyed a special relationship with several of these temples,
notably Mydshin-ji and Daitoku-ji. When the Tokugawa bakufu sought to assert its authority
over both the imperial court and Buddhism, part of its plan was to create a barrier between the
* emperor and these Zen temples. They accomplished this with two related set of hatfo enacted
in 1613 and 1615, the first directed at eighf specified temples, including Daitoku-ji and Myéshin-
ji, and the second extending to the main temples of all sects.® Befou;e that time, the emperor
had held the official authority to name the abbot of such temples as Mydshin-ji and Daitoku-ji
and to bestow such honors as the purple robe and honorific titles on individual monks of any
sect. In these hatfo, the bakufu required that henceforth the emperor do so only with prior
notification of the proper bakufu authorities, a process tantamount to the emperor requesting .
bakufu permission to fulfill his traditional role vis-a-vis the Buddhist community. Although the
emperor retained the nominal authority to name abbots and bestow honors, his decisions
were placed directly under bak‘ufu scrutiny and subject to government approval. At the same
time, the bakufu took steps to limit the poo! of qualified candidates for the position of abbot at

the more prominent Rinzai Zen temples. They did this by determining an official, not to say

4During the period of the Warring States, Buddhist temples were among the strongest
political and military powers, with land holdings and standing armies which, in some cases, rivaled the
most powerful daimys. Oda Nobunaga, Toyotomi Hideyoshi, and Tokugawa leyasu all took steps to
control these temples and reduce their military and economic power as a crucial part of the process of
unification. See McMullin, Buddhisnm and the State in Sixteenth-Century Japan.

¥ The "Chokkyo shie no hatto" specifically named Daitoku-ji, Mydshin-ji, Chion-in £ & 52,
Joke-in {F7E 52, Sennyl-ji B3, and Awaokomyd-ji 38 4 B ¥ ; Funaoka, Takuan, p. 42.
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artificial, set of qualifications: a Zen master was to have practiced for thirty years and to have
studied at least 1,700 kéan® from the traditional Zen sources in order to qualify for the post.”

Emperor Gomizunoo {7k BEX £ (1612-1629), known for his deep personal affinity
with Zen Buddhism, was reigning at the time these hatfo came into effect. Gomizunoo had a
strained relationship with the Edo bakufu throughout his reign and even later during his years
of retirement?® Like his father Goydzei 185 Bk (1587-1611) before him, Gomizunoo lived
under the indignity of being scrutinized by the shogunate's representative in Kyoto, the
Shoshidai 7 511, whose responsibilities included overseeing the imperial court.® In addition,
Gomizunoo had been obliged to marry the second Tokugawa shogun Hidetada's daughter. It
would seem that Gomizunoo was a man of considerable talent and he resented all of the
bakufu's interference in court affairs and bridled under the new strictures being placed upon
him. He ignored the bakufu's determined procedure for confeiriing iimiperial honors in a number
of cases, and this eventually provoked a response. The bakufu took action in order to assert
its power over the court by enforcing the hatfo of 1613 and 1615. In 1627, they officially
invalidated a number of imperial honors, including honorific titles and purple robes, that had

been granted without their approval. The resulting incidents within the Buddhist community

5 There are said to be 1,701 biographies of Zen masters in the Ching-té ch'uan-téng lu 2 E 18
78 $% (J. Keitoku dentéroku). This is probably the source for the prescribed number of kéan, which is an
artificial creation. In fact, the Ching-té ch'uan-téng lu contains 960 bicgraphies and merely lists the
names of the other masters; Miura, op.cit., p. 352.

7 Both Daitoku-ji and Mydshin-ji received hatto specifying these qualifications in 1615,
Funaoka provides the text of the "Daitokuji shohatto" A4 355 £ J&, dated the seventh month of that
year; Funaoka, op.cit., pp. 51-51.

8The Purple Robe Affair (382X 5 Shie jiken) precipitated Gomizunoo's abdication, as will
be seen, but that did not bring an end to his personal conflict with the Edo bakufu. The Shogun lemitsu
further insulted the Emperor in 1634 when he publically refused the honorific title of Dajodajin AB X E
that Gomizuinoo had privately proposed to confer upon him. See Ooms, Tokugawa Idealogy, pp.
169-170.

9Tokugawa leyasu had recreated this post in 1600 to keep an eye on the imperial court. The
official holding this post reported to Edo every five years to make his report.
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are known in Japan as the Purple Robe Affair (383X Z& f§ Shie jiken)."

Both Mydshin-ji and Daitoku-ji had been immediately effected by the invalidations of
1627, and both temples responded in protest. Takuan S6hd FERE 55 (1573-1645), a former
abbot of Daitoku-ji, orchestrated the initial Zenresponse to the bakufu's action. Takuan returned
to Daitoku-ji and wrote a highly critical appraisal of the diginal hatto, called the Benmeirop 34
B4, stating that the regulations were unreasonable in the light of practical considerations
and concluded that they must have been drawn up by an unenlightened individual who did
not properly understand Zen practice and training. It was his contention that the requirement
that thirty years of training be mandatory would waste the finest years of a master's life when
he should instead be busy guiding students. As for the requirement that the candidate for
abbot have mastered 1,700 kdan, Takuan felt that this was excessive and missed the true
intention of Zen practice. Enlightenment was not determined by the years of practice nor the
number of kéan studied. Moreover, these requirements would make the continuation of
Dharma transmission difficult or even impossible. In 1628, Takuan signed the document, as
did two other monks, Gyokushitsu Séhaku T 2 53¥ (1572-1641), the current abbot at Daitoku-
ji, and Kdgetsu Sagan {L A =5t (1574-1643) another former abbot, and sent it to the Kyoto
Shoshidai who forwarded it on to Edo.

The bakufu responded to the criticism from Daitoku-ji and My®dshin-ji by formally
recognizing as valid those appointments of imperial honors bestowed according to proper
form and to men above the age of fifty. However, they demanded written apologies from both
Daitoku-ji and Mydshin-ji for their protests. This sent the assemblies at the two temples into
confusion as to how to respond. Moderate factions at both temples called for compromise

with the government, but Takuan and his group refused to budge. As a result, the bakufu

'® The most lucid account of the hatto effecting Zen temples and especially the Purple Robe
Affair is found in Takenuki, Nihon Zenshishi, pp. 187-197. Funaocka gives a detailed account, including
excerpts from many of the primary sources; Funaoka, op.cit. pp. 41-81. Murai Sanae provides a brief
summary of the three primary Buddhist figures involved, Takuan, Gyokushitsu and Kégetsu in "Shie
jikengo no chébaku kankei”, pp. 1-11.
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summoned the three monks who had signed the criticism to Edo. They punished Takuan and
Gyokushitsu with banishment, but were lenient with K&getsu who had complied with their
orders and apologized. Angry over the bakufu's heavy-handed ta:tfcé, Emnerer Gomizunoo
abdicated in favor of his young daughter, Empress Meishé B IE K 2 (1630-1643), in 1629.
Lacking any real power in relation to bakufu affairs, abdication was his only available means to
protest what he regarded as an overly severe punishment inflicted on one of his favorites,
Takuan. The Purple Robe Affair was resolved a few years later when the banishments were

lifted. Afterwards, all three monks returned to bakufu favor and were even summoned to Edo

castle to instruct the third shogun lemitsu."

Obaku Zen and the Elﬁper« Gomizunoo

The Emperor Gomizunoo's relationship with Rydkei, Yin-yiian and other Obaku masters
forms an interesting chapter in Obaku's early history. Obaku Zen claims a very special relationship
with Gomizunoo, whom they include on their genealogical charts as a full master in one of the
sect's dominant Dharma lines.’® ‘Not surprisingly, this claim caused some controversy during -
the Tokugawa period among other Zen schools and even within Obaku itself when it was first
revealed. It also served the sect well after the Imperial Restoration of 1868 when it was
advantagequs to have imperial connections. Many of the details surrounding the emperor's
relations w/ith Obaku remain obscure, and accounts vary' weatly dependiﬁg on the nature of

the source (and the affiliation of its author). However, what follows is a review of events as

they are known or claimed by the parties involved.

" Murai provides details about Takuan, Gyokushitsu, and Kégetsu, and their later relations
with the bakufu, including the favors received and services rendered in the anti-Christian movement,
ibid., p. 7.

] '2 Gomizunoo appears as an Obaku master of the 34th generation (Yin-ytian is the 32nd and
Ryokei the 33rd) in the official record, the Obakushi kanroku ¥ EE528E §%. According to genealogical
charts, the emperor's Dharma line includes two abbots of Mampuku-ji and continues down to the
present.
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The Emperor Gomizunoo was born in 1596, the third child.of Emperor Goydzai.” He
ascended to the throne in 1611, reigning nineteen years until his abdicatioﬁ in 1629. At the
time of his abdication, he was only thirty-four years of age and he lived a long life in retirement,
dying in 1680 at the age of eighty-five. Even after his abdication, all sources indicate that
Gomizunoo continued to fulfill the official duties of naming abbots and conferring purple robes
and honorific titles. Tensions with the Edo bakufu did not ease completely even aiter the
Purple Robe Affair was settled, although the situation was somewhat ameliorated by the
common cause of repulsing Christianity, which allied Buddhist leaders, the imperial court, and
governtﬁent officials during the 1630's. However, there are several examples of continued
tension with the bakufu related to the emperor's dealings with Buddhist leaders, some dil;ectly
related to Obaku Zen.

During his reign, the emperor had contacts with various Buddhist monks as a natural
consequence of his position, but his interest in Zen at that stage of' his life may well have been
largely cultural. Both the imperial family and many Buddhist masters, especially Zen masters,
shared an abiding interest in such cultural pursuits as the tea ceremony, calligraphy and poetry.
Gomizunoo may well have regarded Takuan as a tea master as much as a Zen master. However,
after his mother's death in 1630, Gomizunoo seems to have become more serious in his
interestin Zen. He was thenrelying primarily upon the Rinzai master Isshi Monju as his guide,
but also summoned other My&shin-ji masters to instruct him over the years, including Ungo
Kiyd and Gudé Tdshuku. In fact, it was on the occasion of one of Gudd's sermon's at the
palace that Gomizunoo first met Rydkei who later became the emperor's link with Obaku Zen.'*

As has been mentioned in other contexts, Isshi preferred a strict approach to monastic discipline.

¥ There is a modern biography of Gomizunoo written by Kumakura Isao, called Gomizunooin.
Although Kumakura provides information on various aspects of Gomizunoo's life, especially his
" dealings with the Tokugawa family and his artistic pursuits, he provides almost no information on the
emperor's practice of Zen or his relationships with Zen masters.

14 Nakao Fumio, Gomizunoo h66 to Obakushi, pp. 4-6.
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One may infer that ihis either influenced the emperor's understanding of Zen and/or suited
his own proclivities, since after Isshi's death in 1646, Gemizunoo continued to prefer advocates
of strict precept adherence, including the Obaku masters.

Gomizunoo took the tonsure in 1651 and was given the religious name of Enjé Dokaku
Hoo M E ﬁ #E. Aswith his abdication, tﬁis action was regarded at the time as a protest
against the Tokugawa shoéun's treatment of him. lemitsu had specifically reduested that the
emperor neither resign nor take the tonsure. Gemizunco hadresigned years earlier, but had
refrained from taking holy orders until after lemitsu’s death, which he used as an opportunity
to fulfill this long-standing wish.'® His action was seen as an affront to the Tokugawa shogun,
since he waited only a matter of days after lemitsu's passing; lemitsu died on 1651/4/20, and
Gomizunoo was ordained on.5:6, approximately two weeks later. When Gomizurioo announced
his ordination, the funeral services and mourning for lemitsu were barely underway. However,
even if Gomizunoo intentionally. timed his ordination to indicate his on-going protest against
Tokugawa interference in imperial affairs, his later actions suggest that he was genuinely
motivated by religious intentions and practiced Zen as a serious student.

Gomizunoo's relationship with Rydkei developed gradually over a number of years,
culminating, according to Obaku accounts, in the emperor receiving inka and inheriting Rydkei's
Dharma. The two men first met in 1636 when Rydkei came to the palace as one of Gudd's
attendants, and the emperor took notice of the young master on that occasion. At about the
time of his ordination, the emperor conferred several honors on Rydkei, naming him abbot' at
Myéshin-ji, first in 1651 and then again in 1654, énd granting him the purple robe in 1651.
These honors do not in themselves indicate that a deep personal relationship existed between

the two men; that seems to have developed a few years later. Rydkei was summoned to the

palace several times over the years to instruct the emperor in Zen teachings and practice;

'® |bid., p. 6. See also Gomizunoo's biography in Otsuki, Obaku bunka jinmei jiten, pp.
127-129.
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these visits became more freqﬁent after 1655 wﬁen Rydkei had begun his work for Yin-ytian
in earnest. It seems likely that during the years 1655 through 1659 while Yin-yan's case was
still pending before the bakufu, Rydkei approached the court to gain imperial support for
Yin-yian's cause. He may have recommended that Yin-ytian re;:eive aﬁ imperial purple robe,
which would perhaps have raised Yin-ylian's stature in the eyes of the shogun's counselors.'®
In any event, Obaku sources regard 1657 as the point at which the emperor first became
affiliated with Obaku Zen throuéh his dealings with Rydkei."”

Gomizunoo never met face to face with Yin-ytan or with any of the other Chinese
masters. He always had contact with them through a Japanese intermediary and through
letters.”® The emperor had heard a great deal about Yin-ytian from Ryékei and through him
knew about the founding of Mampuku-ji. Since Gomizunoo could not invite the Chinese
master to court to instruct him in person, he made a special request thr'ough Rydkei that
Yin-ydan compose for him a lesson on Zen. Yin-yian replied with a short lesson in Chinese
(hégo $:3E) in 1663. ** This initiated an indirect relationship that lasted until Yin-yuan's death.
Over the years, Gomizunoo was generous in his dealings with Yin-ytan and Mampuku-ji and

demonstrated his respect for the master through his gifts and poetry. For example, in 1666,

'® There is evidence suggesting this in the Obaku gekiin the episode concerning the purple
robe. According to Mujaku, Rydkei acquired the robe for Yin-yaan through irreguler channels and this
precipitated the final break between Rybkei and Jikuin. If the account is factual, Jikuin was not only
offended at the forwardness of the action in religious terms, but was concerned about following the
proper procedure set out in the hatfo of 1615, which would have required bakafu permission for a such
an honor. Jikuin remonstrated with Rydkei, saying, "One cannot be allowed to weer a purple robe
without both the knowledge of the military government and permission from the imperial court.” Obaku
geki, p. 5a. The suggestion here is that bakufu permission had not been sought and that Rydkei's
actions were inviting problems from the government officials.

7 The essay "Gomizunoo Tenno to Obaku”, published at Mampuku-ji to commemorate the
250th anniversary of Gomizunoo's death, indicates that Ryédkei first introduced the Obaku style of Zen
to Gomizunoo in the summer of 1657. Furuichi, Gomizunoo Tenno to Obaku, p. 2.

18 Gomizunoo was fulfilling some sort of promise or taboo against meeting directly with
non-Japanese. This did not prevent him having extensive coirespondence with Obaku masters like
Yin-ytan and Kao-ch'Gan.

'® The text of the hdgo is quite short and can be found (repeated twice from different sources)
in the Ingen zenshd, vol. 7, pp. 3233-3238.
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Gomizunoo presented Yin-ytan with five Buddhist relics in a small jade pagoda and provided
the funds to build the Shariden & F B (Relic’s hall) on the grounds of Mampuku-ji where the
relics were later enshrined. When he learned that Yin-yOan was on his deathbed in 1673, he
sent a message conferring on him the honorific title Daiké fushé kokushi K BREE He
is reported to have said at that time, "The master is a National Treasure. If he could live longer,

| would gladly take his place [in death]."®

The Imperial Dhﬁrma Hewr

During the period from 1661 until his death in 1670, Ryékei served as Gomizunoo's
Zen master and their relationship developed fully. Before that time, Rydkei had been working
diligently on Yin-ylian's behalf and was traveling almost constantly. In 1661, when Mampuku-ji
came under construction, Ry&kei had completed his service to establish Yin-yian in Japan
énd réturned to his home temple, Fumon-ji in Settsu. In 1664, Gomizunoo appointed Ryokei
abbot and restorer of Shomyé-ji IF B, a terﬁple dear to the emperor. ' By that time,
Rydkei had received inka from Yin-ylan, and. the temple officially became an Obaku branch
temple. Over the ten year period from 1661 through 1670, Rydkei often went to the palace
to lecture to the emperor and his family and attendants on Zen. In 1665, he conferred the
Bodhisattva precepts on one of Gomizunoo's daughters. In the autumn of 1667, Rydkei gave

the emperor the Oak Tree kdan (JE #iTH1# feizen hakuju) as his device for meditation, and

20 According to Nakao, although Kao-ch‘lan read the emperor's letter granting Yin-yuan the
honerific title Daiké fushd kokushi, the sect kept the title secret until some twenty-two years later when
Kao-ch'tian revealed it publically with bakufu permission. See Nakao, Gomizunoo hdo to Obakusha,
pp. 61-65. It seems likely that this secrecy was related to the hatto governing imperial titles;
Gomizunco probably confered the title immediately when he heard that Yin-ytan was dying, without
having sufficient time to obtain bakufu permission.

# Shémyé-ji is in Hino in Shiga prefecture. It was originally buiit by Shétoku Taishi E24% &k F
and burned to the ground in the late sixteenth century. Gomizunoo had originally intended isshi Monju
to serve as founderiresterer, but isshi died before the work had progressed significantly. Other monks
served as abbot in the interim between Isshi's death in 1646 and Ryékei's assuming that office in 1664.
However, it is Rydkei who was listed as founder/restorer. See Nakao, op.cit., p. 13.
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subsequently confirmed his enlightenment experience.®? During the following summer,
Rydkei conferred the full Bodhisattva precepts upon him. Obaku scholars interpret this to be -
a further indication of Rydkei's Dharma transmission, since formal Obaku ordination at the
Sandan kaie culminates with the Bodhisattva precepts.?

Ryokei died unexpectedly in a flood tide in Osaka in 1670 without having transmitted
his Dharma to any of his disciples aside frc.>m the emperor, who could not function as a typical
Dharma heir. The emperor mourned the passing of his teacher, not the least because Rydkei's
line had no other heir to carry on the Dharma and would therefore come to a premature end.
Gomizunoo took thoée steps necessary to honor Rydkei as his Dharma master: He had three
memorial pégodas built for Ryokei, one at Mampuku-ii, a'second at Shémy6-ji and the third at
Keizui-ji BE B <F in Tonda; he saw to it that all the regular memorial services for Rydkei were
observed at Shémyé&-ji. Finally, when Gomizunoo was himself dying, he took steps to insure
Rydkei's lineage would continue after him. He wrote to Kao-ch'ian and entrusted to him a
number of religious articles and poetry he had received from Yin-ytian and Rydkei, ih order
that they could be appropriately preserved by the sect. He included with these articles a set
of his dying instructions which he asked Kao-ch'tan to fulfill 2

Kao-ch'ttan had acted as Yin-ylian's assistantin his final years, writing several documents
in Yin-ytian's stead. This first brought him into contact with the emperor when he wrote the
thanksgivingrecord commemorating the construction of the Shariden. Following that occasion,

there were numerous exchanges of gifts, poetry and lefters between the emperor and Kao-

2 The Oak Tree kéan appears as the 37th case in the Mumonkan. Nakao provides the text of
the emperor's letter of thanks to Ry8kei that followed this exchange, op.cit., pp. 36-37. The letter does
indicate that the emperor had attained enlightenment under Rydkei's guidance.

2 Ibid., p. 39.

24 1t this letter has been preserved, | have found no evidence of it. Perhaps a copy of it will be
found in Kao-ch'lian's complete works, if the project to publish them ever comes to fruition. | have
never even seen any direct quotations from it. All information about it in the secondary literature seems
to come from Kao-ch'Gan's writings.
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ch'ian-before he received the emperor's final request whiéh came soon after the emperor's
death in 1680. Their long corespendence perhaps explains why the emperor chose to rely
upon Kao-ch'ian rather than one of his superiors at Mampuku-ji. Given the date of the emperor's
death, there would not yet have been an abbot at Mampuku-ji to replace Mu-an who died
earlier the same year. Therefore, the emperor's choice was not as obvious as it might otherwise
have been.

According to Kao-ch'lian's account, the emperor did not want to allow Rydkei's Dharma
line to end, so hereqguested that Kao-ch'lian take action and appoint an heir as his proxy. The
emperor informed Kao-ch'tian that he had inherited Rydkei's Dharma, providing both the
master's whisk and a verse as evidence of this fact. As aretired emperor, Gomizunoo could
not fulfill the normal duties of a Zen master, accepting and training students, and then in due
time transmitting the Dharma to a worthy disciple. Nor did he personally know Rydkei's other
disciples so that he might make an informed choice from among them. Therefore, Gomizunoo
requested that Kao-ch'lian choose the appropriate individual from among that group, present
him with the whisk, and thus transmit Rydkei's Dharma in the emperor's name.

Kao-ch'lian was faced with something of a dilemma as to how to proceed. The situation
posed difficult problems whatever course of action he might choose. According to Obaku
practice, Dharma transmission should occur only after face to face encounters between a
master and a student. When a master died unexpectedly, his disciples would seek out other
Obaku masters to guide their practice and confirm their enlightenment experience. They
would then become the new master's Dharma heirs.* Under normal circumstances, Rydkei's
disciples might reasonably have turned to Gomizunoo énd perhaps become his Dharma heirs
directly. However, the emperor's exalted social position set him outside the' normal monastic

life and made normal procedures impractical. Moreover, his unique status lent his unusual

2 That is precisely what happened when Tetsugen died at the early age of 53 without having
named any of his disciples a Dharma heir. Many of them became Mu-an's disciples; including Héshd,
Tetsugen's leading disciple, who eventually received Muan's inka and is listed in his line.



156
request special weight. Kao-ch'ian consulted with his superiors at the head temple, including
Tu-chan _Hsing-jung who would soon become the fourth abbot at Mampuku-ji in 1682, and
showed great discretion in keeping his decision quiet. For five years, Kao-ch'an took no
public action to fulfill Gomizunoo's instructions, although it is said that he used that time period
to evaluate Rydkei's leading disciples to determine their level of understanding. Then, in
1685, he conferred inka on Kaid Hokd B4 £ 'g, (1635-1712), officially naming him as
Gomizunoo's successor. Kaid received Rydkei's whisk and the emperor's monastic robe and
was appointed abbot at Shémyé-ji. Obaku masters including Kac-ch'ian, Tetsugyl, Nan-yian
Hsing-p'ai 7 3% #£ IR (1631-1692; J. Nangen Shoha), and Dokuhon Shégen A% (1618
1689) marked the occasion by composing celebratory verses. |

Kao~ch'lian's decision was not greeted with universal applause. Criticism arose within
the sect énd from other Buddhist leaders, eventually leading to government involvement to
settle the dispute. External criticism took two forms. On the one hand, Kao-ch'lan was
accused of delaying his decision for five years in order to accomplish his true purpose, namely
to cut off Rydkei's Dharma line. On the other hand, other Rinzai masters took issue with
Obaku staking exclusive claim on the emperor's devotion. Mujaku D&chl of Mydshin-ji took
this latter approach in the Obaku geki, in which he denied that the emperor had ever made
such arequest in the first place.

After Gudd had passed away, the emperor summoned Rydkei. After a time,
Rydkei offered the retired emperor one of his whisks. This meant that he
wanted to place the emperor's name exclusively on the list of his Dharma
heirs. The emperor looked upon [the whisk] as a worldly implement. Later,

Rydkei drowned to death in a high flood tide in Naniwa. When the emperor
himself was facing death, he sent the whisk along with a message to Akenomiya
HH'E (the emperor's daughter who later became a nun and resided at Rinkyu-ji
R E ). [The message] said, "This is something for a monk to use; it is
useless at the palace. It was originally Ryékei's religious implement. Please
have Kao-ch'ian return it to one of Rydkei's disciples.”

After the emperor passed away, his daughter did exactly what he had
requested. Kao-ch'Gan accepted the whisk, but told a lie. He said that the
emperor wanted to be Rydkei's Dharma heir. (The emperor merely wantedto



156

return the whisk to Ry&kei's disciples.)®®
Mujaku is at pains here to deny that the emperor considered himself Rydkei's Dharma heir
despite the fact that he possessed Rydkei's whisk. In a rare slip, Mujaku contradicts himself
within these few lines, giving two conflicting explanations. First he claims that the emperor
regarded the whisk as a secular implement, an unlikely explahation for a devout Zen practitioner
like Gomizunoo. Then, he suggests tﬁat although the emperor recognized the whisk's religious
meaning, he distanced himself from the obvious implication that he had become Rydkei's
heir. On a more subtle level, Mujaku argues agaiﬁst any exclusive claim to Gomizunoo's Zen
affiliation by mentioning his deep connections with both Gudé and Isshi, both of Myédshin-ii.

The internal dispute resulting from Kao-ch'lian publicly haming Kaié to be Gomizunoo's
Dharma heir was more serious in nature. It split the sect into two factions, pitiing Kao-ch'dan
and his supporters against the abbot Tu-chan and othé senior monks at the main temple.
Tu-chan and the others siressed that Obaku shou}d notrecognize Dharma transmission except
through direct, face to face encounters between master and student. According to the Obaku
geki, Tu-chan based his argument against Kao-ch'an's decision on an incident that had
occurred at Wan-fu-ssu some time earlier, presumably when Master Fei-yin was abbot.?’ Fei-yin
had apparently expelled a monk for accepting Dharma transmission by proxy. Tu-chan took
this as a binding rule for the Obaku line and would not accept the transmission to Kaié as valid.
Kao-ch'lian défended his decision in light of the special circumstances related to the emperor's

social status, stressing that his primary objective was to fulfill the emperor's final instructions.

% Obaku geki, p. 14b. This passage is one of the Chinese vignettes in the second portion of
the Obaku geki. Mujaku includes all of the pertinent information concerning the various negative
reactions, internal and external alike, as well as aless coherent explanation of the petition to the
bakufu and the Jisha bugyé's response. Of particular interest is Mujaku's description, albeit at third or
fourth hand, of the contents of a letter K'ao-chuan supposedly wrote to Tu-chan in his own defense.
Kao-ch'ian “quoted the emperor as saying, 'We take Yin-yian to be Bodhidharma, Rydkei to be the
second Patriarch, and ourself to be the third Patrierch."” Mujaku rejects this, saying that Kao-ch'tian
said it to stander the emperor and mock the Japanese people.

27 |bid., p. 15a.



157
Arguments went on fer a number of years, and all internal efforts to settle the dispute proved
unsuccessful. Eventually, the case was decided by the bakufu when Tu-chan made an official
petition requesting their determination of the matter.

Ultimately, Tu-chan was not successful in his efforts to invalidate Kaié's reception of
Gomizunoo's Dharma, and his petition brought about his own defeat. The bakufu decided
that Kao-ch'tian had acted rigﬁtly, showing proper respect for the wishes of a Japanese emperor
as befitted a visiting Chinese master. As aresult of this decision, Tu-chan was forced to resign
as abbot in 1691; he and his party left Mampuku-ji and retiréd to other temples. Follewing the
accepted procedure, Tu-chan sent the bakufu a list of qualified candidates to succeed him as
abbot at Mampuku-ji, naming Nan-yiian as his own first choice. The bakufu preferred Kao-ch'ian,
who also qualified and appeared on the list. He became Mampuku-ji's fifth abbot in 1692, thus
ending the so-called "indirect transmission incident" ({{ {33 & daifu jiken or {415k % daifu

ronsé).

Obaku Relaticns with the Tokugawa Bakufu

The Tokugawa bakufu initially took a suspicious attitude toward Yin-yilan and his
Chinese disciples when they received petitions requesting permission for them to travel and
reside outside of Nagasakiin 1655. Although Yin-ylian was a well-known monk and the petitions
were filed by prominent Japanese Rinzai masters, Yin-ylan's connections with the Ming loyalists
caused Tokugawa government officials some concern. By 1659, the situation had been
. completely reversed. The bakufu had not only become full supporters of Yin-yian, they
woﬁld agree to sponsor the founding of the main temple Obaku-san Mampuku-ii, provide a
yearly stipend to finance its upkeep, and even facilitate further emigration of Obaku monks
from China to perpatuate the line. The change in attitude came about gradually over the four
to five year petition procéss, but the most dramatic progress occurred in 1658 when Yin-yiian

traveled to Edo for an audience at the castle. We can perhaps regard Yin-ylan's personal
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encounters with the shogun and his counselors during that visit as the turning point after
which all residual doubts about his motives were laid to rest. The positive impression that
Yin-ylan made may explain the bakufu's willingness to grant him permanent status as aresident
alien, but do not seem sufficient to explain the bakufu's active involvement in establishing a
new Zen line. This is particularly the case since bakufu policies were otherwise geared toward
constraining Buddhism's growth. Under the circumstances, one must ask what the bakufu
sought to gain from its arrangement with Obaku Zen and why Obaku was singled out for
special treatment.

Takenuki has pointed out a p;raiiel between the Tokugawa bakufu's relationship with
Obaku Zen and that of other military houses to Rinzai Zen since the Kamakura period.?®
Takenuki provides ample evidence of bakufu sponsorship of Obaku, giving details as to who
donated what and when. A brief listing of the larger donations inclﬁde the following: First, the
bakufu provided the land and permission to build a new monastery in 1659. According to the
red seal certificate that was first issued on 11/7/1665, the iand granted to Mampuku-ji measured
ninety thousand fsubo with an annual stipend of four hundred koku of rice. ° It should be
noted that in granting permission to found a new temple, the bakufu made an exception to its
own order, enacted just the year before, in 1658, forbiddinélthe construction of new temples.
The senior counselor Sakai Tadakatsu, who became Yin-ylan's strongest supporter in the
Edo government, left one thousand ryd of gold in his will for construction costs. In 1667, the
.Shogun letsuna personally donated twenty thousand ryd of gold, four hundred fifty teak.

trees, and assigned his own administrator of construction, Aoki Shigekane & 7 & 3§ (1606-

28 See Takenuki, Nihon Zenshishi, p. 220.

2 Red seal certificates were issued to Mampuku-ji by every shogun from the fourth letsuna
through the fourteenth lemochi (1646-1666). The grant and stipend remained unchanged throughout
the period. The entire plot of land which the bakufu acquired from the Konoe family in 1659 was
assessed at 1,400 koku. The bakufu retained the larger portion of the land, granting Obaku-san the
smaller parcel.
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1682)*, the daimyé of Kai province, to direct the project and provided the services of the
carpentry clan Akishino X #. Having the shogun's support lent Obaku a high level of credibility
among the other military houses, and many daimyé and hatamoto followed the shogun's lead
in contributing to construction projects at Obaku-san or by sponsoring Obaku terﬁples in their
home districts.”’

Having illustrated his contention that Mampuku-ji was founded and bﬁilt under strong
bakufu sponsorship, thus supporting his comparison to earlier historical examples, Takenuki
does not expl;'xe the i'mplications of the comparison. Specifically, he never addresses possible
motives of the Tokugawa bakufu that a comparison might suggest. [irst let us consider other
common 'elements that support the comparison and then move on to some contrasts to see
what the historical patterns suggest. In both the Kamakura and Tokugawa cases, relatively
new military governments supported new Zen lines by building large monasteries and
appointing Chinese emigre masters as abbots. Zen held distinctive advantages from the
perspective of military governments. As Collcutt put it, "The Zen stress on active meditation,
man-to-man debate, physical self-discipline, and practical rather than bookish experience,
appealed naturally to the warrior spirit.... Furthermore, as a predominantly monastic form of
Buddhism, 'Zen was socially stable, politically non-volatile, and as amenable to secular
supervision and control in Japan asit had been in China."*

Certain characteristics in Obaku's Zen style would have commended it to the bakufu

30 Aoki Shigekane was already a lay patron of Yin-yilan whom he had met at Fumon-ji when he
had been serving in Settsu in themid-1650's. It is said that he received Mu-an's Dharma in 1679 and
was given the name Zuisan Shéshé B3 ilif£1E. This was notrecorded in any official sectarian records,
but an episode isrecorded in Mu-an's nempd. For quotations of the passage from the Mokuan zenji
nempirelevant to Aoki, see Nakamura Shusei, "iMokuan zenji to sono waso shihosha”, p 12 under the

name Zuisan Déshd B L& IF.

Y listing of the smaller donations by the other military houses is too lengthy to include here.
Takenuki details the names and contributions in a2 number of places, Aihon zenshishi, pp. 218-220 and
235-236, and Kinsei Obakush matsuji chéshusei, pp. 21-22.

32 Collcutt, Five Mountains, p. 61.
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as a good basis for revitalizing or, perhiaps more accurately, contrélling Japanese Rinzai in a
manner beneficial to the Tokugawa system. Obaku's stress on monastic discipline and its
positive attitude toward the study of scripture made it an appealing form of Zen, suiting the
bakufu's general goals to reduce Buddhism's poiitical threat by reatffirming monastic discipline
and scholarship. It seems unlikely that the bakufu was otherwise interested in the details of
Obaku's practice as it compared to Japanese Rinzai. The Pure Land elements that offended
Japanese monks and ultimately led to Obaku's independence as a third Zen sect were not an
issue for the bakufu. Government officials were not concerned with the “purity” of the Zen
practice or with any other philosophical debate, as long as it did not cause a public disturbance.
Like Rinzai in the tHirteenth and fourteenth centuries, Obaku represented a new
style of Buddhism in Japan, not yet co-opted by any politiéal power in Japanese society.
Whereas the existing Rinzai monasteries had !ong-étanding connections with the imperial
court as disc;ussed above, Obaku did not. The Zen community of Kyoto included many
individuals from the nobility who were not favorably inclined in their attitudes toward the military
government in Edo. The Purple Robe Affair and the poor treatment that the emperor received
at the shogun's hands probably only exacerbated those feelings. The bakufu may have felt it
advantageous to have qlose ties with at least one influential Zen monastery in Kyoto. Chinese
Obaku masters were likely allies, since as foreigneré they had.no cultural biases against the
military government.

Tokugawa letsuna and his successor Tsunayoshi followed the example of the Ashikaga
shoguns in patronizing Zen monasteries, in this case making significant donations to Mampuku-
ji. Followingthe Ashikaga pattern, they were far more interested in the cultural aspects of Zen
than in actually practicing in for themselves. With a few notable exceptions such as Sakai
Tadakatsu and Aoki Shigekane, Obaku Zen did not inspire great personal devotion 'among

the bakufu and han officials who supported the new sect ** Evenin Sakai's case, there is no

% There is no way to be certain how many military houses became pairons of Obaku in the
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clear indication that he practiced Zen mediation under any master's guidance. Like most
government officials, his religious concerns were centered on holding Buddhist memorial
services for his deceased family members and earning personal merit through his monetary
support of Buddhist monks and.monasteries. |

In additions to the parallels, there are contrasts beiween the Kamakura and Tokugawa
situations that prove equally enlightening in understanding Obaku's role in Tokugawa society.
Whereas the Ashikaga bakufu used Zen temples in the gozan T 111 system as a nation-wide,
quasi-political institution,®* the Tokugawa bakufu had already co-opted ail existing Buddhist
sects to serve the same purpose. Buddhist temples acted as quasi-government agencies in
the danka seido 8 R #ll B, or parishioner system, réquiring each family throughout the country
to register membership at a local Buddhist temple to prove they were not Christians. The
Tokugawa bakufu did not need Obaku in particular to serve any such purpose. Rather, Obaku
lent the Tokugawa bakufu an opportunity to provide Japanese society with this one direct link
with Chinese culture, especially the calligraphy, painting, poetry, ahd prose for which Obaku
masters were known. This, of course, again suggests comparisons with the Kamakura examples,
aspecially the Hbj6 regents, who “drew on Zen not only as a source of spiritual enlightenment

but alsc as a medium of intellectual and cultural improvement.***

Obaku's Growth within the Tokugawa Temple System
Obaku entered the scene in Japan five or six dece. »  fter Tokugawa leyasu had

attained ascendancy and had unified the country under his control. The bakufu already had a

eerly years, because the records for military families, I $& bukan, do not record religious affiliation
until Kelo 2 {1866). In the records for that year, Obaku is specifically listed as the primary affiliation for
twelve individuals. In many other cases, the affiliation is noted simply as "Zensh(", and some of these
individuals may have been Obaku believers. See Hashimoto Hiroshi, Kaitei z6ho Daibukan, vol. 2, pp.
1054-1091,

34 See Calleutt, Five Mountains, pp. 100-101.
3 |bid., p. 58.
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coherent policy for regulating Buddhist sects and temples. For this reason it is useful to
consider first the situation prévailing before Obaku's founding. ln.dealing with Buddhist
organizations, the bakufu had issued new laws regulating Buddhist temples and schools ( 3
B2k & jiin hatto) several times over the years. In keeping with long-standing sectarian divisions
within Japanese Buddhism, the hatfo were issued predominantly along sectarian lines. They
formalized existing patterns in which temples within a given school or sect rﬁight be related in
a hierarchical manner as main temple and affiliated branch temple.*® The new regulations
mandated that every Buddhist temple and school should officially designate its affiliation and
cleariy specify the internal relationships between main and branch temples. Thisresultedin a
formal system intended to incorporate every existing temple into a overarching hierarchical
structure. Such a system was designed to facilitate governmental control over Buddhist
temples, since officials wouldneedto directly communicate with only a small set of main temples.
The main temples were then responsible for enforcing any government directives from above
to their affiliated branch temples. In order to fulfill this responsibility, main temples were from
the outset granted significant control over their branch temples in the overall system.

Although some temples already had pre-existing lines of affiliation with a given sect or
major temple, many did not. The process of registering main and branch temples required a
certain amount of sorting out of the lines of association within sects, which inevitably precipitated
some disputes among temples, as each one was forced to choose and formally state its affiliation.
Any network intended to consolidate every temple within the entire country necessarily took
time to materialize. Gradually, Buddhist groups took on a defined shape that approximated

the sectarian pattern still familiar today.”” Zen temples were clearly distinguished as either

% The system of relating temples hierarchically as main and branch temples (honmatsu seido
ZA=3K i %) hadits roots in the Heien period, but had never been formalized to incorporate all temples.
See McMullin, op.cit., p. 21. For a detailed description of honmatsu seido, from its origins in the
medieval period through its full development in the Tokugawa period, see Toyoda Takeshi, Nifhon
shukyd seido shi no kenkyil, pp. 30-72.

% The first stages of the process are represented by the Kan‘ei no shoshd honjichd BXo
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Rinzai or S6td, based on the divergent history and practices of the two schools. Unlike S&t6,
Rinzai Zen was not united under a single structure, but divided up into several lines primarily
associated with the larger temples including My&shin-ji, Daitoku-ji, Nanzen-ji and so on.

A new Rinzai line such as Obaku faced significant obstacles to growth inherent in this
system. It had no special status under the law despite its close relationship with the government.-
Like all existing networks within the hierarchy, Obaku was constrained by the regulations against
building new tempies and limiting the restoration of existing temples. Unlike the older schools,
however, Obaku did not possess a large network of temples historically affiliated with the main
temple Mampukuji. Initially, Obaku was limited to just those temples that government officials
sponsored with bakufu permission. Obaku would have remained quite small had the regulations
for temples not developed and changed in a manner that helped their cause.

In 1665, the bakufu issued a new set of hatfo applicable to all Buddhist éects. which
altered the balance of power between main and branch temples.*® Main temples had previously
held the upper hand, since they were given official power to regulate their branch temples.
Having once established the hierarchical pattern, branch temples did not have the freedom to
change their affiliation without the main temple granting permission, an unlikely event at best.
Under the new iaws, branch temples and their members were given the authority to determine
their own affiliation; according to the new guidelines, the branch temples and their
congregations gained control over the choice‘ of abbot, which in turn determined the temple’s
affiliation. This left room for considerably more fluctuation, which benefitted Obaku directly.
Temples like Fumon-ji in Settsu that had previously been listed officially as Myéshin-ji branch

temples became Obaku branch temples by virtue of their abbot's affiliation. Other temples

S84 F R, aregister of all main and branch temples compiled in 1632 and 1633. Registries of main
and branch tempies were done atitregular intervais throughout the period in order to update the existing
records. Takenuki's Kinsei Obakushu matsuji chéshisei provides detailed information about Obaku
temples found in later registries.

% The date for these new hatto, 11/7/1665, coincides precisely with the date for the first red
seal certificate granted to Mampuku-ji.
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that had only weak connections with their main temples became prime targets for Obaku
expansion. Itis not known whether or not the bakufu designed these regulations with Obaku's
interests in mind. The timing suggests the possibility of a direct cbrrelation, but there is no
concrete evidence on which to rely. Nonetheless, intentional or not, the new laws were
among the more crucial steps taken by the Tokugawa bakufu that aided the development of
Cbaku Zen, since they created an opening in an otherwise closed landscape.

Obaku masters developed a variety of strategies for gaining new temples for the order,
based on the new regulations. For example, existing family temples in Edo or the provinces
often became Obaku branch temples when the local daimyé or another high-level official invited
an Obaku monk to serve as abbot. Obgku monks traveling through different regions of the
country to spread the new Zén style among the common pecople also founded numerous
temples with popular support. Obaku monks did not enjoy the benefit of an existing network
of Obaku temples in which to stay for short periods of time when traveling. They would therefore
sometimes stop ata dilvapidated temple or one that no longer had aresident monk and use it
for temporary shelter. If the local community responded positively, the Obaku monk might be
invited to restore the temple and serve as its head. The members would thén switch the
temple's official affiliaticn to Mampuku-ji or to another large Obaku temple. Using all of these
methods, Obaku had expanded to include 1043 temples spread through 51 odt of the 66
provinces in Japan by the time they put together their first comprehensive list of main and
branch temples in 1745.%°

An important factor to bear in mind is that Obaku monks of the early generations faced
a shoriage of temples unknown in other sects. As the sect attracted Japanese converts, the
number of Obaku monks far outweighed the number of Obaku temples that they could expect

to inherit from their master. More and more Obaku monks found themselves without temples

% These numbers are based on the Enkyé matsujiché HEZ2 5k %8 published in Enkys 2
(1745}). Takenuki provides @ breakdown by province of the information from that and other sources.
See Kinsei Obakushu matsuyji chdshisei, pp. 25-28.
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that they could call their permanent homes. Tetsugen was in just this situ,ation when he
acquired his primary temple of residence, Zuiryl-ji TR BE =¢ in Osaka, though he later founded ‘
other temples in much the same way. In the case of Zuiryl-ji, Tetsugen and his disciplés had
moved to Osaka to begin work on the Tripitaka. As there were no Obaku temples in the
immediate vicinity, they lived temporarily with a family of Obaku lay believers. A community
group in the Tamba district offered to restore a ruined temple and invited Tetsugén to become
the resident monk. He renamed the temple Zuiryl-ji and is listed on the official records as its
founder.

As the above example also illustrates, Obaku masters sometimes borrowed or even
rented houses or land for temporary quarters. The bakufu actually granted the sect official
permission to do soin 1673. The practice was obviously not standard at the time and attracted
some scornful remarks from other Buddhists. | believe that this is the import of one shqrt
passage from the Obaku geki. "Today in the Obaku line there are some who claim to transmit
the Dharma but have no temple in which to reside. They are all over the city, in front of shops
and behind them. They are the so-called Senior Guardian [who protects] the heavens and
the Minister of Works [who protects] all the earth.” Given the conditions facing a new Buddhist
school at the time, few other options existed for those monks who had not yet made a name
for themselves but hadreceived an invitation to establish a temple from a prominent government

official or a local group of believers.

Obaku's Change of Perspective
. |
Buddhism has traditionally relied upon the secular authorities for a measure of support

and in turn has had to accept varying degrees of secular control and limitation. Chinese

40 Obaku geki, p. 17b. The final line is cbscure. The author has been unable to identify the
term manten taiho manchi shikd i#% K ¥ i @] 2, translated here as Senior Guardian {who protects] the
heavens and the Minister of Works {who protects] the earth”. The terms taiho and shikirefer to
government posts during the Chou dynasty. The former was the senior guardian of the heir apparent
and the latter the minister of works, responsible to oversee the land and the people.
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Buddhism certainly fit this pattern in the late Ming period, and the Chinese monks would have
taken it for granted that the same would hold true in Japan. Indeed, in Japan, both the imperial
court and military governments have acted the part of benefactor to Buddhism and, depending
on the period, exerted some control over its growth and internal affairs. There is nothing
unusual, then, in Obaku Zen enjoying the degree of secular patronage described above.
Although relations between the bakufu and the court were still strained in the mid-seventeenth
| century, this did not prevent them from sharing a common cause, such as the anti-Christian
movement, hor from sponsoring the same Buddhist groups. For its part, Obaku benefited
from both its relationship with the imperial family, especially Emperor Gomizunoo, and its
relationship vwith bakufu and han officials. Needless to say, the benefits were different in
accordance with the spheres of power proper to each. While the bakufu and han ofiicials
could provide financial support, permission to build new temples, ‘assistance in sponsoring
the emigration of Chinese monks, etc., close relations with the emperor brought Obaku prestige
in the social reaim.,

The emperor's actual authority had been iimited by the bakufu to cultural and artistic
spheres. Even at a time when the emperor had little or no political or military power, imperial
support still lent Obaku prestige in Japanese society. When the emperor conferred purple
robes and honerific titles on various Obaku masters (with bakufu permission, of course), he
gave them status in the hierarchical world of Japanese Buddhism. Likewise, the shogun's
personal support for Obaku raised the new sect's standing with the military houses. However,
since the bakufu held the monopoly on political power, Obaku had to abide by the bakufu's
system of government and answer to its authority whenever disputes arose. On a very practical
level, like all Buddhist groups at the time, Obaku fell under bakufu control for a wide variety of
monastic concerns, including building and restoring temples, publishing texts, appointing a
new abbot for the main monéstery, etc. From time to time, the bakufu did exercise its authority

io ban certain Buddhist practices and even outlawed entire Buddhist organizations, so the
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level of potential coercive power to control Buddhist sects that it possessed should not be
underestimated. There was no comparable type of imperial control operative over Buddhist
sects until after the Meiji Restoration. Therefore, during the Tokugawa period, while imperial
support was an asset for the new sect, bakufu support was a necessity for Obaku's very
existence.

Following the Meiji Restoration, the situation changed significantly for Obaku Zen and
the whole of the Buddhist world in Japan. Buddhism in general came onh hard times. The Meiji
government preferred the native Shinto as a state religion and put Buddhism, which had
cooperated so thoroughly with the bakufu, in an inferior position. Existing tendencies that
viewed Buddhism as a foreign religion, detrimental to Japanese ways of thinking, became
dominant in intellectual and political circles. Buddhism had been on the defensive on the
intellectual front during much of the Tokugawa period, but it had enjoyed government protection
from any serious attacks on ité personnel, property and economic base. Now, it came under
fire from government bolicies as well as popular outcry. The Meiji government actively pursued
a policy of separating Shinto from long-standing elements of Buddhist influence (ffi{L45-#f
shinbutsu bunri). This led to the closing of numerous temples, particularly those built within
shrine grounds, ana to the laicization of shrine priests (.1 shasd) who had served at those
temples as well as other monks. Buddhist temples on all levels of the Buddhist hierarchy lost
the financial security they had enjoyed under the Tokugawa when temple lands granted by
bakufu or han certificates were reclaimed in 1871 and the darnka seido system was abolished
in 1672. There was also a popular backlash againét Buddhism calling for its eradication ( BE{L
S habutsu kishaku),.which lead to the destruction of temples and looting of monastic
treasure houses in some parts of the country.”

Obaku found itself in an especially precarious position during the Meiji era because of

1 For descriptions of the conditions facing Buddhism during the Meiji period, see Ketelaar, Of
Heretics and Martyrs in Meifi Japan: Buddhism and its Persecution, and Ccleutt, "Buddhism: The Threat
of Eradication”.
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its previous ties to the bakufu. Consequently, Obaku leaders changed their perspective on
/ the sect's history and teachings in an attempt to stabilize the situation. First, in the matter of
monetary support, Mampuku-ji had lost sources of income other than those directly associated
with the end of the danka seido. Obviously, once the bakufu fell, the yearly government
stipend of 400 koku came to an end. Presumably, the government also repossessed the
bulk of Mampuku-ji's land grant under the land reclamation act of 1871 which would have
entailed another drop in revenues.* Othér, private sources of income also dried up during
the financial crises that occurred toward the end of the Tékugawa period and continued into
early Meiji. For example, Mampuku-ji had received a regular yearly donation throughout most
of the Tokugawa period from a medical academy in Edo, established by one of its early Japanese
monks, Ryd6 Dékaku T 43385 (1630-1707). As the instiiute ceased to thrive toward the
end of the period in the face of incoming Western medicine, the stipend gradually decreased
and then stopped altogether.”® Like other Buddhist organizations, Obaku desperately.needed
to cultivate other sources of income, especially on a popular level.

With the possible exception of the S6t6 school, Zen had never really enjoyed the
broad levels of popularity among the common pgople that Pure Land- and Nichiren groups
had. This meant that in the Meiji era, Zen temples had smaller bases of lay believers to depend
upon for donations. Obaku was no exception. Although early generations of Japanese Obaku
monks had worked extehsively with the common people, this work had gad'ually declined as

the sect became more firmly established. After mandatory Buddhist affiliation, was abolished

“2 There is very little written on Obaku's history under the Meiji government, and | have found
no direct references to loss of land at that time. However, the lands now held by Mampuku-ji include
just those areas within the actual compound. This fits the pattern of land reclamation enacted in 1871.

43 Ry founded the medical academy and its affiliated pharmacy, known respectively as
Kintaien $5£3 B8 and Kangakuya #01% /2 in 1665. Ry set up a sort of trust in his will that served as a
philanthropic agency. Surplus profits were donated on a yearly basis to various Buddhist groups
including Tendai, Jodo shinsh{l and Zen. Over the years 1701 through 1844, Obaku received
approxiniately 7,800 ryo of gold and 1,500 ryo of silver for routine upkeep at Mampuku-ji. See Hirakubo
Akira, "Edo jidai ni okeru Mampukuiji no shirishi ni tsuite”,
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by the Meiji authorities, Obaku once again made an efort to popularize its teachings in order
to build up voluntary membership. This process included & renewed stress on the Pure Land
elements that had always existed in their Zen style but had gradually faded under the influence
of Hakuin's kéan Zen. Obaku now presented itself as the one Zen school with teachings
designed to reach people of all ranges of ability; for those of high capacity they continued to .
stress meditation and kéan practice, and for those of medium and low capacity they renewed
their stress on the practice ¢f chanting the nembutsu.

At the same time that Obaku faced crises in its financial stability and popular acceptance,
it also found itself in a new and uncomfortable position with the new political order. Because
of its close ties with the bakufu, Obaku was discrediteq when the bakufu lost power. The
close association which had criginally been necessary for Obaku's establishment and growth
now became a hindrance to its continuing existence. Therefore, Obaku reinterpreted its
history to magnify the role of the emperor and attenuate its ties to the bakufu. As the emperor
system gained dominance in the world of Meiji thought, Obaku became more and more an
imperial sect in its own version of its history. The old story found in sectarian writings during
the Tokugawa period that the shogun had invited Yin-ylan to Japan was dropped. New
versions seem to have emerged sometime during Meiji suggésting that Yin-ylian came to
Kyoto (or to Jépan, depending on the source) at the emperor's invitation. Moreover, it was
said that he chose land in Uji for Mampuku-ji in order to be near the retired emperor.** These
efforts to recast Obaku history were so successful, that the new versions were widely accepted
as factual and appeared in non-sectarian scholarly encyclopediae, historical surveys, etc.
Remnants of this can still be found in many post-war writings, such as Zen Dust, which reports

that, “Eventually the reigning emperor granted [ Yin-yuan] land at Uji, near Kyoto, where... he

4 Although somewhat later, works like Furuichi's Gomizunoo tennd to Obaku published in
1929 and many war time Qbaku histories and articles, including those by Akamatsu Shinmyd and-
Washio Junkei, fit into this same pattern.
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built an imposing monastery and temple in the late Ming style, which he named Mampukusi..."*

The trend to reinterpret Obaku's history extended into early Shéwa and characterizes
much of the scholarship written by Obaku scholars before and during the Second Worid War.
These works tend to distort the facts, not by denying the bakufu's participation in the process
of establishing Obaku Zen, but by a careful shift of emphasis away from the bakufu whenever
possible. Much of the recent scholarship on Obaku history, 'especially the work of Takenuki,
has tried to restore a more realistic portrait of Obaku's relations with the secular authorities by
shifting the focus back on Obaku's reliance on bakufu pat'onagé. This approach is more
accurate for evaluating Obaku during the Tokugawa period itself when bakufu patronage was
of preeminent importance. However, in light of the practical concerns that shaped Obaku's
view of itself from the Meiji through the Shéwa periods, scholars should not underestimate

the importance in the modern period of Obaku's deep ties with the emperor Gomizunoo.

45 Miura, op.cit., p. 22.



Chapter Six

Introduction to Tetsugen Déké

As described in the first part of this dissertation, a small group of Chinese monks
emigrated to Japan in the mid-seventeenth century and transmitted the Zen style that
would there become the Obaku school. The Chinese masters established their own
monasteries with distinctive monastic codes, thus presérving in Obaku the Ming style of
Rinzai Zen. However, without the support and practical assistance of the Japanese monks
who first secured welcome for the Chinese emigrés in the country and then facilitated the
establishment of the first Obaku temples, the Obaku masters might well have never ventured
beyond the confines of Nagasaki. Their influence on Japanese Buddhism Would thus
have been severely circumscribed. It was the early generation of Japanese disciples who
were responsible, in large part, for the continued spread and success of the new school.
Therefore, to understand the pattern of Obaku's development in Japan, one must consider
both the foundations laid by the Chinese mésters and the confributicns made by Japanese
monks in constructing the nation-wide framework of temples aqd lay believers. The second
half of this dissertation will examine the work of the first generation of Japanese converts,
using the monk Tetsugen D6ké kIR 38 Yt (1630-1682) as its focus.

The main monastery for the new school, Obaku-san Mampuku-ji, was established in
Uji through the efforts of a small group of Japanese monks interceding with the civil authorities
on behalf of the Chinese master Yin-yian Lung-ch'i. Of the three My&shin-ji line monks
who lead the effort, Jikuin Somon 2 EJ # ] (1610-1677), Tokud Mycks FTE& 154 (1611-
1681), and Rydkei Shosen FBiZ 4 & (1602-1670), only Rydkei actually became an Obaku
monk and continued to promote the new Dharma style after the temple had been built.

The Chinese masters themselves, the founder Yin-yUan and such leading disciples as
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Mu-an Hsing-t'ao and Kao-ch'Gan Hsing-tun, focused their efforts on developing ihe
community at Obaku-san: training disciples, guiding the construction of temple buildings,
and composing the basic sectarian texts that would govern life within the monastery.
Although they founded temples in other areas of the country, the Chinese masters did not
actively seek to spread the school throughout the country or to popularize it among the
various classes of Japanese society. That mission fell to an energetic and talented group
of Japanese Obaku monks who studied under Yin-yian and Mu-an and transmitted their
Dharma to later generations of Japanese disciples.’ As Japanese, these monks had the
linguistic skills, the cultural familiarity, and the political connections within Japanese society
necessary for spreading Obaku Zen in Japan.‘

'i'etsugen Déké became the most famous of the young Japanese Obaku monks who
joined the new Zen schbol in the first years of its development in Japan. His prominence
derives primarily from his life's work of producing the first and only complete Japanese
woodblock edition of the Chinese Tripitaka.? This edition, known alternatively as the
Obaku-ban ¥ 2R or the Tetsugen-ban SkIRAR®, served for over two hundred years as
the standard Japanese edition of the Buddhist scriptures until it was superceded in the

modern period by the Taishd edition®. Tetsugen's work on this project not only fostered

' The number of Japanese disciples who directly received inka from one of the three Chinese

masters is approximately sixty. Many more Japanese, numbering in the hundreds, studied under them
without ever being named as Dharma heirs. Some of these disciples may have, nonetheless,
contributed to the spread of Obaku.

2 By the early Tokugawa period, approximately twenty woodblock editions of the Chinesz

Tripitaka had appeared in China and Korea. Copies of these editions were treasuredin Japan at the few
temples tortunate to possess them. One other Tripitaka project had been completed in Japan a few
decades before Tetsugen began his edition. The Tenkai-ban, as it was known, was a complete edition,
but had been produced with a moveable type system, rather than the more permanent woodblocks. See
below, p. 211, note 61, for further information.

3The full name of Tetsugen's edition is Obaku Tetsugen Issaikyd ¥ B8 S IR— 158 . itis
sometimes referred to as the Obaku Daizdkyd B B8 KREHE. It consists of 6,956 volumes, based
on the Wan-li edition from Ming China which were supplemented by additional materials, primarily
Obaku sectarian texts.

4 Taishé shinsht daizokyd K IEH11B AREHE. 85 vols. Tokyo: Taishd Issaikyd Kankskai,
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further growth of the Obaku school, but made a significant contribution to the wider sphere
of Japanese Buddhism, filling the urgent and long-standing need for a readily available
and affordable version of the scriptures. Tetsugen undertook the project with the full
support of his superiors and received so much practical agsistance from other Chinese and
Japanese Obaku monks that one may regard the finished proiéct as the work of tﬁe entire
sect. .

Alang with his Dharma Brothers Tetsugyl Doki $k4F & # (1628-1700), Choon Dékai
¥ 5 i {lg (1628-1695), and Tokud Rydko fH%3 R (1649-1709), Tetsugen represents
the first generation of Japanese Cbaku monks, who successfully spread the new school
throughout the country. Tetsugen was, in many respects, typical of the early generations
of Japanese converts to Obaku Zen. He was a young man of considerable drive and talent
who was unsatisfied with his experience of Buddhist masters and Buddhist practice before
he met Yin-ytan. Like the others, Tetsugen felt drawn to visit the Chinese master when
he first heard of his arrival in Nagasaki, hoping to find in his assembly the caliber of Buddhist
practice he found lackingin Japan. Tetsugen shared the growing consensus that Japanese
Buadhism, especially the clergy, had become degenerate and needed to reform itself. For
this reason, Obaku's strict interpretation of the monastic code appealed to Tetsugen and
“others like him. |

The maidrity of the first generation of Japanese Obaku monks believed that Obaku's
Zen style offered the avenue of reform that Japanese Zen needed to revitalize itself. They
expended great energy in their efforts to broaden the base for the fledgling school,
instructing both samurai and the commoner classes around the country, founding and
restoring temples, participating in social welfare activities, and, of course, training disciples
and writing religious tracts. Tetsugen served the school in all the above-mentioned ways:

he traveled the country lecturing to crowds of believers, often at the invitation of local
1924-1932.
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daimyd; he founded approximately .eight temples® and had some one hundred disciples
under his instruction; he composed one major text, the Tetsugen zenji kana hogo SR B
i K %35 25, and he died in the midst of his greatest relief effort, feeding the destitute in
the Osaka region during the famine of 1662. in number of temples founded, texts composed
and Dharma heirs recognized, Tetsugen was not the most successful master to promote
Obaku Zen. In those terms, both Tetsugyli and Chéon surpassed their Dharma brother on
almost every score.®. However, Tetsugen embodied in his life and teachings the basic
characteristics that set Obaku apart, and, unlike his more proliﬁc; colleagues, his work had
ramifications beyond the confines of the Zen werld. Tetsugenis arguably the bestillustration
for the first generation of Japanese Obaku monks and their contribution to Japanese
Buddhism.

First and most obﬁiously, Tetsugen's life represents in very concrete terms a
combination of Zen and Pure Land practice. Tetsugen's family was affiliated with the True
Pure Land sect, and his early Buddhist training was focused on True Pure Land teachings
and practice. When Tetsugen turned to Obaku Zen, his biographer says that he "immediately
cast aside what he had previously learned” and concentrated on Zen 'mediiaiionf indeed,

from the time he first met Yin-ylan and entered his assembly, Tetsugen practiced Zen

5 Minamoto, op.cit., p. 373 and pp. 362-363. Tetsugen's official biography, the Tetsugen
oshé gydjitsu §% IR F11 14 47 52, written by Tetsugen's leading disciple Hoshii Dés6 & 3 38 1 lists
the names of eight temples: Zuiryi-ji FZHE < in Osaka, Hozé-in FE B i on Obaku-san in Uji,
Konzen-ji & =¥ in Osaka-fu, Kaizé-ji #3 &% 3 in the Tokyo area, Shdshé-ji /M2 =¥ in Shiga
Prefecture, Sanbé-ji = 5 = in his home village in Kumamoto Pretecture, Hasen-ji & 2 % in
Osaka-fu, and Emmei-ji #E 45 F in Shiga Prefecture. There are several modern sources which
provide the text of the biography. All references here will be made to Minamoto Ryden, Tetsugen,
Nihon no Zen goroku vol. 17; the first page reference is for the original Chinese (kambun), and the
second for the annotated yomi kudashi,

€ See p. 104, note 17, above, for information on temples founded by Tetsugy and Chéon.
Tetsugyl's recorded sayings amount to some twenty-one fascicles and Choon's to fifty-six
fascicles. Tetsugyl named approximately thirty-three Dharma heirs, representing many of the
most important lines of transmission for the school. Chéon recognized at least four Dharma heirs
who then extended his Dharma line over several generations.

7 Minamoto, op.cit., pp. 367 and 339.
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under several Chinese and Japanese masters, including Yin-ylan's two leading Dharma
heirs, Mu-an and Chi-fei Ju-i Bl JE#— (1616-1671; J. Sokuhi Nyoichi), never to return to
True Pure Land practice as far as is known. Tetsugen's writings show little direct Pure
Land influence on his thought, indicating instead that he believed Zen practice held the
superior position among all Buddhist practices. However, Tetsugen continued to use
meditation techhiques associated with the Pure Land sutras throughout his life in addition
to his Zen practice.® One can easily imagine that Tetsugen found the Pure Land elements
within the Obaku services neither foreign nor repuléive as did many of the monks originally -
trained in Japanese Zen temples.

Tetsugen exemplified in his writing and his actions other Obaku tendencies that typify
the sect as a whole. First, as mentioned previously, Obaku Zen's stress on the strict
adherence to the monastic code strongly appealed to Tetsugen, who, even before he
met Yin-ylan, seems to have rejected the True Pure Land position that allowed monks to
marry and eat meat. Monastic discipline, particularly the importance of the precepts against
sexual misconduct and killing sentient beings, was a recurring theme in Tetsugen's writings
and lectures. Second, Tetsugen shared Obaku's view that the teachings found in the
scriptures and the wisdom attained through meditation are one (1@ #{— 3 zenkyd itchi).
Although he wrote little about his understanding of the relationship between Zen meditation
and scripture study, his work as a lecturer and as the editor of the Obaku-ban demonstrates
his dedication to that belief.  Third, Tetsugen's work among the common people was
representative of the work done by many Japanese and Chinese Obaku monks.

While other Obaku monks strove to spread the Dharma and strengthen the sect through
other means, such as founding temples, extending contacts among the ruling samurai

class, and naming Dharma heirs to carry on the Obaku lineage, Tetsugen focused his

energies on printing the scriptures which he regarded as his primary means of spreading

® Akamatsu, Tetsugen, p. 9-10.
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the Buddhist Dhérma. Almost all of Tetsugen's work can be seen as subordinate to that
goal. For example, Tetsugen regarded founding temples as a secondary consideration,

primarily viewing them as base points for his Tripitaka project. While he did have approximately
one hundred disciples at his two major temples, Hozé-in E &k Bt and Zuiryl-ji BE SE=F .
Tetsugen never actually assumed the role of a typical Zen master. He assigned all of his
disciples responsibilities related to the project and was himself usually away for long periods
of time, leaving senior disciples in charge. Tetsugen never conferred inka on a}\y of his
disciples, apparently regarding the Tripitaka as his legacy to the sect. Nor did he produce
much in the way of written texts, prose or poetry. Although his remaining works show that
he was a gifted writer, he had little time to devote to literary pursuits, and a complete
collection of all his writings would amount to no more than three fascicles. However,
Tetsugen did contributed to Obaku's continued growth by means of his Tripitaka project.
Because of the far-reaching importance of that accomplishment, he stands out as the
Japanese Obaku monk who had the greatest impact on Japanese Buddhism as a whole.
As a result of Tetsugen's achievement in completing the Obaku-ban, he attained a
special status within the Obaku sect. His works enjoyed a wider circulation than those of
other Japanese Obaku monks and his are the only texts to have been reprinted in modern
editions. Tetsugen's writings, the Tetsugen zenjikana hogo $k IR #FH{iY % 525 and the
Yuiroku 3B $%, were first published after his death by his disciple Hoshi. The original
woodblock editions are preserved along with the Obaku-ban at Hazs-in. In fact, the Yuiroku
and Tetsugen's official biography, the Tetsugén oshd gydjitsu &k R H1 14 47 5, were
appended to the scriptures and circulated with them as an additional volume in the

collection.’ In addition, there have been several modern editions of the Kana hége and

9The Joetsu Kydiki Daigaku shozd Obaku Tetsugen issaikyd mokuroku &8 #E KE
B kIR — 752 B 4%, 2 modern index to the Obaku-ban, lists the two fascicles of Tetsugen's

collected writings, the Tetsugen zenji yuiroku % IR 318 43 as document number 1658,
According to this listing, the text includes the official biography. Editions of the Tetsugen zenji
yuiroku printed from the same woodblocks that circulated independently do not include the
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selections from the Yuiroku.” As the most famous of the Japanese Obaku monks, Tetsugen
has been the subject of numerous biographical studies by scholars within the sect."
Likewise, his fame in the wider circle of Japanese Buddhism resulted in his inclusion in a
variety of biographical collections of extraordinary individuals of the Tokugawa era and of
famous monks. For this reason, primary materials related to Tetsugen are more readily
available than those of other Japanese Obaku monks of his generation, and the secondary
literature is far more extensive than for any Obaku monk with the exception of the founder

Yin-ytan,

Source Material Related to Tetsugen

Several types of primary texts can be used to draw a biographical sketch of Tetsugen
and his work. First, his disciples recorded their own impressions of events in three
documents of this type, beginning with the official biography. Second, Tetsugen’s own
writings, especially his letters, shed some light on Tetsugen's motivations and his
perspective on a few key eventsin his life. Secondary materials, such as short biographies
of Tetsugen that appeared in larger collections of biographies of extracrdinary individuals

or famous monks, including the Zoku nihon késé den' 3R H 45 ¥ and the Kinsei
biography.

' Two modern scholarly texts include the Kana hdgo and different selections from the other
writings of Tetsugen which appear in the Yuiroku: Akamatsu Shinmyd, ed., Tetsugen zenji kana
hégo; and Minamoto Ryden, op.cit.. Less scholarly editions of the Kana hégo include: Minamoto
Ryden, Tetsugen kana hégo, Zen noKoten, vol. 9; and Suzuki Tatsutama, ¢d., Tetsugen kana

hégo.

" The leading Tetsugen scholars. within the sect are Akamatsu Shinmyd, Yoshinaga Yukitaka
and Yoshinaga Utard. Akamatsu has written two full length biographies as well as numerous shorter
articles, and published an annotated version of the Kana hdogo with several selections from the
Yuiroku. The Yoshinagas' work with primary source material from the Edo period, presentedin
Utard's compendium entitled Tetsugen zenji, has been the basis for several populer and scholarly

works by other Obaku monks.

"2 The Zoku nifion késd den #% H 3<% {8 ¥ is a collection of short bibliographical sketches of
243 famous Japanese monks written in eleven fascicles by Dokei 3 22 (1816-1876) and revised by
Ouchi Seiran A PN # 1 (1845-1918). Itwas first published in 1867. Tetsugen's biography is in
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kijin den'® 35 14 W5 A &, provide other kinds of information about Tetsugen. In general,
these materials are less historically reliable than those of Tetsugen’s disciples, since the
authors were not witnesses to the original events and wrote their accounts many year later,
based on secondhand information and oral tradition. However, they are useful for
understanding how Tetsugen was remembered outside of the Obaku sect, and may
preserve information suppressed by the official biography.

Haéshi Dosd EHE R (1644-1720), Tetsugen's leading disciple, wrote the official
biography, the Tetsugen oshé gyéjitsu, more than thirty years after his master's death.
Hoshl had worked closely with Tetsugen for over twenty years, longer than any other
individual, and wrote much of the biography from firsthand knowledge. His work provides
the most detailed and reliable information concerning the events in Tetsugén's life. Hashl
" intended the biography, which is dated the third month of Shétoku 4 (1714), to
commemorate the thirty-third anniversary of Tetsugen's death. As he explained in the
conclusion, "Few among the young or the old know Tetsugen’s life story. Now that some
thirty years have passed, most of the people who knew him have died. Therefore... | have
written this short summary in order that it might be clearly recorded for future generations."™
Hoshii crafted the biography to present his former master as he would have him remembered;
he glossed over or completely omitted details he would certainly have known which he
deemed inappropriate to his purpose. For example, he avoided references, direct and

indirect, to Tetsugen's early career as a True Pure Land monk, mentioning neither

fascicle 11, p. 344 of the original edition. A modern edition of the text is included in the Dai nikon
bukkyd zensho, vol. 64, no. 473, pp. 1-98. Teisugen's biography is found on pp. 93-94in that
edition,

"3 The Kinsei kijin den 3 85 A4 is a collection of biographical sketches of approximately
200 outstanding individuals, including samurai, government officials, merchants, scholars, monks,
fermers and townsmen, from the Tokugawa period. The first edition, published in 1790, was written
by Ban Kékei £ 7 % (1733-1806) and illustrated by Mikuma Katen =HE7EAE. An additional
volume was later published in 1798, written by Katen with Kotei's assistance. Tetsugen's biography
appears in both editions. There are two modern editions of the text: Sentetsu 28 den, Kinsei kijin
den, Hyakka kiko den (Yuhodo, 1927), and Kinsei kijin den (lwanami shoten, 1940).

4 Minamoto, op.cit., pp. 373 and 365-366.
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Tetsugen's relationshib with the prominent True Pure Land master Saigin P§ ¥, nor that
his education in Kyoto would have been centered at that sect's newly founded academy.
In fact, H8shii covered Tetsugen's childhood and youth in a few brief sentences, leéving
most of the first twenty-six years a blank. While he described in some detail Tetsugen's
first meetings with Yin-yan and Mu-an at the age of twenty-six in 1655, events which
would constitute an important part of any Zen master's biography, he gave no indication at
all why Tetsugen made the decision to turn to Zen. Hoshi left the next five years, 1656
through 1661, a lacuna in the biography, creating the impression that Tetsugen continued
to practice as an Obaku monk under Mu-an throughout that time. Most modern scholars
now believe that those years represent a black period of doubt in Tetsugen's life when he
actually abandoned Zen practice altogether.'® Hoshii took up the narrative in earnest only
with the events of 1661, when he would have first encountered Tetsugen personally. For
the period in which Hoshl deait with Tetsugen directly as his disciple, from 1661 until the
master's untimely death in 1682, he maintained a reasonably balanced and even pace in
describing major events and accomplishments. Hé&shl consistently porirayed the master
he knew as a generous, compassionate man with.great talent for teaching and explicating
the sutras, setting out his life story as a model for the Buddhist life. In addition, HoshG
included a number of miraculous events such as one often finds i|;1 the portraits of great
masters: Tetsugen bringing rain to end a drought, easing the suffering of a soul tormented
in.hell, and, after his death, his corpse showing none of the normal signs of decay before
cremation. |

There is some evidence to suggest that Hoshi intended his biography to answer

'S Yoshinaga Utard seems to have suggested this theory first, citing the Jimoku tekké B 135
5 to the effect that Tetsugen left the monastery for four or five years after Yin-yan had departed
from Nagasaki; Tetsugen zenji pp. 9-10. Unfortunately, the text is not readiy available for
examination, so it is difficult to assess its reliability. See p. 204, note 47, below, for further
information. Other scholars, including Minamoto Ryden (Tetsugen, p. 112) and Heinrich Dumoulin
(Zen Buddhism, vol. 2, 307), follow Yoshinaga's lead and make mention of the theory.
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accusations made about Tetsugen by a fellow disciple named Tangen Genshu ¥i/E T8k
(b. 1644). Tangen had left the Obaku school and become a Shingon monk in 1697 due to
a long-standing quarrel with Héshi that arose after Tetsugen passed away.'® Tangen set
down his own version of life within Tetsugen's assembly, describing events before and
after Tetsugen's death, in a text entitled Zen‘aku jamyéron 3 ¥R % 5. which appeared
in 1702." Tangen's primary intention was to discredit Hosh, but in doing so, he presented
Tetsugen in less than flattering terms. Tangen described the events surrounding
Tetsugen's death in a manner that differs significantly from Héshii's account. In Tangen's
account, we are left with the impression ofé man struggling with his own sense of failure
rather than the saintly figure familiar from the official biography. Although Tangen's motives
make his version somewhat suspect, it does add another dimension to our understanding
of Tetsugen. HG&shi is said to have suppressed the Zen‘aku jamyéron, which would not
have had a wide circulation in any case, in order to safeguard his master's reputation.'®
Since its rediscovery earlier in this century, the Zen‘aku jamyéron has exerted significant
impact on modern biographies of Tetsugen.'

Finally, a third disciple, Kyédé Genzui #% % JT#E (1663-1730) composed another
‘ shorter account of Tetsugen, known as the Eiran gyéioki 54T IRAC%, in 1723. Kydsds

'S For further information on Tangen and his quarrel with Tetsugen's disciples, see below pp.
2538-260.

" The Zen'‘aku jamydronwas originally two fascicles, written in katakanawith some kambun
sections. A modern handwritten copy of the text is preserved at Mampuku-ji. It is not known
whether any original copies have survived.

'8 According to Akamatsu, only sixty copies of the text existed, and these were distributed to
Tangen's acquaintances and those involved in the dispute. Akamatsu does not explain how Héshii
suppressed the work, but indicate that it was virtually unknown until around 1942. Akamatsu,
Tetsugen, p. 346.

'® The issues raised by Tangen's work and his influence on the modern scholarship will be
addressed in detail below. See pp. 244-247.

20The complete text of the Eiran gydjokican be found in Shimoda Kyokusui, Meisé Tetsugen,
pp. 17-21. '
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had become Tetsugen's disciple and taken the tonsure at Sambé-ji in Kumamoto at the
age of fourteen, in 1676. He accompanied Tetsugen to Osaka the following year, and
joined the assembly at ZuiryQ-ji. After Tetsugen's death, Kyddt became Hashi's disciple
and eventually his Dharma heir, emerging as one of the leading monks in what was dubbed
the Zuiryl-ji ine®'. It was after he succeeded Héshil as head monk at Haz6-in that Ky6dd
wrote the Eiran gydjéki in that capacity. He composed it as a "cribute to Tetsugen, the
_temple's founder, and to a lesser extent, to Hoshli who came to be seen as the second
founder. Although the text is much shorter than the official biography, it provides another
eye witness' interpretation of events, and includes some additional details. Like Hoshi,
Kyédbd casts Tetsugen in a saintly mold, in this case, referring to him as the reincarnation of
Shétoku Taishi BI{# A F (572-621), the Japanese regent renowned for his extensive
support for Buddhism.? With this characterization of Tetsugen as the reincarnation of
Shétoku Taishi, Kyodé set the tone for later biographies, even many of the modern accounts

whose authors were sftriving for a scholarly tone.

BModern Scholarship

Tetsugen's life became a common topic among Obaku scholars in the first half of this
century. It seems likely that they were responding in part to renewed popular interest in
Tetsugen generated by a grade school reading lesson that appeared in the national text

books startingin 1917, as well as the need to commemorate the three hundredth anniversaiy

2 Since Tetsugen never designated any of his disciples as a Dherma hetr, his line ended wiih
his death. However, Hoshii later received inka from Mu-an and tock up the position as head monk
at Zuiryl-ji and H6z6-in, Tetsugen's two primary temples. Many of Tetsugen's former disciples
accepted Héshl as their master, and some became his heirs. Hoshl ransmitted his Dharmato
twenty monks, creating the Zuiry(ji line, among the largest in the Obaku sect. Although the line
traces back to Mu-an, it maintained an attitude of deep respect for Tetsugen, and paid him special
tribute as founder of its temples and as editor of the Tripitaka.

22 Other Japanese Buddhist masters have been described as the reincarnation of Shétoku
Taishi, including Kiikai 22 # (774-835), the founder of Shingon in Japan, and the Shingon master
Shabs B (832-909), known as the founder of one of the more important Shingon Shugendd
schools. Matsunaga, Foundation, vol. 1, p. 240,
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of Tetsugen's birth, celebrated in 1930. The grade school lesson had been based on the
short biography of Tetsugen found in the Kinsei kijin den rather than the official biography,
and presented him in popular, aimost romanticized terms.®® In preparation for celebrating
the three hundredth anniversary of Tetsugen's birth in 1930, the Kumamoto Prefecture's
Education Association published Meisé Tetsugen & {4#%HR, a lengthy compendium of
primary source materials and explanatory essays edited by Shimoda Kyokusui T~ H #i7K in
1929.** That work focused most of ifs attention on Tetsugen's connections with his home
region, presenting Tetsugen as a famous native of Kumamoto in an almost promotional
nanner. Meisé Tetsugen drew on existing Obaku scholarship and provided a large amount
of information on the people and places of Kumamoto related to Tetsugen's biography.
However, the author had no expertise in Buddhism and could provide little background
information or explanation for the religious issues involved in Tetsugen's life and work. He
presents much of the primary material without introductory or explanatory remarks, in many
cases not even identifying the author.

Although some small pieces on Tetsugen written by Obaku scholars appeared in
Buddhist journals like Zenshd before the Second World War, it was during the war years
that the most significant large works appeared. The prewar articles tended to be devotional
in nature, and even the more scholarly pieces could not yet draw upon the full array of

primary materials later available.® The basic research of collecting and annotating primary

 The lesson, entitled "Tetsugen no Issaikys", written by the True Pure Land monk Fukuda
Gydkai 18 H 173 (1806-1888), appeared in two consecutive editions of the national grade school
reader, the Jinjé shégaku kokugo dokuhon &% % /NFEBIZE i 4, published in 1917 and 1932. The
lesson can be foundreprinted in Mihon kydkasho taikei Fl Zs #(R}E KR, Kindaihen JT{CAR, vol. 7,
pp. 517-518 and vol. 8, pp. 200-202. The lesson was in use from 1917 untif it was cut from a

subsequent edition published in 1941. For a partial translation of the text, see below, pp. 295-296.
?4 As the full name of the text, Kokutei kyokasho ni arawaretaru meiso Tetsugen B SE #i 5l &

CHIZN 7 2 2 H R, indicates, the prefecture’s Education Association was definitely drawing
on the popular tamiliarity with Tetsugen fostered by the grade school text.

25 In addition to Tangen's book which was rediscovered in the 1940's (see note 16 above),
other materials were not yet known to exist or were otherwise inaccessible. For example,
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materials that began early in the century came to fruition in the 1940's with the work of two
Obaku scholars, Akamatsu Shinmy® (b. 1892) and Yoshinaga Utaré (b. 1881).

Akamatsu was by far the most prolific writer on subject of Tetsugen; after writing a few
preliminary works in the 1930's, he published three major texts during the early 1940's that
remain the basic résources for the iield. in 1941, he made' a wide selection of Tetsugen's
writings available for the first time in @ modern, annotated edition.”® Akamatsu then wrote
two biographies of Tetsugen: the first, Tetéugen zenji $8 IR 2 1, which appeeredin 1942,
took the form of a lengthy commentary and translation from Chinese of the official biography;
the second, nublished the following year, and entitled simply Tetsugen #RiR, relied less
exclusively upon the official biogfaphy and brought in outside sources of information.
Akamatsu intended the former to be more 2 more popular work that would introduce
Tetsugen to the Japanese people.? The latter was to be a more scholarly piece that
reviewed all of ‘the primary materials to create a fuller portrait of Tetsugen's life than is
found in the devotional works alone.?® Akamatsu provided extensive commentary on the
primary materials, presenting both the positive and the negative in an even-handed fashion.
However, into this solid piece of scholarship, Akamatsu inserted large sections that appear
to be historical fiction, although he did not identify them as such. For example, Akamatsu
tells a series of stories in novel-like fashion without indicating a written source from the
Tokugawa period. These stories are probably based on cral traditions that had circulated

within the sect, since similar tales appear in other writings, often under the rubric of

Tetsugen's original letter requesting the pardon of two true Pure Land monks was not available to
Washio in 1803, when his article on Tetsugen first appeared. Washio made his remarks on
Tetsugen's plea based only on Lord Kurushima's response; “Tetsugen zenji no shinshii kégeki”, p.
432. Tetsugen's letter was later published in Akamatsu, Tetsugen kana hégo, pp. 75-77.

28 See note 8 above for reference.
27 Akamatsu, Tetsugen zenji p. 7.

28 Akamatsu, Tefsugen, pp. 1-9.



184

monogatari®®

While Akamatsu was a biographer, Yoshinaga Utard acted more as a bibliographer in
his work on Tetsugen. Yoshinaga did extensive research in Edo period texts, concenirating
mainly on the nempu and recorded sayings of various monks who had known Tetsugen,
seeking out references to him. Yoshinaga identified passages relevant to Tetsugen's
biography and compiled his findings in Tetsugen zenji, which appeared in 1942. The text
follows the format of a chronology, placing relevant passages from the original textsunder
each year. Yoshinaga presents these materials asraw data. He leaves all passages in their
criginal form, without any modern translation or yomikudashi, supplemented only by his
own carefully distinguished notes and commentary. For thisreason, the work is aninvaluable
resource for studying Tetsugen, but is in no sense a biography. While many passages are
annotated at length, Yoshinaga does not attémpt to tie them together with a narrative of
any sort.

More recently, two scholars outside of the Obaku sect, Minamoto Ryden I8 7 Bl and
Dieter Schwaller, have worked on Tetsugen's life and teachings. In 1979, Minamoto wrote
an extended biographical infroduction for an edition of Tetsugen's writings that appeared
asavolumein the AMihon no Zen goroku series, a set that provides modern translation and
notes for the works of Japanese Zen masters. Minamoto's primary field of study is not
Japanese Buddhism, let alone the more specialized field of Obaku Zen. He therefore
relied heavily on the earlier scholarship, but presented the material in the most clear and
organized biography to date. His major contribution to the field was in pulling together and
presenting it in straightforward modern Japanese much of the available information on
Tetsugen, including background chapters on Tetsugen's teachers, the Zen masters Yin-

yuan, Mu-an, and Chi-fei as well as the True Pure Land master Saigin. He maintained a

2 For example, Saté Fumitsugu #% B 3C 7K sets out five talesin Tetsugen monogatar 38R
8% . In his forward (unpaginated), he indicates that he received help from the Tetsugen scholar
Yoshinaga, but that the tales are legendary rather than historical.
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scholarly tone throughout his work, carefully distinguishing historical fact from legendary
materials and scholars' theories. The text's major weaknesses arise from Minamoto's
unfamiliarity with Zen and the major Zen figures of the period.

| The Swiss scholar Dieter Schwaller published his dissertation on Tetsugen, entitled
Der japanische Obaku-Monch Tetsugen Doké, in 1989. Unlike Minamoto, Schwaller's
primary field of expertise is Zen Buddhism, éspecially Obaku Zen, and he addressed in his
work certain philosophical and religious issues not found in Minamoto's writings. However,
the heart of Schwaller's dissertation is his translation into German of Tetsugen's writings;
his introduction to Obaku Zen and Tetsugen's life and work is little more than a brief essay
which does not match Minamoto's work in depth or scope. Schwaller's primary contributions
to the field are his extensive bibliography of works related to Obaku Zen and his careful
annotation of Tetsugen’s writings, which provides more concise reference information, in
the Western academic style, than any Japanese edition.

The following chapters will attempt td supplement the existing the literature by providing |
first, an extended biogéphical study of Tetsugen that makes the Japanese scholarship
and the primary source material accessible ?n a Western language, and second an evaluation
of Tetsugen's teaching based on his writings. The special focus of the biographical chapter
will be to further the understanding of Obaku's early growth in Japan through the example
of its most famous Japanese convert. The evaluation of Tetsugen's teaching will be based
in large part on his longest work, the Tetsugen kana hdgo, but will draw on his letters and

lesser known sermons (h&go).



Chapter Seven
The Life and Work of Tetsugen Dokod

While religious biographers often highlight specific details from a master's life that are
especially instructive to believers, they often choose to edit out those elements that they
deem uninstructive or defrimental to the overall portrait they wish to draw. Biographies about
the Chinése Obaku masters written during the Edo period tend to stress their early connections
with Pure Land practice, whether at home o in the early years of their monastic training
before they came under the direct guidance of a Zen master. For example, in Yin-ydan's
biography, Fushé kokushi nempu 3% FRERIEFI 458 , the master is said to have encouraged his
mother in her Buddhist practices by reciting the nembutsu with her daily in the years before
he entered the monastery.” Similarly, Mu-an's biography details the master's early devotion .
to the bodhisattva Kannon and his exposure to Pure Land teachings from his first master.?
Such is not the case with the biographies of Tetsugen. Although his early training in Pure
Land teachings and practice may be seen to parallel his Chinese masters' lives, none of his
early biographers drew that connection nor did any of them follow the Chinese biographical
pattern. Indeed, it would appear that for Tetsugen's Japanese disciples who wrote biographical
studies of their master, his connections with the True Pure Land sect posed a problem for
the image of Tetsugen they wished to preserve; they made only veiled references to it in

their versions of his life.

' Ingen zenshi, vol. 11, pp. 5105-5106.
2 Obaku Mokuan cshé nempu B BEACSR A& 452, pp. 3band 4b

3 For instance, rather than saying explicitly that Tetsugen's father was a True Pure Land
believer, the official biography mentions only that he joined the Lotus Society (rensha, 34t short
for byakurengesha F1 3% 1) in his later years. Historically, the White Lotus Society (Pai-lien-she)
was a group of monks and lay people who performed Pure Land practices on Mt. Lu J& 11 in China it
was founded by the monk Hui-ylan 332 (334-416; J. Eon) in 420. The term is used in the biography
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Tetsugen's Obaku biographers from the Edo period chose to focus almost exclusively
on his life and work as an Obaku monk; so much so, that they provide only the barest outline
of his life before he met the Chinese master Yin-ylan at the age of twenty-six. Nowhere in
the sectarian biographies from the Tokugawa period do we find any direct reference to
Tetsugen having been educated as a True Pure Land monk, nor are there many indirect
clues to that effect. Our sources are so limited, in fact, that we do not even know what
Buddhist name Tetsugen used in his youth. The biographies give no indication that he was
given a new name by Yin-ylian or Mu-an, but that must surely have been the case. Not only
was bestowing a new name the common practice when a monk joined a Zen master's assembly,
but the name Tetsugen is clearly Zen rather than Pure Land in origin.® While it is possible
that Tetsugen's first Buddhist name was not known by his biographers, it seems more likely
that it was intentionally omitted, along with many other details, as an unnecessary reminder
of his earlier affiliation. Reading the sectarian biographies from the period, one is left with the
impreséion that Tetsugen passed the first twelve years of his monastic practice as a generic
Buddhist monk without any secterian affiliation at all. The biographers provide no specific
details or stories that help one form an image of the young Tetsugen. Nor do they suggest
possible reasons for his seeking out a Zen master and converting to Zen practice.

Secular biographers had no such scruples about discussing Tetsugen's early life, and
they provide anecdotal information about Tetsugen which helps to broaden our sense of the
man himself. The Kinsei kijin den 3 i i A 13.. a compendium of biographies of unusual
individuals from all social classes and walks of life of the Tokugawa period, begins with a direct
reference to Tetsugen's True Pure Land affiliation and continues with an explanation for his

eventual disenchantment with the sect.

as a general reference Pure Land Buddhism.

“The name "Tetsugen" comes from the expression fetsugen dbsei #kBR B (iron eyes and
copper pupils), from the Hekigan roku, case 23; T 48, no. 2003, p. 141a, lines 18-19,
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The monk Tetsugen D6ké was born in the province of Higo in a branch
temple of Hongan-ji. Although he was aiready married, he was dissatisfied that
in the [True Pure Land] sect, people without talent or merit held high rank in the
temple hierarchy. Therefore, he went up to Mount Obaku and followed [the
instruction] of Mu-an. ®

His wife came to [Mount Obaku] to find him, but he did not wish to meet her.
So she camped outside the temple gate and watched for him to emerge. Finally,
one day when he had no choice but to go out, she asked him to accompany her
to their home province and return to their village. He escaped up the street and
returned to the temple. ‘

After he had inherited {[Mu-an's] Dlierma, he founded Zuiryi-ji in the Namba
area of Settsu province.® Even today, people refer to that temple by his name.

Since he had set his mind on printing a woodblock edition of the Tripitaka,
he collected funds. At that time, there was terrible starvation throughout the
country. Tetsugen was troubled by this and distributed so much in alms that he
had less than half of the money [he had collected] left. Just as before, he solicited
funds and after several years collected it once again. For a second time, many
people were dying of hunger because the grain crops had failed. This time as
well he gave away all his money. However, due to his great virtue, the third time
that he raised the money he completed the edition of the Tripitaka. Even now,
in the same manner, the funds from distributing these scriptures are allocated
from the main temple to the various branch temples. (In much the same way, this
sect also sells a medicine called kintaien, and the money is distributed to the
sect by the medical school.)’ Tetsugen's Buddhist learning was profound, and
he skillfully taught the Dharma and taught many of the common people. However, -
it is said that within his awn group of disciples he was not forceful enough and so
never designated a Dharma heir. He left his temples to his disciple Hoshti. There
were difficulties with some of the others. H6shili also had extensive Buddhist
learning and did virtuous deeds.®

While this account includes some obvious errors in chronology as well as popular stories

5The text is misleading here. Although Mu-an did later become Tetsugen's master, when
Tetsugen first left True Pure Land Buddhism, he went to Nagasaki to meet Yin-yian and joined his
assembly there in 1655. At that time, Obaku-san Mampuku-ji had not been built, nor had Mu-an
emigrated from China. '

5 The text is in error here, Tetsugen became the founderirestorer of Zuiryiiji in 1670, some six
years before he received Mu-an's inka. The temple was moved from its original, cramped site to its
present location in 1678 after Tetsugen had received inka. At that time, Tetsugen had both the land
and the resources to construct much larger and finer buildings. Both the original and present sites are
in the Namba neighborhood of Osaka, and the temple is still commonly referred to as Tetsugen-ii.
Even the temple signs give the popular name prominence over the official designation, Jiun-zan
Zuiryl-ji # R ILFREESF. The temple was leveled in the fire bombing of March 13, 1945 during the
Second World War and a modern temple has since been erected on the site.

" Thereference here is to the medical academy and pharmacy that the Obaku monk Rys6
established; see p. 168, note 43, above.

8 Sentetsu 26 den, Kinsei kijin den, Hyakka kiké den, pp. 193-201 and Kinsei kijin den, pp.
57-59. See p. 177, note 12, for further information.
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about Tetsugen that are impossible to check for historical accuracy, it does convey some
information about Tetsugen's life before he turned to Obaku Zen not addressed in the sectarian

accounts.

Tetsugen's Youth

Tetsugen was born to a family named Saeki #£ {H who lived in the Mashiki region of Higo
province (now Kumamoto prefecture) on New Years day of Kan'ei 7 (1630). Tetsugen's
father Joshin ¥ {Z seems to have been a deeply religious man, devoted to Buddhism,
especially the Pure Land tgachings. He was probably a Buddhist monk, although it is not
known for certain in what capacity or affiliation. Most likely he was a shrine monk (£L{8 shasd)
who served at the small Buddhist temple within the compound of the nearby Hachimén-gﬁ
shrine.® Other traditions suggest that he was the resident monk at an Ikké temple, Kénen-ji
F¥&3F."° Virtually nothing is known of Tetsugen's mother except what is recorded on a
memorial stone that Tetsugen erected for her on the thirteenth anniversary of her death in
1662. According to the inscription, she died on 1650/6/21 and was given the posthumous
name Shingetsu Mydkan /[ A #5#."" A similar stone indicates that Tetsugen had a brother,

but nothing else is known of his siblings. The memorial stones refer to mother and brother

% Before Buddhism and Shinto were officially separated in the Meiji period, the distinction
between shrines and temples and Shinto priests and Buddhist monks were far less definitive than
they are today. For example, shrines commonly contained small Buddhist temples or Buddhist
images and, conversely, Buddhist temples incorporated small Shinto shrines on their grounds.
Buddhist monks often held positions at the larger shrines, and provided Buddhist services there. In
some cases, the same individual served as both Shinto priest and Buddhist monk. Monks who
provided Buddhist services at Shinto shrines are referred to as shrine monks, # {¥ shasd, to
distinguish them from the Shinto priests.

10 Akamatsu, Tetsugen zenji, p. 8. Ikkd-shit or Ikkd sect is a popularly used name for the True
Pure Land sect. The term literally means "singleminded”, and is used because of the sect’s
singleminded reliance on Amida and their exclusive practice of the nembutsu. The termis closely
associated with Rennyo J#1 (1415-1499), the eighth patriarch, regarded by some as a second
founder, who populerized the term in his writings.

" Shimoda, Meisé Tetsugen, pp. 34-35.
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as Zen nun and monk respectively. While some scholars have taken this literally and accepted
it as historically factuai.,12 itis more likely that Tetsugen simply chose to designate his deceased
family members as Zen believers without their having any actual affiliation to the Zen sect
before their death. In his mother's case, this is fairly certain, since she died several years
before Tetsugen had himself converted to Zen; there is no other evidence whatever regarding
his brother, so we are perhaps safest in drawing no conclusion in his case.
Itis quite possible that, during his career as a True Pure Land monk, Tetsugen married a
.woman from his home region whom he left permanently only when he converted to Zen.
Tetsugen converted at the age of twenty-six by the Japanese reckoning, and it would not
have been unusual for a young True Pure Land monk of that age to already have a wife.
However, sources from the period are divided on this issue, and there is no concrete historical
evidence upon which to base a definitive conclusion. The sectarian biographies are completely
silent on the matter of Tetsﬁgen's marital status. Obviously, any author seeking to gloss
over Tetsugen's True Pure Land affiliation would exclude any and all information about a
wife, since True Pure Land monks were the only Buddhist clergy who were then alflowed to
marry in Japan." A number of the secular biographies, including the Kinsei kijin den quoted
above, make direct references to Tetsugen's marriage, relating the rather amusing tale of the
encounters between Tetsugen and his wife. Based on Akamatsu's work, it would seem that
several versions of the same basic story existed; some of these lean toward pious
interpretations of events rather than the more ribald accounts in which Tetsugen hides from

his wife as long as possible and then escapes up the street once she has cornered him. In

'2 Minamoto, op.cit., p. 13.

3 The True Pure Land tradition of married clergy dates back to the founder Shinran 3%
(1173-1262), who is said to have married at the behest of his master Honen 2R (1133-1212). Within
the sect, married clergy served as one of the most graphic symbols that True Pure Land believers had
rejected the path of self power (jiriki B 77) and relied completely on the power of Amida Buddha.
Duringthe Tokugawa period, they remained the only Buddhist clergy who were allowed to marry and
did so openly. After the Meiji restoration, when the government actively encouraged the practice of
married clergy, it became common for monks from all Buddhist sects in Japan to mary.
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the more sedate and instructional versions, Tetsugen accompanies his wife back to their
home village and there converts both wife and mother-in-law to Zen; each of them becoming
Zen nuns and helping Tetsugen in his Tripitaka proieci as his disciples. Unfortunately,
Akamatsu provides no references for these stories, so that it is difficult to determine their
basis." They may have been simply oral traditions that circulated within the sect in response
to the secular biographies, or perhaps written sources that elaborated on one original account.

In much the same manner, modern scholars are divided as to whether or not they believe
that Tetsugen was married. Those within the sect tend to reject the idea that a marriage really
existed, suggesting alternative interpretatlions to explain the existence of the popular stories.'
Outside scholars lean toward accepting the theory that he was married, but remain cautious
given the nature of the evidence.'® Whether or not Tetsugen was married in his youth, the
attitude toward marriage seen in his preaching and writings as a Zen monk followed a strict
interpretation of the Buddhist precepts, in keeping with the general Obaku attitude. The
precept against sexual misconduct, especially marriage for monks, became a central feature

of Tetsugen's teachings and engéndered some of his fiercest debates with his opponents.

Tetsugen's Early Buddhist Training

Although we have very limited knowledge of Tetsugen's early life and education, we
know that his first teachers introduced him to Pure Land practices, and more specifically to
the beliefs of True Pure Land Buddhism. According to the official biography, Tetsugen

began his Buddhist education at the age of seven when his father taught him to read the

4 Akamatsu, Tefsugen, pp. 177-186.

'S The modern biographer Akamatsu acknowledges that a woman did exist in Tetsugen's past,
but argues that she could have been Tetsugen's fiancée rather than his wife. Without providing any
real historical grounds for his argument, Akamatsu suggests that the family arranged the match, but
that Tetsugen never consummated the marriage; ibid., p. 187.

'S Minamoto Ryden and Dieter Schwaller both favor the theory of a marriage; Minamoto, op.cit.,
p. 130-132, and Schwaller, op.cit., p. 48-50.
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Kanmurydjukys 1= B F5#2."7 A few years later, at the age of thirteen, Tetsugen took the
tonsure and continued his education under the guidance of a local monk called Kaiun BE
for at least the next four years. Nothing is known for certain about this monk except that he
was a True Pure Land believer, and probably the resident monk at Shésen-bo B &1j, a
small branch temple of the Nishi Hongan-ji iine in the village of Notsu.' When Tetsugen was
seventeen, he first encountered Saigin P§#5 (1605-1663), a well-known True Pure Land
monk, who was to become his next master. Tetsugen had heard that Saigin was to lecture
on The Awakening of Faith'® in the nearby town of Kokura in Buzen province, where Saigin
served as abbot at Eisho-ji 7k B8 <F, a large Hongan-ji line temple. Tetsugen éttended the
lecture and, according to the official biography,‘ was deeply affected by it. Although the
biography does not say as much, it is generally believed that Tetsugen became Saigin's
disciple at the time of the lecture in 1646, and soon after accompanied him to Kyoto in

1647.%°

7T 12, no. 365. One of the three sutras that form the basic canon for the Pure Land schools of
Buddhism. The Kanmurydjukyéis traditionally said to have been translated into Chinese by
Kélayasas (3837-4427); no Sanskrit original is extant, and scholars now believe that it was originally
composed in Chinese. The sufra tells the story of Queen Vaideht who, while imprisoned by her wicked
son, was instructed by Sakyamuni Buddha in sixteen formis of meditation centered on Amida Buddha

and his Pure Land (jirokkan +758).

'8 Shimoda provides what little infor mation is available about the monk Kaiun and historical
information from the temple records of Shésen-bd, Shimadoe, op.cit., p. 86.

19T, 32, no. 1666 and no. 1667. Ta-ch'eng chi-hsin lun K 3R X215 5 (J. Daijé kishin ron), a short
discourse on Mahayana thought that provides a summary of Mahayana Buddhism's basic teachings.
The text is traditionally attributed to Asvaghosa, and the two versions are said to have been
translated into Chinese by Paramértha (499-569) and Siks&nanda (d. 710). However, there is no
evidence that a Sanskrit version ever existed, and scholars now believe that it was probably wriginally
composed in Chinese. The text was one of the basic scriptures for Hua-yen thought, and was an

especially influential text for the Zen school as well. See Yoshito S. Hakeda, 7he Awakening of Faith.

20 None of the sectarian biographies connect Tetsugen with Saigin in any way. However, there
are True Pure Land documents from the period written by individuals with firsthand knowledge of all
the parties involved which state explicitly thet Tetsugen had been Saigin's disciple. See, for example,
the entry from the Gekkan nempu for the year 1674, quoted in Akamatsu, Tetsugen, pp. 88-20;
Yoshinaga Utard, op.cit., pp. 55-57; and Shimoda, op.cit, pp. 99-100. See pp. 239-240 for a
translation of the relevant passage.
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Saigin was a talented teacher and lecturer, more' suited than the monk at Tetsugen's
local temple to guide a student of his caliber. Tradition says that Saigin excelled in Chinese
studies as a young man, first mastering written Chinese by memorizing a classical dictionary
page by page, and then going on to study the Confucian classics. When he turned his
attention to Buddhist studies, he did not at first limit himself to Pure Land teachings. As a
- younglmonk, Saigin practiced for a time under the Zen master Sessdé E % (d. 1649)” in
Bungo province, and then went to Kyoto were he studied for a pericd of three years at the
Zen temple Tofuku-ji 2 F.%  Only later, when he returned to Kyushu, did he dedicate
himself to the exclusive study of True Pure Land Buddhism under the guidance of the master
Ryéson T B (1582-1638). Saigin established himself as one of the foremest True Pure
Land thinkers in the region and, as the abbot of Eishé&-ji, attracted a number of talented
disciples. However, his early dabbling with Zen teachings would later cause him considerable
trouble within his own sect.”

The True Pure Land hierarchy recognized Saigin's outstanding abilities as a teacher
when they appointed him head of the recently founded True Pure Land institute (now Ry{ikoku
University & 2~ A %), which the sect's main temple, Nishi Hongan-ji 7§48 3, was building

in Kyoto.?* Saigin went to Kyoto in 1647 to take up the post which gave him extensive

21 Sessd was a Pure Land believer in his youth, but converted to Rinzai Zen and practiced at
Tafuku-ji Z 8 5F in Bungo province where he subsequently became the second abbot. In 1646 he
received the purple robe and became abbot at My6shin-ji. Several of the day’s leading Rinzai monks
practiced under him, including Gudb and Daigl. His Dharma heirs include Kengan Zen'etsu (1618-
1690) who likewise served as abbot at Tafuku-ji and later played an influential role in Tetsugen's life.

22T fuku-ji has been one of the leading Rinzai Zen temples in Japan since its founding in the
mid-thirteenth century, and was later ranked as one of the Gozan temples, The regent Fujiwara
Michiie 78 Ji 38 % (1193-1252) funded the building and Enni Ben'en [HI R i (8] (1202-1280) served as
founder and first abbot.

23 Accounts of Saigin's life can be found in Akamatsu, Tetsugen, pp. 23-25 and Shimoda,
op.cit., pp. 89-92. :

24 The school hed first been established in 1639, and consisted of an assembly hall and
dormitory space for thirty students. The first head of the school was actually a monk named Jakugen

L (n.d.) who served in that capacity from 1640 until 1645. Due to Jakugen's later problems with
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responsibilities in the education and training of young monks from all over the country. He
would enjoy far-reaching influence within the whole sect, as the young monks trained at the
" central sectarian school under his direction returned to their home provinces and serve in
temples throughout the country. Saigin determined the guidelines governing the life and
training of his charges who lived in the school dormitory and attended his lectures on True
Pure Land belief and the scriptures.

Tetsugen was almost certainly among the students who attended the True Pure Land
institute and heard Saigin's lectures in Kyoto over a period of several years, starting in 1647.

The official biography says of those years:

[When Tetsugen was] seventeen, it happened that Eishd Héshi 7k B8l
[Saigin] was lecturing in Buzen on The Awakening of Faith. Accordingly, Tetsugen
heard his lecture. [Saigin's] voice penetrated and moved his heart, and Tetsugen
gave rise to a deep and wise understanding....

One day, [Tetsugen] heard a report of his mother's death and returned to
his home village to perform the memorial services. In the Spring of Keian 3
(1650), he left home and along with a number of companions of like mind went
to Kyoto for an education. He attendedlectures all over [the city] as he pleased.
He was ever polishing his understanding of the Buddhist and Chinese texts,
and so his fame spread everywhere ®

Although the chronology is not clear in the official biography, it seems likely that Tetsugen
had accompanied Saigin to Kyoto in 1647 whenv he first took up his post, and that family
responsibilities relating to his mother's death temporarily interrupted his period of study.®®
Assuming that to be the case, the trip to Kyoto in 1650 mentioned in the biography would
have been the resuhption of Tetsug_en's studies rather than his initial departure from Kyushu.

Whatever the timing, Saigin's lectures would have been the central feature of Tetsugen's

the sect's hierarchy, Saigin is officially regarded as the first head. For a complete history of the
school, see Ashikaga Zuigi, Rydkoku daigaku sanbyakunen shi,

25 Minamoto, op.cit., pp. 367 and 338.

2 Yoshinaga Utard concludes as much in his notes on the relevant passage from the official
biography, noting that the passage is somewhat deficient, op.cit., p. 6. Akamatsu goes so far as to
rearrange the order of the passage ta suggest the same order of events, and thus avoids commenting
on the internal inconsistency in the biography; Tetsugen zenji, p. 14.
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education in Kyoto, supplemented no doubt by the rich array of lectures and sermons given
at the area temples.

It is very difficult to assess the lasting influence of Saigin on Tetsugen, especially given
the paucity of primary materials connecting the two men. Tetsugen seems to have been
deeply impressed by Saigin's lectures, and both men shared a similar passion for teaching
and lecturing based on Buddhist texts. As Akamatsu points out, instruction under a master
like Saigin would have included a great deal of memorization for Tetsugen and the other
monks under his care. They would have listened to his lectures and repeated them in whole
or in part, ultimately committing large portions to memory for their own use later.?’ In this way, -
the master's teachings naturally became a part of the disciple's unless some kind of break
occurred between them. Tetsugen's change to Zen practice would have constituted such a
break. While Tetéugen would have heard Saigin explicate many Buddhist scriptures, as far
as we know, he only included one of these, The Awakening of Faith, in his own repertoire.
Nonetheless, Saigin's overall approach may well have had a more extensive impact than this
alone suggests. Certainly, as a Zen monk Tetsugen would not have lectured on the Pure
Land texts that comprised the majority of topics for Séigin's lectures. It is perhaps more
reasonable to posit Saigin's lasting influence on Tetsugen in his openness to other iraditions
within Buddhism, especially Zen. As his early monastic training demonstrates, Saigin shared
'with Tetsugen a basic inclination toward the Zen understanding of Buddhism. Saigin's
detractors accused him of contahinating True Pure Land doctrine with Zen ideas and
interpretations. In Tetsugen's case, they may have been correct. Saigin's "contamination” of
Tetsugen's training, his refusal to teach True Pure Land ideas exclusively, may have actually

helped precipitate Tetsugen's break from True Pure Land Buddhism.

27 Akamatsu, Tetsugen, p. 49.
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Leaving True Pure Land Buddhism

Wheﬁ considering the possible reasons leading Tetsugen to break off his True Pure
Land affiliation in favor of Zen, one enters the realm of speculation. While hisreasons for this
decision have been the topic of some discussion in the modern literature, we have little
information from the primary scurces on which torely. Tetsugen never discussed his decision -
to leave True Pure Land in any of his extant writings, nor did his disciples address the issue in
fh'eir biographical pieces. In fact, there is a significant gap in the official Lbiogaphy for the
years immediately preceding Tetsugen's conversion to Zen. The biography jumps from the
brief entry for the year 1650 quoted above to Tetsugen's departure from Kyoto and
subsequent meeting with Yin-yilan in Nagasaki five yearslater, in i655. We know from other‘
sources that, during the intervening years, conditions in Kyoto changed significantly, and
that these changes would have had considerable impact on Tetsugen. During that period,
his master Saigin had come under serious attack within the True Pure Land sect, and the
resulting "Jod incident" (7& Ji> 35 £F) led to Saigin's dismissal and the closing of the entire
True Pure Land institute.?® Although we have no reason to believe that Tetsugen was
personally involved in the internal struggles of the sect, he and other students would have
been directly affected by them. They were, in effect, left without a master to guide them or a
school to house them. Whatever course Tetsugen would set for himself, as a result of the
sectarian disputes of 1655, he faced a serious decision about his future.

In discussing the bossible motivations for Tetsugen's decision to make a break with his
former affiliation and turn toward Zen practice, there are three constellations of issues that
scholars have generally considered. First, the J&6 incident and all of its ramifications for the
youné student monk seems to have been the immediate impetus for Tetsugen to leave True

Pure Land Buddhism. Second, Saigin's intellectual influence may have steered Tetsugen

28 The incident is known within the True Pure Lénd sect as the J6d incident because it occurred
almost entirely during the J&d era, 1652-1654.
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toward a broader understanding of Buddhist teachings than commonly associated with True
Pure Land belief. Specifically, Saigin's familiarity with Zen may have inclined Tetsugen to
move toward a Zen understanding of Buddhism. Third, Tetsugen's own feelings of
dissatisfaction with the True Pure Land environment in which he had thus far practiced may
have motivated him to seek out a form of Buddhist thought and practice more consistent with
his growing undsrstanding of the scriptures.

The True Pure Land institute was closed by the bakufu's order in the seventh month of
1654. Saigin continued to lecture at another temple for a short time, but left Kyoto abruptly
in the eleventh month without finishing the series of lectures he had begun the month before
on The Awakening of Faith. Within a matter of months, Tetsugen himself decided to leave
Kyoto and headed for Nagasaki where he planned to visit the Chinese Zen master Yin-yilan.
The timing of Tetsugen's decision to leave Kyoto and True Pure Land so soon after the Jé6
incident suggests that it contributed directly to Tetsugen's decision. The details of the incident
are extremely complicated and the issues involved, which primarily concerned the correct
interpretation of True Pure Land doctrine, are beyond the scope of this dissertation. However,
since the incident may have contributed to Tetsugen's decision to leave the sect and since
certain individuals involved had a later impact on his life, a brief outline of the events will be
provided here.*

Saigin's leading opponent in the conflict was a monk called Gekkan J /& (1600-1674)
from Tetsugen's home region, Kumamoto in Higo province where he was abbot of the large
True Pure Land temple Enju-ji ZEFF%.* Like Saigin, Gekkan hadbeen a disciple of Ryéson;
the two men had been under the master's guidance at approximately the same time and were

regarded as his foremost disciples. While Saigin was known for his extensive knowledge of

29 | onger, more detailed accounts of the J66 incident car: be found in Ashikaga, op.cit., pp.
184-198, and Minamoto, op.cit., pp. 24-42.

% Shimoda gives a brief biography of Gekkan, op.cit., p. 97.
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the Chinese language and the Confucian classics, Gekkan enjoyed the reputation as the
leading expert in True Pure Land thought. In 1653, when Saigin was already six or seven
years into his tenure as head of the True Pure Land institute, Gekkan made a trip to Kyoto.
Although he went ostensibly to visit friends at the main temple and pay his respects at the
founder's grave, he probably intended the trip as a fact-finding mission to personally scrutinize
Saigin's performance.®’ While in the city, he attended some of Saigin's lectures for students
at the institute and was gravely concerned by what he had .heard. He promptly composed a
petition addressed to the sectarian authorities setting out his concerns and requesting Saigin's
immediate removal.*

Gekkan maintained that Saigin was teaching a Zen interpretation of True Pure Land
docirin'e. claiming that eighty or ninety percent of Saigin's thought came down to the Zen
teaching that the original self is the one mind (jishd isshin & #£— () which was incompatible
with orthodox True Pure Land belief. He specifically mentioned the fact that Saigin had
studied with the Zen master Sess6 as one explanation for Saigin's heretical understanding of
True Pure Land thought.: Since Saigin was in a position to influence young monks from
throughout Japan, Gekkan feared that, left unchecked, he would destroy the sect's true
teachings and therefore asked that Saigin be defrocked and removed from his position of
authority as quickly as possible. .

Saigin quickly responded in writing to Gekkan's charges™; he repudiated the accusation
of heretical understanding, arguing, in part, that he taught such basic Buddhist notions as
jisho isshin to his students in order for them to grasp True Pure Land's position within the

broader field of Buddhist thought. Over the next few months the two men exchanged attack

31 According to Ashikaga, Gekkan had heard reports about Saigin's teaching and went to Kyoto
to gather firsthand information and to meet privately with him, Ashikaga, op.cit., p. 186.

3 pshikaga, op.cit., pp. 186-187.

33 Ashikaga, op.cit., p. 188. Gekkan's initial petition is dated 1652/2/28, and Saigin's 1652/3/5.
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and counterattack, each round growing progressively fiercer.** Eventually, the argument
grew so violent that the leader of the sect, Rydnyo B 411, stepped in to settle the matter. He
summoned both monks and gav+: them each his opinion and instructions in writing. On all
doctrinal issues he supported Saigin, rejecting the contention that he had taught anything
heretical. However, he warned Saigin'to be more careful in the future to clearly distinguish
the teachings of True Pure Land from those of other Buddhist sects.

Gekkan was not satisfied with Ryényo's response, and he took advantage of Rydnyo's
absence from Kyoto to resume his crusade. He wrote yet another scathing critique of Saigin
and continually pressed his superiors for Saigin's dismissal. Finally, discouraged by his failure
to convince Gekkan to abandon his suit and unable to force his submission to his authority,
Ryényo petitioned the bakufu to intervene and settle the dispute. The bakufu set out its
determination in 1654: Gekkan was sent into exile in lzumo, and the school, which the bakufu
regarded as the original cause of the disturbance, was to be closed and dismantled
altogether.®® Although Saigin was not the object of the bakufu's direct censure, he thereby
lost his position. He left Kyoto a few months later to return to his home temple Eishd+ji in
Kyushu, where he remained until his death in 1663,

Tetsugen had fdllowed Saigin to Kyoto, but he apparently choose not to accompany
the master back to Kyushu to continue his studies under his instruction. There are no ‘sources
that give us any indication of Tetsugen's feelings toward Saigin after the scandal, nor any that
suggest his reasons for staying on in Kyoto after the master had left the city. Perhaps, as the
official biography suggests, Tetsugen viewed his education in far more independent terms
and was already extending his interest beyond the confines of True Pure Land thought.

Certainly, Saigin's own training had encompassed more than one Buddhist tradition, and he

34 Minamoto discusses the content of the written exchanges, op.cit.,, pp. 27-38,

% The bakufu order was dated 1654/7/17, and signed by li Naotaka /R ELZ. For afull
rendition of the decision, see Ashikaga, op.cit., p. 192 and Minamoto, op.cit., p. 40. The school was
dismantied, but opened again later in 1655.
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seems to have regarded such breadth of learning as necessary for his students as well. By
exposing Tetsugen to the broader world of Buddhist thought and introducing scriptures not -
central to an exclusively Trule Pure Land education, Saigin may well have precipitated
Tetsugen's rejection of his sect's teachings. In particular, Saigin had extensive experience
with Zen Buddhism and he used that knowledge in teaching his students. Although he
denied Gekkan's charge that it had corrupted his understanding of True Pure Land doctrine,
some modern scholars still note that the Zen influence in his writings closely resembies the
" Chinese pattern of combining Zen and Pure Land practices.®® Whether intentionally or not,
Saigin seems to have prepared Tetsugen to accept the form of combined practice found in
Obaku Zen.

Although the sectarian biographies remain silent on the topic, one naturally assumes
thét Tetsugen became increasingly dissatisfied with certain aspects of True Pure Land belief
and practice, and that this dissatisfaction mctivated him to look outside the sect for guidance.
There is some basis in the source materials to support this supposition. A number of the
secular biographies from the Tokugawa period suggest that Tetsugen became discouraged
by the low caliber of the True Pure Land clergy, especially those in positions of authority.
For example, the Kinsei kifin den explains that, "[Tetsugen] was dissatisfied that in the [True
Pure Land] sect, people without talent or merit held high rank in the temple hierarchy.**
The Kéko ruisan shizi #F o SAFE$538] contains a similar observation, in somewhat stronger
language: "[Tetsugen] despised the fact that individuals were placed in positions of high
rank according to temple custom even though they were lacking in learning and merit in the
[True Pure Land] sect's teachir‘lgs."36 The historical basis for these observatic;ns is not known;

since Tetsugen never addressed the topic in his writings, it may have been part of the oral

3 ghimoda, op.cit., pp. 93-95.
37 Sentetsu 26 den, Kinsei kijin den, Hyakléa kikd den, p. 198, and Kinsei kijin den, p. 59.

% As quoted in Minamoto, op.cit., p. 41.
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tradition surrounding Tetsugen within the Obaku sect.

Maijor themes from Tetsugen’s later writings suggest another area of True Pure Land -
practice that may have troubled him in his youth, the custom that monks and lay people alike
married and ate meat. As an Obaku monk, Tetsugen wrote and preached most often on the
theme of keeping the Buddhist précepts, especiaily those against sexual misconduct and
killing. For example, in his Kana hégo, hep‘r;moted the benefits of celibacy and non-killing
even for lay believers by explaining in graphic térms the suffering that the married life and
meat eating actually entail from a Buddhist perspective.*® In the context of explicating the
“Stramgama sutra, Tetsugen argued specifically against monks marrying and eating meat in
more direct terms.*° Although it is not known for certain whether or not he intentionally
directed his arguments against the practices of the True Pure Land sect, his repeated teaching
on this theme and his life-long dedication to the “Sdramgama suira suggest at the very least
his personal rejection of these customs as a basic reason for breaking with the sect.

At times, scholarly discussions related to Tetsugen's motivations have delved deeply
into the realm of psychological speculation. This is especially the case when scholars
hypothesize about Tetsugen's state of mind when he decided to visit Yin-ylan. For example,
Akamatsu explains that Tetsugen was worried that he would be unable to attain enlightenment
were he tc remain within the True Pure Land sect. He theorizes that Tetsugen's extensive
academic knowledge of the scriptures became a hindrance to him as he attempted to attain
liberation through reasoning, a process doomed to failure.*’ This line of speculation has

little or no basis in the primary source materials; it is difficult to construct areasonable chronology

3% Minamoto, op.cit., pp. 191-195.

% Mori no hénan ni kansuru kéjogaki 25 i 8 2 B3 % [1.1 2, in Minamoto, op. cit., pp.
287-308, especially, pp. 268-292.

41 For example, Akamatsu explains that Tetsugen was worried that he would be unable to attain
enlightenment. Although he had extensive academic knowledge of the scriptures, this became a
hindrance to him as he attempted to attain liberation through reasoning and could only fail; Tetsugen,
p. 41.
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for Tetsugen's early life, let alone attempt a psychological profile. Without any indication from
Tetsugen himself, his reasons remain unknown. In any case, the True Pure Land monk
departed from Kyoto sometime in the autumn of 1665 and headed for his first encounter with

Obaku Zen.

Tetsugen's First Encounters with Obaku Zen
Word of the Chinese master Yin-ytan's arrival in Nagasaki in 1654 spread first through
the Zen community of Kyoto and eventually reached the hearing of Tetsugen. Tetsugen
determined to pay his respects and set out for. Nagasaki, making his way first fo Osaka where
he awaited a vessel heading for Kyushu. He was fortunate enough meet there the bakufu's
administrator of Nagasaki ( bugyd %= 4T), Kurokawa Masanao HJi| IE & (1602-1680), who was
then returning to Nagasaki from Edo.** Kurokawa was the bakufu official who had granted
I-jan permission to invite Yin-yian to Nagasaki a few years earlier®®, and himself became a lay
disciple of Yin-ytian soon after his return to Nagasaki in the autumn of 1655. Kurokawa
generously permitted Tetsugen to sail on his ship, andin that way, Tetsugen arrived at Kdfuku-ji.
. Tetsugen was admitted to see Yin-ylian, and the two men conversed through an
interpreter and in written Chinese. The official biography briefly describes that first encounter
in the following terms: “[Tetsugen] changed his robes and entered Témyéd-zan [Kéfuku-ji].
He explained at some length that he was eager to seek the Way. Master [Yin-ylan] knew with

a glance that he was a Dharma vessel (& 25 hki)*, and instructed him to follow the assembly

2 Kurokawa Masanao was a hatamoto B T (direct vassal of the shégun) who became
administrator of Nagasaki in 1650. During his years in that post he visited Yin-y(an, Mu-an and Chi-fei
and was instructed on the Dharma by each of them. His support for the Obaku masters continued

until his death in 1680 at the age of 79. There is a memorial tablet and stone for him at Obaku-san
Mampuku-ji.

43 See p. 35, note 53.

% Indicates a person of great promise in a Buddhist sense, especially for attaining
enlightenment.
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and enter the meditation hall." At that time, the assembly was in the midst of the summer
retreat, held from the fourth through the seventh months, and Tetsugen would have
pa;ticipated in its final weeks, The exact date of Tetsugen's admission to the assembly was
notrecorded, but Based on the timing of Kurokawa's audience with Yin-ytian, one can assume
that it was sometime early in the sixth month of 1655.*°

Tetsugen entered Yin-ylian's assembly just as efforts to invite the master to Kyoto were
coming to {ruition. Ryékei, Jikuin and Tokué had gained bakufu permission for Yin-y0an to
travel to the Kyoto area, and within a month of Tetsugen's arrival, Yin-ylan accepted their
invitation to Fumon-ji in Settsu province. Yin-ylan left Nagasaki early in the eighth month, so
Tetsugen spent only two months under the master's guidance before he departed. Tetsugen
was once again on his own. Yin-yGan made arrangements for his leading disciple Mu-an to
take on the responsibility for many of his Japanese disciples, including Tetsugen, since they
were not permitted to accompany Yin-ytan to Fumon=ji.* Mu-an himself had recently arrived
in Nagasaki and was still under the travel restrictions applied to all Chinese nationals. He
assumed the position as head monk at Fukusai-ji, where he remained until receiving permission
to join Yin-ylian in Kyoto several years later.

Tetsugen went to Fukusai-ji to meet with Mu-an, but the first encounter did not go well.
The scene from the official biography suggests that Tetsugen behaved brashly with his new
master. First, he went stfaight up to the master's gate and knocked. When he entered the
master's room, he stated his mind forcefully, without deferring to Mu-an's authority or trying to

come to an accord. In typical Zen fashion, Mu-an slapped his face, dismissed him, and

“ There are entries for Kurokawa's audience recorded in Yin-yian's nempu for the sixth month
of 1655 which indicate that he became a lay disciple at that time. /ngen zenshd, vol. 11, pp. 5211 and
5217,

“ Yin-yoan was allowed to bring a limited number of Chinese disciples with him to Fumon-ji as his
personal attendants. However, during the initial period of house arrest, Japanese disciples were not
permitted to join his assembly. For a description of the restrictions placed on Yin-yian at Fumon-iji,
see pp. 43-44,
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refused him leave to enter the assembly. Zen masters often refuse admission initially, testing
the disciple's resolve. In this case, Tetsugen did not remain in Nagasaki to seek another
meeting with Mufan immediately. The biography says that he wandered about "like a wild
crane or a wisp of cloud”, and eventually made his way to Fumon-ji where he visited Yin-ytian
once again and may have practiced under him for a time. Sometime later, he returned to
Nagasaki and once again approached Mu-an. This time he was admitted to the assembly and
remained there until 1661, or so we are lead to believe by the biography's silence.

With the exception of the events outlined above, the official biography leaves the years
from 1655 uniil 1661 largely ablank. Many scholars have tried to fill in those years, presenting
a range of chronologies. which indicate that Tetsugen suffered a period of serious doubt
during these “dark years", traveling back and forth between Nagasaki, Settsu and Kyoto. For
example, Yoshinaga Utaré pieced together a fuller chronology with information gleaned from
various documents that supplement the official biography. According to his findings, Tetsugen
returned to F ukusai-ji in 1657 and practiced under Mu-an for a short time before returning to
Kyoto once more in 1658. He contends that for a period of four to five years, Tetsugen
experienced terrible doubts and seems to have even left Zen for a period of time. ¥ Yoshinaga's
chronology stands out among the other écholarly reconstructions because he documented
each entry with the textual citation used as its basis. Other scholars present their chronologies

asif there were no textual problems in explicating this period in Tetsugen's life.® Unfortunately,

47 Yoshinaga Utard, op.cit., pp. 8-10. Yoshinaga based this conclusion on a quotation from the
Jimoku tekké Bl BB FE, a text of 15 fascicles written by Tetsugyd, which briefly describes
Tetsugen's early encounters with Obaku Zen. The Jimoku tekkd, also known as the Tetsugyd zenji
jimoku tekkd, was first published in Genroku 13 (1700), the year of Tetsugyi's death.

“8 The wide variety of chronologies include: Shimoda, op.cit.,, pp. 2-8, Minamoto, Tetsugen, p.
385, and Nakamura Hidemitsu, Tetsugenji kiroku, p. 6. Shimoda's is the earliest attempt at a
chronology in the modern scholarship; it is based on the H3zb line's chronology, H6z6 hage nempyé
3 IR T 4£ 3%, which | have not found elsewhere. Accordingto Shimoda, Tetsugen practiced with
Yin-yaan at Fumon-ji in Settsu in 1655 and returned to Nagasaki to practice under Mu-an in 1657. He
then returned to Fumon-ji where he published the Gukai hégi 5L 7% i {# in 1658. While Minamoto
includes entries for the years 1657 through 1659, he does not introduce this information in the main
body of the text. His chronology agrees with Shimoda's for the years 1655 and 1657. For 1658, it
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it is impossible to verify much of the additional information included in these accounts, since
they do not document their sources methodically.

Based on the historical docﬁments, one can make two amendments to the official
biography with a reasonable degree of certainty for the years 1655 to 1661. First, based on
Hdshi's introduction to the Tefsugen yuiroku, it is possible to date Tetsugen's return to
Nagasaki and initial aqmission to Mu-an's assembly to the year 1657.*° Yin-ytian was living
under strict house arrest until the eleventh month of 1655, when a few visitors were allowed
to enter. Therefore, Tetsugen could not have even visited Fumon-ji before the end of that
year. If Tetsugen did actually practice under Yin-ylan at Fumon-ji for an extended period of
time, it would have been after the bakufd lightened the restrictions in 1656. After the seventh
month of 1656, Yin-yOan was permitted up to two hundred Japanese disciples in his assembly
at Fumon-ji, and Tetsugen may have been among those who took advantage of the
opportunity. Secondly, Tetsugen probably did make two visits to Fumon-ji during this period.
The first visit wouid have been sometime between 1655, when he left Nagasaki after his first,
unsuccessful interview with Mu-an, and his subsequent return to Nagasaki in 1657. The
second visit probably occurred in 1658, since Tetsugen's name appears on the criginal plates

as the publisher of the woodblock edition of Yin-ytian's Gukai hdgi, dated 1658.%°

says that Tetsugen returned to Fumon-ji and then went on to Kyoto. Tetsugen attended lectures in
Kyoto untii sometime in 1659, when he returned to Nagasaki to practice under Mu-an. He left Mu-an
that same year because of internal doubts and returned to his home province, abandoning Zen for a
time. Nakamura Hidemitsu adds some interesting details about Tetsugen's life in his chronology of
the temple Zuiryl-ji. He explains that Tetsugen went to Kyoto in 1658 specifically to doresearch in
the scriptures. Asaresult of his research into the combined practice of Zen and Pure Land, he
experienced serious doubts and left Obaku for a time. He published the Gukai hégi during a paricd of
restored faith, but left Fumondi in 1659 when those doubtsredoubled.

49 yoshinaga Utaré cites the relevant passage, op.cit., p. 8. The original can be found in the
woodblock edition of the Tetsugen yuiroku, p. 1b of Hésh{l's introduction.

50 Shimoda, op.cit., p. 179.
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Tetsugen's Zen Practice

The year 1661 seems té have been a turning point for Tetsugen, then age 30. Although
he had been struggling with Zen for some years, after 1661, he dedicated himself to the
practice of Zen with renewed confidence and even accepted his first disciples. Following a
common Zen pattern, Tetsugen placed himself under the guidance of several Zen masters in
addition to periodically visiting his primary master, M.u-am.51 Mu-an had by this time left
Kyushu for the Kyoto area, where he rejoined Yin-v0an and spent the next several ‘years
engrossed in the project of establishing Mampuku-ji. Tetsugen spent more extended lengths
of time practicing under thé Rinzai monk Kengan Zen'etsu B B £{{}{ (1618-1690) at Tafuku-ji
in Bungo and the Chinese Obaku master Chi-fei at Fukuju-jii 528 B in Kokura, but also made
brief visits other masters, including Tu-chan,. over the years.

. As the official biography notes, Tetsugen attended lectures on the “Sdramgama sutra
given by Kengan Zeh'etsu at Tafuku-ji during the autumn of 1661.5 Tetsugen may well
have met Kengan at some earlier point in his life, since they had mutual connections. Kengan
had been a disciple of Sess® during the period th'at Tetsugen was studying with Saigin, and
the two men might have met on one of the occasions when their masters visited one another.
It is also possible that Tetsugen met Kengan when he visited Yin-ytan in Nagasaki. [n any
case, Kengan introduced Tetsugen to what would become his favorite scripture for lecturing

and teaching. Tetsugen lectired on the “Sdramgama sutra at least eight times in his life, and

5! The most common pattern of practice within the Rinzai (and Obaku) sect involves an-
extended period of practice under one master until a reasonable degree of progress has been attained,
generally until the disciple has had an initial enlightenment experience. Once a disciple is somewhat
advanced, he commences a period of practice on his own, making occasional visits to his master until
such a time that he receives inka and becomes a master in his own right. During this period, it is
customary to visit other Zen masters and practice under them for short periods of time.

52 Kengan was in the Myéshin-ji line of Rinzai Zen. He inherited Sessd's Dharma at a young age,
and iaier succeeded him as abbot at Tafuku-ji at the age of thirty-six, in 1653. The following year, in
1654, he made a trip to Nagasaki to practice with Tao-che at Sofuku-ji. He had numerous contacts
over the years with Obaku monks, including visits with Yin-yGan and Mu-an in Nagasaki, and again
later at Mampuku-iji in Uji.
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he used extensive quofations from ii in his writings. In fact, he chose that sutra as the topic of
his very first public lectures, given in his home village in the spring of 1663 at the S6t6 temple
Zenjtji i SEF.

More will be said about Tetsugen's lectures on the “Sdramgama sufrain the context of
evaluating Tetsugen's teachings, but a few observations are appropriate here. If, as some
have theorized, Tetsugen emerged in 1661 from a period of doubt in which he weighed the
relative balance between Zen and True Pure Land practice for his own life, then hearing
Kengan explicate the ‘Sdramgama sutra may have constituted a decisive factor in his final
decision to commit himself once and for all to Zen. Tetsugen once wrote of his own
understanding of the sutra,

Practicing without keeping the precepts taught by the Buddha is the False
Dharma. Therefore, although practices like the nembutsu, zazen, andrecitation

of the sutras are naturally undertaken differently depending on the ability of
each believer, the precepts against killing, stealing, sexual misconduct, and lying

are called "absolute” { kettei IR 5E) because no matter what one's sect, they are

determined and must be preserved.®
Clearly Tetsugen un'derstood this sutra as a rejection of the True Pure Land assertion that, in
the Final Age, keeping the precepts against marrying and meat eating was a hindrance to
salvation, implying a reliance on the self. If this was the issue causing his doubts, then
perhaps Kengan's lecture helped him put that doubt to rest and move ahead in his practice.

Attending Kengan's lectures was important to Tetsugen for another reason; it was at

those lectures that he met his two leading disciples, Héshii and Nyosetsu 1. Hoshl was
a native of Bungo province and was then just eighteen years of age. During the course of
the lectures, Hoshi decided to leave his home and take the tonsure. He became Tetsugen's

first disciple and followed him thereafter. Héshd would later become the head monk at all of

Tetsugen's temples after the master's death. Less is known about Nyosetsu, since he never

53 Minamoto, op.cit., p. 288.
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received inka nor achieved a position of high rank in the Obaku sect. **

He was a native of
Tetsugen's home province of Higo, and was one of his most reliable assistants when they
were working on the Tripitaka project later.

Tetsugen had already practiced under Yin-yian and Mu-an, two of the three great Chinese
Obaku masters. The third, Chi-fei Ju-i had a reputation as the most skilled among the Chinese

"masters at guiding monks in their meditation and kdan practice. When the opportunity
presented itself to practice with Chi-fei, Tetsugen responded quickly. In 1665, Chi-fei had
already determined that he would be returning to China, but accepted Lord Ogasawara
Tadazane's invitation to found a new Obaku temple before continuing on his journey home.®
Chi-fei opened the temple, which he named Kéju-san Fukuju-ji ZEFF 1L#E 3%, in the city of

Kokura in Kyushu. He performed the opening éeremony on the anniversary of the Buddha's

birth (1665/4/8), just in time to hold the summer retreat.*® Around that time, Tetsugen was

%4 Based on descriptions of the man and certain key dates, | believe that Nyosetsu is an early
name for the monk later known as Mue Nyoki 324 41122 (1610-1694). However, materials are too
sparse to be certain. Much more can be said with confidence of Nyoki than of Nyosetsu. Nyoki was
born in Higo and had served under the daimya of that province, Lord Hosokawa. He participatedin the
military action to suppress the Shimabara rebellion, and thereafter determined to leave the seculer life
and take the tonsure. He became a disciple of Tetsugen in 1661 and movedto Osaka with him in
1667 to work on the Tripitaka project. Nyok{ acted as steward of Zuiry-ji when Tetsugen was away,
and took on a great deal of responsibility in managing the Tripitaka project. According to Minamoto,
Nyok did not have the disposition to act as Tetsugen's Ieadmg disciple, so that role fell to the much
younger Héshl; Minamoto, op.cit., p. 159.

55 Chi-fei had previously met Lord Ogasawara Tacazane /3% i 8 L (1596-1667), the daimyd
of Buzen, while traveling in Kyoto. Upen his return to Kyushu, Chi-fei went to Ogasawara to request
his permission to return home to China. Tadazane granted permission, but convinced Chi-fei to delay
his journey for a few years. According to tradition, Tadazane's wife played a part in Chi-fei becoming
abbot at Fukuju-ji. She hada dream of an arhat sitting on a jade lotus who she claimed looked exactly
like Chi-fei. Tadazane was already a lay patron of Obaku Zen, and had a long relationship with both
Yin-yoan and Mu-an.

%8 Chi-fei came to Nagasaki in 1657 at Yin-yUan's invitation and served for six years as the
abbot of the Chinese temple Fukusai-ji ﬁz;‘?.‘i-“f Although he wanted to return to China during that
period, he had not yet been permitted to leave the city and visit Yin-ytan at Obaku-san Mampuku-ji.
Finally, he was granted permission to travel freely in 1663 and he made a trip to the Kyoto arsa.
Satisfied that Yin-yuan was not being held against his will, Chi-fei decided to return home himself. He
never fulfilled that intention. After two yeers as abbot at Fukuju-ji from 1665 to 1667, he returned to
Nagasaki and entered Séfuku-ji. He died therein 1671.
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traveling through the region, giving lectures on the Lotus Sufra. When heard that Chi-fei
would be opening Fukuju-ji in nearby Kokura, he took advantage of the opportunity to join
his assembly and pass the summer retreat there.

Chi-fei selected Tetsugen from among his other disciples to serve as jéza® _| &, so
that Teisugen held a high position in the assembly during the retreat. The official biography
includes only one encounter between Chi-fei and Tetsugen from that period, but the story
suggests that Tetsugen made progress under the master's guidance. "One day", says the
hiegraphy, "[Chi-fei] instructed the assembly. He asked them, 'How would you remove oil
once it has gotten into the noodles? and had them give their responses (agyo T 5&). Tetsugen
said, "I'd give up mixing the nocodles." The maéter gave [this answer] high praise."® Despite
their apparent compatibility, Tetsugen did not stay on at Fukuju-ji when the retreat came to an
end, nor did he practice again under Chi-fei. He left Chi-fei's assembly at the end of the
summer and returned home to Kumamoto. In the end, the summer session proved to be
the last full retreat in which he dedicated himself completely to Zen practice. Soon after
leaving Kokura, he began making plans to import a woodblock edition of the scriptures from

China, and from that time on worked full time on his Tripitaka project.

The Tripitaka in Japan

When Tetsugen returned to Kumamoto from Kokura, he was already aware of the practical
difficulties facing Buddhist scholars due to the scarcity of many sutras in Japan and was
considering means to améliorate the situation. Individual sutras that were important to one or

more Buddhist sects such as the Lotus Sufra were widely available, but the great majority of

7The term joza has several meanings. It can be used as an honorific title for any monk that has
practiced in the monastery ior over ten years, or for a monk that has distinguished himself through his
talent. In this case, itrefers to the disciple designated by the master to oversee management of temple
affairs during the retreat. The position normally falls to the highest ranking monk below tha abbot.

%8 Minamoto, op.cit., pp. 368 and 342.
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sutras were very difficult to find except at those few temples that possessed complete editions
" of the Chinese Tripitaka. Only a limited number of these complete editions existed in Japan,
so that gaining access to one of them was a practical impossibility for most individual scholars.
At that time, if a monk such as Tetsugen wished to study one of the less common sutras or to
have access to a complete Chinese Tripitaka for research, he had to fravel to a temple
possessing a copy and request permission to use it. Generally speaking, that would entail a
lengthy journey to Kyoto or Edo without any guarantee of success. Temples guarded their
sutras like any other rare treasure, and many monks were turned away disappointed.
Japanese Buddhists had dealt with the sutrés somewhat differently over the centuries
than had Chinese and Korean Buddhists. As a result of these differences, they were facing
serious problems by the early Tokugawa period. The scriptures had come to Japan piecemeal
from China and Korea, just as they had poured gradually into China from India and Central
Asia. However, unfike the Chinese, the Japanese did not begin the Iong. process of translating
the scriptures into their native tongue, and so did not produce a Japanese Tripitaka comparable
to the Chinese Tripitaka.* Instead, they adopted the Chinese translations as their own,
sometimes marking texts for easier reading by Japanese students, and accepted the Chinese
Tripitaka as their canon. In China, woodblock editions of the complete Chinese Tripitaka
became increasingly common starting in the tenth century when the first imperially sponsared
' edition, known as the Szechuan edition, was completed in 983. Successi.ve generations of
Chinese leaders sponsored a series of such editions, so that approximately twenty had
appeared by the early seventeenth century, with at least three separate editions produced

during the Ming dynasty alone.*® Korean Buddhists had fikewise produced two editions of

59 A Japanese translation of the Tripita'ka was produced only in the modern period, the
Kokuyaku issaiky8 EIZR —H)#% , divided into two parts, Indo senjutsu-bu EJJ B 3 #F, 154 vols.,
(Daitd shuppansha, 1930-1936), and Wakan senjutsu-bu #13L ##58 #8, 101 vols. (Dalté shuppansha,
1936-1944), _ o

%9 The first two of these editions, known as the Northern Ming and Southern Ming editions
respectively, were the basis of the third, the Wan-li edition. The Wan-li was produced by comparing



211

the Tripitaka, in the eleventh and the thirteenth centuries, using Sung éditions as their basis.®'
By contrast, the Japanese had not produced a single complete printed edition before the
seventeenth century and were dependent upon imported and hand written copies alone

The Japanese naturally accepted the traditional Buddhist concept that transmitting and
copying the sufras was a meritOI;ious endeavor. They made handwritten copies of individual
sutras, especially such impoﬁant scriptures as the Heart sutra or the Lotus sufra, as a part of
their religious practice. They treasured editions of thé Chinese Tripitaka that had been brought
to Japan from China or Kerea, usually by monks returning from years of study abroad or by
emigres. Plans had periodically been discussed to produce a Japanese woodblock edition,
but none of these attempts had ever come to fruition before the early Tokugawa period.
However, in the seventeenth century several factors converged to make the time ripe for a
Japanese edition, and two were successfully completed within a few decades.®

First, Japanese Buddhists came to feel the need for ready access to the scriptures
more acutely in the early seventeenth century than at any previous time. Under the stable
conditions of peace and economic develcpment, and with the steady encouragement of the

central and provincial governments, Buddhist monks turned their attention more and more
and correcting the earlier two.

' The latter Korean edition, known as the Koryd de can gyon, published between 1236 and
1251, is commonly regarded by scholars today as the finest premodern edition of the Chinese
Tripitaka. Itwas known in Japan during the Tokugawa period, but the Japanese seem to have been
more familiar with Chinese editions.

€2 For a detailed history of the Chinese Tripitaka, see Bussho kaisetsu dajiten 1, & B3 K5
#1, vol. 14 (Tokyo:Daité shuppansha, 1933-1978).

%8 The first complete Japanese edition of the Tripitaka was printed just a few decades before
Tetsugen began his project. This was an official edition, sponsored by bakufu funds. A team
commissioned by the Tokugawa bakufu and headed by the Tendai monk Tenkai 7% {8 {1536-1643)
completed the work in 1648, The Tenkai-ban, as it is known, had a few notable problems that
prevented it from becoming a standard edition that solved the scarcity problem. First, the edition was
printed using a form of moveable type. Unlike woodblocks that can be preserved, thus allowing for an
indefinite number of copies, the moveable type was reused from text to text, limiting the number of
copies to the initial printing. Only about thirty copies of the Tenkai-ban were actually produced.
Second, it had been based on one of the inferior Ytian editions and was so riddied with errors that it
was’'never regarded as reliable. For more information, see Akamatsu, Tetsugen, pp. 282-286.
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fully to scholarship. In much the same way that scholars in other fields were rediscovering
and emphasizing a return to basic sources, Buddhist scholars of all sects came to stress the
need for scriptural studies. The bulk of this research took place in Kyoto where monks and
‘nuns gathered from all over the country to study and hear lectures. Educational institutes
were associated with the main mon.asteries of most sects in the city. The sutras were more
readily available in Kyoto than in other regions of the country, but even there the situation
was by no means convenient due to the heavy demand for the limited resources. Once
scholars left Kyoto and returned to their home provinces, they might easily find themselves
with access to nothing beyond their own personal library. As we see in Tetsugen's essays
on the subject, monks from the Kyushu area discussed this problem with their colleagues
from other templés when they gathered for important lectures. Tetsugen observed in the
Kean no so, "Here in the castle town of Kumammoto at the K8to-san Ryuchd-in, there have
been lectures aﬁd ceremonies related to the Lotus Sutra since the middle of autumn. The
audience that gathered was like clouds and the celebrants like an array of stars. High ranking
monks from all the temples and Zen monks from the four directions strengthened their resolve
and determined that they would seek the sutras from China to have the sweet nectar [of the
Buddha's words] rain down on Japan.” ®* One can easily imagine similar discussions taking
place throughout the country.

Second, the Japanese populace was becoming increasingly literate and the general
social climate was conducive to supporting a major printing project like the Tripitaka. Publishing
rapidly became big business as literacy increased throughout the general population, and

the number of works published each year rose significantly during the period. Scholars

54 Tetsugen wrote in the Keen no so, "Here in the castle town of Kumammoto at the Kéto-san
Rvicho-in, there have been lectures and ceremonies related to the Lotus Sutra since the middle of
Autumn. The audience that gathered was like clouds and the celebrants like an array of stars. High
rariking monks from all the temples and Zen monks from the four directions strengthened their resolve
and determined that they would seek the sutras from China and to have the sweet nector [of the
Buddha's words] rain down on Japan." Minamoto, op.cit., p. 276,
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estimate that over seven hundred publishing firms were operating in Kyoto alone during the
seventeenth century. By the end of the century, publishers produced close to two hundred
new titles each year, and Buddhist texts comprised the largest portion. For example, Kyoto
publishers listed some 2,796 Buddhist titles during the second half of the century.®® A pool
of skilled engravers who made their living carvinlg woodblocks, paper craftsmen who were
producing new types of paper especially suited for the purpose, as well as skiiled printers
and binders were readily available in the major printing cénters, primarily Kyoto and Osaka.
Various kinds of materials were published, from popular novels to scholarly treatises by
Buddhist and Confucian thinkers. Not surprisingly, Buddhist subjects were the most common
early on in the Tokugawa period, since literacy was strongest in the Buddhist worid.®® Even
those who could not afford to purchase texts could sometimes rent them from lending libraries
which spread in the major cities. Although the scriptures would not have appealed to the
general public as reading material, encugh people were familiar with published works for the

project to be sensible to them.

The Beginning of the Tvipitaia Project
When the official biography introduces Tetsugen's resolve to produce a woodblock
edition of the Buddhist scriptures for Japan, it presents the plan in its fully developed form,

quoting from Tetsugen's statement of intention, the Koku daizé engiso Z ARSI EHL

85 Moriya, "Urban Networks and Information Networks", pp. 114-123.

6 Most Buddhist monks learned to read Chinese as a necessary part of their raining. During
the centuries of conflict pricr to the Tokugawa period, Buddhist temples provided the only formal
education available outside of the courtier class. Temple schools, called terakoya 3 /N2, also
taught commoner children who were not studying for a religious vocation to read and write. These

" schools served an important role during the early part of the Tokugawa period io spread literacy to the
non-samurai populace. See Dore, Education in Tokugawa Japan, pp. 252-290.

7 The original Chinese text of the Koku daizé engiso can be found in the Tetsugen zenji yuiroku,
vol. 2T, pp. 27a-28b. Akamatsu gives both the Chinese text and an annotated yomi kudashiin
Tetsugen zenji kana hégo, pp. 51-54. Allreferences here will be to Akamatsu.
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written in 1669, as if that had been Tetsugen's idea all along. In reality, Tetsugen's thinking
evolved over a long period of time, beginning at least as eaﬂy as 1663, when he composed
his first essay on the topic, the Keen no so (LB NEL.*® In that essay, Tetsugen set out his
initial plan, to raise funds from ordinary people and eventually import an edition of the Tripitaka
from China. Apparently, this particular idea did not prove practical, since he abandoned it a
few years later for reasons unknown in favor of the more ambitious project of producing the
woodblocks themselves. Perhaps Tetsugen encountered difficulties in making import
arrangements with Chinese merchants, or the cost of acquiring copies in China may have
been prohibitively expensive compared to the cost of printing texts in Japan. Certainly,
importing individual copies would not have solved the basic problem facing Buddhist scholars
throughout the country. In any case, by 1667 Tetsugen had determined that publishing a
Japanese edition was the best solution. He made new plans accordingly.

Tetsugen and a small group of close disciples, including Hoshii and Mue Nyokd E{fi
22 (1610-1694), left Kyushu and moved to Osaka, which was to be their base point for the
duration of the Tripitaka project. Tetsugen left no clues in his writings as to why he chose
Osaka, but the city had many advantageé for a major publishing venture. First, Osaka was
quickly beéoming the financial center of Japan with many prospering businesses located
there, starting with the rice merchants who handled much of the nation's basic cash crop.
The Tokugawa bakufu meaintained direct control of the city, but permitted daimydfrom all over
the country to keep households there if they wished. Therefore, both wealthy merchants
-and members of the samurai class resided there.” In financial terms, Osaka was a much
likelier location for raising large sums through donations than rural Kyushu. Second, by the

middle of the seventeenth century, the publishing trade had spread to Osaka from Kyoto,

& Minamoto, op.cit.. pp. 275-263.

&9 Moriya, op.cit., pp. 99-100.
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making it one of the three likely sites with the requisite craftsmen and supplies.” Third,
Osaka was reasonably near Kyoto and Uji, approximately a day's journey from each, so that
Tetsugen could both be in close contact with his superiors at Mampuku-ji and have easy
access to all of the cultural resources in Kyoto. In fact, asa primary transportation node in
Japan's extensive system of river and coastal routes, Osaka provided exceptional access to
the entire country. Therefore, Tetsugen could travel conveniently back and forth between
Edo, Kyushu, Kyoto and Osaka on his fund raising missions from a central base point,

Atfirst, while they went about the business of establishing a financial base for the Tripitaka
project, Tetsugen and his disciples made their temporary abode with a merchant family named
Okuda 2 H who were Obaku supporters” . Until this time, Tetsugen had virtually no financial
reéources of his own upon which to draw. Popular tales speak of him as being so poor that
he could not eveﬁ afford a metal begging bowl, but covered a woven bowl with black paper

so that it would resemble the proper utensil.”

The first stage of his work in Osaka would be
to build a temple to house the project and to provide for the daily needs of himself and his
disciples. Tetsugen found a sponsor’™, and eventually was able to lease a small dilapidated
~ temple called Yakushi-ji 22 3F in the Naniwa section of the city. Tetsugen gave a lecture at
Yakushi-ji sometime during 1668, so one may assume that he took up residence there in that
year. In 1670, a group of faithful lay supporters restored the temple and invited Tetsugen to
become the official restorer and first head monk. Tetsugen then renamed the temple Jiun-san

Zuiryl-ji 2R 1LIFR BEF, though it soon became known by its popular name, Tetsugensji.

In the spring of 1668, Tetsugen gave a lecture on the Awakening of Faith at a S6t

» 7 Ibid., pp. 114-115.
" Yoshinaga Uters, op.cit., p. 24.
72 See below, note 96.

7 Tetsugen mentions consulting with this individual in the Koku daizé engiso, but does not name
"him. Akamatsu, Tetsugen Zenji kana hoégo, p. 52.
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temple in Osaka, Chdshé-san Gekké-in & & 111 H {LF¢ and announced publicly, perhaps for
the first time, his vow to print the Tripitaka. A woman in the audience, a nun named Mydu
Dénin #3538 A (d. 1678) from Kannon-ji, who had already been generous in her donations
to other Obaku projects, was so moved when she heard Tetsugen's plan that she donated
one thousand ry3 of gold, an enormous donation for a private individual to make.” Tetsugen
responded to her generosity saying, "l have heard it said that even a tower one thousand
feet tall must begin with a foundation.” | now have my foundation. Without a doubt, | shall
print the entire Tripitaka!™ Tradition regards this as Tetsugen's first donation, since it proved
to be the impetus he needed to take further concrete steps. With a substanti_al sum far
exceeding his own immediate needs, Tetsugen was ready to move ahead with the second
stage.

Before Tetsugen could actually proceed, he needed to formally ask his superiors'’
permission to undertake the project. Under normal circumstances, Zen monks would not
have participated in this sort of endeavor, since it posed an obvious interruption in regular
Zen monastic practice for an extended period of time. Sometime in the summer or early fali of
1669, Tetsugen paid a visit to Obaku-san where he called upon Yin-yian and Mu-an.”” At
that time, Yin-yuan had already retired and was living at Shodé-in #3 2 B%, his subtemple on

Obaku-san, while Mu-an had succeeded him as the abbot of Mampuku-ji in 1664. Tetsugen

74 My6u Dénin's name appears in several places in Obaku records. She donated 1,200 ryé of
silver in 1665 to Mampuku-ji and the funds were used to construct the bathhouse. She is mentioned in
Mu-an's nempu andrecorded sayings, and from these we know that she hadlost a son and made her
donations for the sake of his salvation. See Shimoda, p. 198-201 for a review research done on her
from Obaku sources. According to Akamatsu, of the three temples named Kannon-ji known to have
existed in Osaka, Mydu's was in Kaminochd _| @) BT ; Tetsugen zenii, p. 51.

75 Perhaps a reference to a passage from the Tao Te Ching, #64: )‘LJ‘EZ"‘ . BRRE. "Anine
storey tower begins with a mound of earth.”

76 Minamoto, op.cit., pp. 368-369 and 344,

7 Tetsugen refers to the visit as occuring in the summer in the Koku daizé engibun; Akamatsu,
Tetstigen kana hégo, p. 51 and 54. According to Yin-y(an's biography, the meeting took place that
autumn; ingen zenshi, vol. 11, p. 5251.



217

consulted both masters, as is recorded in their respective biographies. Each approved of his
plan and marked the occasion with a verse presented (o Teisugen.” Yin-yuan gave his full
and enthusiastic support to the project. "I came to Japan for the sake of the Dharma," Yin-yiian
said. "The shogun gave me land and | was able to build [Mampuku-ji]. [Our Dharma] style
has flourished, and all has gone as | hoped. The only thing missing was to print an edition of
the Tripitaka. Now | know that it was in order that | might hear this glorious news that my
withered body has not passed away. My wishes have now been fulfilled."” Yin-ytan also
expressed his support in tangible terms that further promoted the project. First, he furned
over to Tetsugen his own copy of the Chinese Tripitaka that he had brought over from China.
Tetsugen used that version, the Wanli edition, as the basis for his own, copying the Chinese
text down to the Ming style of characters, page layoﬁt and binding.* Second, Yin-ydan
sectioned off a parcel of land on Obaku-san which he turned over to Tetsugen. Tetsugen
initially used this land to build a storehouse for the woodblocks which he appropriately named
Hozs-in EE&fE. The sources offer no comparable clue as to Mu-an's reaction to the project
beyond his permission. Mu-an's biography has only the terse entry, "[The master] instructed

a8l

Tetsugen Jéza | JE to carve [woodblocks for] the Tripitaka. Most s.econdary sources,
including the official biography, do not even note that the meeting took place.

With a small financial base to build upon and his superiors' permission secured, Tetsugen
had indeed completed the foundation for his Tripitaka. He marked the occasion by composing

a short essay, the Koku daizé engibun, which served to publicly announce the start of the

8 Yoshida Utar6 gives the text for both verses in their entirety, op.cit., p. 28.
7% Minamoto, op.cit., pp. 369 and 344-345,

8 There is evidence suggesting that in some cases Tetsugen used other texts, including
Japanese editions of individual scriptures and portions of the Korean edition, as the basis for the
Obaku-ban. Matsunaga Chikai reviews the existing research on this matier and provides his own
findings in great detail in "Obakuban daizékyé no saihydka".

8 Obaku Mokuan oshé nempu, part2 T, p. 17a...
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project. In the essay, Tetsugen set forth his reasons for undertaking it, progress to date, and

his hopes for the future. The textreads in part,
Since ancient times, our country has been called a land of the Buddha. From
the time when the teachings were first transmitted to the east during the reign of
Emperor Kimmei, successive emperors have received them... and the whole
nation, counselors, retainers and all classes of people, have come to revere and -
follow them. When one reflects upon this, {Japan] is not inferior to places like
India and China. It is just that, from the first, there has never been an edition of
the Tripitaka published here, making the texts especially scarce.® Whenever |
have discussed this with talented men from various temples and monasteries,
they can only lament it....
| bow down and pray that counselors, government officials, wealthy {[merchants],
good men and virtuous women will each give rise to the thought [of enlightenment]
that is difficult to find, develop a broad mind, and help with three to five volumes,

or perhaps just fund a word or half a verse. That would bind them to wisdom and
turn the wheel of the Dharma by completing this commendable task.®®

The Project’s Structure

After meeting with Yin-ylan and Mu-an, Tetsugen consulted with various colleagues
and lay sponsors to determine how best to proceed. They decided to review the contents of
the Chinese Tripitaka and select the mostimportant sutras for immediate publication. According
to the official biography, this first set amounted to ten volumes. 'The project was then to
proceed as steadily as funds allowed, with Tetsugen taking primary responsibility for raising
the money. A certain amount js known about how the project was structured, who participated,
in what capacity, and where the work was done, etc.. Tetsugen and his advisors determined
many of these practical issues in 1669, just before Tetsugen set oif fundraising. Tetsugen's
own disciples and the craftsmen they hired performed the bulk of the work , but other members
of the Obaku community participated as well, contributing according to their own talents and

resources.

82 1t would appear from this remark that Tetsugen had no knowledge that the Tenkai edition had
already been produced.

8 Akamatsu, Tetsugen Zenji kana hégo, pp. 52-53.
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First, Tetsugen created a triangle of work sites, connecting Osaka, Uji and Kyoto, that
his followers called sansho = (three places). He designated Zuiryi-ji in Osaka, H6zé-in
on Obaku-san and the Inb&* H1F in Kyoto as the headquarters for different aspects of the
project, and assigned disciples to ménage each of them in his absence. The latter two structures
were built in the autumn of 1669, and ZuiryG-ji, formerly Yakushi-ji, was restored the following
year. Zuiryl-ji continued to be Tetsugen's primary temple of residence, where he stayed
whenever he was not traveling and where the majority of his disciples remained.*® When he
was away, which was much of the time, Tetsugen assigned either Héshii or Nyoki to act as
his deputy at Zuiryl-ji. The deputy acted in the place of the head monk 10 oversee the other
disciples' Zen practice. Apparently, Zuiryl-ji functioned in much the same manner as any
other Obaku temple, except that the daily work undertaken by the monks was related to the
Tripitaka project.

Tetsugen built H6z&-in on the land within the temple grounds of Mampuku-ji that Yinfyuan
had provided him. Although the name suggests that it was a subtemple, the first structure
was nothing more than a small storehouse, where Tetsugen planned to keep the completed
woodblocks. He was later able to move to a better site, and the new Hozé-in was spacious
enough to house the actual printing work when they went into full production. Eveﬁtually,
H62z6-in did become a full subtémple with an abbot's hall and other temple buildings, but that
probably occurred after Tetsugen had passed away.

Tetsugen set up a print shop in Kyoto, usually called simply Inbd, where the carving of

the woodblocks took place.® This site, in the heart of Kyoto's thriving publishing district,

84 The term inbo is actually a temple post, refering to the person responsible for engraving seals
and other items, mentioned in the Obaku.shingi, T. 82, p. 777b. In this context, it was used as the
informal name of the shop in Kyoto.

& At the time of his death, Tetsugen had approximately one hundred disciples. Temple records
were destroyedin a fire in 1749, so more accurate figures are not available.

¥ The shop was originally located at Nijs and Kiyamachi. tsrole changed several times, but it
was still in operation and under the sect's indirect control until sometime during the Taisho era when it
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was convenient at that time for gathering the wood-carvers who abounded in Kyoto, and later
as a business office for selling the Tripitaka. As the project progressed and the woodblocks
were completed, Tetsugen also used the shop as a bindery and distribution center. Since
the shop served primarily secular purposes, in particular as the locus for collecting the profits
from sales, Tetsugen never regarded it as a regular temple.®” However; given the nature of
the project, it did function in some respects as a religious site, and was eventually given the
tempie name Baiys-dé H FE#. Later directors of the shop all carﬁe from Héshii's line, and
Qenerally served simultaneously as the head monk at Héz&-in. Later generations enshrined
images of Tetsugen and Hosh( in one‘ rooﬁw. where they held memorial services in their
honor,%

Although Tetsugen had changed his goal and now intended to publish rather than
import the Tripitaka from China, certain aspects of his plan remained constant over the years.
It was always his intention to involve as many ordinary people as possible in the project and
thereby provide them with a special opportunity to participate in a meritorious act. Tetsugen
did not limit his fund raising activities to visits with government officials or wealthy merchants,
though ultimately a large percentage of the funds collected came from them. He took his
idea to the common people and used his project as a means to spread the Dharma among
them. The words he wrote in 1663 in the Keen no so described his work throughout the

long years of travel.

...} will not shy away from the exalted nor overlook the fowly. | will notregerdten

thousand kan & [of rice] as too much, nor one grain of rice too little. Whatever
people donate to me, | will accept and treasure.... If a poor woman [were to

was sold,

87 Tetsugen included a section on the Inb6 in his rules for Hdzé-in which reads, * The Inbs does
not allow guests, neither monk nor lay, to stay overnight. Inbd is not like other temples. Its
pravisions (lit. rice and vegetables) are all reserved for the sake of the Dharma. 1f they are misused,
then both guest and host will have sinned grievously. Do not do this!" The instructions were dated the
first day of summer, Empd 5 (1677), and signed with Tetsugen's seal. Yoshinaga Utard, op.cit., p. 89.

8 For a brief history of the Inbd, see Akamatsu, Tetsugen, pp. 126-127.
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donate] even a single sen, though it may seem a meager sum, with that single

thread she will bind herself in a deep connection to the Dharma. Or if a poor

orphan without even a sheet of paper for savings should give a single grain of

millet, he will have planted the great seed of bodhi.*
The vast majority of the donations that Tetsugen collected were small offerings made by
ordinary people, sometimes gathered together in their local religious confraternities (k6 £8).
Tetsugen and his disciples did not keep detailed records of the smaller donations they
received,. so we do not know the exact numbers. Instead, we have lists of place names
representing thousands of smaller donations of precisely the sort Tetsugen described in the
passage above. In the case of larger individual donations made by govemmesi! officials or
wealthy merchants, Tetsugen recorded the name of the individual and the number of volumes
of the Tripitaka the donation had financed. Tetsugen had an inscription carved on the final
page of each volume of the Tripitaka, indicating the donation(s), either by groups or individuals,
that had sponsored it. |

Tetsugen's primary role in the operation was toraise fundé to keep the project in business.

There are numerous popular tales of Tetsugen begging on the streets of Osaka or Kyoto,
asking passersby for even half a sen to support his work. One story, told in 2 number of
variations, has been used within the sect to illustrate Tetsugen's determination. Tetsugen
was out begging in a bitter winter storm on the Sanj6 Bridge in Kyoto. A samurai passed by
on horseback, and although Tetsugen called out to him, he proceeded on without responding.
Tetsugen followed the man on foot, walking as far as the town of Otsu, approximately ten .
kilometers away. There he addressed the samurai again, politely asking for a small donation
for the Tripitaka. The samurai tossed him a small coin, more to be rid of the tenacious pest '

than to support the project. But Tetsugen took up the small offering as if it were a treasure.

This moved the samurai and the crowd that had gafhered to watch, and gave Tetsugen an

8 Minamoto, op.cit., pp. 277-278.
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opportunity to explain his work at some length.*°

Although Tetsugen continued to beg in the sfreets to raise funds in the traditional
manner, that method would .not haQe attracted the public attention nor garnished the funds
necessary for a major undertaking. In order to raise larger sums of money, Tetsugen continued
to use his greatest skill, his ability as a public speaker, as the basis for his efforts. Tetsugen
had a talent for explicating difficult concepts from the Buddhist scriptures in basic terms that
common people could grasp, and he had already developed a reputation in Kyushu for his
lecturing before he moved to Osaka. Buddhist lectures were a common feature in Tokugawa
life, and served as a form of entertainment as well asreligious education in urban centers and
rural villages alike. Large crowds numbering even in the thousands might gather to hear a
popular speaker. During~ the first years of Tetsugen'sresidence in Osaka, he arranged or was
invited to give lectures at several temples in the area and began to build his reputation in the
Kansai region. As Tetsugen's name became known, he drew larger crowds, and was able to
spread the message of his endeavor to a wider audience.

Tetsugen traveled throughout the Kanté, Kansai and Kyushu regions, lecturing in cities
and small villages. Over thirteen years of actively raising funds for the Tripitaka, from 1669
through 1682, Tetsugen made five trips to Edo, lecturing not only in the capital itself, but in
the outlying areas and along the route between Kantd and Kansai. He spent an extended
period of time, from 1674 through 1676, traveling around Kyushu, lecturing at various temples
and instructing regional officials. According to Akamatsu Shinmyd's estimation, Tetsugen
traveled through and collected funds in some 40 provinces.® The official biography lists
only six major lecture series that Tetsugen gave at large, important temples over the thirteen
years, but other sources mention at least three others. There is no way t6 estimate the less

formal appearances that he-made at smaller temples.

% Akamatsu, Tetsugen, pp. 225-230; Saté Fumitsugu, op.cit., pp. 46-54.

°' Akamatsu, Tetsugen zenji; p. 144.
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Traveling was much safer during the peaceful years of the Tokugawa period than in
earlier times, and the well established routes made the process more convenient.
Nonetheless, the years of traveling took their toll on.Tetsugen and he faced certain hazards.
There is one story of his being robbed while returning home to Osaka after a successful trip
to Edo. While making his way along a route following the Kiso River, Tetsugen was attacked
by arobber. The man took the packet of money that Tetsugen was carrying and pushed
Tetsugen into the raging river. Tetsugen only saved himself from drowning by grabbing hold
of a willow bran;h hanging down in the water. Tradition has it that a man named Takehara 4T
JEL, one of the believers who sponsored the restoration of Yakushi-ji and invited Tetsugen to
serve as abbot, later confessed to Tetsugen that he had been the robber. Takehara then
became one of Tetsugen's most generous sponsors for the Tripitaka.*?

Coniributions by Other Obaku Monks

Héshii indicated in the official biography that Tetsugen distributed responsibilities for
the project among his many disciples, but we know little of the details. Nyok{ was most often
left as Tetsugen's deputy at Zuiryl-ji, and was given the title kan'in Bz [52. Other senior disciples
would have served similar managerial roles at H6z6-in and the Inbd to direct the work of the
hired craftsmen. HoshG probably worked primarily at the latter two sites when he was not
accompanying Tetsugen on a journey. Early on in the project, Nyokii recomimended to
Tetsugen that they build a small temple in Fushimi to facilitate communications between the
three sites. Fushimi was a key transportation point, where travelers changed boats depending
on their destination. Nyokil believed that a temple there could serve as a relay point for
messages and as a convenient resting house for Obaku monks in transit. They assigned the
job to one of Nyokil's disciples, a young man named Kligan 2245 in the first month of 1671,

but the arduous process of finding sponsors, aranging for government permission, etc. took

% Ne enie knows which elements, if any, of this story are historically accurate, although
Akamatsu says that there was still a memorial stone for the wife of a man named Takehara at ZuiryQ-ji
in 1941, before the temple was destroyed in the fire bambing in 1945; Tetsugen, p. 305..
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five years. The temple was not completed until the end of 1675 and never proved to be an
important addition.

Somewhat mere is known of the help provided by other senior Obaku monks, including
Tetsugyl Doki $k 4 B8 (1628-1700), Rydo Dokaku T 45385 (1630-1707), and Te-mei
Hsing-shan A J8#£# (J. Daibi Shdzen; 1616-1673). Tetsugen first met Tetsugyi in 1655
in Nagasaki, when the two of them were practicing under Yin-ylan at K&fuku-ji. Both monks
subsequently became Mu-an's disciples, and Tetsugyll received inkafrom the master in 1667,
a few years before Tetsugen began the Tripitaka project in earnest. Tetsugen requested the
support of his Dharma b.rother Tetsugyl, who was then living in Edo, before he had even
consulted with Yin-yiian and Mu-an.*® In the autumn of 1668, Tetsugen commissioned one
of Tetsugyl's disciples, Chigen Genj6 L] TR (?-1654-1697-?), who visited Zuiryl-ji while
péséing through Osaka on his way to Edo, to carry his appeal to Tetsugyl. Tetsugy( responded
enthusiastically to Tetsugen's request for assistance. According to his biography, Tetsugyi
commented that he had always hoped to produce an edition of the sutras himself and would
gladly extend a hand jn any way possible to a Dharma brother with the same intention.*

Tetsugyl's biography spells out a number of ways in which the master fulfilled this promise
to support Tetsugen.” First, TetsugyQ had extensive contacts among bakufu officials and
other leading samurai in Edo, and was well known in the city. He used these connections to
promote Tetsugen's plan, setting thve stage so that Tetsugen, completely unknown in the
capital, would receive a warm welcome when he visited in 1669. When Tetsugen arrived in

Edo, the two men were able to confer in person and Tetsugyi advised Tetsugen how best

%3 Tetsugyi became Mu-an's first Dharma heir in 1667, and at the time of Tetsugen's request for
help, he was serving the first abbot at Chéké-san Shétai-ji 55 8 138 A F in Edo. He later succeeded

Mu-an as the second abbot at the Obaku sect's headquarters in Edo, Zuishé-ji B3 22 <5 in 1675.
Tetsugyl spent the majority of his career soreading Obaku throughout the Kantd region.

% As quoted in Akamatsu, Tetsugen, p. 296, and Shimoda, op.cit., p. 207. The biography is
otherwise unidentified and | have been able to identify neither the author nor the original text.

% As quoted in Akamatsu, ibid, pp. 296-297.
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to proceed. Tetsugyd can be partially credited with the financial success of Tetsugen's first
fund raising expedition, since he had vouched for Tetsugen's character among the ofiicials
who made substantial donations. Tetsugyll may well have also been responsible for the
unusually large turnout that came to hear Tetsugen lecture at Kaiun-ji {23 in Asakusa in
the fall of 1669, his first appearance in the city.” Apparently, Tetsugyll played a similer
promotional role within the Obaku sect itself. He defended Tetsugen's plan when other
monks scoffed that it was too large a task for any individual monk to manage. He had faith in
Tetsugen's abilities when the others did not yet know his mettle, and he convinced them to
support the project. Finally, it is said that Tetsugyl took it upon himself to do the proof
reading for most of the prepared blocks, although when and where he did this is unclear.

Like Tetsugyll, Ry66 centered his work in the Kanté area, so he was not directly involved
in the Tripitaka project. He practiced under several Obaku masters, including Yin-yian, Chi-fei
and Kao-ch'tian throughout his life, and became Kao—ch'ﬂén‘s Dharma heir in 1695. Hié early
years of Zen practice were interrupted several times by sickness. As a result, he studied
medicine and eventually set up a successful medical school and pharmacy in Edo.*” In
. 1665, Ry6d made a vow to use the funds acquired from selling his medicines to purchase
copies of the Tripitaka and donate them to various'temples in order to promote the Dharma,
He was especially generous with Tendai and Zen temples, including several Obaku temples.
At first, he purchased copies such as the Tenkai-ban or Chinese editions as they became
available to him. Later, he began to financially support Tetsugen's project and after the
Tetsugen-ban was completed, he ordered numerous complete and partial copies which he
presented to temples.

Ta-mei was a Chinese monk who accompanied Yin-ylan to Japan in 1654 and served as

% The official biography claims that the crowd was so farge that people would come and camp
over night to guarantee a seat. External sources confirm that the crowd was large, numbering around
one thousand.

%7 See p. 168 for further information on Ryé6's medical school and philanthropic work.
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his attendant until the master's death in 1673. Ta-meireceived Yin-ylan's inkain 1665, and
through his lone Dharma heir, Bairei Dosetsu #4838 &5 (1641-1717), started one of Obaku's
largest Dharma lines. Ta-mei assisted Tetsugen in a most unusual manner, donating his own
subtemple at Obaku-san for use as the hew site of H6z5-in. Ta-mei had built himself a retreat
called Térin-in B BEBE in a secluded area of the temple grounds in 1665. His site was to the
east of the main temple, far from any other structure, and on high, dry land. His property was
quite safe from the dangers of fire or water damage, making it a perfect location for storing the
woodblock plates. In contrast, the land that Yin-ylan had given to Tetsugen lay to the west
of Mampuku-ji, close to the kitchen, on low, moist ground. Shortly after Yin-yian had died
and Ta-mei was himself sick and dying, he offered to make a trade with Tetsugen: he and his
disciples would move to H6z5-in and Tetsugen would have Térin-in.

Ta-mei prepared a deed explaining the trade in order to prevent any trouble or confusion

" for future descendents. It read in part:

The most revered thing in the world is the Buddha; the most treasured is the
Dharma; and the most respected is the sangha. A person who believes in the
Three Treasures is called wise. With only the Buddha and not the Dharma, one
cannot save sentient beings. The sangha without the Dharma cannot attain
enlightenment. Therefore, bodhisattvas make expounding the Dharma
tantamount among all their practices.

Be that as it may, though this fand has long been called a Buddha land, and
though the emperor, retainers and all classes of people revered the Three
Treasures and built temples, they had the sutras alone without having the
woodblocks. Like a fire without a source or water without an origin, [the Dharma}
cannot grow and be transmiited to all the [Dharmal} lines.

Tetsugen, a virtuous Zen monk and skilled at spreading the sutras, travels
everywhere to give lectures, clearly explaining the Great Teaching. His fame is
extensive. He gaverise to the mind of bodhi and practices the bodhisattva way.
He has gathered great men from the ten directions to print the Buddha's wise
commands. ' His [work] will allow the Dharma te be transmitted forever. How
deep is his merit!

Now the woodblocks are halfway done and Tetsugen believes that he wili
not have sufficient storage space. He has lamented this fact to me. For the sake
of the Dharma, | have given up my whole life just to seek understanding of half a
verse. How much more readily will | give up an externat thing! | think that my land
at Torin is especially dry and far removed from any fire hazard, and therefore

- quite suitable. Itis the most secluded area of Obaku-san....
Written by the hand of the founder of Térin-in, Ta-mei Hsing-shan, in
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agreement with my ten disciples.®

The text was dated 1673/9/25, less than a month betore his own death on 10/18. As can be
seen in the text, Ta-mei had consulted with his disciples, and they were in agreement as well.
Although the sources are not explicit on this point, it seems likely that Ta-mei consulted with
them as a part of the deathbed distribution of his property. Tetsugen took possession of
Ta-mei's retreat and built a larger storehouse on the property, while Ta-mei's disciples moved
to the former site of H6z6-in.*
Outside Sources of Support

In addition to the help that Tetsugen's disciples and other Obaku monks offered in
completing the Tripitaka project, Tetsugen received practical assistance from outsiders. For
example, according to tradition, the bakufu official who administrated the Nara region, identified
by some scholars as Mizoguchi Nobukatsu # [ 15 Bj, was said to have supported Tetsugen's
undertaking by enabling him to use Yoshino cherry for the woodblocks. The cherry trees in

Yoshino, reputed to be the finest cherry wood in all of Japan, were protected by government

% Yoshinaga Utard, op.cit., pp. 47-48.

9 The story of the exchange of land was passed on orally within the Obaku sect. It also made
its way into at least one popular text, the Settsu meisho zue $E i 27 &, a collection of
illustrations of famous sites in Settsu province that includes tales associated with some of the sites.
Ta-mei's Dharma heir Bairei had built a temple in Settsu and named Ta-mei as the founder. itwas
through this connection that a story set in Uji was included in a Settsu colfection. Akamatsu provides
the text of the story, Tetsugen, pp. 123-124. Itreads, "One day when Tetsugen was first at Obaku-
san, he was so poor that he did not have a metal begging bowl for when he left the temple to beg. He
found a rough bamboo basket and covered it with black paper and used that. In that area, there was a
man calied Master Ta-mei of Térin-in. He was a wealthy Chinese monk. He had books, Buddhist
implements and gold coins. He was a millionaire, but had a close refationship with Tetsugen. One
day, Tetsugen was talking to himself and said, ‘! have completed the first half of the woodblocks for
the Tripitaka, but my temple is small so there is no room to store them. Master Ta-mei's lodgings are
larger and off to the side of the mountain...: Ta-mei heard him muttering through the fence, and said to
himselt, ‘| was born wealthy but my life has no merit. Though Tetsugen is poor, he has undertaken the
great merit of printing the Tripitaka. After today, | will give him my temple in exchange for his. After:
today, | will trade places with Tetsugen." When Ta-mei's disciples asked him if he were taking his
Buddhist images and texts with him, he laughed and said, *No. | said that we would change places.
The little bamboo bowl! that Tetsugen had is now mine. When we trade places, not one single treasure

. or implement will be moved.' One can see that Ta-mei was also a wise and virtuous man, and so he
has been mentioned here.*
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order, and cutting them was strictly forbidden. [n vorder to make them available for use, the
official proclaimed a group of the frees dead and ordered them to be cleared. He then
donated the wood to Tetsugen. Although the woodblocks are actually cherry, scholars have
been unable to confirm this tradition as to the source of the wood.'” As Sat6é Fumitsugu
points out, there are similar stories told about cherry trees being donated from other regions,
so it is possible that Tetsugen received donations of wood from a humber oi bakufu or
provincial officials.'®

Tetsugen also received support from monks affiliated with other Buddhist sects. There
are two examples that stand out in the sources, although a great number of Buddhist monks
and nuns contributed funds and promoted the project in other ways over the years. A Shingon
master, Kakugen Jogon B E5 i Bk (1639-1704),'” met Tetsugen in Kyoto sometime in 1674
and was deeply impressed by his work. Tetsugen invited him to see the printing operation
and gavé him a tour of the facilities. Kakugen had long wished to have access to the sutras
and had aranged an extended stay in Kyoto for just that purpose. When he saw the progress
being made by Tetsugen, he wanted to be of some assistance. Kakugen offered to identify
the esoteric sufras so that these could. easily be grouped as a subset that would then be

circulated among Tendai and Shingon temples. Tetsugen agreed, and Kakugen created an

index for the esoteric collection within the Tripitaka.'® Kakugen also provided approximately

1% shimoda, op.cit., pp. 236-240.
19" Satd Fumitsugu, op.cit., p. 29.

192 Kakugen was a native of Kawachi province, born into a deeply religious family named Ueda |-
H. Atthe age of ten, in 1648, Kakugen climbed Mount Koya and became a.Shingon monk. He was
known for his scholarship, especielly his knowledge of Sanskrit. His writings include over one
hundred tities. He had 436 ordained disciples, and bestowed the precepts on over 15,000 lay
believers. in addition, Kakugen founded several temples, including Emmyd-ji %€ <F in his home
village in Nishikibe and Rysun-ji 2223 in Edo. Kakugen met Tetsugen during his stay at Ninna-ji in
Kyoto in 1674. Kakugen spent a total of three years in Kyoto studyihg the Buddhist scriptures.

1% This is based on a passage from the Rysun kaizan Kakugen risshi nempu & Z B 1L B8 2 f2 8
$E 52, for the year Emp6 2, when Kakugen was thirty-six yeras old, as quotedin Yoshinaga, op.cit., p.
51. According to Yoshinaga's note on p. 52, the index of esoteric sutras can be found in the
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ten additional texts that were not included in the criginal Wan-li edition, which he requested
that Tetsugen include in the Obaku-ban in order to complete the esoteric canon.'® The
second example of outside assistance came from a True Pure Land monk named Suiin 3 E]l
from Hita. Sometime in 1675, shortly after Tetsugen had a serious encounter with True Pure
land believers in Mori, '® Suiin sent one of his disciples to see Tetsugen to reprimand him for
attacking the True Pure Land sect. At that time, Tetsugen's relations with the True Pure
Land sect had deteriorated so badly, that he was generally regarded as the sect's sworn
enemy. Tetsugen cordialiy received Suiin's disciple and, in order to defuse a potentially
" volatile situation, expressed his respect for Suiin's learning. As a result, despite the
inauspicious beginning to their interchange, Suiin eventually donated one hundred geld

coins for the Tripitaka project. '

Problems with the True Puwre Land Sect
As a former member of the frue Pure Land sect and as an outspoken critic of the
" deterioration in monastic discipline in Japan, Tetsugen engendered opposition and even
hatred among his former associates. Many True Pure Land believers understood Tetsugen's
vehement rejection .of monks marrying and eating meat as point-blank attacks against True
Pure Land. On at least two notable occasions True Pure Land believers engaged in direct,
public conflicts with Tetsugen at his public lectures. In addition, several True Pure Land
authors made Tetsugen a target of scorn in sectarian texts from the period.

The public disputes between Tetsugen and True Pure Land believers arose when True
Obakuban daizéky engishy H BE R A REAE AR

194 According to Matsunaga Chikai, Kakugen supplied texts that appeared in the Korean edition
of the Tripitaka, and in this way a small portion of the Obaku-ban is based on the Korean Tripiteka;
op.cit., pp. 155-157.

105 See below, pp. 232-236.

19 Washio, Nihon zenshishi no kenkyd, p. 429.
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Pure Land believers attended Tetsugen's lectures and took offense at his interpretation of
the Buddhist teachings. At theroot of much of the antagonism lay Tetsugen's deep dedication
tothe ’St?ramgamé sutra. Tetsugen selected this sutra as his primary teaching text throughout
his career as an Cbaku monk, lecturing on it more often than any other sutra. Although we
have no written records of his sermons on this or any other scripture, we can reconstruct
some of the themes he emphasized in lécturing on the sutra from his other writings. It is
useful to first review the events surrounding the two encounters, both of which occurred
when Tetsugen was lecturing on the 'S&rarhgama sutra. Unfortunately, in neither case do
we have sources from both sides of ‘the dispute thdt would allow us to compare versions.
Descriptions of the first encounter in Edo are preserved only in True Pure Land accounts of
events.'” The second, more violent incident in Mori escalated to the point of requiring
government intervention. For this reason, we have Tetsugen's official affidavit and a
subsequent letter to the daimyd describing that event from his perspective.'®

In the autumn of 1669, after building his new headquarters and setting the carving and
printing operations in motion to produce the first ten volumes of the Tripitaka, Tetsugeﬁ set
off for Edo on the first of many fund raising trips. During his time in Edo, Tetsugen spoke on
the "Sdramgama sutraatKaiun-ji 23 in Asakusa. The official biography observes that his
lecture series was an overwhelming success and that donations were generous. What the
biography excludes from its account is that Tetsugen debated, at least informally, with a True
Pure Land believer in the audience sometime during the lecture series. Tetsugen's choice
of text as well as the themes he chose to emphasize from it caused some True Pure Land

believers in the audience to conclude that Tetsugen was targeting their sect for ridicule. In

%7 For decriptions of the True Pure Land texts and excerpts from them, see Akamatsu,
Tetsugen, pp. 63-86 and Yeshinaga, op.cit., pp. 30-32. None of Tetsugen's writing nor those of his
disciples mentions this first encounter in any way.

198 Tetsugen's official statement s entitled Mori no hdnan nikansury kojogakiZE D W HE (C S
5 [ _E&:; Minamoto, op.cit., pp. 287-308. The letter he later wrote to Lord Kurushima in known as
Kurushima kimi ni taisuru kyamei konseisho A8 By & (203 2 $rawBR5H & ibid., pp. 311-317.
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particular, True Pure Land believers felt that Tetsugen sought to discredit their sect by sfressing
the necessity for maintaining the monastic preqepts against marrying and eating meat. This
confrontation sowed the seeds of a long-lasting controversy between Tetsugen and the
True Pure Land sect.

Based on True Pure Land accounts of Tetsugen's lectures at Kaiun-ji, Kisei ZE & , the
head monk at Myden-ji #5%E <F, a True Pure land temple in Edo, chalienged Tetsugen's
interpretation of the sutra, but was no match for Tetsugen in debate. “Kiisei exhausted his
powers repudiating [Tetsugen's words] and arguing with him, but it was like a praying mantis
taking on a chariot of war."'® True Pure Land believers sent word to Kyoto, requesting that
someone better able 1o defeiia thie sect come to Edo and confront Tetsugen. Sectarian
leaders at the head temple sent Chiki £ 22, the second director of the reopened True Pure
Land institute ‘and a‘master debater, Like Tetsugen, Chikit had studied under Saigin, and it
is possible that the two men knew each other from their youth."® Chik{ arrived in Edo too
late, and so did not have the opportunity to debate Tetsugen face to face on this occasion.
Chiki had only arrived in the post town of Shinagawa on the outskirts of Edo when Tetsugen
was finishing up his lectures. Tetsugen departed immediately to return to Osaka, probably
unaware that Chiki{i was on his way.

Thus the confrontation in Edo conclqded without any immediate problems for Tetsugen,
but also without any sense of resolution for the True Pure Land believers. What followed is
unclear, but it seems that many True Pure Lana Believers were so dissatisfied that no live

debate had taken place that their anger continued to fester for some time. According to a

19 San‘yo zuihitsu = B2 2, as quotedin Yoshinaga, op.cit., p. 31. This excerpt s from the
92nd section of the San'yo zuihitsu which is a compendium of two hundred questions related to True
Pure Land practice. The text was written in three fascicles by the True Pure Land monk Erin 5
(1715-1788).

110 Chikd became Saigin's discipie in 1655, the same year that Tetsugen left Kyoto 1o join
Yin-yan's assembly in Nagasaki. Yoshinaga gives a short biographical sketch of him, p. 32.
Akamatsu says that Tetsugen and Chik{ studied under Saigin at the same time and that they were
once friends, but | found no primary source to support this claim; ibid., p. 65.
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True Pure Land text, the San‘yo zuihitsu =28 by Erin B H#F, Chik{ initially took up study
of the “Sdramgama sutra to prepare for his debate with Tetsugen, and then began to lecture
on the text himself. He refuted Tetsugen's interpretation of the scripture both in his:public
lectures and in his writings. The San‘yvo zuihitsu mentions a number of texts that seem to
represent an ongoing written debate between Tetsugen and Chikd. While the texts attributed
to Chik(i are genuine, those attributed to Tetsugen are problematic. The first text attributed
to Tetsugen, called Hashaku hyohan B% 252 $, seems never to have existed at all: Obaku
scholars have found no copies of the text, nor any external confirmation of its existence. The
second book, entitled Kémori médanki%a@ 3420, did indeed circulate under Tetsugen's
name, but modern scholars consider it to have been a fake.""" It appears that the written
debate may never have directly involved Tetsugen.

Tetsugen clashed a second time with True Pure Land believers in Kyushu several years
later. Tetsugen had returned to his native Kyushu to nurse his father through his final iliness
in 1674. Tetsugen then remained in Kyushu for several years, probably to fulfill the filial
obligations related to his father’s death. During that period, he traveled in the region, teaching
at various temples and instructing government officials who extended invitations to him. In
the winter of 1674, Kurushima Michikiyo A & B8 (1629-1700), the daimyd of Bungo
province, who had known and supported Obaku masters for many years, invited Tetsugen to

lecture in the castle town of Mori. Tetsugen repeated his sermons on the “Stiramgama sutra

" Akamatsy, Tetsugen, p. 80. ltis uncertain whether or not any copies of the Kémori médanki
remain extant. Akamatsu gives lengthy exerpts and a synopsis, ibid., pp. 80-82. According to the
preface, the title refers to a passage inthe Nirvana sutra explaining that bats resemble both birds and
rats. By analogy, the Kémori mé dankiexplains that True Pure Land monks resembie both monks and
lay pecple, since they wear clerical robes like monks, but marry and eat meat likw \ay people.

. According to Akamatsu, the text makes five basic charges against True Pure land monks: 1) They do
not understand the Buddha mind, so they teach false delusions and cannot foster true faith within
themselves or others; 2) They teach worldly matters rather than the Buddha's teachings; 3) They
breek the precepts by drinking sake, eating meat and other forbidden foods, and having sexual
relations. They then defile the Three Treasures by continuing to wear robes and entering temples like
real monks; 4) They slander the virtuous and praise themselves who are without merit; 5) They do not
understand the One Vehicle of the True Dharma, so they teach an expedient practice.
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at the Kurushima family temple at Anraku-ji & 3€<5"", starting at the beginning of the eleventh
month.

Within a few days of the lecture series opening, a .group of True Pure Land believers
from neighboring villages gathered to decide upon their response. They approached the
administrator of temples and shrines, Obayashi Sebei KX #i ST , and demanded his
permission to debate with Tetsugen at Anraku-ji. They claimed that both Tetsugen and
Kengan Zen'etsu were evil monks who regularly siandered their sect when reading the
‘Slramgamasutra. "'* No doubt they were familiar with the previous events in Edo, perhaps
through Chikii's writings. The administrator confirmed that Tetsugen was indeed reading
that scripture, but denied their request to debate on the grounds that Tetsugen was not
attacking the True Pure Land sect.! |

Tensions did not abate within the True Pure Land community after the initial request fouf
a public debate was refused; the protest spread and several True Pure Land temples in the
area became involved, including Senké-ji B 3635, Kérin-ji J6 k<5 and Kétoku-ji JE£E<F in
the city of Mori, and Shéren-ji BB < in the nearby town of Hita.""® The believers in Kyushu
were in contact with the main temple in Kyoto, and a subsequent request for permission to

debate came directly from the sectarian headquarters at Nishi Hongan-ji. Tetsugen quoted

112 The Kurushima family temple was Bodaiji £ $2 =%, a subtemple within the S&td temple
Daitsii-san Anraku-ji. The temple nolonger exists; it burned to the ground in 1883 and was never
reconstructed. For brief histories of the temple see Yoshinaga, op.cit., p. 60 and Minamoto, op.cit.,
p. 352.

113 |t should be noted that Tetsugen first heard the “Siramgama sutraread by Kengan and may
have based his own lectures on Kengan's interpretation.

14 All information related to the incident in Meri is based on Tetsugen's official affidavit and

subsequent corespondence addressed to Lord Kurushima. See note 105 for full references. Itis not
known how Tetsugen learned about the movements and statements of the True Pure Land believers, butit
seems likely that he heard accounts from the temple administrator and other other officials involved in the
case. :

15 For more information on these temples, see Shimoda, op.<it., pp. 139, 147-149, and
Yoshinaga, op.cit., p. 67.
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the administrator's reply,

Since Dharma debates are prohibited by national law, you must not have one.
Furthermore, | myself have been able to attend Tetsugen's sermons each day.
To date | have nut heard him disparage any sect at all. As he said, there are in
the [ "Sdramgamal] sutra such things as the "three absolutes" which are there for
all ears to hear, Therefore, there is no reascn to call Tetsugen into doubt. [f
there are matters in the ‘S@ramgama sutra about which you would like to ask
then you may go and ask him one by one. This is the etiquette for monds '® i
the Zen sect, lf you will follow this procedure, even one thousand of you may
question hlm
The protestors were not satisfied with this option; they preferred to challenge Tetsugen en
masse. By this time, alarge number of believers had assembled at Kétoku-ji, and they continued
to press the administrator to concede to their demands. Finally, the protestors threatened
that they would take matters into their own hands, charge Anraku-ji and seize Tetsugen by
force.

Once the True Land pretestors threatened to use force, the administrator consulted
with Tetsugen and the other iionks at Anraku-ji. The provincial authorities took the threat of
violence seriously, perhaps because True Pure Land believers had a history of violent uprisings
in insurrections known as /kké ikki —[i]—3%.""® The provincial officials suggested to Tetsugen
and the others that they discontinue the lecture series and disperse the monks who had
gathered at Anraku-ji to hear it. Although the monks felt that the threat was not serious and

the sermons could continue, Tetsugen conceded to the wishes of the authorities and left

Mori. He explained in his affidavit that he was concerned that since a crowd had already

"% Mondé [8]% are verbal exchanges between master and disciple, often occuring within the
formal context of monastic practice. The term would not normally be used to describe a member of an
audience asking a question of the speaker.

"7 Minamoto, op.cit., p. 293.

118 1kkd ikkiuprisings began in the late fifteenth century and continued until Oda Nobunaga
successfully asserted his military authority over the True Pure Land sect. There are many studies of
these uprisings. See, for example, Kasahera Kazuo, /kko ikki — sono kddé to shisé and lkké ikki no
kenkyd, and David L. Davis, "/kkiin Late Medieval Japan", McMullin discusses Oda Nobunaga's
campaign egainst True Pure Land opponents, Buddhism and the State, pp. 99-161.
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gathered, there was a genuine risk of something happening iriadvertently. He believed that
if he left, "things would probably quiet down naturally, like a fire going out when there is no
more kindling."""® Tetsugen feared ihat even a small disturbance would necessarily involve
the Tokugawa bakufu and would cause Lord Kurushima undue anxiety. Moreover, he believed
that an angry exchange of words with the True Pure Land believers would be inappropriate
behavior for a Buddhist monk, especially one claiming to preach on the “Siramgama sutra. "if
| were to make firm distinctions between self and other and argue strenucusly over right and
. wrong despite the fact that | was lecturing on the “Stiramgama sutra, it would be like striking
my mother's face with the Book of Filial Piety...."° If | did not swiftly withdraw, but instead
insisted on fighting out of self-conceit, then it would be the same as confronting one delusion
with another delusion, or fighting bubbles with bubbles."'*'

Tetsugen left before dawn on 1674/11/27, without completing his lectures, less than a
month after he had begun the series. In order to insure Tetsugen's safety, the provincial
officials sent a military escort of ten soldiers with him as far as the coast. The first portion of
the trip out of Mori was over difficult mountain terrain, and Kurushima's retainers wanted to
take no risk of Tetsugen being kidnapped. From the.port of Kashiranashi, he traveled on by
beat to Tsuruzaki accompanied by only two soldiers. Lord Hosokawa had a villa in Tsuruzaki,
. and Tetsugen stayed there for a time, probably composing his official statement for Lord

Kurushima during this visit.'®

'3 Minamoto, op.cit., pp. 307-308.

120 Hsiao chiing F4Z (J. Kokyd) , a Han dynasty (206 BCE-220 CE) text, commonly attributed to
Tseng Tzu &3, a disciple of Confucius. The text takes the form of a dialogue between Tseng Tzu
and Confucius, and presents the view that filial piety is the basis of all morality.

21 Minamoto, op.cit., p. 305.

12 The affadavit as it appears in the secondary sources was not dated, 8o it is not completely
clear exactly where or when Tetsugen composed it. Within Hésh{r's line there was a tradition that
Tetsugen was poisoned by some True Pure Land believers while he was staying in Tsuruzaki.
According to the tradition, poison was put in Tetsugen's tea and cake and he never fully recovered.
For this reason, his descendents never offered tea and bean cakes before his image. There is no
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Soon after Tetsugen left Mori, the provincial authorities arrested and imprisoned two
True Pure Land monks whom they regarded as ringleaders of the incident. Punishment for
disturbing the peace and inciting a riot would normally have been death, but the monks_were
saved by Tetsugen's intervention on their behalf. Tetsugen and Kurushima had been in
contact by post in the weeks following the incident, and Tetsugen had learned of the arrest
from Kurushima himself.'"® He wrote a letter in response to Kurushima asking that the monks
be pardoned and.t'heir lives spared. Tetsugen's letter is dated simply the sixth day of the first
month, but by its contents it was obviously written in 1675, just over a month after Tetsugen

had left Anraku-ji.

[| appreciated] receiving your letters [sent ] by messenger. | am overjoyed
that your province has grown more and more franquil, as you indicated in your
last letter. The affairs of your humble monk remain unchanged. Last winter
when you had invited me to visit you [in Mori], some lkkd monks said various
things, and so | was obliged to return to my home province. Afterwards, [the
head monks from} Senké-ji and Kérin-ji were arrested and imprisoned. Their
behavior was truly unreasonable, and it was understandable that you ordered
{their arrest]. However, since what occurred at that time concerned the Dharma,
and was distinct from worldly affairs, | would be still more grateful if you would
pardon [the head monks of] the two temples and restore them to their former
state....

At that time, those [True Pure Land] monks went as far as they did because
they did not realize that | was stating directly the admenitions of the Thus Come
One. - Therefore, the golden words of admonition were suddenly inverted in
their ears. In the end, what should have been healing medicine was instead
bitter to their tongues. They spread some rumors like ordinary folk or children
would. Asis often the case, when one dog howls to the heavens, ten thousand
dogs pass the message along as true. Without fully grasping the root cause of
the matter, a large crowd assembled. As for what came of it in the end, basically
no harm was done. Though after it happened, it seemed as though a crime had
occurred.®

Tetsugen's compassion moved Kurushima, and in his reply of 1/16, he agreed to abide by
historical evidence to confirm the tradition. Akamatsu, Tetsugen, p. 97.

123 Although the text of the letter from Kurushima may not have been preserved, Tetsugen makes
direct reference to it in the opening lines of his reply of 1675/1/6: Minamoto, op.cit., p. 311.

123 ibid., pp. 311-312and 314-315.
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Tetsugen's wishfes."25 The Mori incident was thus resolved without any injury or subsequent
penalties. There are no indications of any other direct encounters between Tetsugen and
True Pure Land believers,

Scholars do not agree whether or net Tetsugen intentionally or directly attacked True
Pure Land practice and belief in his lectures in Edo and Mori.'® We can only be certain that
True Pure Land believers perceived an attack. Whether Tetsugen intentionally provoked
the True Pure Land believers is impossible to determine from the sources. Descriptions of
Tetsugen's encounter with Kisei suggest that Tetsugen overwhelmed his opponent with
the force of his argument when challenged. Tetsugen was known for his rheterical skills, so it
would be no surprise if he had proven himself a formidable opponentin debate. We simply
have no details of the exchange upon which to base a judgment. According to Tetsugen's
own account of the second incident, the True Pure Land believers misunderstood his
intentions because he was lecturing on the ‘Stramgama sutra. “When they heard | was
reading this sort of thing, they thought | was slandering the Ikké sect. On the contrary, | was
not disparaging them at all. This is just the way ‘the Buddha transmitted his precepts.” In this
caseitis cleaf that he withdrew in order to avoid any inappropriate fighting within the Buddhist
sangha and to prevent even the possibility of violence. As Minamoto observes, regardiess
of Tetsugen's attitude and intentions, the images and themes in the “Slramgama sutra alone

could have incensed his opponents.'®

125 The text of Kurushima's letter is given in Yoshinaga, op.cit., pp. 72-3.

126 Washio takes the strongest position in maintaining that Tetsugen intentionally attacked True
Pure Land, seeming to accept the True Pure Land accounts of events uncritically; "Tetsugen zenji no
shinshl kogeki”, pp. 426-429. Akamatsu argues that Tetsugen taught out of compassion, not
intending to attack True Pure Land, and that he did not seek controversy; Tetsugen, pp. 67-68, 82
and 92. Minamoto takes an intermediate position, suggesting that Tetsugen had demonstrated an
eagerness to fight in the Edo encounter, but that he had matured by 1674 and had taken a more
appropriate attitude of restraint and compassion at the time of the later incident in Mori; op.cit., p.
143,

127 hid., p. 129.
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Based upon Tetsugen's own description of his sermons on the “Siramgama sutra
included in his affidavit, we find which themes Tetsugen drew from the sutra that proved
most offensive to the True Pure Land believers. We learn, for example, that Tetsugen paid
close attention to the sutra's discussion of the "three absolutes” (saﬁiéEE)of Buddhist

practice, namely, the precepts, meditation and wisdom (sila, dhy&na, and prajna).’®

First of all, | lecture on what is called the Three Absolutes (sanjé = 5€) in the
‘Stramgama sutra; that is, what [the Buddha] explained about the gosd and the
evil of the Faise Dharma and the True Dharma in the Final Age. Practicing without
keeping the precepts taught by the Buddha is the False Dharma Therefore,
although practices like the nembutsu, zazen, and recitation of the sutras are
naturally undertaken differently depending on the ability of each believer,
precepts against Killing, stealing, sexual misconduct, and lying are called

“absolute" ( kettei Ik 5€) because no matter what one's sect, they are determined
and must be preserved.' .

In the sections that follow, Tetsugen considered the consequences of breaking the precepts
enumerated above. In doing so, Tetsugen's words parallel those found in the sutra so closely,
‘ that Tetsugen was doing little more than rendering the original text in simple Japanese.
Tetsugen is no more adamant nor definitive than the sutra itself in stressing the ﬁecessity for
keeping the precepts as the basis of Buddhist practice.

Following the fundamental approach of the “Siramgama sutra, Tetsugen stressed the
necessity for aii Buddhists to keep the Buddhist precepts as the first step in their progress
along the path to enlightenment. By doing 50, he rejected the common belief prevalent at
the time that in the final age of the Dharma ( mappé 7 ) keeping the precepts had become

impossible and even detrimental to the believer.™® It was peshaps Tetsugen's identity as a

128719, p. 131¢. "The buddha said: ‘Ananda, you have always heard me teach about the
discipline (vinaya) which consists in the practice of three decisive steps, the control of mind, called
sila which leads to stillness (dhyéna) and thence to wisdom (prajna). This is calied the threefold study
of the supramundane way." Translation by Charles Luk, The Strangama Satra (Leng Yen Ching), pp.
151-152.

122 Minamoto, op.cit., p. 288.

130 According to Pure Land teachings in Japan, not only had the practice of Buddhist morality
from earlier ages become impossible during Mappé, but it endangered the believer's salvation by
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former True Pure Land believer more than anything else that led his opponents to see his
sermons as direct attacks on their sect.. Tetsugen had, it would seem, taken the words of the
sutra to heart in his own life; he had left the one sect that permitted and encouraged married
clergy.and turned to Obaku Zen which emphasized strictly maintaining the precepts.
Tetsugen's preaching on the "Sdramgama sutra caused animosity within other quarters
of the True Pure Land sect. For example, the monk Gekkan who had opposed Tetsugen's
master Saigin years earlier™ came to despise Tetsugen as well. Gekkan longed to debate
Tetsugen and refute the charges he had sﬁpposedly made against the True Pure Land sect.
Since Gekkan was old and frail, nothing ever came of this desire, and Tetsugen himself
probably nhever learned of it. However, Gekkan had expressed his feelings to his disciples,
and his biographer later described them in the nempu entry for 1674, the final year of Gekkan's
fife.” The biographer, one of Gekkan's disciples, presents a strange, almost pitiful scene of
a man obsessed with scorn to the very end of his days, but the story reflects the depth of

emotion that Tetsugen's teachings could provoke within True Pure Land believers.

[Gekkan's] letter arrived in Kyoto on the tenth day of the eighth month [of
1674]. It seems that he had taken up his brush to write due to his iliness. His
letter said: "Atthe present time, they say that Tetsugen has come down to Zenjé-ji
and is lecturing on the ‘Sdramgama sutra. That Dharma teacher [Tetsugen] was
a disciple of Saigin and studied the teachings of our sect. However, he has
forgotten the great debt of gratitude owed to our founder [Shinran] and has
gone over to the Zen sect. When he reads the “Siramgama sutra, he slanders
our sect's practice of marrying and eating meat using the “three absolutes"
[mentioned init]. He has slandered the lkkd sect in Osaka and Edo, and there
has never been as evil a monk as he, past or present. He is the sworn enemy of
the True Pure Land sect. With each year that passes, | think about subduing
and putting Tetsugen down. Right now | would like to take the gold chain | have

Amida Buddha. This was true because following the precepts implied a refiance on one's own ability
rather than absolute reliance on the power of Amida’s vow. See discussions of Shinran's teachings
related to morality and self-power in Ueda and Hirota, Shinran: An introduction to His Thought, pp.
152-163 and Bloom, Shinran’s Gospef of Pure Grace, pp. 42-44.

131 See pp. 197-199 for a description of the dispute between. Gekkan and Saigin.

132 According to Akamatsu, the full name of the biography was Enjuji kaiki Gekkan daitoku nempu

ryakuden %E 7 5 1 ZE B IROK TE 42 548K 18, and it was written in 1674 shortly after Gekkan's death;
Tetsugen, p. 88,
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in my hand, ram it into his mouth and shut it for good. | have heard thatthere isa
book called Rydgon hashaku 15 BT > [circulating] in Kyoto, and that this
book refutes the lectures of this Dharma teacher. Please send a copy of it to me
by express post. Take care to send it quickly as | instructed last year, and read it
after my death. | am gravely ill and believe | will pass away soon, so please try to
do as | asked."

Aiter reading the letter, | [the biographer] searched in all the book shops in

. Kyoto, but since it was published in Edo, there wasn't even one copy. | was also
terribly ifl and unable to go down to see him.... Meanwhile, the died on the fifth
day of the ninth month) and we gathered at the main temple to hiold his memorial
service on the twentieth day of the tenth month....

Now until his death, the master thought about Tetsugen's wickedness and -
his own desire to crush him. Day and night he never forgot about achieving his
long-cherished goal of debating with Tetsugen. Therefore, he read the
‘Slramgama sutra from beginning to end and searched through the sariptures
at great length. He carefully researched the three types of demons that are
mentioned in the section on the "three absolutes”. He determined definitively
that they all refer to the Zen monk's own line and never afflicted the Nembutsu
sect at all. He waited for a chance [to debate Tetsugen] when he came down to
his province, but after that, he never came.'**

It would appear that Gekkan's hatred was motivated as much b_y Tetsugen's defection from
the True Pure Land sect as by his actual lectures, which Gekkan never heard in person.
Gekkan had no doubt heard accounts of Tetsugen's lectures in Edo and Osaka, but by the
time Tetsugen returned to Kyushu in 1674, Gekkan lay on his deathbed and could neither
attend the lectures not challenge Tetsugen to debéte.

Gekkan's biographer appended a story purported to be a description of Tetsugen's
own death. In this story, Tetsugen was handing out amulets to protect believers from sickness
at a time when the Osaka region was suffering a terrible epidemic. After handing out some
ten-thousand amulets over a period of three days at Tetsugen-ji, Tetsugen himself fell ill with
the fever. His disciples then held a service to pray for Tetsugen's recovery. When people

learned the purpose of the service, they scoffed at Tetsugen who could not even protect

3 The Rydgon kodan hashaku 15 B 355 Bk 7 is one of the texts attributed to Chikd in the
San’yo zuihitsu. Chikl wrote the book torefute Tetsugen's lectures on tlie Suramgama sutra,
alirrough it is said that he did so without directly mentioning Tetsugen by name; ibid., p. 82.

1% Gekkan nempu, the entry for 1674, as quoled in ibid., pp. 88-90; Yoshinaga, op.cit., pp.
56-57; and Shimoda, op.cit., pp. 99-100. The quotations are all virtuglly identical, although Akamatsu
provides a lengthier passage.
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himself from the fever. The account concludes, "At that time, the Dharma teacher [Tetsugen]'s
whole life was devoid of merit. This was his retribution for wickedly attacking the True Pure
Land sect and slandering it with his venomous words. Afterwards... | heard that Tetsugen
died of the fever in the end. How pitiful! 1t is said that not knowing one's debt of gratitude is
the seed of [falling into] avicihell. His exceedingly violent death is truly a clear [example] of
this Buddhist teaching."'® Although this story bears some vague resemblance to the actual
events leading up to Tetsugen's death, there are significant problems with identifying it as
such."® Tetsugen did die of a disease probably contracted while working among the common
people in Osaka during a famine, but he was lecturing and feeding the people at that time,
not handing out amulets against disease. However, more important than the story's historicity
is the True Pure Land attitude of contempt for Tetsugen that it exemplifies.

One final example of the True Pure Land response to Tetsugen's work shows a more
sophisticated approach to driticizing Tetsugen, a Buddhist master widely respected for his
high moral character. In the San‘yo zuihitsu, Erin pointed out with some amusement that
although Tetsugen criticized the True Pure Land sect for breaking the basic precepts agzinst
monks marrying and eating meat, he himself was not above reproach when it came to upholding
the precepts. In the course of producing and then distributing his edition of the Tripitaka,
Tetsugen opened a bookstore at his Zen temple and squabbled over the profits. He thus
could not possibly have avoided breaking the precepts against monks handling money.
Therefore, Tetsugen's criticism of True Pure Land was rather like the pot calling the kettle
black. Erin concluded that Tetsugen's greatest error wa§ in failing to properly Qésp and

explain the True Pure Land understanding of Buddhist practice in the three ages of the

'35 Gekkan nempu, as quoted in Akamatsu, Tetsugen, p. 89.

135 Akamatsu rejects the story as false, arguing that it was recorded in 1674, several years
before Tetsugen's death, ibid., p. 89.
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Dharma.'

Mu-an's Dharma He#r

Sometime after the incident in Mori. probably early in the year 1676, Tetsugen returned
to the Kyoto area. At that time, he paid a visit on his master Mu-an at Mampuku-ji andreceived
Mu-an's inka. The official sectarian lineage charts indicate that Tetsugen became Mu-an's
Dharma heir in the spring of 1676, and there has never been any question within the sect of
the validity of that transmission. However, from very early on, a cloud of uncertainty has hung
over the event. The first indication of doubt in the written source material appeared in a text
published some years after Tetsugen's death, in 1702. The Zen‘akujamydron EE v H,
written by one of Tetsugen's own disciples, raised questions about the depth of Tetsugen's
enlightenment experience and the nature of his Dharma reception. This in turn opened up a
range of questions concerning such issues as Mu-an's motivations for conferring inka or
Tetsugen's attitude toward carrying on the Dharma line. These questioné influenced Héshil's
portrait of Tetsugen in the official biography and persist in the modern literature. Before
introducing these issues, it is helpful to review the primary literature describing the monds
between Tetsugen and Mu-an at which time the Dharma transmissibn occurred.

The occasion of Dharma transmission is perhaps the most essential exchange between
master and diséipie. and one would normally expect a detailed description bf it to appear in an
official biography of a Zen master. However, Tetsugen's biographer was strangely reficent
about providing such details. The passage from the Gyéjitsu says simply, "At tﬁe time of
[Tetéugen and Mu~an's] mondg, their Lmderstanding of' the kéan was in perfect agreement,

and for the first time [Tetsugen] received the seal of the {Buddha] mind (shin'in L E]3).""*

137 As quoted in Akamatsuy, ibid., pp. 75-76.

138 Minamoto, op.cit., pp. 370 and 353. The term shin‘in is an abbreviation for busshin'in /L Ell
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Other texts, including Mu-an’s recorded sayings and Kac-ch'Gan's introduction to the Yuiroku,
provide additional details about the meeting and from these we can piece together a fuller
description. Kao-ch'tian wrote, "One day, [Tetsugen] entered Master Mu-an's room. During
their mondd, the master joyfully bestowed his seal, saying, "Henceforth | shall call you the
monk who lectures on the sutras."'® By far the most detailed account comes from Mu-an’s

recorded sayings which provides the gist of their conversation:

When Tetsugen Chizd 515’ “ returned from Higo, he paid hisrespects [to Master
Mu-an] at the main temple and said, "I wish to lecture on the Lotus Sutra and so
repay my debt of gratitude [to my father]."'*' The master held up his whisk and
said, “You wish to lecture on the Lotus Sutra. In the sufra there is [the verse],
‘Do not depart from the four comfortable actions (shianrakugyd V4% 2847)."%
Do you understiand this?" Tetsugen said, "l understand.” The master said,
"What do you understand?” Tetsugen replied, "Going, coming, sitting and lying
down are not separate from this.* The master said, "Try another verse.” Tetsugen
gave a shout (katsu "5). The master said, "Henceforth | shall cali you the monk
who lectures on the sutras.” Then he held up his whisk, and presented it to
Tetsugen saying, “Here is my whisk.” Tetsugen bowed once more.’

As is often the case in the Zen sect, the bestowal of the master's whisk during an exchange

symbolizes the transmission of the Dharma from master to disciple. From that time forward,

which indicates Dharma transmission from master to disciple.
3 yuiroku, Kao-chban's introduction, p. 3b.

0 Chizéis an official title for the monk within a Zen monastery who has been put in charge of the
temple’s library. Mu-an gave Tetsugen this position in 1671 when Tetsugen accompanied him to Edo
for the official founding of Shiun-zen Zuishd-ji $52% L1 ¥ B2 <F, the headquarters for Obaku in the
capital.

41 According to the official biography, starting in the fourth month of 1676, Tetsugen did give
lectures on the Lotus Sutra at Zuiryi-ji to commemorate the anniversery of his father's death.

% Mu-anis probebly refering to the verse 5 & BEER S BER HE B ARSI 2B B L EME (T.9,
p. 37a) which immediately precedes the Buddha's lengthy discussion on the so-called “four
comfortable conducts” in the fourteenth chapter of the Lotus sutra. Hurvitz translates the verse,"if in
the latter evil age a bodhisattva-mahasattva wishes 1o preach this scripture, he must dwell securely in
four dharmas" (Translation from Hurvitz, The Lotus Sitra, p. 208.) The four comfortable conducts are:
1) to keep away from the wrong people; 2) to'understand that all dharmas are empty and exist only as
aresult of co-dependent origination; 3) to preach the Dharma consistently; and 4) to preach the Lotus
sutra only when the time isripe.

1% Mokuan gorpku. as quoted by Yoshinaga, op.cit., p. 80.
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Tetsugen was a fully qualified Zen master, free to transmit the Dharma to any of his disciples
whom he deemed fit.

The above mondé and an earlier example recorded in the official biography suggest
that Mu-an drew his devices for Tetsugen from the same sutras that Tetsugen lectured on in
public. This would be in keeping with the general Obaku preference to draw kdan from the
immediate context of the disciple's life rather than relying predominantly on traditional kéan
collections. [n the earlier case, dated late in 1669 or early in 1670, soon after Tetsugen
returned from his first lecture series in Edo, Mu-an questioned him about his understanding
of the “Slramgama sutra. On that occasion, Mu-an indicated that Tetsugen's understanding
was still dualistic (Nao kore rydken ryéshin 5 & 5 /[); although he accepted Tetsugen’s
subsequent verse, he did not acknowledge any enlightenment experience. This was not
the case in the later exchangg. Based on all three versions of Tetsugen's receiving inka
quoted above, Mu-an appears to have had no such impression of Teisugen's response.
Although Tetsugen does not seem to have composed an enlightenment verse at the time,
Mu-an's action clearly indicated confirmation of Tetsugen's understanding. With the possible
exception of Mu-an's comment about “the-monk who le&ures on the sufras”, there is nothing
especially unusual about the exchange in relation to other accounts of monks receiving inka.'*

There would perhaps have been no further discussion of Tetsugen's inheritance of the
Dharmahad his disciple Tangen Genshu ¥ B ITER (b. 1644) not called the matter into
question. Tangen wrote that Tetsugen had resolved before he died that he would not transmit
his Dharina to any of his disciples, even though he conceded that some of them were advanced
enough to be designated as Zen masters. Tetsugen reportedly based his decision on his
own misgivings concerning his inheritance of the Dharma; according to Tangen, Tetsugen

expressed deep regret that he had received Mu-an's )'nka, and he did not wish to contribute

4 Neakamura Shusei H14 55 has collected relevant passages describing Mu-an bestdwing
inka on all of his disciples, "Mokuan zeniji to sono wasd shihdsha®.
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to the debasement of a Dharma line of worthy masters by continuing the line himself. According
to Tangen, Teisugen had been so preoccupied with lecturing and printing the Tripitaka
throughout his life, that he had not taken the time to practice Zen diligently. For this reason,
he never fully attained enlightenment and his understanding remained inadequate. Although
he was held in high esteem by others, he knew his own failings and therefore chose to die

5 A detailed comparison of Tangen's remarks with the version of Tetsugen's

without an heir.
final instructions found in the official biography will be taken up later in the context of discussing
Tetsugen's death. At this juncture, Tangen's remarks are relevant primarily because of the
debates they have generated among modern scholars.

Akamatsu initiaied a dispute among modern scholars over whether or not Tetsugen was
truly enlightened when he took issue with Tangen's claims.'*® Minamoto took an opposing
stand, arguing that Tetsugen was not truly enlightened. Minamoto accepted Tangen's version
of events as reasonably reliable, and then drew upon various other source materials, including
Tetsugen's poetry, letters, and the account of his mondé with Mu-an, to further bolster the
case against enlightenment.'”” Schwaller likewise participated in the debate, and, bésed on
his reading of the mondé, concluded that Tetsugen was not an enlightened Zen master. '
In seeking to determine whether or not Tetsugen had attained enlightenment, Akamaisu,
Minamoto and Schwaller have stepped beyond the bounds of historical research and their
arguments will not be presented in detail here. Historical methods cannot be used to establish

or discredit the validity of an experience which is understood within the tradition to be trans-

historical.  Furthermore, within the context of Zen practice, such a determination of

145 Zen‘aku jamyéron, as quoted in Yoshinaga, op.cit., p.133 and Akamatsu, Tetsugen, p. 347.
Akamatsu gives a more extensive passage in this case. '

146 Akamatsu; Tefsugen, p. 349.
147 Minamoto, op.cit., pp. 162-163.

148 Schwaller, op.cit., p. 55.
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enlightenment can only be made by @ master in a face to face encounter with a disciple.

The Monk Who Lectures on the Suiras

Setting aside the issue of enlightenment, discussions generated by Tangen's writing
have also touched upon interpretations of Mu-an's attitude toward Tetsugen, relying on close
readings of the historical texts. Tangen did not seem to have directly questioned Mu-an's
metivations for conferring inkaon Tetsugen, but modern scholars have moved the discussion
in that direction. Akamatsu based his argument against Tangen on the validity of Mu-an's
inka which in his view could not be challenged. The underlying theme of Minamoto and
Schwaller's argument concerning Tetsugen's enlighténment is precisely to attack Mu-an's
transmission of the Dharma to Tetsugen. Neither scholar believes that Mu-an could have
transmitted his Dharma to Tetsugen solely based on the answers he reportedly gave in the
mond$. Minamoto harshly criticizes Mu-an in his assessment of the situation, maintaining
that Mu-an did not fulifill his obligation toward Tetsugen as his Zen master. Minamoto suggests
that Mu-an was feeling pressured to reward Tetsugen for his remarkable success with printing
the Tripitaka and that Tetsugen, in turn, accepted the whisk only as an expedient means to
further the project.’*® Minamoto believes that this apparent act of kindness actually robbed
Tetsugen of any real chance to attain enlightenment and become a genuine Dharma heir.'*

Both Minamoto and Dieter Schwaller have argued that Mu-an's true attitude toward
Tetsugen comes through in the short passage describing their monds. They assert that the

title Mu-an gave Tetsugen, "the monk who lectures on the sutras", was in fact a form of

143 Minamoto, op.cit., pp. 162-163. Minamoto bases this argument on & quotation he attributes to
Mujaku Déchu which says that Tetsugen at first refused the whisk and only accepted it for the sake of
the project. | have been unable to find this quotation in Mujaku's writings. It does not appear in the
original version of the Obaku geki, though it may have been added to a later copy.

%0 Ibid., p. 147.
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criticism which demonstrated Mu-an's scorn for Tetsugen's understanding. ' Schwaller
suggests that these words lessened the value of the inkaby indicating that Tetsugen's answers
were still too bookish. ¢ Admittedly, the title does sound somewhat strange in a Zen context,
since Zen stresses transmission of the Dharma from mind te mind without the reliance on
words. One could argue that the term represented a criticism of Tetsugen to the effect that
he promoted "wordy Zen" which was more concerned with intellectual understanding of the
sutras than direct experience. On the other hand, the words may have been spaken with
kinder intent, sincerely meant as praise for Tetsugen's abilities as a preacher. The Obaku
tradition did take a very positive attitude toward the scriptures, and the entire sect supported
Tetsugen's efforts to make the Tripitaka readily available in Japan. Tetsugen held an unusual
place within Obaku and within Japanese Buddhism as a whole because of his great undertaking.
Moreover, if the words had suggested an element of scorn at the time, it seems unlikely that
Kao-ch'ian would have repeated them in his introduction to the Yuiroku, which was meant to
praise the master.'® In any case, we cannot now determine conclusively based on the written
account alone how the words were intended or interpreted at the time.

Lecturing on the sutras did not, in fact, distinguish Tetsugen from other Japanese Zen
masters. As observed eariier, Tetsugen had learned some of his lecturing skills from the
Rinzai monk Kengan Zen'etsu who held public lecture series on the “Siramgama sutra at his
home temple. It was not uncommon for abbots at large Zen temples to commemorate a

special event by holding a public lecture series on a particular sutra or to invite a visiting

51 It is interesting to note that at one point Akamatsu dated this remark to an earlier period in
Tetsugen's life, including it in his discussion of the mondb from late 1669 or early 1670 immediately
after Tetsugen's retumn from Edo; Testugen zenf, p. 75. White this may indicate that Akamatsu aiso
found the remark disparaging, he makes no explicit comment about its meaning. In his later, more
scholarly text, he dates the remark to 1676 when Tetsugen received inka; Tetsugen, p. 47.

%2 jiinamoto, op.cit.. p. 162; Scwalier, op.cii., p. 54-55.

153 Kao-ch'tlan states that Mu-an spoke these words “joyfully” (kinzen‘é"'{ #R), an attitude in
keeping with the bestowal of inka. Although Kao-chian was not present to hear the words spoken, his
assessment is at least as valid as scholars writing today.
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master to do so. Such lectures were intended to promote Buddhism among the populace as
well as to educate 6ther Buddhist monl;s and nuns. The Chinese masters at Mampuku-ji did
not, to my knowledge, ever hold such a lecture series, but this was probably due to the
practical limitations of their Japanese language ability rather than any philosophical stance.
What was somewhat unusual in Tetsugen's case was that he held lectures long before he
had attained the status of master. However, as seen in his meeting with Mu-an in 1676,
Tetsugen sought and received explicit permission to do 50 from his master at least on some
occasions. It is also likely that his methods fer raising funds were approved in a general way

by Yin-ytian and Mu-an at the beginning of the project.

Completion of the Tripitaka Project

After twelve years of steady work, Tetsugen's team of assistants finally completed the
actual carving of the woodblocks for the Tripitaka sometime in 1680. In the end, there were a
total of 6,956 bound volumes, with over 60,000 individual blocks.'®* In anticipation of its
completion, Tetsugen ordered an advance copy of the Tripitaka (approximately the first 6,930
volumes) be prepared for the retired emperor Gomizunoo in the fall of 1678. Tetsugen
composed a short dedication for the emperor in ornate Chinese, the Shin shinkoku daizékys
hyd T ZRER R, dated 1678/7/117, and attached it to the prepared volumes.'®® Tetsugen
then presented this first woodblock copy of a Tripitaka printed in Japan to the emperor.
According to the official biography, the emperor received the volumes with great pleasure
and praised the quality of the workmanship and the magnﬁtude of Tetsugen's accomplishment.

"The volumes of the Tripitaka are as numerous as this, and yet they were well printed. One

154 Each woodblock has four pages of text, two pages carved onto each face. The blocks are
about thirty-two inches by ten inches and three quarters of an inch thick. According to literature
distributed at Hdz&-in, it takes a team of five expert printers to print and bind an entire set.

155 Yuiroku, vol. 2 T, pp. 292-30b. Akamatsu provides a yomi kudashi with annotations in
Tetsugen zenji kana hégo, pp. 55-61.
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must regard {Tetéugen's] resolve as firm and sincere. Truly he is a meritorious servant of the
Buddhist teachings and will reap good fortune in his future life. Such distinguished service
to the court is unprecedented.”'™ Gomizunoo eventually dedicated his copy of the Obaku-ban
to ShémydHi, the temple dearest to him.

By 1681, four more complete editions were ready for presentation. Tetsugen dedicated
the second copy to Ishé-ji B BB ¥ in Ise as an offering to the kami Amaterasu. The third was
intended for the Tokugawa bakufu, although Tetsugen was never able to present it himself.
He gave the fourth copy to Lord Hosokawa, daimyé of Higo, to repay his kindness over the
years. Finally, Tetsugen dedicated the fifth copy to Yin-ytan at Obaku-san Mampuku-ji.
Tetsugen’s assistants kept a register, known as the Daizokyd shokyo sdché AEEEE H
Ji€, in which were recorded the destinétions by province and temple of the first four hundred
complete editions and the partial printings made during the same period. The register basically
covers the years when Tetsugen and his disciple Hoshi were alive and managing the
operation.' Later generations kept similar records, and the officials at H6z&-in today estimate
that something over two thousand complete or partial editions were produced during the two
hundred year history of the Obaku-ban.

Tetsugen proceeded to Edo in 1680 in order to officially present his edition of the
Tripitaka to the Tokugawa bakufu. Just as he had done for the emperor, Tetsugen composed
a memorial essay in Chinese for the shogun, the Jé daizékyé so t KB #:, which he
planned to attach to the shogun's copy. Because he was awaiting permission to present the
volumes, Tetsugen dated the essay only with the year, 1681, leaving the month and date
blank. But although Tetsugen remained in Edo throughout the entire year, his petition was

not accepted. Obaku scholars theorize that the bakufu may have hesitated over his request

156 Minamoto, op.cit., pp. 371 and 354.

5" The entire text of the Daizékyd shdkyo séchdis reproduced in Akamatsu, Tetsugen, pp.
247-271. The first five dedicated volumes are listed separately at the beginning. The listing then
proceeds province by province.
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because they had funded the Tenkai edition just a few decades earlier, but the actual reasons
for-the delay are unknown. Scholars maintain that Tetsugen's manner of address in the two
memorials showed far greater respect for the emperor than for the shogun.'® Akamatsu
_ suggests that this relative disrespect for the shogun may have contributed to the delay, but it
is unclear how or when the bakufu would have seen the memoriali addressed to the emperor.
in any case, Tetsugen lefi Edo for the last time early in 1682 without completing his mission.
After his death, his disciple Hoshil took it upon himself to complete his master's task, but he

too failed on his first attempt. The bakufu finally accepted its copy of the Obaku-ban in 1690.

Tetsugen's Social Welfare Acﬁviﬁes

Throughout his career, Tetsugen performed a variety of services for lay believers, some
of which can only be described as social welfare activities. Buddhism encourages two distinct
patterns of service: lay believers should provide compassionately for the physical needs of
their neighbors as a natural outgrowth of their own religious practice, while Buddhist monks
should serve the religious needs of other sentient beings. Within Buddhist societies, this
typically leads to refationships of m;JtuaI aid between lay Buddhists and members of the
monastic community, in which the laity supplies the monks with food, clothing and other
essentials, and monks reciprocate by teaching the people. By the very act of accepting lay
donations, monks offer believers the opportunity to build merit, an important element of lay
Buddhist practice. Tetsugen fulfilled the more conventional monastic functions vis-4-vis lay
believers by instructing individuals through private meetings and Dharma lessons (hégo i

£Z), lecturing in public, and providing lay people with the possibility of participating in the

158 Several scholars make mention of this, including Shimoda, op.cit., p. 248, Akamatsuy,
Tetsugen, p. 275, and Minamoto, op.cit., p. 149. In examining the documents, one finds that in his
memorial to the emperor, Tetsugen used the expression B {¥38 Y IR1E IR 2 Shinsd Doko seikd
seikyd tsutsunde (submitted with sincere fear and reverence by the loyal monk Déké), while in his
memorial to the shogun he used # T #RHR 7248 Shamon Tetsugen kydko tsutsunde(submitted with
fear and reverence by the monk Tetsugen). The former dees appear to be more formal.
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meritorious project of printing the scriptures.

By virtue of théir religious merit, Buddhist monks had other capabilities to serve the lay
community. They regularly performed the memorial services for the deceased, and were
sometimes called upon to help the sick or those possessed by spirits through prayers of
intercession. In one notable example, described in the official biography, Tetsugen relieved
the suffering of a deceased woman whose vengeful spirithad possessed a relative. '*® Of
course, such activities can still be understood as meeting the religious needs of others.
However, Buddhists did not necessarily draw the somewhat artificial distinction between
physical and religious needs. In extraordinary situations, the monastic community might well
have provided other sorts of services based upon its members' technical expertise in non-
religious fields, their ability to harness broad social support for a project, or their ties to the
secular authorities, Japanese monks participated in projects such as building bridges,
reclaiming arable land for farming, and other secular activities, Tetsugen likewise sought to
alleviate physical suffering, when it was within his power to do so. For example, in 1665,
Tetsugen held a ceremony in which he used a dharan/ from the “Sdramgama suira to bring
rain during a drought in Kyushu.'®® Specific examples of this type of work mentioned in the
biography probably represent numerous events of a similar variety left unmentioned.

In the closing sections of the official biography, Héshil wrote a short description of his
master's accomplishments, praising his intellectual abilities, his deep understanding of
Buddhism, his skill as a master with disciples, and his compassion for lay people. In this
context, Hoshi lists without details a number of social welfare activities which Tetsugen had
carried out.

[Tetsugen] distributed food and clothing to the poor and satisfied each one's
desire. He provided medicine for the sick without leaving them alone in their

159 Minamoto, op.cit., pp. 369 and 348-349.
1% ibid., pp. 368 and 342-343.
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homes. When he saw an abandoned child on the road, he would entrust it into
someone's care and have him feed and rear the child. When he encountered
prisoners on the road, he would petition the authorities to request their
release.161

There is no historical data to illustrate how Tetsugen cared for abandoned children, although
this task did often fall to Buddhist monks. As for petitioning officials for the pardon of criminals,
Héshha mentioned earlier in the biography that Tetsugen had intervened with the authorities
and successfully petitioned to have ten death sentences commuted. Hésh illustrated this
with one outstanding example, which also appears in external sources: A servant in Osaka
had falsely accused another of poisoning their master, and the authorities had jailed the
accused. Tetsugen appealed for the servant's release, offering to bear the punishment
himself if any concrete evidence of the man's guilt were to surface. As aresult of Tetsugen's
efforts, the authorities pardoned the servant and freed him. External evidence verifies that
Tetsugen became involved. He was not universally applauded for doing so. A passage from
the Wakan faihei kékiF1EEK 750 criticizes Tetsugen for his interference in the workings
of justice.
Although Buddhism is widely regarded as philanthropic, pardoning terribly evil
people is just second guessing Amida. Recently, a monk made it his business
to have just such a wicked person pardoned. By doing so, he injured the
[workings] of government. If one's sympathy and pity arise from friendship, then
that is fine. But when one wishes to pit one's own law against that of the brilliant
government, then that must be regarded as a sickness. Last year in Osaka,
Settsu [province], there was a case of a servant poisoning his master. At that
time the servant, brazenly thinking that he could take everyone in, had his father
consult with the monk Tetsugen. Tetsugen did not inquire about the serioushess
of the crime, but devised a clever plan and had the death sentence pardoned.
What sort of person is this Tetsugen? Heis a follower of the Obaku menk Yin-yiian

who schemed along with his followers. Doesn't he realize tha? you can't pardon
every criminal? | just heard about this and can't stop thinking about it.”

Tetsugen's Work in the Famine of 168i-1682

%1 |bid., pp. 372-373 and 362.

82 Wakan taihei k6ki, quoted in Yoshinaga, op.cit., p. 116. The text is otherwise unidentified.
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While Tetsugen waited in Edo in 1681 for the bakufu to officially accept his woodblock
edition of the Tripitaka, a terrible famine ravaged the entire Osaka /Kyoto region. According
to the Eiran gydjoki , Tetsugen heard of thé famine in the first month of 1682, and decided to
return immediately to Osaka to undertake the direction of a famine relief project. Tothat end,
Tetsugen approached one of the daimyé well known to him and borrowed a large sum of
money, one thousand ryé of gold, before leaving the capital.'®™ He then returned to ZuiryQ-ji
in great haste, traveling day and night for ten days. He set up a food distribution center at his
home temple, and word soon reached the hungry throughout Osaka that they could come
there daily for assistance.'*

Our k'nowledge of Tetsugen's work during the famine is quite detailed thanks to his own
dramatic account of it. Within a month of his return to Osaka, Tetéugen could see that the
famine was so extensive that his resources would not sufiice for long. He wrote a lengthy
letter beseeching a wealthy merchant in Edo, Yamazaki Hanzaemon {11 ¥4 &9 ,"* to
donate additional funds. ' The letter is an invaluable resource of information not only about
the famine and Tetsugen's social welfare work, but also as an aid for understanding Tetsugen's
attitudes regarding the Buddhist principle of compassion. The following is a translation of the
letter in its entirety.

| shall write just a few lines. [l hope tﬁat] you are still in good health and have
been taking good care of yourself. As | said in my last letter, | reached the
Kyoto/Osaka area without any problems along the way. | began distributing alms
on the 13th day of the [secend] month, and since yesterday, the 21st, | have

been lecturing on the Awakening of Faith. | am pleased to say that all the
arrangements have gone well. '

% The identity of the daimyé is not given in the Eiran gydjdki, but it was mest likely Lord
Hosokawa, the lord of Higo who had heen very genercus to Tetsugen and other Obaku monks.

154 Eiran gyojéki, as quoted in Shimoda, op.cit., p. 20.

© 1% Yamazaki was one of Tetsugen's patrons from the Tripitaka project, but little else is known of
him.

168 Minamoto, op.cit., pp. 321-333
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Due to the decrease in alms-giving throughout the area, these are troubled
times for the beggars. Since we have been distributing aims, we have been
able to help many pecple: on the 13th, about 2,000, on the 14th, 6,000, and
since the 15th, 10,000 people [each day]. To date, we have been able toreach
more than 20,000 people.

| do not have the resources at hand to continue to meet these tremendous
expenses. But, if | were to stop giving alms, they might all die of starvation. So
even if | have to sell the temple or chop off my fingers to give them, | must not
stop.

People with good intentions [of helping the destitute] are scarce, but we do
not lack for scarcity. During this period, we took a break from alms-giving one
day because it was raining, and even then the pecple seemed greatly distressed.
There are those who steal the dregs of the shéchéand eatit. Rice bran flour is,
of course, considered a great delicacy. There are some who take barley, make it
into flour, and eat that. - Those who cannot even manage this sort of thing are
the ones who will die of starvation. | have heard that tenants cry all day and all
night that they are starving, so even the landlord class is in trouble. Since |
started giving out alms, the [tenants] have not ceased their weeping, and even
their landlords are satisfied [that they cannot pay the rent]. | am pleased that
charity of this level is helping many people.

However, with such large crowds [coming to the temple for food], evenif |
were to ladle water from the Yodo River to distribute to them, | could not continue.
With the number of people in distress now approaching 20,000, | can see that
more than half would starve to death, so neither can | stop. | will certainly try,
somehow or other, to continue for another 30 to 50 days. Therefore, since
yesterday, | have done my best to give my usual talk to teach the Dharma, but
without much success.

Since last year, [my disciples] have been cookmg rice gruel and giving out a
few sen, whatever was appropriate for each individual. Somehow the days have
piled up, and with the divine protection of the dragon king, one half to one third
[of the people coming to the lectures] could confribute alms. In this way, we
have saved a great many people, and now | am asking to borrow a little money
from you. f | were toreceive 200 rydfrom you, then | could not only reach Osaka
as | have described, but even reach out into Kyoto a little bit. These activities are
still recent and | have just begun [preaching] yesterday, so | have not been
readily able to extend my reach to Kyoto, However, if | can make something of
my work here, 1 would like to be able to go to Kyoto and help the people there.

If it were scmehow possible to have from you the amount of funding you
pald towards the Tripitaka, | can tell you that it would be a remendous help. With
|ust what | have now, even if | have to borrow some money, | won't let things slip
in Osaka, but | cannot extend my reach to Kyoto. If | were to distribute alms in
Kyoto with my current funds, | don‘t know that | would have any resources left
after five to seven days.

Since this sort of occurrence is rare in one lifetime or even two lifetimes, | ask
that you give rise to a great belief in your own Buddha nature and send me
funds in the amount of 200 ry8 as mentioned above. | would like to initially

~ borrow 100 ryd from Kisaemen'®’ here in Osaka. Il ask that you send [that
amount] to him later, Although | imagine thal raising funds will be difficult even

157 |dentity uncertain, although from the context he appears to be an associate or relation of
Yamazaki Hanzaemon residing in Osaka.
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for vou, the situation here is beyond endurance, so | have asked this of you.

Among those who gather here [to receive alms] only one in one hundred is
abeggar. Therest are all townsmen or farmers from the rural aireas. Last year
when we gave out gruel there were three to four thousand, or five to six thousand
at the very most. Even then it is said that as many as ten to fifteen dead bodies
would turn up each day.

As for the distribution of alms that we do hore, handing out small sums of
money has been successful. It is even more convenient than the rice gruel, so
people who did not participate before do now. The first day we had enough to
give something to everyone, and such has been the case until yesterday, the
21st. However, we cannot extend ourselves any more. After today they will
receive one goof rice. There is no convenient way to distribute it, so we wrap it
in thick tissue paper. The monks started yesterday and did not stop; they gathered
together and wrapped packets through the night until this morning. They wrapped
some thirty bales of rice. Everyone ended up wiin blisters on their fingertips and
laughed that this ‘would make doing anything else difficult. The thirty bales were
not nearly enough, but since we couldn't wrap any more, we gave the others
five sen each and sent them off. Although it was only paper money, it was still a
vast amount. | have asked the people to start bringing containers [for the rice]

- starting tomorrow.

As the situation deteriorates, and | see it before my very eyes, | feel that |
must continue doing this at all costs, even if it means chopping off my fingers
and breaking my bones to give as alms. |t is difficult to explain the situation in
words. Some of the people are nearly 70 or 80 years old, but they find it hard to
give up their lives, so they [come} leaning on staffs. Others are children of three
to five years who are dragged along by the hand by their mothers. Some wear a
begging bowl [strapped to their chests]; some wear only straw matting. Some of
the sick and the blind have not washed their hands once in a year's time; their
hands look as if they have seven or eight layers of lacquer on them. Some
haven't eaten in ten days and [their bellies] have become swollen and distended.
Others have grown so thin that they are nothing but skin and bones. Truly, it
seems that the realm of the hungry ghosts has appeared before my eyes and
that these human beings are living in heli. The sight of them clutching what they
have received reminds'me of Maudgalydyana's mother whio was iri the realm of
the hungry ghosts grasping at the bowl of rice [her son] had brought her.®® |
have been pushed about by the large crowds; the sound of them crying out
reverberates to the heavens, and the shouts of "Give me some! Give me somel"
shake the mountains andrivers. The foot fraffic on the road is, as they say, more

. 158 Maudgalyayana (J. Mokuren Ei 3#), sometimes called Kolita, was one of the ten great
disciples of the Buddha, known for his supernatural pewers. . It is said that the Obon festival
commemorates his efforts to alleviate the suffering of his deseased mother, related in the Ura bon gyé
FEW EAE, T. 16, no. 685, According to the tradition, Maudgalyayana used his supernatural powers to
search for his mother in hell, who was suffering the fate of a hungry ghost. When he found her, he
offered her a bowl of rice, but it burst into flame and she could not eatit. He consuited with the
Buddha. The Buddha then established the festival to be held at the end of the summer retreat, on the
fifteenth day of the seventh month, when those wishing to sooth the hunger of relatives suffering in
hell were to offer food to the sangha. The Ura bon gyé is believed to have been originally composed in
China, although tradition says that it was translated from Sanskrit by Dharmeraksa (i£5% J. H8go)
between 266 and 313,
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numerous than the ants visiting Kumano. There are more lice on their bodies
than sesame seeds at an oil shop. If we thrust ourselves into the throng a litile
bit to keep them from pushing, the lice move onto our robes like suspended
sesame seeds. When | myself tried to distribute alms, fifty of those lacquered
hands grabbed and pulled at my own. Their foul stench striking one's nostrils
cannot be described.

Although at first we had two entrances, they rushed at them too hard, so we
use four. The speed of the distribution is such that this must be what a tengv's
nest isfike.'® Even with four entrances, it is still too restricted and they rush the
[gates]. Starting tomorrow we will iry using six. Originzlly we had a fence made
from bamboo poles and stakes measuring four to fivs sun [5-6 inches] across,
but they pushed it over with one shove on the morning of the 15th. Héshi
thought that we should put eut the heikan'” until we could get the fence firmly
[repaired], and he told some younger monks to do so. On the morning of the
16th, while | was absent, [some people] pushed it down and [crushed] 14 or 15
people who appeared dead. Some of them revived and were given a stimulant
to drink and sprinkled with water until they started breathing a little. Then they
were fedrice gruel. Although nearly ten of them recovered, the other six or so
died. It was pitiful. Just when we thought we had enough money, suddenly a
million people were trampling each other to death. How much further can things
deteriorate? When | returned, I was shocked [by what had happened], but it
couldn't be helped. Since then, the numbers continue to increase, and we have
taken various steps. We built fences in several locations; we put up fence posts
as big as logs and lashed on large bamboo, about a foot in diameter, sideways
just like for water barriers and horse guards. We have made the [entrance] as
narrow as passible so that pecple [must enter] single file. We have used our
wits and common sense to keep the people from pushing each other to deai.
If 50 to 60 of our young menks were to try to hold back the rising tide of people
who come each morning and evening to eat, they would probably be trampled
and killed by the beggars. | don't think that even 300 or 500 foot soldiers would
have been able to prevent it.

Truly this is a case of [too many people] for the blanket toreach. Although in
our hearts we are eager to continue, we have not the means at hand.

Even if you could accumulate 1,000 or even 10,000 coins in your storehouse,
storing them in your coffers would be pointless. However, if you give alms at a
time like this, you wiil have merit for countiess kalpas into the future which will
become the basis for Buddhahood. Due to hard hearts that are closed up tight
and idle, the world is a shameful place where even giving alms to others causes
jealous slander. Isn't it a pity that just such people will be born as beggars or fall
into the realm of the hungry ghosts?

| ask that, if at all possible, you use your skills to raise the money | have
requested. | cannot write more, but | have said only one part in one hundred of

159 Tengu X% are mythical beings depicted as having human form with wings and extremely long
noses, regarded as the guardians of the mountains and forests. Generally speaking, they are
portrayed as the enemies of Buddhism, since they kidnap monks and corrupt them. They also are
said to kidnap children, usually appearing in the form of a yamabushi LLi {R (mountain ascetics). See
Blacker, pp. 181-185.

70 Heikan BABA a marker set out at the gate to indicate that the teraple is closed to outsiders o
placed by the entrance to a hall to indicaie that zazen is in progress.
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my thoughts.
Yours sincerely, Tetsugen
Dated the 22nd day of the 2nd month
To Yamazaki Hanzaemon and company
Please give my regards to your wife, to Kisaesmon and to the people in town. In
haste.

Tetsugen's letter is an unusual document for a number of reasons. First, Tetsugen
described the suffering that he witnessed in more graphic detail than one would normally
expect to find in a Japanese account. Rather than employing the more typical style of
-suggestion, Tetsugen paints both the suffering and the filth in gruesome detail. One may
speculate that he hopad to franslate the horrors that he himself had seen so accurately that
the images would likewise move his patrons in Edo and motivate them to donate generously.
Second, stricken by the urgency of the situation, Tetsugen made direct, even blunt requests
for funding. He mentions the specific amount needed no less thaﬁ three times, twice directly
and once with the indirect reference to the amount previously donated for the Tripitaka.
Although this directness may not sound strange in translation, itis highly iregular in a Japanese
context. It would almost seem that Tetsugen wished his patrons toregard feeding the destitute
in such an emergency situation to be analogous to producing the Obaku-ban itseif.

In the letter, Tetsugen illustrated his own dedication to saving the destitute with graphic
expressions of determination. He expressed.his intention to continue even if it meant selling
his temple or offering his own flesh and blood as alms. Accordingto the more popular accounts
of Tetsugen's social welfare work, he placed the immediate needs of people in distress ahead
even of his dedication to printing the scriptures, and used funds intended for the Tripitaka
project to feed the poor. While this may not be historically accurate, it does convey the
intensity of his commitment. In the end, Tetsugen did, in a sense, offer his life to the cause,
dying during the relief efforts before the famine had begun to ease.

As Tetsugen indicated in his letter, he started distributing alms on 1682/2/13, as soon

" as hereached Zuirvl-ji. He began lecturing on the Awakening of Faith on 2/21 in order to
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raise additional funds, following the general pattern of lecturing in the morning and then
distributing food and money after the noon hour. According to his own estimation, he and
his disciples were then feeding 10,000 people each day. This continued for only 2 week
before Tetsugen himself fell ill on 2/29. He continued to lecture as usual for as Iong' as he
was able, but his iliness soon made that impossible. Within a week he had taken to his bed
" never to recover. We do not know for how long his disciples continued to feed the hungry,
nor do we know how Yamazaki responded to Tetsugen's letter. Tetsugen died in the midst
of the famine, at a time when the common people in the region had come toregardhimas a
sort of living Bodhisattva sent to save them.””' They paid tribute to him by attending his
funeral in large numbers. If we are to believe the official biography, mere than 100,000
people attended the ceremony on the day of his cremation, and “the sound of their wailing

shook the forests."'”

Tetsugen's Final Instructions and Death

We do not know the nature of Tetsugen's final illness; the official biography provides no
description of it at all. Given that Tetsugen and his disciples were working among the poor
and destitute, it seems likely that he contracted some disease associated with the famine.
Natural disasters and famines were almost always accompanied by epidemics of communicable
diseases of various sorts, and Tetsugen and the others came into close physical contact with
hundreds of people each day in the process of distributing aims. -e know from other accounts
that approximately thirty of Tetsugen's one hundred disciples also took ill at about the same

time, and that four or five of them died as a result.”” Tetsugen grew progressively weaker,

'7% According to Hosh, the people called him &yiisei no daishi $  # A . Daishiis one of the
many epitaphs for a bodhisatt_va, commonly used for Kannon. Minamoto, op.cit., pp. 371 and 356.

172 bid., pp. 372 and 358-359.,

173 Zen‘aku jamydron, as quoted in Akamatsu, Tetsugen, p. 339-340.
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gradually taking less and less food and drink. As the iliness grew more grave, he refused the
medicines urged on him by doctors, accepting that the illness would be terminal.

On 1682.3.7, Tetsugen summoned his closest disciples to divide his property among
them and give them his final instructions as was customary. According to Hoshi, Tetsugen
said to them, "My work [in this life] is aimost finished. With good fortune, you will prosper
through the years. Be careful not to become entangled with worldly affairs. Just continue on
the Way with each thought and investigate the Great Matter. A person who does this is my
disciple. Printing the Tripitaka is the way to spread the Buddha's wise commands. Therefore,
| endured great suffering throughout my life [for its sake], and now it is completed. If you
would obey my wishes, then see to it that [the Tripitaka] is transmitted forever.""* Tetsugen
was more concerned that his discipies continue in the ongoing process of printing, binding
and distributing the scriptures throughout Japan than that they preserve his own teachings.

. He did not name a Dharma heir on his deathbed as many masters taken ill so suddenly would.
Instead, the Obaku-ban was the only Dharma that Tetsugen transmitted.
On the 22nd day of the same menth, Tetsugen wrote a final verse and passed away
peacefully. The verse read,
Fifty-three years of falling down seven times and stumbling eight times.
| mistakenly preached about wisdom,
And my sins piled up to the heavens.
Peacefully floating through the sea of the lotus treasury'™, ’
| tread across the heavens through the waters.
According to Hash(, Tetsugen fulfilled his own prophecy, made in Edo less than three months

previously, that he would die by the end of Spring. The body was cremated on the third day,

with many high ranking monks and masses of the common people attending the services.

174 Minamoto, op.cit., pp. 371 and 356-357.

7 Tetsugen wrote the characters 3% ¥5{f§ kezokai, literally meaning the sea of the lotus
treasury. This expression does not exist in the Buddhist literature, but is reminiscent of the term FERx
5% (an abbreviation for rengez6 sekai % i it 5 ) which has the same pronunciation. The latter term
is often used in reference to Amida’s Pure Land.
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Tetsugen's remains were eventually buried in the Western corner of the grounds at H6zé-in,
expressing his disciples' belief that the master would never forget the Tripitaka.'™
Aithough Hash{ did not mention Tetsugen's instructions for the continued maintenance

of his temples, Tangen, the disciple who later rejected Obaku and wrote critically of Tetsugen
and Hoshii, explained his understanding of Tetsugen's wishes on that score. Tangen claimed
that instead of establishing his lineage by transmitting his Dharma to one o more advanced
disciple, thus placing his temples under a Dharma heir's guidance, Tetsugen preferred to set
up his eight temples as heisdji {8 5, that is, temples where no monk has attained the rank
of master. According to Tangen's account, Tetsugen decided that he would not transmit his
Dharma due to his own sense of unworthiness. Tangen observed,

Throughout his life, [Tetsugen] was, without pause, constantly preoccupied with

lecturing and printing the Tripitaka. Although he did this for the sake of the

Dharma, his own careful practice and true understanding were deficient,

notwithstanding the high reputation and fame of his teaching style. Therefore in

his dying verse, he expressed his frue feelings with the line, "Fifty-three years of .

falling down seven times and stumbling eight times".... He said that in the end

he could have made H&shii, Jikai and Unshil his Dharma heirs, but he feared

that this would diminish the virtue of previous masters, so he did not.'”’
Tetsugen refrained from naming an heir to preserve Mu-an's line from any deterioration from
his own shortcomings as a master.

" In assessing the relative value of Tangen's cbservations, there are a number of factors
to bear in mind. First, Tangen was a disciple of Tetsugen for many years, having joined him at
the time of Tetsugen's first lecture series in Edo in 1669. He had the opportunity to observe
firsthand Tetsugen's work and practice over a period of about twelve years. Tangen was
present at Zuiryl-ji when Tetsugen lay dying, although he was not a part of Tetsugen's inner

circle of disciples. He remained a part of the Zuiryli-ji community for several years after

Tetsugen's death. He, thereiore, had direct experience on which to base his observations

178 Ibid., pp. 372 and 357-359.

77 Zen‘aku jamydron, as quoted in Akamatsu, Tetsugen, p. 347.
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about Tetsugen and his assembly, On the other hand, Tangen wrote the Zen‘aku jamyéron
explicitly for the purpose of discrediting Hoshii, who emerged as the new leader at Zuiryi-ji.
Tangen penned the work sometime after Héshii had expelied him, and Tangen had
permanently broken with Obaku. For this reason, one may assume that his accoﬁnt was
heavily biased against Héshl. While this does not necessarily mean that he fabricated the
whole ‘episode of Tetsugen's dying instructions, he would certainly have presented whatever
he knew of Hoshi in the worst possible light. Discrediting @ monk by disparaging his master
would not have been an unusual response. Moreover, Tangen did not clairs tc have been
present when Tetsugen gathered his closest disciples to explain his last wishes; he maintained
that Tetsugen only revealed his decision to cut off his Dharma line to his three dearest disciples,
including Héshil. Tangen did not hear Tetsugen's explanation himself, and his version is in
direct conflict with Hoshi's, the only eyewitness account recarded. We are therefore faced
with balancing the merits of one account written to discredit the leading disciple and his
master, and the other written to praise Tetsugen and preserve the reputation of his dis.ciples.

There is, in fact, one letter from Tetsugen addressed to Hoshii which sheds some light
on Tetsugen's attitude toward his disciples and the matter of bestowing inka on any one of
them. Unfortunately, although the letter is a New Year's greeting sent to Zuiryi-ji while
Tetsugen was away, it is otherwise undated. The content suggests that at the time of its
writing the Tripitaka project was either completed or near completion, and that Tetsugen was
already contemplating his approaching death. Therefore, itis possible that he composed it in
Edo in 1682, a few months before his passing. However, there is no concrete evidence to
definitively establish the date. In the text of the letter, Tetsugen indicated that he was indeed
seeking a worthy Dharma heir and, at the same time, expressed some regrets about his own
attainments. He lamented in his opening remarks, "My one concern is that my Dharma will

decline like a temple in the fate autumn. [f only | could find one person or even half a person
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who possesses the eye of Zen practice."”® The sentiment expressed here does not suggest
dismay with himself or his own unworthiness to transmit the Dharma, but rather a concern for
his disciples' progress or lack thereof. Tetsugen indicated that the basic problem with Zen
practitioners in his day was that they lacked the quality of selflessness, they "seek only their
own enlightenment and spiritual growth, and thereby fall into the dark deman pit [of nihilism].""”®
In Tetsugen's opinion, just the opposite was true of Hosh{i whom he regarded as a truly rare
individual. In the body of the letter, Tetsugen wrote what amounts to a hégo, or Dharma
lesson, encouraging Héshtl to persevere in his practice and take the final and crucial step
toward enlightenment. Then in his closing remarks, Tetsugen became self-reflective.
Although | have not yet attained the land oi the ancient [masters}, stili | have
not deteriorated into the rut of today's [masters]. My only regret is that the
responsibilities for printing the Tripitaka has been heavy and making the books
has been complex. | have been pulled by karmic connections and have not
attained freedom. Now | am old and for the first time | realize my mistake.
These comments may well have been the basis for Tangen's remarks about Tetsugen's
assessment of his own attainments and his regrets about his laxity in Zen practice over the

years. However, the letter does not support his contention thathetsugen had determined

not to name a Dharma heir regardiess of his disciples’ progress.

Tetsugen's Disciples

Most of Tetsugen's disciples stayed on at Zuiryﬁ-ii or H6z&-in in the years immediately
following Tetsugen's death and cohtinued Tetsugen's work as he had wished. There is no
indication in any of the sources that Tetsugen explicitly encouraged his disciples to seek the
guidance of another Zen master, such as Mu-an. This would have been the normal practice

for them, in any case. We know that Hashil did turn to Mu-an. and that he became Mu-an's

178 Akamatsu, Tetsugen zenji kana hégo, pp. 85 and 87.
" |bid. pp. 85 and 87.
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Dharma heir a few year's later in 1684. This elevated Héshi in the lineage from Tetsugen's
disciple to his Dharma brother, but Héshil continued to revere Tetsugen throughout his life
as his former master. Although Tetsugen could not technically be ac;epted as the founder
of the Zuiryt line, a lineage officially traced back to Mu-an through Hésh(, Hshi and the
' others saw to it that Tetsugen was honored nonetheless. Even today, Tetsugen's image is
given preeminence over Hoshi's at Mdz6-in. Hdshl took it upon himself to complete
Tetsugen's final, unfinished task in the Tripitaka project by officially submitting the Obaku-ban
to the bakufu officials in Edo. He also honored his former master by editing the Tetsugen
zZenfi kana hégo and the Yuiroku, a short collectién of Tetsugen's other writings, in 1691. He
later wrote the official biography in 1714 to mark the thifty—third anniversary of Tetsugen's
death.

After Hosha became a Zen master in his own right, he assumed a position of authority
as the master at Tetsugen's temples. Hoshi thus effectively changed the temples' status
from that of heisdji to temples with a designated head monk, an action which some disciples
felt contravened Tetsugen's dying wishes. While several of Tetsugen's former disciples,
perhaps half of the original number,® accepted Hoshii as their master, others left the assembly
at this time in protest to the chénge. It is sometimes assumed that Tangen broke with Hoshl
at this time, since he wrote of the dispute later; in fact, he rémained within the group for
several years, accepting positions of authority at some of Tetsugen's smaller temples. For
example, Tangen served for three years as the head monk at Sambé-ji = ¥ 3§, the temple
Tetsugen established in honor of his parents at his family's residence in Kumamoto. Tangen
secretly joined the Shingon sect in 1697 and changed his Dharma name at that time to
Shinry6 Rindd B35k 2. As a consequence, Hoshi officially expelled him from the Obaku

sect that same year. His reasons for converting to Shingon are not clear. It was after this that

Tangen recorded his version of life under Tetsugen and Hoshi in his Zen‘aku jamydron,

180 Akamatsu, Tetsugen, p. 348,
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which appeared in 1701,

The Continuvation of the Tripitaka Project

Tetsugen's disciples fulfilled their master's final wishes, and the Tripitaka project
continued to prosper. Under the guidance of Hoshl, Kyddé, and later generations of abbots
in the ZuiryQ line who managed the work at H6z&-in and the Inbd, a few selective titles were
appended to the original set of woodblocks, primarily Obaku sectarian texts including works
related to Tetsugen. Printing activities remained in full swing well into the modern era, until
the Obaku-ban was superceded by the Taisho edition of the Tripitaka. For two and a half
centuries, theA Chinese Tripitaka was inevitably associated with the name Tetsugen in Japan.
In the modern period, copies of Tetsugen's edition even made their way to Europe and the
United States, and were used by Western scholars in early studies of the Buddhist scriptures.'®

The original woodblocks have been carefully preserved at H6z6-in where they are stored
in a new structure, specially designed to retard deterioration. Even after generations of
steady use, they remain in excellent condition. Printing does continue today on a very limited
basis. The temple still employs one craftsman trained in the traditional art of printing and
binding who instructs visitors on the history of the woodblocks while demonstrating his craft.
He regularly produces a few of the more popular sutras, especially the Heart sutra, and fills
special orders as they arise. In this way, the temple continues to honor Tetsugen's final
command: "Printing the Tripitaka is the way to spread the Buddha's wise commands... See

to it that [the Tripitaka] is transmitted forever."'®

181 |bid., p. 247.
182 Minamoto, op.cit., pp. 371 and 356-357.



Chapter Eight
The Teachings of Tetsugen

Tetsugen is known principally as the editor and driving force behind the Obaku edition
of the Chinese Tripitaka, and that work must be regarded as his primary contribution to Japanese
Buddhism of the early modern period. In additién, Tetsugen is remembered as a Buddhist
teacher who strove to convey the principles of Buddhist thought and practice to the common
people. By editing the scriptures and making them readily available in Japan, Tetsugen lent
concrete support to one of the major scholarly movements of Tokugawa Buddhism, the study
of the basic and definitional texts of Buddhism. Tetsugen's life work on the Obaku-ban provided
generations of Buddhist scholars access to the most important texts of the Buddhist tradition.
However, Tetsugen believed' that access to the scriptures was necessary not only to serve
the purposes of scholarship, but in order to better serve the needs of lay believers. Tetsugen
stressed the responsibility of Buddhist monks, as the educated elite within Buddhism, to
convey their knowledge to others. During his lifetime, Tetsugén touched. scores of lay believers
throughout the country with the lectures he gave on fund raising tours. After his death, he
continued to have some influence through a small corpus of his written works which were
published and circulated. These texts were prepared by his disciples, and portions were
appended to the Obaku-ban as additional volumes. In particular, Tetsugen's largest piece,
the Tetsugen zenji kana hégo, was known throughout the Zen world énd can be seen as
Tetsugen's contribution to the growing corpus of vernacular Buddhist texts that developed
during the Tokugawa period. Tetsugen thus participated in another vmaior movement that
characterized Tokugawa Buddhism, the fostering of Buddhism on the popular level among
the lay community.

This chapter will look at Tetsugen's work as a popular teacher by first placing him in the
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géneral context of the growing movement of popular Buddhism. Tetsugen was by no means
unique in his dedication to educating the laity and deepening their understanding and practice
of Buddhism. Many of the important Buddhist figures of the period were equally involved in
spreading Buddhist practice among the common people in addition to their work within the
confines of the monastic community. By viewing his work in this context, the concerns and
methods of teaching that Tetsugen shared with other Buddhist masters as well as those aspects
which set his work apart become clear. We will then examine Tetsugen's teachings, first
identifying and describing the larger themes that characterize his work and writings as a whole,
and then focusing on his major composition, the ,Te{sugen Zenji kana hégo, with a close

reading of the text.

Popular Buddhism in Tokugawa Japan

The Buddhist clergy has always regarded instruction of the laity to be a basic part of
their responsibility; traditionally, lay people provide for the physical needs of the monastic
community while monks and nuns reciprocate by providing for the spiritual needs of the laity.
However, during the Tokugawa period, we find that Japanese monks placed a particularly
strong emphasis on this aspect of their Buddhist practice. if we focus our attention just on
Zen Buddhism, we find that Tetsugen is one among several Zen masters during the early
Tokugawa period, a group which includes among others Takuan S6ho FERESEES (1573-1645),
Suzuki Shésan AV TE = (1579-1655), Ungo Kiyd & 75 i (1563-1659), Bankei Yotaku
IE AR IR (1622-1693), and later Hakuin Ekaku HF3E#3 (1686-1769), who directly taught lay
Buddhists through their sermons or writings. With the single exception of Suzuki Shésan,
these masters held positions in Zen temples and were primarily responsible for training ordained
disciples within the monastic framework. These masters became popular teachers by extending
their monastic roles to incorporate instruction of Iéy people in a variety of ways, sometimes by

accepting individual lay disciples and sometimes by reaching out to a wider audience of common
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people.
\ Unlike the other masters mentioned above, Bankei did not compose written lessons
or even letters for his lay disciples. He did, however, open many of his sermons to the general
public and presented to them his basic teaching about the Unborn Buddha Mind that they all
possessed.” The written accounts of these sermons, preserved by his disciples, provide a
clear idea of the style of Bankei's teaching on these occasions. He used colloguial language
and presented his m.essage with images drawn from the immediate context of the sermon
itself. Bankei does not seem to have drawn upon either the Buddhist scriptures or Zen literature
for his material, although the term unborn (fushd A~ 4 ) was, of course, a traditional Buddhist
expression.? He said on one occasion, "I don't teach people by quoting from the words of
the buddhas and patriarchs. Since | can manage simply by dealing with peoble's own selves,
there's no need..."* Bankei preferred a direct approach to teaching regardless of his audience,
and seems to have presented the core of his teaching to ordained and lay disciples in much
the same manner.*
Other prominent Zen masters of the period used written texts to instruct their lay
disciples, and generally composed their letters or lessons in vernacular Japanese, using the

native kanascript.® Before the modern period, educated Japanese tended to use classical

! The collection of Bankei's sermens can be found in Akao Ryiiji, ed., Bankei zenji zenshd.
In addition there are two English translations: Haskel, Bankei Zen, and Waddell, The Unborn.

2 Buddhist texts commonly use the expression fushé fumetsu R4 53 ("unborn and
unperishing®, or "not arising and not passing away") to express the uitimate reality of things. Althcugh
- phenomenal existences (dharmas) seem to erise and pass away, from the perspective of ultimate
reality, they do not exist. The expression appeers in many texts, including the Heart Sutra(T. 8, p.
848), and is by no means limited o the Zen corpus. '

3 Haskel, op.cit., p. 8.
4 Ibid., pp. xxxii-Xxxii.

® For this reason, the Buddhist lessons on the Dharma written in Japanese are referred to as
kana hégo {44 i 5E (sometimes written kanaji hégo IR % 52 355E). Such writings are often treatedas a
genre, as, for example, in Furuta Shokin's Zenshi kena hégo. Hewever, the style and format may differ

significantly from work to work, with the use of the vernacular being the basic common factor.



268
Chinese in writing letters, scholarly texts and official documents. In particular, Zen monks had
to master classical Chinese in the course of their training, since the practice of kéan was
inexorably linked with the fanguage of its origin. For this reason, the recorded sayings oi
Japanese Zen masters were preserved in classical Chinese despite the fact that the original
sermons would have been given in Japanese. Zen monks in Japan continued to write
predominantly in Chinese down to the modern peried, so that the growing number of vernacular
texts written in the Tokugawa period represented something of an innovation for Zen.® The
movement to produce Buddhist materials for lay believers, in addition to scholarly texts intended
for the more educated ordained audience, was encouraged by the emergence of a thriving
publishing industry and the concomitant growth in literacy on all levels of Tokugawé society.
For the first time in Japanese history, a large segment of the population was both willing and
able toread popular literature and religious texts alike written in the vernacular, and Zen masters
responded to this potential audience.

For the most part, Zen masters tailored their message to suit the audience, using
language and images familiar to the lay disciple(s). The Buddhist tradition regards such variable
usage as a form of expedient means, and Buddhist masters sometimes attained high reputations
for their skillful use of such devices. For this reason, it is not unusual to find texts written for
beginners in which a master used a bare minimum of Buddhist terms while in another context
the same author made extensive use of technical terms and references to the Zen corpus.
This form of expedient means is especially obyious in the writings of Hakuin. Hakuin wrote
letters and composed Buddhist lessons. (hégo) for individual disciples which were then
circulated among wider groups and later published for the general public. In letters written to
government officials, such as the lefter to Lord Nabeshima or to lkeda Munemasa’, Hakuin

used the language and images of Confucian thought with only occasional references to

® Furuta, Zensh(i kana hégo, pp. 1-3.

7 Yampolsky translates these two letters, Zen Master Hakuin, pp. 29-73 and 181-222.
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Buddhist scrip@ures or Zen masters. For 6fficia|s trained in the Chinese classics and working
within the world of samurai government where Confucian philosophy remained the dominant
intelfectual force, Hakuin had chosen the appropriéte vehicle to convey his ideas. In letters
that Hakuin wrote for monks, nuns or “lay women, however, were replaced by some other
comparable set of references. For example, in his letter to a Nichiren nun, Hakuin expressed
his thoughts in terminology related to the Lotus sutra, the single most important scripture for
the Nichiren sect.’

While Hakuin used language and images that would be familiar to his audience, he did
not leave his readers unchallenged. He addressed them in a manner appropriate to their
religious practice and life, but moved them toward a Zen understanding of reality. In his fetter
to the Nichiren nun, Hakuin commended chanting the title of the Lotus sutra (daimoku ¥
H), saying, “One recitation of the titlé of this Siztra has no less virtue than a single Zen
kdan."" Nonetheless, he challenged the common assumption held by members of the
Nichiren sect that recitation is the only valuable form of Buddhist practice’. Moreover, he
tried to steer her understanding of the Lofus sufratoward a Zen approach by speaking of the
“Siitra without words" as the true sutra'? and explaining his own contention that there is no
Lotus sutra outside the mind."® This practice of pushing disciples beyond their current level

of understanding characterizes the best of the vernacular Zen literature.

¢ Ibid., pp. 86-106.

? Daimoku #8 B, that is, chanting the title of the Lotus sutra, is the primary religious practice
for Nichiren believers. Nichiren taught that in ths final age, salvation was possibie only through
chanting the title using the expression Namu Mydhérengekys T iE P HEEREIR.

10 |bid, p. 95.
* Ibid, pp. 96-97.
2 bid, p. 91.
'3 |bid, pp. 86-87.
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Tetsugen's Teachings

Tetsugen spent most of his career asa Zen monk traveling throughout Japan, preaching
the Dharma and raising funds for his Tripitaka project. His lectures were open to all classes of
people: monks, nuns, and lay believers alike. We know from outside sources and the donation
lists associated with the Obaku-ban that he drew large crowds and thus reached extensive
numbers of peoble on his tours. Unfortunately, we have no written accounts of Tetsugen's
sermons with the exception of the description of his lectures on the “Sdramgama sutra found
in his affidavit concerning the incident at Mori. His remarks in that context are limited to those
issues which had aroused True Pure Land believers' ire, and so even that account is partial.
Without the benefit of textual sources, there is no basis to judge Tetsugen's style of oration;
we cannot know whether he spoke in a formal or colloquial manner, whether he drew examples
from the immediate context or relied exclusively on traditional images. Our knowledge of
Tetsugen's teachings rests upon the small corpus of his written material gathered and published
by his disciples after his death.

Tetsugen showed a willingness to set his teachings on paper, aithough he
subordinated literary pursuits to his primary respbnsibilities related to the Tripitaka project. He
had little opportunity during the years of constant travel to write at any length. Since he died
immediately following the Tripitaka project's completion, just at the stage in his life when he
may have had the leisure time to take up the brush, his complete works form only a slender
volume. Nonetheless, he left behind a varied collection of writings, the bulk of which can be
described as teaching materials. These texts include letters to ordained and lay disciples,
short essays, a number of lessons in Chinese (hégo) which were compiled and published by
Hoshi in the Yuiroku, as well his longest piece, the Kana hégo, a lengthy lesson written in
Japanese and published as an independent volume.

Tetsugen composed other types of texts including poetry, bell inscriptions, and

introductory essays for specific copies of the Obaku-ban, but these materials were not
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pedagogical in nature. Then prose texts can be distinguished from the teaching materials
according to the languagiz employed. When writing for purposes of instruction, whether using
classical Chinese or vernaculer Japanese, Tetsugen used a cleer, direct style of prose. He
set out his arguments in a logical progression that led the reader along to the desired conclusion.
Although he made generous use of technical terms and canonical quotations, he took care to
explain and elucidate the terms and references so that they advanced his argument. By
contrast, Tetsugen employed aflorid style of Chinese in his non-teaching materials, peppering
the prose with obscure references and unusual characters which he left for the reader to
deciphet. In these cases, it seems that Tetsugen was intent upon impressing the reader with
his erudition rather than conveying the teachings of Buddhism. For this reason, the non-
teaching materials are equally uninstructive for the present purposes of elucidating Tetsugen's
teachings, and will not be mentioned further.

Before moving on to describe the basic themes and motifs in Tetsugen's teachings, a
few general comments about his style as & ieacher will serve to illustrate his skill in that role.
First, like any Buddhist rﬁaster, Tetsugen tailored his message to address the needs and
abilities of his intended audience. In the Kana hégo, Tetsugen expressed a self-conscious
awareness that a master must take care to consider how much of the truth can appropriately
be revealed to a given disciple lest the master ihadvertently undermine the disciple's continued
progress. In the section explaining the final hindrances to enlightenment, specifically the
types of confusion that arise in relation to the alaya consciousness, Tetsugen maintained that
even the Buddha faced this basic pedagogical quandary.

Since this consciousness resembles the true original mind, but isn't the original
mind, even the Buddha couldn't easily teach about it to foolish people. This is
because, if he taught that this consciousness itself was the truth, then sentient
beings would stop there, and thinking this [level of aitainment] was sufficient,
not persevere in their practice. [On the other hand,] if he taught that it wasn't
true, then sentient beings would think that everything is completely void, doubt

the existence of the original mind and fall into nihilism. Then they would indeed
be unable to awaken to the original mind. That is what | mean when | say that
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this is a very great matter, and not even the Buddha can easily teach it."
Based on this awareness, one would expect to find changes of emphasis and varying degrees
of difficulty in the lessons that Tetsugen himself wrote for disciples at different stages of Zen
practice.

When comparing the lessons that Tetsugen wrote for beginners and those for
advanced practitioners, one finds just this kind of appropriate variation in language and focus.
In alesson addressed to arelative beginner ir the practice of Zen, the champion archer Hoshino
Kanzaemon £ BF {75 9", Tetsugen used a bare minimum of Buddhist terms, preferring
instead the language of archery to convey a simple message: perseverance in the practice of
Zen, as in archery, will lead to the desired goal.

If archery is your single focus, then you will hit the bull's eye. When your practice
is already fully concentrated, then your hand responds to what you have attained
in your mind. In this way, you will always hit the bull's eye and finally attain the
skill of causing monkeys to cry out [just by lifting the bow} and [be able to} shoot
lice. The way of learning is also like this. When you have a single kéan in your
heart and practice diligently night and day without cease, then your practice will
ripen. When the right time comes and you are fully enlightened, then the mind
that transcends mind is illuminated, the thing that transcends things becomes
manifest, right and left converge at the source, warp and woof meet in the groove,
and on the brink of birth and death, you attain the great freedom.'®
Contrast the terminology and simplicity of this message to that found in lessons for advanced

practitioners, such asin a letter to his leading disciple H8shd, and Tetsugen's ability to employ

skillful means is clear. In writing to Héshit, Tetsugen made free use of Zen terminology and

4 Minamoto, op.cit., p. 254,

'8 Hoshino Kanzaemon £ 5 #7518 ™ (n.d.) wanted to be the greatest archer in Japan. In
1662, he was named the best when he shot arrows in the great hall of Rengesin Sanjisangend6 in Kyoto
and made 6600 hits. In 1668, he was surpassed by Kasai Sonouemon % 75 B 45 1§ who made 7,000
hits. Kanzaemon heard of this, and starting on 1669.5.1, he shot arrows for two days, making 8,000
hits. Although he still had some strength, he decided to hold back s¢ as not to discourage voung
people and thereby weaken the art of archery. In 1687, he was again surpassed, this time by a youth of
15 from Wakayama, Wasa Daihachird 1K /\ ER (1663-1713), who shot 13,000 arrows and made
8,033 hits. Kanzaemon was in the grandstand encouraging the boy. Dai jimmei jiten X A %35 8, vol.
___. {Tokyo: Heibonsha, 1979), p. 509.

16 Akamatsu, Tetsugen zenji kana hégo, p. 91.
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employed numerous images from the Zen corpus which the two men shared as common
knowledge. - Moreover, in that letter, Tetsugen was pushing Héshil to take the final step
towards eniightenment in terms that would have confounded a beginner.

[If vou retain any vestige of the belief in the self,] when you attain enlightenment,
then enlightenment becomes a web of mistaken views, when you complete the
Way, the Way becomes demonic and heretical... when you give rise to
compassion, then compassion becomes attachment to self. It would be better
to slay this self and be unfetitered and unattached.”
Tetsugen refers here to the most subtle of attachments, attachment to the Dharma itself,
which afflicts only the most advanced disciples.

Tetsugen quoted extensively from the sutras in his teaching materiais. Aithough this
fondness for scriptural quotations cannot be separated from Tetsugen's attitude toward the
written Buddhist canon, a topic to be add'_essed directly in the next section, relevant here is
the way in which he used the scriptures. To an extent unusual in the writings of Buddhist
masters before the modern period, Tetsugen quoted directly and exactly from the sutras. No
doubt this can be attributed to his own easy access to the texts as editor of the Obaku-ban.

- Most masters at the time gave rather loose renditions of whatever quotation they had in mind,
conveying the general sense of the passage, often without even specifying the sutra. There
are only a few occasions when Tetsugen quoted from the sufras in such an inexact manner. '®
In addition, Tetsugen consistently named the sutras he quoted rather than using generic
references like "as it says in the scriptures”. As arule, Tetsugen would firstrender the original
Chinese into classical Japanese, and then clarify the quotation with a paraphrase in simple

Japanese. His lectures on the “Sdramgama sutfra, for instance, seem to have been little more

than a paraphrase of the original text given in clear Jépanese followed by a commentary to

further elucidate the meaning of the text.

7 Ibid, pp. 86-87.

'8 It is interesting to note that in those cases where Tetsugen does give inexact quotation, the
sutras in question are the Pure Land sutras which he had studied and memorized his youth. See p. 334,
note 27 (Appendix Two).
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Tetsugen followed the example of Buddhist teachers throughout the tradition in using
simple illustrations from everyday life to teach difficult and sophisticated concepts that the
audience might not otherwise grasp. in some cases Tetsugen drew upon the common store
of images and parables from the Buddhist scriptures, such as the story of the burning house
from the Lofus sutra, the shining mirror, or the example of the water and the waves, which
would have been familiar to much of his audience. He also supplemented this set with images
of his own devising. He used familiar examples like conjuring tricks of magicians and the
behavior of scavengers to express the intahgible ideas of consciousness only and the
interdependence of all dharmas. It is not so much the criginality of his examples as their
effectiveness in expressing Buddhist concépts that marks his work.
Themes in Tetsugen's Teachings

There are a number of major themes found throughout Tetsugen's teaching that
characterize his approach to Buddhist thought and to the spread of the Buddhist Dharma: 1)
his positive attitude toward the written scriptures, 2) his strong commitment to maintaining the
precepts, and 3) his criticism of the Buddhism of his day, especially ¢f Zen Buddhism.
Tetsugen's attitudes on these three issues fit well within the general Obaku approach to Zen
teéchings and were shared by many other Zen masters of all periods and lineages. However,
the balance that Tetsugen and other Obaku masters struck on these basic issues was by no
means the only possible position that Zen masters could validly defend. In many respects,
Tetsugen's position on each issue represents one side in an ongoing debate based on
interpretations of tensions foundin classical Zen literature.

1) Many of the early writings of the school in China show that Zen Buddhiém has at its
root a basic ambivalence toward the written scribtures. For example, a passage from the

eleventh century Tsu-ting shih-ytan #1 JE 38 (J. Sotei jion) reads:

In fransmitting Dharma, all the patriarchs in the beginning used the doctrines of
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the Tripitaka together with the practice. Later, however, the founder Bodhidharma
transmitted the Seal of Mind only, destroying dependence on [the Tripitaka] and
clarifying our Cardinal Doctrine. This is what we mean when we say: "A special
transmission outside the scriptures, not founded upon the words and letters...""®

Although these and similar comments do not absolutely determine a negative attitude toward
the written scriptures as characteristic of all Zen, they have allowed Zen masters to take a
spectrum of positions vis-a-vis the Tripitaka. These range from the more radical views of complete
rejection, sometimes graphically illustrated by masters literally burning sutras, to far more positive
attitudes of reverence for the sutras characterized by the continued maintenance of scripture
recitation and study as a part of Zen monastic practice. That is nct to say that Zen masters who
took the more positive view regarded study and recitation as sufficient in themselves; Zen
masters have always maintained that the practice of meditation and the immediate experience
of enlightenment are the crux of Zen Buddhism.

Tetsugen falls squarely in the category of masters who took a positive attitude toward
the scriptures. Through his life work, he promoted the concept that the truth realized throdgh
meditation and that found in the sutras are one, zenkyd itchifii#;—3%X. Tetsugen never
recorded his understanding of the concept zenkyé itchi directly in his written works, but one
epiéode recorded in his official biography effectively illustrates his understanding of the
relationship between the teachings found in the sutras and Zen meditation.

Someone once said, "Our sect values illuminating the mind and seeing one's

. nature, but [you] master are always preaching on the sutras and commentaries.
Isn't that at variance with the teaching of 'direct pointing [to the mind, seeing
one's nature and becoming Buddha]'?" Tetsugen laughed and said, "Isn't what

you said a little simplistic? Meditation (zen# ) is the water and the teachings

(ky6#%) are the waves. When you seize onto meditation and throw away the
teachings, it is like seeking the water while rejecting the waves. The teachings
are the vessel and meditation is the gold. When you seize onto the teachings
and throw out meditation, it is like casting off the gold and looking for the vessel.
The waves and the water are not separate. The vessel is itself the gold. Meditation
and the teachings are not two things.?®

19 2Z 2: e6c. 10ff. English translation adapted from Miura, op.cit., pp. 229-230.

2 Minamoto, op.cit., pp. 373 and 363-364.
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For those who had progressed sufficiently along the Buddhist path, Tetsugen never advocated
giving preference to the study of the sutras over the practice of Zen meditation; for his own
disciples he encouraged the single-minded pursuit of meditation on their kéan, fully aware
that scripture study was a preliminary element in their monastic training which could not in itself
bring an enlightenment experience. Nonetheless, he did regard training in the scriptures as
thé necessary basis for monastic practice and the fundamental tool for spreading the Dharma
among the laity who could not always undertake meditation themselves.

Tetsugen's attitude toward the scriptures is best exemplified by his life's work of printing
the Obaku-ban, which made the texts accessible to ordained and lay Buddhists alike, in ways
appropriate to their respective roles in life. In his very first essay on the need to increase the
number of ready copies of the Tripitaka in Japan, the Keen no so L3 Dk, Tetsugen compared
the sutras to medicine used by a great physician (the Buddha) and his nurses (the sangha) in
order to relieve the suffering of sentient beings. He famented that "in this country, although
we have had the Buddha and the monks from the beginning, the curative Dharma has never
been complete. How, then, can the people's illness be healed?"®' Tetsugen regarded the
scriptures as crucial for the promotion of Buddhism among the laity. His own style of teaching
concurs with the role set out for monks in the above simile, that of a nurse administering
medicine: Tetsugen lectured directly to the people on the sutras. Although he wrote more
general lessons on Buddhist practice or Zen meditation for specific individuals, his public
sermons were aimost certainly extended commentaries on specific sutras which included
paraphrases or translations ot the Chinese texts into colioguial Japanese. Not only did He
preach, but he made the physical texts of the sutras accessible to scholar monks who had the
skills to read them for themselves in order that they could better play their part in making the
texts accessible to the common people through their lectures.

2) Just as there is a creative tension within Zen thought concerning the status of the

2 Ibid., p. 275.
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written scriptures, there is likewise tension regarding the proper understanding of the monastic
precepts. Nearly all Buddhist schools, including the lineages of Zen, share the common
Vinaya tradition of monastic discipline. In the case of the Zen schools, this has taken the form
of a distinctive genre of literature, the "pure rules” or shingi i #. However, the same movement
within Zen that cautions against reliance on an external Buddha or external scriptures takes
aim at exiernal codes of conduct. For example, the Sixth Patriarch Hui-neng conferred the
“formless precepts” (ZEH 7R musdkal) on his disciples, redefining the related terms in such a

way that he elevated the discussion beyond the literal.

If in your own mind you rely on truth [the Dharma], then, because there is no

falseness in successive thoughts, there will be no attachments.... If in your own

mind you rely on purity [the Sanghal, although all the passions and false thoughts

are within your own natures, your natures are not stained.®
Based on this sort of passage, the tendency to uphold the freedom of enlightenment in
opposition to any external monastic code emerged within Zen Buddhism. In some extreme
cases, this has led Zen masters to blatantly break precepts in order to illustrate their point. Itis
best to bear in mind that these extreme ideas and actions were situated within the context of
monastic discipline. They were intended less as absolute denials of the precepts than as
shockih-g reminders to disciples that even subtle attachments to the Dharma are a hindrance.
Even those Zen masters who stressed the trans-literal meaning of the precepts continued to
use those precepts to govern their monastic life.

As seen earlier, the Rinzai sect in Japan was torn by an eruption of the recurring

dispute over the proper understanding of the precepts early in the Tokugawa period. Once in
Japan, Obaku masters became embroiled in the dispute, which predated their arival. The

Chinese masters attracted to their ranks many Japanese monks who shared their view that the

precepts had to be stricily preserved and agreed that this was the best method for reviving

2Fora dlscdssion of musdkaiin the Platform sutra, see Yanagida Seizan, Shoki zenshii
shishd no kenkyd, p. 153ff.

2 Yempolsky, Zen Master Hakuin, p. 145.
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the Rinzai sect. Their opponents in the dispute were also dedicated to reviving Rinzai, but
favored a less literal interpretation of the precepts. Nonetheless, neither party advocated a
literal rejection of the precepts in practical terms, and both sides continued to live and practice
in accordance with the monastic codes. Tetsugen came to this debate from a distinctive
background for a Zen monk. As a former True Pure Land monk, Tetsugen had practiced
within a tradition that did challenge the precepts on a literal and practical level. We might
reasonably expect that his perspective on the relevant issues was somewhat different because
of his unique personal history.

Tetsugen's strong dedication to strict monastic observance can be seen in his
preference for thg ‘Sdramgama sutra asthe most common topic for his sermons. In lecturing
on the sutra, he gave heavy emphasis to the section of the text that addresses the necessity
of keeping the precepts against sexual misconduct, killing, stealing and lying. Although he
followed the pattern and images of the sutra faithfully, he also expressed something of his

own frustration with those monks who failed to uphold the precepts.

LS YN

. Why is it that thieves don the robes of the Thus Come One, take on the form
of one who has left the home life, and turn the Buddha into an object for saie
and a source of their livelihood. They create all sorts of karma and say itis all the
teachings of the Buddhist Dharma. They maligh monks who are able to practice
the precepts and call that the Lesser Vehicle. They cause countless sentient
beings to err and so cause them to lapse into the avicf hell. One must not take
those sutras that do not reveal the full meaning of the Dharma as one's own
opinion and so cause beginners to err.2*

While Tetsugen was railing primarily against his former True Pure Land colleagues, there lay in
his concern for misleading beginners a warning to other Zen masters against preaching
carelessly about the freedom of Zen.

Like other masters, Tetsugen believed that enlightened beings were free from any
external constraints, because they {ulfitled the precepts as a natural resuit of théir enlightened

perspective. Enlightened beings "have great compassion, they [can look upon] all sentient

24 Minamoto, op.cit., p. 291.



279
beings as their own body, and regard them'as their children."® They therefore cause no
harm to other sentient beings without needing to conform their inclinations to any external -
proscriptions like the monastic precepts. Nonetheless, beginners have not vet attained the
shift in perspective necessary to fulfill the precepts organically, and it could be detrimental to
- their progress along the Buddhist path to hear prematurely about such freedom. Tetsugen
recognized that keeping the precepts was merely a device designed to promote progress
toward enlightenment and not sufficient in itself to attain enlightenment. By maintaining that
keeping the precepts was the indispensable basis upon which to build the practice of meditation
and strive for wisdom, Tetsugen was in substantial agreement with the standard Buddhist
understanding of the Buddhist way.
3) Like many Zen masters of his day, Tetsugen was highly critical of some of his
contemporaries who called themselves Zen masters. He believed that many so-called masters
had fallen into a trap that all Zen practitioners face: having once attained some degree of
proﬁcienéy in meditation, the practitioner may mistake this preliminary stage of realization for
ultimate enlightenment itself and cease striving. In several of his writings, Tetsugen warned
his own disciples against falling into this trap which he regarded as a shallow understanding of
the ultimate truth. For example, he wrote a strongresponse to a lay disciple who had expressed
his realization that, “Birth and death are fhemselves Nirvana. The afilictions are themselves
enlightenment”.
[Your expression] means that there is no deluded mind outside of and apart
from the original mind. That s, the deluded mind is itself the original mind. Views
like this look like the real thing, but they are not yet correct. Those who practice
Zen at the present time often have this kind of view. They seek after reflections
and shadows, and take them to be the true self..*®

Tetsugen saw not only the problems that this shallow attainment irﬁplied for the mistaken

individual, but the ramifications it couild have for others as well if it were not recognized and

% |bid, p. 194.

2 Akamatsuy, Tetsugen Zenji kana hégo, pp. 83-84.
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corrected. If the master were to be taken in by the practitioner's error, then he might seriously
compound it by attesting to the validity of the exberience and so perpetuate the pattern.
"Many of those who teach Zen everywhere take this sickness to be the Dharma and cannot
see their mistake. In the end, the blind lead the blind into the ﬂaming pit."#’

In Tetsugen's view, false masters posed a threat because they were able to pass
themselves off as frue masters by imitating the actions of the patriarchs described in the Zen

literature.

They raise their fists, point their fingers, raise their eyebrows, blink their eyes.
Some give a shout and others wipe their sleeves. All tricks to make a livingin a
dark world.... Their inaccurate understanding is not the eye of enlightenment.
On the contrary, they receive a false /inkaand immediately bestow inka on others.
They seek after “clarity and spirituality” and take this to be the teaching of the
patriarchs. In their rushing forward and shrinking back they create an illusion and
make an appearance [of trus Zen masters}.*®
Having deceived their own masters, these charlatans then create the illusion of being a true
master for their own aggrandizement. They cause harm to the next generation of practitioners
who come to them sincerely seeking guidance. Tetsugen never indicated specific individuals
that he believed were conferring “false /nka", but his writings suggest that he felt it pervaded
the Zen world of his day. He meniioned the problem in some way in almost all of his writings
to advanced disciples. It would not be an exaggeration to say that Tetsugen viewed this

problem as one of the greatest dangers facing Zen in his day.

The Kana hdgo of Zen Master Tefsugen
Tetsugen composed his Kana hdgo sometime toward the end of his life, though the
actual date of the original textis ynknown. His leading disciple Héshil edited the first woodblock

edition in 16912, adding a postscript which provides what information we have of the ext's

27 \bid., p. 90.
% bid., p. 83-84.
" # The full title of the woodblock edition is Zuiryid Tetsugen zenji kana hogo T St SR IR 44 BT (R
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history. According to Hoshil, Tetsugen wrote the lesson "for a womnan deeply committed to
Zen".* The woman's identity is otherwise unknown, even whether she was a nun or fay
practitioner. We may surmise from the content that she was somewhat advanced in her practice,
since Tetsugen wrote to her of the difficult problems related to the alaya conscioushess
which, he says, even the Buddha did not teach to beginners. Nonetheless, it seems likely
that Tetsugen had in mind a wider audience when he wrote this extended lesson. it was
common for larger exarﬁples of this genre to circulate among believers, first copied out by
hand and then in printed editions. Tetsugen himself had edited and circulated a number of
the master Yin-ytian's Dharma lessons, so he was fully aware of the possibility. Moreover, the
text shows signs of careful planning and presentation suggesting that Tetsugen regarded it
as a formal composition.

in his shorter hégowritten in Chinese, Tetsugen generally used a very simple structure
and concentrated on a single issue appropriate for the specific individual addressed. In contrast,
he used a longer format with an intricate structure for the Kana hégo. On the most obvious
level, the entire work takes the form of an extensive commentary on a single verse from the
Heart sutra: "When he realized that the five skandhas are all empty, he escaped from all pain
and distress."*' Following the pattern set by this verse, the Kana hégc divides naturally into
six sections. After a very brief preface in which Tetsugen introduces the verse and gives a

preliminary explanation of its terms, there follow five sections addressing each of the skandhas

£ E:EE. It was produced at H6zd-in as a part of the on-going printing of Buddhist texts that
supplemented the Obaku-ban. Unlike the block style of the characters employed in all other texts
produced for the praject, the woodblocks of the Kana hégo imitate the cursive style of calligraphy,
using hiraganarather than kataekanawhich was more common at the time. Chinese characters are used
throughout the text, but phonetic readings (furigana) are provided for nearly all of them, even the
simplest. Subsequent editions in the Tokugawa period made use of the same woodblocks and differ
only in the frontispiece and portrait. Modern editions including those by Akamatsu and Minamoto are
based upon the original woodblock edition; any differences in the text can be attributed to typographical

error,
%0 Akamatsu, Tetsugen zenji kana hégo, p. 268.
3.7, 8, p. 848,
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individually. In these sections, Tetsugen strives first to define the skandha under consideration,
to elucidate the delusions and attachments 'sp.ecifically associated with it, and finally to expose
its underlying illusory quality. Through examples, parables, and quotations from scripture,
Tetsugen describes the process by which one recognizes each skandhaas empty. Beginning
with attachment to form which is the coarsest and continuing along to attachment to
consciousness which is the most subtle, Tetsugen uses the five sections to describe a person's
development along the Buddhist path from ignorance to enlightenment. Tetsugen's overall
message for his reader can be encapsulated in a simple restatement of the verse: When you
realize that all the five skandhasare empty, you will escape from all pain and distress. -

The structure of the Kana hdgo can be viewed in a number of alternative ways which
elucidate other aspects of Tetsugen's teaching. In his preface, Tetsugen reduces the five
skandhasto two simpler categories: body and mind. "The five skandhas are form, sensation,
perception, psychic construction, and consciousness. Although there are five items, they
come down to just [two], "body" and "mind". First of all, "form” is the body, and the other four
[skandhas] are mind." This suggests that oﬁ some level Tetsugen's full discussion of the five
skandhas also falls into two distinct parts: the section on form {section 1) addressing delusions
related to the body and the sections on sensation, perception, psychic consfruction, and
consciousness (sections 2 through 5) addressing those related to the mind. Tetsugen does
indeed use this division to clarify the distinction made by Mahavana Buddhism between the
Lesser (Hinayana) and the Greater (Mahayana) Vehicles. Those sentient beings said to be
afflicted with delusions related to the body include both ordinary human beings who cannot
rightly be said to be on the Buddhist path as well as those following the Lesser Vehicle,
sravakas and pratyekabuddhas who have made some progress beyond the confines of ordinary
i.gnorance. Tetsugen creates a contrast between those afflicted with delusions of the body;
and the practitioners of the Great Vehicle, Bodhisattvas, who franscend the delusions of the

body and progress toward enlightenment by eliminating the delusions of the mind.
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In section 1, Tetsugen explains that ordinary human beings mistake the body for an
eternally abiding self and become attached to this illusion of self. Sravakas and
pratyekabuddhas are more advanced than this and have overcome the crude attachment to
self. "Those in the two vehicles are wiser than ordinary people, and so they clearly recognize
this body as a temporary configuration of earth, water, fire, and wind, andregard it in fact as
white bones. They' have no thoughts of attachment to their body in the least. Nor do they
give rise to attachment to self or seli-pride."* Despite their understanding of no-self, they
are still deluded by the body (form) on a more subtle level; sravakasand pratyekabuddhas
have not yet taken the further step and seen that all dharmas are likewise devoid of seif.
Bodhisattvas, transcending the delusions of ordinary people and of sravakas and
prétyekabuddhas alike, understand the truth of emptiness. They recognize that they
theinselves and all dharn;las are the Dharmakéya. In the traditional language of Mahayana
Buddhism, they have realized that samsara and nirvana are one and the same. Or, in the
language of the Heart Sutra, "Form is emptiness, and emptiness is form."*

Having dealt in section 1 with the preliminary stages of complete delusion and the
limited progress of the Lesser Vehicle, Tetsugenr then describes the path of Mahayana
Buddhism proper, that is the path of the Bodhisattva, in sections 2 through 5. Although
divided into four sections according to the number of skandhas related to the mind, the
underlying structure of the text seems to fall into three rather than four parts. This recalls a
number of common three-part archetypes used to describe Buddhist practice found
throughout the scriptures, sometimes based on the threefold refuge of Buddha, Dharma and
Sangha, and other times on the traditional divisions of precept, meditation and wisdom. In'
the sixth fascicle of the “Sdramgama sufra, a chapter for which Tetsuger: showed an abiding

predilection, we find an example of the latter.

32 Minamoto, op.cit., pp. 181-182.

33 T, 8, p. 848. Tetsugen comments on this verse in the context of his discussion of
Bodhisattvas transcending the two-fold delusions related to the body; Minamoto, op.cit., p. 183.
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The buddha said: ‘Ananda, you have always heard me teach about the discipline
(vinaya) which consists in the practice of three decisive steps, the control of
mind, called sila which leads to stillness (dhyéna) and thence to wisdom (prajna).
This is calied the threefold study of the supramundane way.*
In the case of the Kana hégo, Tetsugen follows a slightly different three-fold pattern, namely
the movement of Buddhist practice through discipline (keeping the precepts), teachings (the
study of the Dharma) and finally meditation (ranscending the intellectual, duaiistic
understanding of the Dharma experientially), a movement which roughly reflects Tetsugen's
coniceptualization of a Zen practitioners training. Specifically, Tetsugen dgals with issues of
discipline in sections 2 and 3, with the teachings in section 4, and with meditation in section
5.

Tetsugen's use of source material and his style of argumentation support the three-
part pattern. In sections 2 and 3, Tetsugen makes n§ direct references to the scriptures,
relying exclusively on exampies drawn from human life to illustrate his points. In laying down
the precepts as the foundation for all forms and levels of Buddhist practice, Tetsugen seeks
to establish an intuitive understanding of the underlying principles rather than a scholarly
explication based upon the written canon. In section 4, Tetsugen changes his style and
begins to introduce extensive quotations from the scriptures to frame his argument on psychic
construction. At this stage, Tetsugen recognizes that a certain degree of understanding is
attained by the believer, but that it is almost certainly an intellectual and therefore dualistic
understanding. In section 6, Tetsugen finally infroduces meditation, and for the first time
makes use of the images and quotations characteristic of Zen literature. Naturally, Zen believers
rely upon the same basic pillars of precept and scripture as other Mahayana Buddhists, but
Zen is distinguished by its focus on meditation as the uitimate form of Buddhist practice.
Particularly in the monastery, the life of the Zen practitioner is not very different from that of

other Buddhist monks; they follow the rule of monastic discipline to govern their communal

34 T.19,p. 131c. Translation by Charles Luk, op.cit., pp. 151-152.
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life, and chant and study the sutras as aregular part of their daily practice. Tetsugen mirrors
this pattern in his Kana hégo by leaving the specifically Zen discussion to the final section.
Viewing the text in this manner helps fo explain why Tetsugen, a Zen master, uses so little
Zen vocabulary and references early on in the piece andreserves his discussion of meditation
for the final pages.

In sections 2 and 3, Tetsugen turns his attention toward the Mahayana path ieading
to enlightenment. In the process of explicating the skandhas "sensation" and "perception”,
Tetsugen shows his concern for keeping the precepts, discipline being the first element in
the practice of Buddhism. Although he mentions other Buddhist precepts against stealing,
lyiﬁg, drinking liquor, etc., he singles cut that against killing in section 2 and, in a more subtle
and indirect fashion, against sexual misconduct in section 3. It is probably not accidental that
he chose the véry precepts that, for him, define Buddhist practice on the lay and monastic
level, respectively. The two sections'thus function as a single unit on discipline, but taken
separately refer to the basic division in Buddhist practice between ordained and lay believers.

In his general discussion of the ideal of non-killing, Tetsugen concentrates his attention
on meat-eating. By singling out meat-eating among the many possible examples of killing,
Tetsugen has chosen an instance which affected the lives of most of his audience. Moreover,
he selected a behavior which anyone could change, even those iay people like farmers who
kili inadvertently in the normal course of their work. Tetsugen used graphicimages liké that of
the crow eating rotten flesh to shock his reader into reinterpreting the commonplace activity
of eating meat through the eyes of an enlightened being.

[When] a crow... sees a dead cow or horse rotting or a human corpse festering, it
thinks it is arare treat. Firstit enjoys lookingatit, then its enjoyment increases as
it smells it and graspsit. It thinks thisis the greatest of pleasures. Seen from the
human perspective, this seems immeasurably impure and repulsive. if we were
forced by others to eat such putrid things, it would be incomparable suffering.
What is worse than being forced to eat them is that crows devour such things
greedily, and think it is pleasant. Aithough it isn't [truly] pleasant, their minds are

foolish and base, and so.they think that pain is pleasure. What human beings
find pleasurable is similar. Because of foolish minds, we are consumed by wife
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and children, are deluded by wealth, eat fish and fowl, and take this to be pleasant.
Viewed from the perspective of Buddhas and bodhisattvas, this looks even more
wretched than the crows seem to us from our human vantage. Conjecturing
from this, [we see that] what deluded people find pleasant actually brings pain,
they only believe it is pleasure.”
Tetsugen teaches. the most basic of ali Buddhist precepts by explaining its rationale through
example: We refrain from killing because like the Buddhas and bodhisaitvas, we recognize
that all sentient beings are our own children, our very bodies. What we perceive from our
limited perspective as pleasant, is seen from a more advanced vantage point as suffering.

in the context of defining the skandha of "sensation”, then, Tetsugen introduces a
crucial element of the Buddhist understanding of the human condition, perception and
misperception. Because sentient beings misperceive pain, confusing it with pleasure, like a
moth going into the flame or a fish snatching the bait, they seek pleasdre and reap pain.
Tetsugen juxtaposes the human perspective of the crow's behavior with the enlightened
perspective of ordinary human behavior. It is when playing with these levels of perception -
that Tetsugen shows his reputed talent for language. His images in this section are by far his
strongest, and his prose flows naturally without the interruption of quotations and their
interpretation.

Appropriately, Tetsugen continues to develop the theme of perception/misperception
in the section on the skandha of "perception”, His domihant image in this section is the
dream which he uses to expose the fundamental unreality of waking thoughts.

Everyone thinks that nighttime dreams are the only fabrications that lack a basis
in fact, and that what they think about during the day is true. Thisis a terrible
mistake.... Whatever we think of as hateful, lovable, reproachful, enviable,
beloved, or dear, are all illusions that don't change the dreaming mind at all.
Originally we have no such illusions in our true minds, which are like a shining
mirror or pure water. Because we fail to realize our true mind, we leave the
images of illusion reflected on our true mind. We believe they are true and

become firmly attached to them, and so these illusions become increasingly
extensive, and the delusions grow deeper and deeper.*®

35 Minamoto, op.cit., pp. 192-193.
3 ibid, pp. 199-201.
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In particular, Tetsugen exposes the illusion inherent in love, particularly romantic love. He
thus continues his development of the theme of the importance of the precepts by his subtle
allusion to the precepts governing sexual conduct.
The monastic rules governing sexual conduct are based upon the realization that
there is no basis for distinctions between loved and unloved from the perspective of the
enlightened mind . Tetsugen explains this rationale by exposing to close scrutiny the
sentiments of love that lead to romantic entanglements.
Thinking that something is repulsive and thinking something is attractive are
both figments of your own imagination.... As we gradually get to know someone,
feelings of intimacy deepen toward a person we find compatible, and we create
the feeling that they are attractive. It is precisely because of this circumstance
that when we follow the paths of affection, however much it changes our lives,
to that extent the ties of tenderness likewise increase. When you develop feelings
of love in this way, love seems inevitable, and whichever way you turn it over in
your mind, it is love without a trace of hatefulness. When lovereaches an extreme,
and you think that even if you were to live one hundred million kalpas your feelings
" wouldn't change, you are mistaken. Though you are intimate friends, you will

have some differences of opinion, and will quarrel. Then the quarrels grow into
arguments. Or, as is the way of love, if your [lover's] feelings shift to another,
however deep were your feelings of love at the beginning, that is how deep
your hate will now become. These feelings of hatred and bitterness are so deep
that you may even think that they will eventually kill you.... if the thoughts of
love were not false in the first place, then you would probably not have changed
your mind in a short time and decided it was repulsive.*

According to Tetsugen, if, from the beginning, one recognizes the passing illusions like

romantic love for what they are in the first place, then they can easily be expelled. Precisely

because we latch on to them and allow them to pile up, they take cin the appearance of reality.

In section 4, Tetsugen introduces the concept of "psychic construction”, identifying
it with the steady flow of ideas and images that run unceasingly through the mind. Ordinary
peopie are deluded by psychic constructions and mistakenly identify this flow of ideas with
the true mind. Tetsugen employs the familiar image of the mirror to explain the relationship

- between the true mind and the ideas that pass through it.

%7 Ibid. pp. 201-204.
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When you see images reflected in a bright mirror all day long, it reflects the sky,
the land, fiowers, willow trees, people, animals and birds. All the colors change
and the types of things [reflected] change without a moments rest, but the true
form of the mirror is not the birds and animals, nor the people, nor the willows,
flowers, the land, nor the sky. It is just the shining and unclouded mirror itself.
Our original minds reflect and illuminate the ten thousand dharmas, but have no
connection to their distinctions.*
The mind, like the mirror, is independent of the images it reflects and remains unchanged by
them. Therefore, there is no need to purify it of them. While it is possible to still the flow of
psychic constructions in meditation, there remains a dualism inherent in the practice. For the
enlightened mind, the mirror should be visible "even if images of blossoms and willows are
reflected". *

Tetsugen presents the two-fold vision of the enlightened mind with an example that
illustrates the Madhyamika teaching of the two levels of truth without employing technical
philosophical language. Tetsugen invites the reader to consider an array of figurines made
from gold. When regarded as shapes, they are each distinct, but when regarded as gold,
they become indistinguishable. “The ten thousand dharmas are the same. When we look at
them from the perspective of True Thusness, just as with the gold, there is no distinction at
all. When we look at them from the perspective of the ten thousand dharmas, they are
distiﬁguished as different shapes.” while the ordinary person is confused and deluded by
the shapes, the enlightened person can see beyond the distinctions. The freedom to operate
on both levels of the truth is the only difference between the enlightened and the ordinary
person.

By breaking down the seemingly insurmountable distinction between ordinary sentient
beings and enlightened Buddhas, Tetsugen undermines one of the more subtle forms of

delusion, the attachment to the Dharma and the Buddha themselves. Tetsugen demonstrates

that terms like "Buddha” and “nirvana” associated with enlightenment are temporary

* Ibid., pp. 214-215.
% |bid., p. 215.
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designations used for convenience in teaching. He applies the adjective "illusionary" identically
to the vocabulary describing both enlightenment and the pain and suffering of sentient beings
in the six paths. Aware that this kind of teaching may confuse some believers who will mistake
it for nihilism, Tetsugen hastens to reassure the reader that from the perspective of
'enlightenment, this is not the case. The difficulty is almost always one of perspective: what
appears as food to an ordinary human being takes on the semblance of fire to the eyes of a
hungry ghost. In a similar manner, when perfect enlightenment is the subject of the
discriminating mind rather than a matter of direct experience, it too becomes a hindrance.

Although Tetsugen continues to use simple, graphic illustrations to explain the more
complicated ideas in section 4, he changes the style of argumentation to incorporate a large
‘- number of quotations from the sutras. Tetsugen quotes from at least seven sources, showing
a strong preference for those texts that support the unity of the teachings and meditation,
especially the Perfect Enlightenment Sutra® and the “Siramgama Sutra. Yet despite his
obvious enjoyment of sutra explication, Tetsugen never loses sight of the need to transcend
an intellectual understanding of the Dharma. In the midst of arguing through proof texts,
Tetsugen moves the reader forward to his discussion of meditation by demonstrating the
limits of the very scholarly approach employed.
It says in the Perfect Enlightenment Sutra, "Since they have not yet escaped
transmigration and realized perfect enlightenment, it is said that even perfect
enlightenment leads to transmigration."*' This means that while your mind is
not yet enlightened, you use your discriminating mind to distinguish and consider
perfect enlightenment itself, and so even perfect enlightenment turns into
fransmigration. Inreality, if you think that you have realized enlightenment itself,

and you do not cast off all intellectual understanding and cleverness, if you do
not stop thoughts of right and wrong or wickedness and correctness, it is just

“ Daihckéengaku shutara rysgi kyé K75 TE FRIBELS B THRT. 17, p. 914c. Thissutrais
generally regarded as apocryphal in its entirety. It was, however, very popular among Zen practitioners
including Tetsugen who used it, along with the "Stiramgama Sutra, as the basis for the positicti that the

-teaching and meditation are one (kydzen itchii 33 — ).
417,17, p. 915c.
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like coming face to face with a silver mountain or a wall of iron.*?
Tetsugen concludes this section with exam;\:les of monks who have taken the teachings to
the limits of intellectual understanding and then transcended those limits with the direct
experience of enlightenment. Here Tetsugen gives us our first glimpse into the world of Zen
Buddhism proper and so bridges the diécussion to the final section on meditation and
enlightenment.

Tetsugen. began section 5, Ahis commentary on the fifth and final skandha, -
"consciousness", with a brief review of the material covered under the other thl;ee rubrics
related to the mind, sensation, perception and psychic construction. This time, however,
through image and example, he works backwards, returning finally to distinctions like pleasure
and pain associated with sensation. Genetally speaking, Buddhist texts use descriptions of
the five skanchas to explain the processes and workings of human life, starting with form and
building to conséiousness. By reversing the order, Tetsugen is inviting the reader to reverse
the process, to deconstruct the false understanding of consciousness, and finally return to
the original state of enlightenment. The means to accomplish this reversal is meditation.

Section 5 is the onlly opportunity that Tetsugen takes in the entire essay to focus on
specifically Zen teachings. In particular, he describes various stages of meditation and the
dangers inherent in them for the practitioner; the danger increases sharply after an initial
breakthrough has occurred. The beginner remains trapped within the polar distinctions of
good thoughts and bad thoughts. Transcendence of these distinctions marks the student’s
maturity in meditation.

Once this happens, you must persevere in your meditation. If you sit in meditation
intently without being negligent, at first your mind will clear for short periods, but
gradually your mind will be clear while you meditate for one third of the time or
two thirds of the time. Then it will be clear from beginning to end, neither good
nor evil thoughts arise, nor is the mind indifferent. Like the clear Autumn sky or

a polished mirror on a stand, the mind is the same as empty space, and you feel
as if the Dharmakéya were within your breast. Nothing can compare with the

“2 Minamoto, op.cit., pp. 236-237.
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coolness within your breast. This is the state of someone who has perfecied
. sifting in meditation more than half of the time. Inthe Zen sect we call it "beating
everything into one", "the realm of one form", "a person who has died the great
death”, and "the werld of Fugen***
But Tetsugen explains that even though the student has become adept in this manner, it is
possible to confuse this stage of significant prégréss with ultimate enlightenment, which has
not yet been attained. Having fallen into this trap, the student may lack the motivation to
forge ahead, blinded to the need for further effort. At this point, the student may even
manage to deceive a Zen master andreceive inka prematurely, thus compounding the danger
by entangling another generation of students in the error.

Tetsugen identifies this intermediate stage of Zen meditation with the highest
attainments achieved through Taoist and Neo-Confucian meditation. In Buddhist terms, he
associates it with the samadhi of arhats and pratyekabuddhas. Practitioners at this level of
meditation have become aware of what is known in Yogacara thought as the afaya
consciousness.

Al of the [above-mentioned attainments] are free from the distinctions of seeing,
hearing, learning and knowing. They indicate a place of no-thought and nc-mind
like the one that the Buddha and the patriarchs mention. The place of no-thought
and no-mind which is like the clear blue sky is known as "the eighth consciousness
of sentient beings" (i.e. alaya consciousness)...*
Attachment to this advanced level of attainment constitutes the most subtle of all the hindrances
that Tetsugen describes in the movement from attachment to form to enlightenment. The
believer has reached the very precipice of enlightenment, but has not yet taken the final
step.
According to Tetsugen, a master must take great care in instructing disciples about

the alaya consciousness. Even the Buddha himself showed extreme caution at this critical

juncture.

3 Ibid., pp. 248-249.
44 bid., pp. 252-253.
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Since this consciousness resembles the true original mind, but isn't the original
mind, even the Buddha couldn't easily teach about it to foolish people. This is
because, if he taught that this consciousness itself was the truth, then sentient
beings would stop there, and thinking this [level of attainment] was sufficient,
not persevere in their practice. [On the other hand,] if he taught that it wasn't
true, then sentient beings would think that everything is completely void, doubt
the existence of the original mind and fall into nihilism. Then they would indeed
be unable to awaken to the original mind.*

Awareness of the alaya consciousness is the final plateau in Zen mediation, after which,

figuratively speaking, one must let go of the branch while hanging over a cliff or step off the

end of a hundred foot pole.

At the end of each section, Tetsugen states in one way or another that by overcoming
the delusions associated with the particular skandha under consideration, the believer attains
enlightenment. He concludes section 5 with a similar, though much more extensive version
of this observation. While Zen masters have always maintained that mere words cannot capture
the experience of enlightenment, Tetsugen takes this opportunity to attempt a limited
explanation of the experience. In order to describe an experience that franscends the confines
of human speech, Tetsugen resorts to images such as a dawn of ten-thousand suns rising
simultaneously, seeing the Buddhas of the Three Worlds, and penetrating to the marrow of
Sakyamuni and Bodhidharma.®

Rather than conclude his essay with the descripticn of enlightenment at the end of
section 5, Tetsugen closes his lesson on a decidedly different note. He relates two
enfightenment accounts designed to illustrate the way in which 2 Zen master can help a
disciple take the final step toward enlightenment. In each case, the master diagnoses the
illness, understands that the disciple believes he has attained enlightenment, and so provides

a final challenge. Nothing can substitute for the face to face encounter between the master

and the disciple. In the context of a written lesson, Tetsugen can only recommend diligent

“5 Ibid., p. 254.
6 |bid. p. 256.
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meditation and concentration on the kéan before and after one reaches the critical juncture.
While his tone retains the positive element of hope and encouragement that with diligence
the goal can be attained, his final words are a warning: You must not make a mistake and fall

into a fox's cave.

Teaching by Example

Tetsugen's legacy as a teacher cannot be reduced merely to his words. In his
abbreviated career, Tetsugen couldreach only a circumscribed number of individuals through
his lectures; even in the case of the written words which have been preserved since his
death, his most widely circulated text, the Kana hégo, has only been influential within a limited
circle of readers, predominantly Zen believers. Nonetheless, the story of Tetsugen's life, told
and retold in short biographies and legendary stories, has remained a force even into the
modern period. COral traditions about Tetsugen have been preserved within the confines of
the Obaku sect, and some have been recorded in the modern period in pamphlets designed
for instructing lay people.*” Starting with the biographical sketches that appeared in the
Tokugawa period sources such as the Zoku nihon k6sd den #8 H 24~ {88 and the Kinsei
kijin den 3t 1 15 A {5, Tetsugen has remained one of the standard meisé 44 {8, or famous

monks, included in modern anthologies. * Such populer stories had an appeal beyond the

47 Satd Fumitsugu published e series of such stories, Tetsugen monogateri, explicitly
conceding in the introduction (unpaginated) that they are not historicaliy accurate. Akamatsu Shinmyd
Incorporated many of the same stories into his biography Tetsugen without distinguishing them from
other, more factual sections; see especially pp. 179-187, 191-199, 225-231, and 304-306.

8 For full references, see p. 177, hotes 10 and 11.

49 Tetsugen has appeared in far too many anthologies past and present to give a complete
listing. The following is a sampling of the titles that were available in bookstores in Kyoto in January
1991, in which his biography appears: Zen bunka kenkyitsho, eds., Zenmon itsuwa sen, vol. 1, pp.
215-223; Nakajima Shigeo, Nihon meisé 100 hanashi, p. 165; Fujishima Tatsurd, Nihon bukkys o
sasaela 33 hito, pp. 210-216; and Fujiwara Téen, Zen no meisé retsuden, pp. 74-86. Three passages
from Tetsugen's writings were included in a somewhat different genre of popular religious texts, a
- compendium of inspirational verses for daily reflection: Akane Shodd, Meisé no kotoba, pp. 38, 158,
and 383.
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scope of Obaku believers, bringing the message of Tetsugen’s life to a much wider audience.

The genre of biographical anthologies found in Japan, both in its religious and secular
examples, closely resembles the hagiog‘aphy or "saint stories" common to other Buddhist
cultures as well as other religious traditions. These stories hold up exemplary individuals and
are intended to instruct and inspire readers in their own ethical and religious practice. As Jack
Hawley observed in his introduction to Saints and Virfues, "the great religions did not gain
their hold on us by precepts alone. Within each religion a powerful body of tradition emphasizes
ﬁot codes but stories, not precepts but personalities, not lectures but lives."® Clearly the
Buddha and his leading disciples are the most important sﬁbjects of Buddhist hagiography,
and to speak of Tetsugen as a Buddhist saint on that level is indefensible. Nonetheless, the
Japanese treasured the stories of lesser luminaries from closer to home who were regarded
as great men in Japanese culture and Japanese Buddhism. Within the limited context of early
modern and modern Japanese Buddhism, Tetsugen holds a distinguished place of honor.

Tetsugen's status as one of the Japanese meisé was firmly established by the
successful completion of his life's work, the production of the first complete woodblock edition
of the Buddhist scriptures for Japan. Without this truly outstanding accomplishment, Tetsugen
would probably have remained another obscure disciple of Obaku Zen. Nonetheless, other
aspects of his life attracted the attention of biogréphers. Most if not all give equal weight to
Tetsugen's social welfare work, especially his alﬁsgiving during periods of extreme calamity,
freating this as a second major feature that made Tetsugen worthy of respect as a model for
others. In some cases, authors stressed his defection from True Pure Land to Zen and
related matters that made him unusual, even something of an oddity within the Buddhist
world. In particular, the stories related to his wife héve been used, sometimes for comical
effect and sometimes to edify, but always to set Tetsugen apart as an unusual figure.

Biographies of Tetsugen can be classified according to two criteria: first, whether the

50 Hawley, Saints and Virtues, p. Xi.
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author strove to present material in an historically accurate manner or was more heavily
influenced by legendary material, and second, whether the text was intended to serve religious
or secular i}nterests. Historical accuracy has often been subordinated to moral instructiveness
in biographies of religio_us figures; this is the case not only in the premodern texts, but also in
a number of modern examples of the genre, written when scholarship had already begun to
investigate the “historical Tetsugen”. In both religious and secular versions of the biography,
‘pedagogical concerns often take priority over producing a strictly factual account. If the
legendary material helps to drive home the message about Tetsugen's virtuous deeds and
so inspire others, then it serves a valuable purpose. For the most part, it is the Tetsugen of
legend rather than the historical Tetsugen who has had an impact on the moral education of
ordinary Japanese.

The most obvious example of legendary material that has survived and been
overwhelmingly preferred to strictly historical renderings of Tetsugen's life is the story that
Tetsugen raised funds to print the Tripitaka three times. According to this version of events,
Tetsugen twicé spent the money that-he had raised for the printing project on relief work to
save the victims of natural disasters. It may be recalled that the officiai biography offered
evidence for only one instance of a major relief eifort, which occurred after the Obaku-ban
had been completed. ‘The other, legendary version first made its appearance in the Kinsei
kijin den and reached its fullest form in the grade school lesson used earlier in this century in
schools througﬁout Japan.”' The relevant portions of that text are as follows:

Some 210 years ago, there was a monk named 7 etsugen at Obaku-san Mampuku-
ji in [the city of] Uji in Yamashiro [province]. He decided to try to publish the
Tripitaka as his life's work. No matter how many trials he had to endure, he
pledged that he would complete his task. For many years, he traveled widely to
various regions collecting funds. Finally he had raised it all. Tetsugen was:
overjoyed and was just about to start pubiishing, when there happened to be a
flood in Osaka. There were many killed and injured. Homes were washed away,

property lost, and countless numbers of people were [wandering] lost by the
roadsides. Tetsugen saw these conditions and felt disconsolate. Without

*! See p. 181 for full reference and further information.
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hesitation, he decided, "When | became determined to publish the Tripitaka, it
was in order to spread Buddhism. Spreading Buddhism is done for the sake of
saving people in desperate straits. The money that | have received as donations
will serve the same purpose whether | use it to finance the Tripitaka or to save
the hungry. Although it is necessary to spread the Tripitaka throughout the
world, saving people from death is even more urgent.” Therefore, he told the
people who had donated the money of his intention and received their blessing.
He spent all the funds on relief efforts.

Not a penny remained of the funds Tetsugen had collected at such great
pains for publishing [the Tripitaka]. However, Tetsugen did not flinch at all.
Cinice again he began to solicit funds and strove at this task for many years. His
efforts were not in vain, and once again his long-cherished desire neared
completion,

However, this time a great famine occurred in the Kinki region, and people's
suffering exceeded even that from the flood. Even though the bakufu set up
small relief offices and used its power [to further] the relief efforts, the pecple’s
suffering just kept increasing day by day. Once again, Tetsugen made a decision.
He explained to the people who had donated the money and halted the
publication project. He saved as many people as was within his power.

Twice he had collected funds and twice he had spent it all. As energetic as
ever, Tetsugen begantoraise funds for a third time. Tetsugen's deep compassion
and his determination not to waver from his original decision made a strong
impression on people. The number that made donations was unexpectedly
high. This time, carving the plates and priniing them progressed steadily. Thus,
seventeen years after Tetsugen decided to undertake this great project, the
publication of the 6,956 volumes of the Tripitaka was finally completed in 1681...%

The legendary material not only makes for a better story, but it emphasizes certain virtues
that religious or secular authorities would hope to instill in thé audience, such as
perseverance, subjugation of personal goals for the greater public good.

The distinction between religious and secular interests depends primarily upon the
targeted audience and, by inference, the purpose for which the text was written. Religious
biographies of .Tetsugen may have been written to bolster the prestige of Obaku Zen, to
encourage sincere practice among Buddhist believers in general, or both. Older examples
of secular biographies like the Kihsei kifin den were meant fo be bolh entertaining and
edifying, but not in a sfrictly religious sense; this is indicated by the wide range of subject
matter covered, encompassing unusual figures from every social class and walk ot life. The

intended audience was the wider reading public, and not Buddhist believers per se. In a

%2 Nihon kydkasho taikei B Z=#Fl-# A 3R, Kindaihen 35 {38, vol. 7, pp. 517-518 and vol. 8,
pp. 200-202.
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similar manner, one may suppose that the grade schoof lesson based on Tetsugen's life
was intended to promote virtues valuable in good citizens rather than to further the cause
of Buddhism in modern Japan.

The virtues which Tetsugen's life seems to exemplify remain largely constant
throughout the body of biographical literature whether it is religious or secular. Tetsugen
demonstrated a remarkable degree of perseverance and dedication to his goal in life as
well as an abiding compassion for the suffering of others, which expressed itself in concrete
actions. Not surprisingly, the interpretation of these virtues takes on slightly different
contours depending. on the purpose of the specific biography. To illustrate this point, one
need only contrast a refigious porfraii of Tetsugen, such as the one found in Zen no meisé
retsuden B D& EF{E by Fujiwara Téen B JF B 385, with the seculsr !esson quoted

-above. The grade school lesson stressed both Tetsugen's perseverance and his
compassion by making use of the iegendary material found in the Kinsers kifin den rather
than the official biography. It dramatized the threefold repetition of his arduous labors to
collect funds and filled out the circumstances surreunding his decision to spend the money
on relief work. One is left with the sirong impression not only of a man determined to
overcome any obstacle in order to fulfill his desired end, but of an individual with a highly
developed social conscience, willing to set aside his own ends for the sake of the welfare
of the greater community. Such are the virtues that a nation might well hope to inspire in its
citizens.

Fujiwara's portrait stands in contrast to the school fesson not only for its obviousreligious
intent, but for its closer adherence to an historical rendering of Tetsugen's life. While
retaining something of the legend's tone of perseverance in the face of adversity, Fujiwara
refrains from using any legendary material. In his account, we see Tetsugen traveling the

dangerous roads, willing to face the elements of blazing summer sun and pouring rain with

53 Fujiwara Téen, op.cit., pp. 74-86.
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only his torn robes, sandals and staff for shelter. Rather than curryiﬁ g favor with the wealthy
and powerful toraise the money quickly, he gratefully accepted small donations from common
people. Fujiwara paints a portrait of an ideal Zen practitioner who has staked his life on a
“single matter" (ichji — 28), dedicated to the cause of bringing the teachings of the Buddha
foundin the sufras to others. Fujiwara explains that Tetsugen boldly maintained that teaching
the scriptures to the common people was at the heart of the Bodhisattva path in the face of
the Zen tradition’s ambivalence to the written word. He further embodied the Bodhisattva
path by risking and ultimately losing his life while working among ihe sick and destitute
during the famine of 1682, Rather than establishing Tetsugen as an exemplar of civil
virtues, Fujiwara suggests him as a model of the Bodhisattva path, a Zen master whose

compassion took an unusually graphic form.

Conciusions

Tetsugen's small body of teachings do not show him to be a creative force in Buddhist
thought. Instead, hiswork pfesents in a clear, carefully crafted fashion, the Buddhist tradition
as heunderstoodit. His talent lay not in elucidating new ideas for the tradition, but ransiating
the existing tradition for believers of his own generation. Each generation of believers
requires a similar translation of the tradition using the forms and language appropriate to
the times. In his early life, Tetsugen immersed himself in the study of the scriptures as
much as was then possible. Tetsugen excelled as a teacher, using the vernacular language
in his writings and the pulpit to foster belief among the common people of his day. Like
many talented teachers, his energy was spent in spreading the Dharma in the present and
preserving it for future generations. In his case, preserving the Dharma took concrete form
in his edition of the scriptures. In that way, Tetsugen participated in the continuing process
of Buddhist masters studying the scriptures and explicating them for lay believers in sermons

and written texts.



Chapter Nine

Conclusion

Soon after Master Yin-ylan amived in Nagasaki, elerﬁents within the Japanese Rinzai
community dampened the initial warmth of his welcome in Japan with negative criticism of the
man, his disciples, and his Zen style. When Yin-ylan began to feel the sting ofreproof, he is
said to have observed, "When the First Patriarch Bodhidharma came to the west [i.e. China],
he was giyen poison.! When Lan-hsi came to the east [i.e. Japan], he was falsely accused
of slander.? If such things happened to people in ancient times, then it is no wonder that
they still happen today."” According to this account, Yin-ytian put into perspective the
negative criticism he himself was receiving by comparing himself to two pivotal figures in Zen
history: the founder of Zen in China, and the very first Chinese Zen master to emigrate to
Japan. Bodhidharma's story and his importance to the Zen tradition needs no elaboration,
but a few words about Lan-hsi's contributions to Japanese Zen are perhaps in order. Before
Lan-hsi came to Japan in the mid-thirteenth century, Japanese monks had already introduced
Zen to Japan after practicing with Zen masters in China. However, starting wfth Eisai, all

Japanese Rinzai masters had found it necessary to incorporate Tendai and Shingon rituals

' Bodhidharma (d. 532) is honored by all schools of Zen as the founder. Heisregarded as
both the twenty-gighth indian patriarch and the First Patriarch of Ch'an in China. Traditional accounts
relate that he faced serious opposition in China, and that his enemies attempted to kill him with poison a
total of six times, but his powers protectedhim. See Dumouilin, Zen Buddhism: A History, vol. 1, India
and China, pp. 85-94.

2 Lan-hsi Tao-lung 2 38 & (1213-1278; J. Renkei Déryli) was the first Chinese Ch'an
master to emigrate to Japan. He received the patronage of H6jd Tokiyori At 6 5 ¥ and founded
Kenché-ji 3 % 55 in Kamakura. He later became the abbot at Kennin-ji i1~ % in Kyoto. In 1265, he
was accused of slander by a disciple and was exiled for a brief time before being pardoned. SeeD. and
A. Matsunaga, op.cit., val. 2, pp. 219-220, and Collcuit, op.cit., pp. 65-68.

3 Akamatsu, Tetsugen, p. 46. | have been unable to confirm the account in other sources or
identify the verse in the Ingen zensha.
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into the Zen practice at their.temples. Lan-hsi introduced a strict version of the Sung style of
Zen that he had learned in China, free from these esoteric accretions. He is therefore credited
with establishing the first pure Rinzai practice in Japan. Both Bodhidharma and Lan-hsitraveled
to foreign cultures, where they introduced new forms of Buddhist practice. As a result of
their work, both faced serious opposition from native masters.

Whether Yin—yt’laﬁ himself made the remark or his descendents created the episode,
the import of the story and the implications inherent in the comparison remain the same. Just
as Bodﬁidharma and Lan-hsi successfully planted the seed of Zen in foreign soail, so Yin-yan
planted the seed that would grow into the Obaku sect, or the True Rinzai sect (Rinzai shéshi
B2 ¥ IE52), as it was known to believers. According to this understanding, Yin-yian
reintroduced the true form of Rinzai Zen at a time when the existing-Japanese Rinzai school
had reached a low ebb. The story therefore serves as a fine example of the believers'
perspective of Obaku Zen's history and the place they reserve for their founder in Japanese
- Buddhism. The comparison implicitly expresses the earliest generation's hopes for the impact
that the Obaku style would have on Japanese Rinzai.

The comparison of the three mésters also suggests something of the modern believer's
interpretation of Obaku's history. In the modern period, Obaku scholars have crafted different
images for their sect, based upon their vision of its history. While the images are multiple,
stressing this or that aspect of Obaku's early history, they all present Obaku as a form of
mainline, or even pure, Zen Buddhism. Whether they argue that the inclusion of Pure Land
elements uniquely captures the proper balance between the high and low tradition; or they
prefer to minimize the differences with Japanese Rinzai and emphasize only the similarities,
Obaku believers do not regard Obaku as marginal. They take the position that the first
generation's hopes were realized not only in the successful transmission of the Obaku line,
but in thereforms that revitavlized Rinzai in the eigﬁteenth century. They understand Yin-viian

as a pivotal figure in the history of Japanese Buddhism, who played a role in the early modern
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period comparable to Bodhidharma in China and Lan-hsi in medieval Japan.

Few Rinzai believers would accept Yin-ylian as the third great transmitter of Zen after
Bodhidharma and Lan-hsi. Obaku's position in the tradition seems somewhat different when
viewed from the Rinzai perspective. While Yin-ytan and Obaku Zen admittedly influenced
Japanese Rinzali, it did not happen in the manner that Yin-yGan or his supporters envisioned.
Unlike Lan-hsi, Yin-yuan did not introduce his Zen style at the leading Rinzai temples of the

~day, nor did his style become the dominant one in Japan. Instead, Obaku took on independent
status as a third school of Zen: Rinzali, but not Rinzai; peripheral, rather than mainstream Zen.
Rinzai masters eventually adopted many Obaku propensities, inciuding a preference for the
recorded sayings of the great masters over kéan anthologies, strict observance of the summer
and winter retreats, and renewed emphasis on direct encounters between master and disciple,
rather than on literary mastery of kéans. What some have seen as evidence that Obaku
reintroduced traditional aspects of Rinzai practice to Japan, othersregard as Japanese Rinzai's
independent process of recovering its own tradition, independent of Obaku's influence. From
* the general Rinzai perspective, Obaku remains at best a marginal aspect of the tradition, and
at worst an heretical one.

Obaku's greatest coniribution to Rinzai Zen may have been in providing an “other"
againé! which Rinzai masters could refine their own understanding of what Rinzai practice
shouldbe. The Obaku masters came to Japan at a time when Rinzai monks generally agreed
that the sect suffered from severe problems and needed revitalization. Individual masters,
especially abbots at various major temples, attempted reform programs throughout the early
years of the Tokugawa period. These attempts eventually culminated in the work of Hakuin,
whose reforms shaped the form of Rinzai Zen familiar today. Unfortunately, initial attempts at
reform met.with only limited success, because a consensus had not yet been forged as to
the best method to attain the common goal. Indeed, the early Tokugawa masters did not

even agree on the content of the goal of reform. Tensions over issues like the proper
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understanding of the precepts demonstrate that deep divisions existed within the school.
While Rinzai masters were struggling to delineate the contours of true Rinzai practice, Obaku
Zen proved a useful foil. For instance, despite Obaku's clear preference for strict observance
of the monastic rule, Rinzai monks like the authur of the Zenrin shihei shit presented Obaku
practice as riddled with corruption based upon that very rule. Rinzai adherents could use the
image of Obaku as impure Zen to help define their understanding of pure Zen. Much of this
process of self-deﬁnition took place aﬂer. Obaku had attained a high degree of independence
from Japanese Rinzai. However, it created the strong impression for later generations that
Rinzai and Obaku had originally divided because Rinzai rejected Obaku as impure Zen.

Throughout this dissertation, | have argued that the schism between Obaku and Rinzai
Zen resuited from a highly complex web of tensions, tensions based on factors internal to the
Rinzai community and external, religious and political in nature. Moreover, the internal issues
over the proper understanding of Rinzai practice that arose between: pro- and anti-Obaku
factions were not simply the result of differences between "pure” Sung style of Zen and the
syncretic Ming style. They were largely the result of tensions within the Zen teachings
themselves that resurfaced in the early Tokugawa period. By exploring Obaku's position .
within this fandscape of tensions— in general terms in the first half of the dissertation, and in
more specific terms in the examination of the teachings of Tetsugen D6ké— | have demonstrated
that the schism was not a simple matter of Rinzai rejecting Obaku, but a manifcld process of
alienation coupled wi.th mutual influence. The result of this process was two distinct,
independent schools of Zen that, oddly enough, have more in common after two and a half

centuries than they had at the start.

Much of the analysis presented in this dissertation has necessarily been preliminary
in nature. Since existing secondary sources do not adequately set out Obaku's history or its

place within the religious and sociopolitical context of early Tokugawa Japan, that first level of
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inquiry necessarily had to precede higher levels of analysis. For example, the brief presentation
in Chapter Three on Obaku's ritual practice could be greatly enhanced by the application of
ritual theory in conjunction with closer readings of the primary source material based upon its
normative interpretation by Obaku practitioners. This would provide a much clearer portrait of
the distinctive aspects of Obaku practice in relation to other schools of Zen. Such a study
has not, to my knowledge, ever been undertaken. It would be, in any event, virtually
unintelligible without the basic framework of Obaku's history and teaching style laid out here
in the first portion of the dissertation.

Despite the basic limitations in the present work, the study nonetheless introduces a
number of possibilities for further research and analysis. For i'n'stance, Obaku's manipulations
of its own history to enhance its chances of survival in the modern period were only touched
upon here as they related to an understanding of Obaku in the Tokugawa period. However,
the evidence presented suggests that a further study of Obaku in the Meiji, Taishd, and early
Shéwa periods could fruitfully be used to explore the process of history formation as a creative
force within the sect's redefinition in the face of new challenges. It would also be possible, in
the same context, to explere the validity of observations made recently by Obaku scholars
that Obaku masters of the modern period purposefully distorted Obaku's teachings, specifically
the Pure Land elements, in an effort to popularize the sect. There exists a wealth of material
to conduct this kind of research, including historical studies by Obaku scholars of the modern
period, popular materials that appeared in devotional periodicals like Zenshd or were
independently published at Obaku-san Mampuku-ji for lay believers. Such a study would
contribute to work being done by scholars like James Ketelaar, who have examined movements
of seif-definition within the broader Buddhist context in Japan in the modern period.*

Research into Obaku in the Tokugawa period couid likewise be extended laterally

through detailed studies of the more prominent among the first generation Chinese masters

4 Ketelaer, op.cit. See especially Chapter Five, “The Making of History: Buddhism: and
Historicism in Meiji Japan”, pp. 174-212,
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and Japanese converts, as done for Tétsugen D6kd here. Much work has already been
done on the founder, Yin-yian, but the other Obaku masters remain virtually faceless, despite
their impact on the development of Obaku. Yin-ylan's successor, Mu-an, trained and certified
nearly fifty Dharma heirs, thus determining to a great extent the human character of the sect.
The third of the triumvirate of great Chinese Obaku masters, Chi-fei, comes across in the
traditional accounts as a colorful figure, who behaved much like the Zen masters of the T'ang
and Sung dynasties.’ Of the Japanese masters, there are several that warrant more attention.
Tetsugyl not only involved himself with spreading Obaku by gaining support among the
samuraij class and founding temples, he also worked among the common people on practical
projects like land reclamation. Chdon deeply involved himselt in the disputes of the day,
especially on the issue of kdan practice and Dharma transmission. A work on a select group
of early Obaku masters could potentially provide insights into the process of Obaku's expansion
in the late seventeenth and early eighteenth centuries. !t would give a clearer picture of the
degree to which Obaku masters participated in the various disputes of the day, leading to the
eventual reform of Rinzai Zen under the guidance of Hakuin.

When Tetsugen approached Yin-ytan for his permission to undertake the Tripitaka
project, Yin-ylan is said to have warned him about the harsh criticism he would inevitably
encounter. Yin-ylan gave to Tetsugen the verse he had originally applied to himself: "When
the First Patriarch Bodhidharma came to the west [i.e. China], he was given poison. When
Lan-hsi came to the east|i.e. Japan], he was faisely accused of slander. If such things happened

to people in ancient times, then it is nc wonder that they still happen today." Yin-yban

5 One story about Chi-fei is commoniy used by Obaku scholars to illustrate his similarity to
the great masters of the past. Apparently, Chi-fei and Mu-an both officiated at the ceremony dedicating
the images of the eighteen arhats enshrined in the Daiylihé-den at Mampuku-ji. The ceremony is called
kaigen BHIR, literally “opening the eyes®. Mu-an solemnly lit the incense, bowed, and intoned the words
of scripture in front of each of the eight images whose eyes he symbolically opened. Chi-fei walked up
to each image in turn, rapped it sharply between the eyes, saying, “This monk's eyes are already open.”
Takahashi Rydwa, Obakusan Mampukuji, pp. 197-198.

SAkamatsu, Tetsugen, p. 46.
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encouraged Tetsugen to understand his own situation by drawing upon examples from Zen
history. Zen masters of every generation do the same. One may say that Zen is constantly in
the business of creatively reformulating its history as a means to understand the present and
the teachings. Zen literature abounds with examples of histories of the séct, stories of the
transmission of the lamp of the Dharma that locate individual lineages in the sacred history of
Buddhism. Obaku has been no different in the modern period as it retold its own story to

meet the needs of the moment.
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Appendix One
The Obaku Geki of 'Muiaku Dochi!

Perhaps a year after Yin-ylian came to Japan [in the seventh month of 1654], Lord
Omura X#¥FE%, the daimyd of the Nagasaki area® gave him one hundred pieces of silver, sent
by messenger. Yin-ylan used this money to buy live fish and released them into the Chinju
Suwanomydjin lake $&5F EB5 DRI in Nagasaki. Somehow all the fish died and floated
up to the surface. His interpreter Nihei {~ T 18] scoffed and said, "The Japanese will never
believe in you if you do this sort of thing. lsn't thére some other way to spread the Dharma?"
Yin-ylian was ashaméd and said, "l have no connections with Japan. | should return to China."
All the same, it has been a long time and he is still here.

On the ninth day of the ninth month, when Master Jikuin was living at his retreat at
Zenrin-ji $HEF, Yin-ylan came there one morning, accompanied by sevén or eight disciples,
arriving while [Jikuin] was still asleep. He pushed open the door, entered, and siroked Jikuin's
head to awaken him. When Jikuin started to get up, to his surprise, Yin-ytian patted the mattress
with his hand, meaning "You are fine just as you are," and so restrained him. Jikuin sat up in
bed and said, "Why have you come so early in the morning?" Yin-yiian replied,  Although |
thought | should return to China, the Ch'ing Dynasty has not yet sufficiently quelled the

disorders.® Since Japan is a country where the Buddhist Dharma flourishes, | think that | should

' This translation is based upon a photostat copy of the original handwritten copy preserved at
Shunké-in # JEBT at Mydshinji. The handwriting on the original has been identified by Yanagida Seizan,

the leading expert on Mujaku's writings, as Mujaku's own.

2 Omura Suminaga A #li & (1636-1706) was daimy8 from 1651 until his death in 1706, a
period which encompasses Yin-ylan's entire stay in Nagasaki.

® This remark refers to the military resistance waged by Ming loyalists against Ch'ing forces,
which continued for nearly twenty years after the suicide of the Ch'ung-chen emperor in 1644. Atthe time
of Yin-ylian's emigration to Japan, Cheng Ch'eng-kung, better known to the West as Coxinga, was
successfully extending his military authority over south-eastern China. See The Cambridge History of
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stay hereif | can. Since you know many of the daimyd, perhaps you would act as my intermediary
and | could build a two-mat hut and raise my Dharma banner®." '

Jikuin said, “I understand. While | am still alive, there will be no need for you to go back
to China. If | were to die, then you would have to return to China." The following day, [Jikuin]
wrapped things up in Nagasaki in a single day and then set out for Kamigata [the Kyoto area] the
day after that. Master Jikuin was a native of Nagato, and he stopped there [on his way]. While
he was there, Yin-ylian sent ahead a letter of about twenty pages, writter: on what is called
hanshi 33, which was toreach himin Nagato. ’

A person named Takaya Shintard fEE H1KER of Katawara village in Hagi in
Nagato province was a lay disciple of Master Jikuin. When | went there, he
told me about this letter. Master Jikuin had left it there in his home, and he
had it in his care. Init, [Yin-yuan] said, "l would like to publish the Goié gentd
T 78 BE%5° soon. | intended to present the scroll to you, but although | have
searched for the scroll box, | have not f’ound it.*

Master Jikuin went up to Kyoto and consulted with Master Senzan < Ll of Taizé-in3B &
k2.7 seeking for like-minded people. There were none, so he went down to Osaka and sought

out Master Tangetsu  J.% Later, he withdrew. He also sought out Ry8kei #E i and Tokud

China, Volume 7, The Ming Dynasty, 1368-1644, Pert 1, Frederick W. Mote and Denis Twitchett, eds., pp.
710-721.

4 Hods ¢ 1, a banner used to announce a sermon or, in the S6té sect, to announce a summer
or winter retreat. The practice of raising a Dharma banner to announce the location of a sermon is said to
have originated in India.

SThe Gotd gent, or Wu-téng yen-t'ung, was a compilation of Zen lineages written by Yin-ytan's
master Fei-yin Tung-yung and Pai-chi Yaen-kung B ¥ EE4) (n.d.), first published in China in 1653. The
original wood blocks were destroyed by government order in 1654. The text was later published in Japan
by Yin-yQanin 1657. For further information, see p. 22, note 19.

6 Mujaku used indentations to indicate his own insertions into the narative. Here and elsewhere
| have followed the same convention.

7 Senzan Genshb (n.d.) was the fifth head monk of Taizé-in, one of the sub-temples at Myoshin-ji.
He was Jikuin's Dharma master. See Kawakami, Mydshinjishi, p. 481.

8 Tangetsu Shéen # H #&H (1607-1672) was a My6shin-ji line monk, born into the Nakagawa
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8.

Since Master Jikuin was a personal friend of itakura Minamoto Shidemune Lord of Suo®
R &2 FIH < I E R the Shoshidai of Kyoto at that time, he consulted with him. Jikuin said,
“The thirty-second generation descendent of Lin-chi [Master Yin-ytan], a worthy teacher, has
come to Nagasaki from China and says that he must soon return to China. He is an honored
guest of the Rinzai sect in Japan, sc | would like to show him some hospitality. By this, | don't
just mean to offer him food. | would like to show him the Kyoto area. | would like to go to the
‘ Edo bakufu with this petition. How should | go about submitting it? 1 would appreciate your
suggestions."

Lord Suo was grinding the tea himself. At first he tried to put Jikuin off by saying that
there was nothing he could do. Jikuin said, "Even were | banished [for trying to arrange this], |
would regret nothing.”

During these frequent visits for consultation, Lord Suc would sometimes invite Jikuin
into his private quarters and grind tea. After they had conversed, Lord Suo was favorably
impressed and said, "My advice is that you should do such and such in Edo. When you do go to
Edo, stop by here the day before you leave." When Jikuin did so, Lord Suo gave him [the
equivalent of] ten pieces of silver in small coins wrapped up in two packets. One packet was for
his carriage expenses and the other for his lodging. (Master Jikuin said that this was because
small coins are easier to use on the road. They weigh less than one momme ™°.)

In perhaps the tenth month [of 1654], Jikuin went to Edo and made his application at

" family in Nara. His home temple was Daisen-ji K {llisF in Osaka, but he served in various capacities at
sub-temples at Mydshin-ji, and twice became abbot, first in 1€54 and then again in 1661. He corresponded
with Yin-yGan while he was in Nagasaki, and sent at least one disciple to participate in Yin-yoan's first
winter retreat in Nagasaki.

9 Itakura Shigemune (1586-1656) retired his post as Shoshidai of Kyoto in the final months of
1654, but remained in the immediate Kyoto area and continued to have influence until his death. See p.
41, note 64.

'® The units of measure used during the Tokugawa period were not fixed throughout the country.
in the modem penod one momme weighs 3.75 g, or 0.1325 oz.



321

the Hydjosho'’ EE SE FIT, entering it into register number eighteen. The counselors summoned
him to their chambers. Matsudaira Lord of lzu' 4 - {7 § %, was particularly impressed. He
said, "Although | have been in public office for many years, this is the first reasonable petition |
have heard. | don't know Yin—yﬁén., but for a start this Jikuin is commendable."
Though the counselors conferred intently, they didn't make any headway. They knew
Lord Izu's opinion because of his opening remark. Lord lzu said, "Since no one among the
counselors will act as a leader and ték‘e some initiative, we arza getting no where. Be that as it
may, Sakai Lord of Sanuki'® I E: seems to have faith in Yin-ytan. It would be best to
consult with him." Saying this, he withdrew and consulted with him in private. After that, the
petition was settled in the fifth month of the following year {1655}, as requested.
Based on a letter of Makino Lord of Oribe' B Ef #ZRE it seems that Jikuin
went to Edo alone to make the petition. It says that Ryokei and Tokué sent
Jikuin to invite [ Yin-ytian] to Fumon-ji.
At that time, Ry6ge-in'® §E Bt was built at a single word from Lord lzu. On
ohe occasion, someone at the Hydjésho said, “Let us consider Yin-ylan

second. First, let us consider whether this person Jikuin is from a good family."

" The Hybdjosho was the highest judicial office of the Tokugawa bakufu. It was established in
the 1630's to handle problems that involved more than one jurisdiciion o were too complicated for one
office to determine alone. For a description of its development, see Nakai, Shogunal Politics, pp. 152-153.

'2 Matsudaira Nobutsuna #55%{5# (1596-1662) was a prominent and powerful member of the
bakufu. He became Tokugawa lemitsu's page at a very young age, in 1604. When lemitsu became the
third shagun, Nobutsuna rose in power. He advanced to the position of Senior Counsellor, réjg &, in
1638.

'3 Sakai Tadakatsu 8 3 S B} (1587-1662) became lemitsu’s attendant in 1620. After lemitsu
became shégun, Tadakatsu advanced rapidly and became deeply involved in bakufu affairs. He retired
from public office in 1660, and tock the tonsure. His religious name was Kiin ZSEJl.

14 Makino Chikashige (also read Chikanari) £ ¥ 3 iR (1607-1677) began service as page to the
Shdgun lemitsu. He was daimyé of various area, including Sekiyado and Seitsu provinces, and succeeded
Itakura Shigemune as Shoshidai of Kyoto in 1656.

'S Rydge-in is one of the sub-temples at Mybshin-ji. Jikuin was the first head monk. Mujaku
inherited that position from his master, and greatly expanded the temple.
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Matsudaira Lord of lzu, said, "Certainly he is! Jikuin is said to have a large
temple at Mydshin-ji, so doubtless he is." After Lord lzu returned home, he
summoned Jikuin and said, "l said such and such at the Hyéjésho today. |
must build a temple at Mydshin-ji immediately. | will send a letter to Kyoto.
Tsuda Michishige # [ &% will buy a piece of land and donate it. He will buy
S6chi's'™ 5% 51 former residence to be used as the temple.” The present
héjé 77 3 (abbot's hall) at Rydge-in was a hall built long ago by Séchi. The
kitchen'’, shoin &[5 (study hall), gate, library, retreat hut, and toilet were all
renovated by myself. |

Afterwards, Jikuin returned to Nagasaki and visited Yin-ytan. Yin-ylan then went to
stay at Fumon-ji for a time. In the eleventh month of that year, Master Jikuin petitioned Lord
Suo, saying, "Itis a shame that Yih;yaan is confined in that way.'® There are people who would
like to pay him their respects briefly. Wouldn't it be acceptable to allow them to do so?" Lord
Suo replied, "So long as it does not become too obvious, it would be fine for those who wish to
pay their respects to do so surreptitiously.” Thus official permission was granted verbally. Although
[Lord Suo] expected [people to come] oné by one, a crowd of thousands gathered and it
became widely known from Takatsuki [in Settsu province] to Edo.

Lord Suo summoned Jikuin and severely reprimanded him. When he had finished
reprimanding him, Jikuin replied, “Although it may appear that way from your vantage, there is an
explanation. There is @ main temple of the Ikkd sect in that area, and the visitors who had come
for the anniversary of Shinran's death in the eleventh month heard that there was a Chinese

person at [Fumon-jij temple. Although we asked them to enter one at a time, we could hot

16 Unidentified.

'7 Mujaku has used the term kusu [ 5], the title used for the six monks charged with administration
of the temple, which makes no sense in this context. The sound and characters suggest that he may
have meant kujG [ 8§, the-kitchen, and | have tentatively translated the term as such.

'8 For a description of limitations placed on Yin-yiian during his time at Fumen-ji, see pp. 41-42.
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control them and t‘néy became disorderly." Lord Suo said, “In that case, | understand.”

From time to time, ‘Ji_kuin had disagreements with Rybkei. Yin-ylian was a monk [who
sought after] fame and wealth, and so he leaned toward Ry6kei's side.

In those days, there was a well-known tailor named Nihei {~ S48 (later called Sokyl 52
{K) of Yamagataya, a tailor shop on Sanjd Street [in Kyoto]. Other tailors couldn't make Chinese
caps androbes, but this [tailor from] Yamagataya was skilled at making them after taking a single
look at them. Therefqre, he hung out a signboard saying "Chinese caps and robes" and made
them exclusively. On one occasion, Jikuin walked into his shop and saw him sewing a Chinese
robe out of purple. Jikuin was shocked and asked, "Who is that for?" Nihei answered, "For the
Zen master Yin-ylan." |

Then Jikuin went to [Fumon-ji in] Tonda to ask Rydkei [about this]. Rydkei said, "The
Lady Enkéin Bl J:[5z B in Hataeda (Emperor Gosai's foster mother *) made a request to the
Retired Emperor Gomizunoo and then gave it to Yin-yuan." Jikuin said, "In Zen monasteries in
Japan, one only wears a purple robe if one has received an imperial order from the court. One
cannot be allowed to wear a purple robe without both the knowledge of the military government
and permission from the imperial court."*°

The monks on Rybkei's side cried, "He wili wear it!" Monks on Jikuin's side answered,
“Justtry it! We'll tear it offl"

In his heart, Yin-ytian did not approve of Jikuin at all. Some time laier, someone gave
Yin-ytian a Sendai paper garment that looked purple in color. Yin-ytan called Jikuin and showed
him this paper garment and asked, "Would it be all right if | wore this?"

It says in the Daizuiroku X g%, "He would not accept the purple robe that

' Mujaku identifies Gosai #% 75 (reigned 1656-1663) by his reign name, Kambun-tei ‘& 7.
Gosai was Gomizunoo's son. He ascended the throne after his brother Gokdmybd 7% 5% BH (reigned 1643-
1654) abdicated in his favor.

2 The Rinzai sect had been involved in a scandal involving unauthorized imperial distinctions,
including purple robes, before Yin-ytan's arrival in Japan. See pp. 144-148.

2! Ta-sui Fa-ch'en ch'an-shih yo-lu K BEiE B #E AT 55 8% (J. Daizui Hosshin zenji goroku), one
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the Szechuan king offered him. He refused all three times."#

On the evening of the fifteenth day of the eighth month, an evening when they were
moon vieWing at Fumon-ji, Yin-yian asked Jikuin, “Would it be better if | relied upon Ryékei?" In
his own mind, Jikuin was thinking that he should resign, so he answered, "You should do as yoﬁ
see fit."

In the end, when Ryékei ahd Tokud went to Edo to petition the bakﬁfu for an audience,
Jikuin said, “The illustrious monks of antiquity were sometimes summoned by the king or a
minister, but they would not go. Still less would théy themselves have desired an audience. It is
entirely wrong for this bearded Chinese M7 & A to act asif he wants an audience. Yin-yuan
has lost his morals," Although he tried to restrain [Rydkei and Tokud] with this remark, they did
not agree with him. That evening, Jikuin went alone to consult with the Edo bakufu and told the
counselors that he absolutely had to resign.

His official statement for that occasion said, "Since my superior Ryékei will relieve me as
mediator in Yin-ydan's case, hereafter, please consult with Rydkei about Yin-ytian." Sakai Lord
of Sanuki said, "Yin-yuén will soon be in attendance in Edo. Please wait until then and then it will
be fine." Jikuin resigned without acknowledging him.

At the time, the counselors criticized Jikuin for not being a good and trustworthy person.
Later on, when they criticized Yin-ylian for not being good, Lord Abe of Bungo Fil&8 £ 14 Bk

‘said, "Jikuin is a man of deep understanding.”

. Nanzan® B 111 said that when Jikuin was returning to Kyoto, he encountered Yin-yian,
then on his way to Edo, at Mount Hakone. At the time, Nanzan was going to Edo as Yin-ylan's
attendant. He said that they passed one ahother without either saying a single word to the

other.

fascicle, included in the Kosonshuku goroku 15 % 75 3E 4%, fascicle 35, ZZ 2: 23.4.

22 77 2:23.4, p. 310a. The quotation appears in the biography of Ta-sui, the Daizui kaizan
shinshé zenji gy6j6 X B B 1 Li F4 181 B 474X, which is appended to the gorokw.

2 Another name for Tao-che Ch'ao-ytian (1602-1662).
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Someone said to me, "When you calied Master Yin-yiian a monk [who
seeks] fame and wealth, that was a slip of the tongue." | replied, "It's notasif |
was speaking carelessly and without evidence, trying to manipulate someone.
| knew from his first words that he was that kind of menk. When Yin-yQan first
turned to my teacher Jikuin, he said, "Since you know many of the daimyd , if
you were fo act as intermediary in building me a twc-mat grass hut, | could set
up my Dharma banner.” When he said that, | knew for certain that he was a
monk [seeking] fame and fortune. In ancient times, truly worthy teachers would
never have said such a thing even by mistake, because it wouldn't have entered
their minds in the first place. As you might expect, his followers are fools
taken in by his deceiving spirit. They fan the fire of decadence all the more.
The nation is full of lawless and debauched men who add and subtract from
the teachings and do not preserve the precepts at all. Although peopie say
that he will rekindle Japanese Zen, one would better say that he will corrupt

it.u .

In the Jikusen oshé jéchiroku # 2 {11145 i$55 8%, the Tsasung commentary ( ##43H
Z1)*° says, "Shen-hsiu®® 135 told [the emperor], 'You should speak with the Sixth Patriarch
and ask him about the Way.' The Sixth Patriarch firmly [refused] to go.... If something like this

were to happen to someone today, they would shout for joy in their heert. If | were virtuous in

24 The Jikusen oshé goroku = {ili 1% 35 63, the recorded sayings of Chu-hsien Fan-hsien 24l
FE 8 (1292-1348; J. Jikusen Bonsen).7 fascicles, first published in 1702, contains a section called Jéchifi
goroku B E¥%FE$2. T. 80, no. 2554,

% The Jikusen oshé goroku contains references to the teachings of the master Tsai-sung 4.
Tsai-sung is an alternate name used for the Fifth Patriarch Hung-jen 547 (601-674; J. Gunin). Itis
unclear what relation he bears to the passage quoted here by Mujaku.

26 Shen-hsiu (605?-706), a Dharma heir of the Fifth Patriarch Hung-jen, was the founder of the
Northern school of Zen. His Zen style was to be known as the gradual teaching, in contrast to the sudden
teaching of Hui-neng's Southern School.
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the Way and the emperor summoned me, then | would visit and be made a National Teacher. |If
necessary, | would make some connections and go to the imperial audience myself. Why would
such a summons come? There are those who pile up empty reputation. Ridiculous! Let the
person go and ask an acquaintance to visit the teacher..."?’
| (Hou %) say that Yin-yuan's seeking out an ofﬁciai .audience would be
hateful fo Jikusen. How shameful! How shameful!

Sometime later, when Egoku® 8 & was at Kenju-ji Bt ¥ 3 in Kaga
province, he asked the daimyé to admit him to the hali to preach the Dharma.
The governor was well versed in matters past and present. He said, "lllustrious
monks of the ancient past refused to go even when they had been invited by
officials. Egoku seeking an audience now without my even inviting him is at
odds with the illusirious monks of the past." At these words, the group of

officials grew jocular. Egoku becameill at ease and eventually left the province.

This is also evidence of the lingering style of Yin-ylan.

When | asked him, Téshuku® said, "Jikuin took charge of Yin-ytan's [case] and went
up to Kyoto from Nagasaki. He ésked Senzan about bringing Yin-yiian's case before the bakufu
and allowing him to take up [teaching] the Way. Senzan gave his permission. Jikuin consulted
with Lord Suo and then went on to Edo. However, | don't know when Rydkei and Tokud joined
him. | never had the chance to ask Jikuin."

Taéshuku said that in the beginning, a book dealer in Kvoto had twenty to thirty velumes

27 Unidentified.

28 Egoku Démyd (1632-1721) had been a My8shin-ji line monk in his youth, and had practiced for
a time with Tao-che before becoming Mu-an's disciple. He received inkafrom Mu-an in 1671. See Rinoie,
Obaku sanketsu Egoku Démyé zenfi den.

® Toshuku Shoha HLAL#F 3% (n.d.), a Mydshin-ji line monk from lineage of Gyokuho 3. Little
is known of him. He inherited the Dharma from Master Dairin Shai A #c3#Z{& (n.d.), and himself had no
Dharma heirs. He attained the monastic rank of Zends shuso fif & & BE in 1722.
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tied together. He came to Senju-in® il 37 B and said, “You can buy all of these together. If
you buy them all, | can give you a good price. | won't sell them if you want to sort through them
and take [just the ones you want]. * Tokud bought them all and among them were two volumes
of Yin-yuan's writings. He read them and found them wonderful. |

At that time, [Rydkei] generously allowed [Tokud who was living at] Senju-in to bathe in
the bathhouse at Rydan-ji HEZ23F.>" One time Tokud met Rydkei in the bathhouse and talked
about Yin-ylian's recorded >sayings. Rydkei borrowed them, read them and also found them
marvelous.

Three years later, when Yin-yiian was coming to Japan, Rydkei and Tokub awaited this
with great pleasure. They wondered whom they could send to Nagasaki to invite him [to visit
My®éshin-ji] and decided that there was no one better than Jvikuin. The two of them encouraged
him {to gol, so he went down to Nagasaki. Soon many people such as Kyorei*® i from
Hiroshima, Teish(*® 54z from Inaba, and Bansetsu® 77 #f} from Daiya-in & #E B at Myoshin-ji,
gathered in Nagasaki.

I have reasoned it out based on this, that since this was the situation criginally,
Master Jikuin went up to Kyoto, reported.directly to Rydkei and Tokud, and
then the three of them seem to have gone to Edo.

Téshuku said that according to the records of the monks from Konchi-in £ 1 B in

% Senju-in is one of the sub-temples at Myashin-ji.

3 Rydkei became head monk at Rydan-i in 1629, inheriting that position from his Dharma
master Hakubo 113§, who died that year.

%2 Kyorei Ryokaku fE T BR (1600-1691) visited Yin-yian at K6fuku-ji and wrote a long report of
conditions there. See pp. 97-98 for a full translation of that letter.

%3 Unidentified.

3 Bansetsu Chizen 77 #li 513 (d. 1697) was the third generation head monk at DaiyG-in, a
sub-temple at Myoshin-ji, at the time of Yin-ydan's arrival in Nagasaki. At Tangetsu's urging, he went to
Nagasaki and joined Yin-yOan's assembly. His initial enthusiasm for Obaku waned, and he returned to
My®éshin-ji in 1658,
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Edo®, there was no need for Yin-ylan to remain in secret. Therefore, one time when Tokud
met With Lord Kuze, the daimyd of Yamato A f# AF15FER®. Lord Kuze was also enterlaining
the magistrate of Christian affairs. LordKuze said, “Itis most uncouth of you [to ask that] Yin-yGan
be allowed to stay. | say this because evenit you aséociate with a person for three to five years,
it is still difficult to fathem what is in their hearts. The idea that | could just hear about Yin-yiian
and then mediate for him is most uncouth." Tokué replied, "Although that may be, you can
understand and believe in someone like Ytan-wu® P45 or Ta-hui*® K of the distant past
based on just three to five lines of their writings. Certainly in this case, when you have writings
such as these of Yin-ylan's, you can believe in him. What is more, Yin-yian's writings came
three years before he arrived. He definitely possesses the rightful transmission from Wu-chun®
4E ¥, so there is no reason not to trust him.” Lord Kuze turned to the magistrate of Christian
affairs and said, "What he says isreasonable.”
This is a false story. It says in the Ingen fusdroku RS 7T 3% 5 8% that Jikuin took
the letter from Ryskei and Tokud and brought it [to Edo).
Tokud also said that when Yin-ylian went to Tonda, his petition to the Edo [bakufu] had
not yet been decided. At that time, the government generously [allowed] him to go and stay in
Tonda while his petition was being decided in Edo.

| say that this is conjecture and not the case.

% Konchi-in, located in Musashi province, was one of the temples designated by the Tokugawa
bakufu to keep an official registry of Japanese monks, in this case, monks from the Gozan temples.

% Kuze Hiroyuki A i f§ Z (1609-1679) became daimyé after his father in 1632 and served until
his death. S :

% Yoan-wu K'o-ch'in BI{E 52 &) (1063-1135; J. Engo Kokugon) wes the fourth generation of the
Yang-ch'i line H515 of the Lin-ch'i school. He compiled the Hekigan roku.

% Ta-hui Tsung-kao KSR (1089-1163; J. Daie S6kd) was one of Yuan-wu's Dharma heirs.
He is best known for his harsh criticism of “silent illumination Zen", the style preferred by the Ts'ao-tung
{S6t6) school.

% Wu-chun Shih-fan #E 3£ AT 8 (1177-1249; J. Bujun or Mujun Shihan) was a descendent of the

_ Yang-chi line. His line was transmitted to Japan in the thirteenth century by Enni Ben‘en [E # ¥z [El
(1201-1280).
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| say that there is a letter at this temple [Rydge-in] addressed to the counselers
with the three seals of Ryédkei, Tokud, and Jikuin. Under the circumstances, it
seems that they never sentit. In the letter, they explain that Yin-ylan wanted
toreturn to China. How can that be?

According to Téshuku, Yin-ytian thought that he should return to China because he
had been told that it would be difficult for them to decide on his petition to the Edo government
while he was stayingin Tonda. It was probably anote from that period. (This is false.) However,
he was granted thirty thousand fsuboin Owada for temple lands and built a temple there.

It seems that this petition was written in the first month. After spending the
winter retreat [at Fumon-ji]in Tonda, Yin-yiian asked to return to China. It was
written by Tokud and Ryékei.

At that time, Tokud [sent] his apologies to Lord Sado®, the Shoshidai of Kyoto at the
time. He said, "l was originally a monk from the Myéshin4i line. The three hundred year anniversary
of [Kanzan Egen,] the founder of Mydshin-ji, is coming up soon. Since there are many things
going on at the temple, | will no longer be mediating for Yin-yian." With this notification, he
resigned. His notice never reached Edo; it was stopped by the Shoshidai.

When Yin-ytan went to Edo to request an audience with the shégun, Jikuin gave his
notice to the counselors. He resigned, saying, "Hereafter, please consult with Rydkei about
Yin-yuan." For that reason, Ryokei and Tokud accompanied Yin-yian to Edo. Lord Matsudaira
of lzu summoned Rydkei and Tokud and ordered that at the time of Yin-yuan's audience, he
should bow three times. Tokud told him that, generally speaking, monks do not bow to kings
and high ranking officials according to the rules of Buddhist etiquette, and so they begged his
lenience. Lord lzu said that since this was Buddhist etiquette, he would exempt [Yin-yiian] from
bowing.

| say that this is quite strange. Lord lzu could not change a decision of the

40 Makino Chikashige. See note 12 above.



330
counselors so easily.
| heard from my Dharma brother Sekkan*' & B that at that time the counselors
said in council ihat when the Zen master Ming-ctili“2 B #& came to Japan, he
was made to bow three times to Emperor Godaigo 7% EZEH. This was to show
" the dignity of Japan. This time as well, Yin-ylian should bow three times in like
manner.

Rydkei and Tokud were troubled. Although they made various apologies, none were
accepted. They asked if Yin-ylan could bow once and they each perform one of the other two
bows. Finally that was accepted.

Yin-ylian appeared extremely angry with the lords and went on and on about it. (The
Gydzan® section 99/2 says that he clucked his tongue constantly.) They say that this is
generally kept secret by the Obaku line. |

Toéshuku's story is that this matter of not bowing to the shogun was at first kept as a
deep secret by Tokud and that his followers still don't know about it.

Téshuku said that when Yin-ytian went for his audience with the shogun [Tokugawa
lemitsu at his residence] Ganyd-in, Ryokei was a former abbot [of Mydshin-ji], so Tokué went as
his attendant. At that time, Tokud only had the rank of Zendo i % ,s0 he could not go before
the shogun, and waited outside in ancther room.

It is said that Yin-ylan sat down in front of the shogun without hesitation. Then he
stood up and boldly headed directly towards him. Rydkei said {[in Chinese], "Master, come

‘back!"* Yin-ytian withdrew.

41 Unidentified.

“2 Ming-chi Ch'u-chtin B4R 2 8 (1261-1336; J. Minki Soshun), a Chinese master from the Lin-chi
school, who came to Japan in 1300 and became abbot at Nanzen-i under the patronage of Emperor
Godaigo.

“ Gyézands geki 351112 ¥ %L, a Ming period text of 100 fascicles, composed by Chin-lung &
[ and Chiang I-k'ui ¥§—%&, and edited by Chung Shu-fu fh&F &5 .

44 The text indicates that Rydkei spoke in Chinese by giving the pronunciation k¥ ¥ >4 ¥
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Toshuku said that when Yin-yhan returned to Kyoto, he first came to Senju-in. He came
unattended from the center of the city through the foni and across the fieldin front of Toji-in 2§
#:f2. He drew a crowd of spectators as if he were leading them with a hand chime. He stayed
two nights at Senju-in and then éntered MyGshin-ji. He stopped in at Taiz6-in and composed a
verse wheh he viewed the founder's pagoda. (There is a specimen of his handwriting in the
storehouse.) Then he came to Rydge-in and stayed three nights before returning to Tonda.
The twelfth day of the eighth month of Kysho 5 (1720).

Written by Déchi of Rybge-in.

Gudd Criticizes Yin-ylian

While Daien Hokan Kokushi®® A FE $&FE M [Gudd Toshoku] was at Kazan® FE LI,
éentei (Daishun)” 5T B A% returned home. It was cold, and Gudd faced the fire and asked
him, "Where have you come from?" Gentei replied, "Récenﬁy | have been staying at Fumonsji in
Tonda and passed the summer there." Gudd said, "Ever since the Chinese monk Yin-ytan
came to Japan, the whole country has been in an uproar. | have not crossed the threshold of his
gate. How do the monks at Tonda feel about him?" Gentei said, "Some slander him, and others
think that he is wonderful.” |

Gudd drew in the ashes with the fire tongs and said, "To begin with, Yin-ylan does not
understand courtesy. | am the highest ranking monk in the Zen monasteries of Japan. If he
wants to spread His Dharma in Japan, then he should first come and consult with me. After that,

it would be time enough to save sentient beings according to their ability. If | went to Ch'ing
(hojan poiki) with the characters 1% .

45 The honorific title Daien Hokan Kokushi was bestowed on Gudé in 1662, one year after his
death. C

46 Kazan, often referred *> as Kazan-ji, is a hill near the city of Uji, southeast from Kyoto. The
reference here is to Gudd's temple Jitoku-ji %, which he built in 1658. The hill was originally the site
of Gankei-ji TGB¥ <5, a Heian period temple of the Tendai sect, founded by the Fujiwara family.

47 Daishun Gentei (n.d.) was irum ihe Daiga KX line at Mydshin-ji. He attained the rank of
zendd in 1669.
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China, then | would do as much. And as for that Rydkei, he’s bald and wrinkled. He's old

enough to know bettér. But when he encounters something new he gets himself turned upside
down and loses his head. He really should be pitied.”

| say that during the Yuan dynasty, monks from India and other central Asian

nations were revered and were quite successful as a group. They came and

went on horseback like lords and princes. They received the red fur

headdresses and were solemn and proud. Famous and virtuous monks

throughout the country would always tuck up their robes and rush to meet

them to ask them for their blessing. Hsing Hung-chiao #% 7L # made a small

bow, turned around and said, "I myself follow the Way. Why would | seek for it

from them.” (From the Daimin késé den X BH & {4{4*.) Oh! Yin-yiancame

to Japan and received respect no less than tﬁat of the great Yian. The words

of Gudd surpass those of Lord Hsing. How noble!

Did the Boitom of the Bucket Drop Qut?*
Master Daishun Gentei [said] that some days when Master Yin-yian was at Fumon-ji in
Tonda, he hung up his staff and mingled with the monks. At lunch time one day, Gentei was
serving the others. He lost his gip' and dropped the rice bucket. The rice scattered all over the
floor. Yin-ylan saw this from a distance, laughed and said, "Did the bottom drop out of the
bucket? D|d the bottom drop out cf the bucket’?"

| say that frivolity of this sort shows the vacuuty of Yin-ytian's Zen style.

8 Ta-ming kao-seng ch'uan(J. Daimin k8séden), eight fascicles, a compendium of biographies
of Buddhist masters from the Ming period in China. Compiled by Ju-hsing #111E, published 1617. T. 50,
no. 2062. The name Hung-chiao appears twite, p. 906b and 907b. The passage is unidentified,

~ * The expression i JiX Iii totei datsu alludes to a passage from the recorded sayings of
Hsleh-feng I-ts'un’s & I 3% 77 (822-908; J. Seppd Gison), in which the experience of enlightenment is
compared to the bottom fauing out of a bucket. Hsueh-feng /-ts'un ch'an-shih yu-fu Zlﬁﬁﬁﬁﬁﬁ 56
(J. Seppo Gison Zenji goroku), in the ZZ 2.25.5, p. 473a.
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Yin-yian Speaks Japanese Well
My master Jikuin told Fukuma Takayasa 1 [ & B that after Yin-ytan hadbeen in Japan
along time, he could speak Japanese well. His servants were mostly Japanese, and he managed
to answer them in Japanese. However, he acted as if he didn't know Japanese with all his
important guests. Our monks saw this and despised it. Would a truly great teacher be like this?
In the long run, his intention was to belittle others.
i say that in his dyinginstructions, Yin-ylian said that from age to age, Obaku-san
[Mampuku-ji] should invite Chinese monks to become abbot.# As a result of
acting as if he didn't know Japanese in dealing with honored guests, his
intentions created a single rut [in which his fine is trapped]. His group deceives

the people, and all of this comes from their founder.

Rydkei Offers His Whisk™

The Retired Emperor Gomizunoo first asked Daien Hokan Kokushi [Gud6] about the
essentials of Zen. After Gudd had passed away, the emperor summoned Rydkei. After a time,
Ryokei offered the retired emperor one of his whisks. This meant that he wanted to place the
emperor's name exclusively on his list of Dharma heirs. The emperor looked upon [the whisk] as
a worldly implement. Later, Rydkei drowned to death in a high flood tide in Naniwa. When the
emperor himself was facing death, he sent the whisk along with a message to Akenomiya®* B

& (the emperor's daughter who later became a nun and resided at Rinkyl-ii 2 #% F£. &), [The

%0 See pp. 152-157. v

51 Akenomiya, also written 2K 'S, is another name for Mitsuko Naishinnd &7 131 F (1624-1727),
fifth child of Emperor Gomizunoo. Her Dharma name was Shozan Genyd B ILIJGFE. She received the
precepts from Rydkei at the same time as her father, in 1665. Kao-ch'0an gave her the name Shézan in
1681.

%2 Rinkyl-ji was originally built for Emperor Gomizunoo by the Tokugawa bakufu. He then willed
it to his daughter, and she resided there after her death. it is now a Rinzai Daitoku-ji fine temple.
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message] said, “This is something for a monk to use; it is useless at tt;e palace. it was originally
Ryékei's religious implemient. Please have Kao-ch'llan return it to one of Rydkei's disciples.”

After the emperor passed away, his daughter did exactly what he had requested. Kao-
ch'ian accepted the whisk, but told a lie. He said that the emperor wanted to be Rydkei's
Dharma heir. (The emperor merely wanted to returﬁ the whisk to Ryékei's disciples.) Kao-ch'tian
did not complete the task of returning it for-a long time, so someone slandered him. That
person said, "Kao-ch'lian wanted to sever Ryékei's line. Probably Rydkei died suddenly in the
flood tide without having any Dharma heirs in the capital.” Kao-ch'Uan said, "That is not the
case. Rydkei had two high ranking disciples. | wanted to see which of them was more advanced
and give [the whisk] to him." It happened that one [of Rydkei's two disciples] died, so Kao-ch'lian
planned to give the whisk to the other man. Kao-ch'lian gave him the name Kaid K&,
Tu-chan Jd #, then the abbot of Obaku-san [Mampukusji], said, "Our patriarch Fei-yin 3% 3 sternly
expelled someone who hadreceived something in another's stead. His descendent [Kao-ch'tian]
has dared to violate this Jrule], has he not?" (Fei-yin debated with Yung-chueh 7k 55 before
the Ming court. Fei-yin was defeated, and so the court destroyed the wood blocks for his
[book], the Goté gents.*®) Kao-ch'lian replied, "1 only know that | received a dying wish of the
. emperor. | don't know anything else."

The internal squabbling did not cease, and Master Dokushé %t B2 of Jikishi-in B & B2
famented this.*® As a peace settlement, he suggested, "Someone from either Kao-ch'oian's or

Tu-chan's disciples sﬁould be selected and then [the whisk] should be given to him.

53 Kaib Hoko MEZIE  (1635-1712), was officially named as Gomizunoo's successor in 1685,
Kaid received Rydkei's whisk and the emperor's monastic robe and was appeinted abbot at Shomy6-ji.

54 Yung-chaeh Yuan-hsien 7k ‘B & B (1578-1657; J. Eigaku Genken)
% See p. 22, note 18 and p. 119.

T 100 v

% Dokushé Shéen ¥ 88 1 F (1617-1694) was a disciple first of Takuan and later isshi Monju.
He inherited the temple Jikishi-an T $5 K upon isshi's death in 1646. Dokushd went to Nagasaki while
Yin-yuan was still at Kéfuku-ji and became one of his attendants. He later attained enlightenment and
received Yin-yOan's inkain 1670. See p. 47, note 76.
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Kao-ch'tian wrongly said, “It was the emperor's intention to be Rydkei's Dharma heir. If
he were hot recognized as Rydkei's Dharma heir, that would be wrong.” This is Kao-ch'tian's lie.
The emperor merely wanted to return the whisk to Rydkei's disciples. It had nothing to do with
Dharma transmission. Ultimately there was a petition [to the government]. The Superintendent
of Temples and Shrines® in Edo made the determination. He said, “As a rule, Chinese monks
living in Japan must honog' the commands of the Japanese emperor. Kao-ch'ian has single-
mindedly honered the retired emperor's dying wish. He should receive it."

Tu-chan was defeated and all those who had supported him, such as Kékoku T4
and Enzii 938>, were driven out. Finally, Kao-ch'tian received the whisk and gave it to Kai6,
making him Rydkei's Dharma heir. Kai6 was abbot of Shémyd-ji in Hino, in Omi province.

Someone said that a person named Sekisé F 255, who was abbot at Shosan $J 11
[Hérin+i & ] (founded by Tu-chan) in Totomi province®, visitéd Master Daishun at Jikei-ji %%
{%F in Mino province. Daishun said, "l saw in a letter that Kao-ch'Gian sent to Tu-chan, in which
he quoted the emperor as saying, 'We t2ke Yin-yuan to be Bodhidharma, Rydkei to be the
second Patriarch, and ourself to be the third Patriarch.' Within which imperial letter does one find
such words as these?" Sekisd said that Kao-ch'tian had only heard the emperor's words second-
hand. There was absolutely no proof. Daishun said that in Emp6 3 (1674), the emperor conferred

an honorary title on Master Isshi —#%. In his letter, the emperor said, "Our debt of gratitude

BB B senseiin was the name for the Yaan dynasty office governing Buddhist monks. Mujaku
uses it as an alternate term for fisha bugys 4 Z17.

58 Unidentified.

%9 Enz Déjo 58 3% &% (1643-1726), born in Kumano in Kii province, met Tu-chan and became -
his disciple sometime around 1667. He became Tu-chan's Dharma heir in 1675, at the age of 33. He had
seventeen Dharma heirs, and was regarded as one of the leading Japanese disciples responsible for
spreading the Obaku sect.

60 Sekisé Dokd Fa 25 35 22 (1638-1704) became Tu-chan's Dharma heir in 1676. He practiced
under Tu-chan at Hérin-ji and became abbot there later. He followed Tu-chan to Mampuku-ji when Tu-chan
served as abbot, and held various high offices at the temple.

51 Shosan Hérin-ji was founded by Tu-chan in 1664 at the order of the bakufu and with its
funding.
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foward this teacher is very deep.” It is as clear as that! How can it be that the emperor said,
- "Rydkei is the second patriarch and we are the third?" It makes me think that Kao-ch'tan's lie
brings slander on the emperor and makes a mockery of the Japanese people. Kao-ch'Uan
hopes to take in later generations with all of his writings. A poem by Po-tzu T'ing #1 7 J& says,
“What in this world is more hateful than fleas, lice, mosquitoes, flies, rats, thieves and monks?"®?

[The answer] is Kao-ch'ian.

Yin-yaan Gave a Verse to Jikuin
(This piece of calligraphy is at Rydge-in.)
The space is narrow, but th; heartis large.
it encompasses all the ten directions.
It feels sincere compassion for the impoverished
And skiﬂfuily protects the king of the Dharma.
| heard that the Way flourishes in the East.
First | came and faced the jeweled vessel.
The correct _mind is always devoid of darkness.
It purifies-the self whiter than the frost.
The original thought fulfills beginning and end.
Why should it be forgotten even in one thousand years.
{In China] the Way has dwindled to a single peial,

but the Great Way comes to full bloom in Japan.

Written by the Obaku monk Yir.-yuén Lung-ch'i and given to Master Jikuin.

The [Obakz] Assembly Supports Insincere People

Jikuin said to Yin-ytan, “It is said that if {a monk] wishes to reside at a temple, then he

62 Unidentified.
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must have someone pey for all his food and expenses. This is the rule of Zen temples in Japan.
If this were not the case, then evil monks wanting to sponge off [the temple] would be numerous,
and the assembly would not comprise true practitioners. One wHo truly wishes to foliow a virtuous
teacher would sell his belongings to pay for his food and wou[d not shun hardship."

| Yin-yilan said, "it's no good! {f that's the way it's done, then cart drivers and ship hands
will join the order. Yesterday [a cart driver or a ship hand] and today a monk! Hundreds will flock
to join the group.”
| say that (in the fifty-fourth section of the San‘an [[1#),% Jochl %8 said, “The master's
own eyes are hot yet open. He sfrives to seize the joy from others using sugar and honey....
Master Chéro Fuku's §% X #& Dharma eye was not open. He always used the alms he received
on the Upper Yangtze to feed himseif as if he were a monk.”®* This is the intention of the
Obaku sect.
| say that the Zen Master Daie -k ZX°*° said, "Everyone has food in the back of
their mind."*®
The commentery 3 5 says (Thirty-fourth section, fourth page, on the right),

"The true teacher is the model of the true teaching."®’

Those Without the Way and Without Learning Transmit the Dharma
Today in the Obaku line there are some who claim to ransmit the Dharma but have no

temple in which to reside. They are all over the city, in front of shops and behind them. They

63 Shan-an tsa-lu (L1754} (J. San‘an zatsuroku ), composed by the Rinzai monk Shu-chung
Wu-yan % ch 448 (1309-1386), first appeared in 1390. Isshi Monju published an edition in 1643. ZZ
2B:21.2. :

64 ZZ 2B:21.2, p. 170b.

% Probably Ta-hui Taung-kao A% 555 (1089-1163; J. Daie S8k}, the Sung monk who destroyed
the woodblocks of the Hekigan roku, known for his strong emphasis on kdan practice.

5 Unidentified.

57 Unidentified.
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are the so-called Senior Guardian [who protects] the heavens and the Minister of Works [who
protects] all the earth.®®

In a swampy arbor of weepingwillows...
Examining the water and the land, | encountered mist. Inside appears the
spirit of the dead.

To awhetstone of saltpeter and sulfur, add herbs. (/~chiang 53E% 4/10)*°

Ingen Fusdroku FZ Tk 5 &

In the third fascicle, the Settsu Jiun-san Fumon Fukugen-jirokuiEM 2 E (1M 15T
F§F says:
During the first four days of the eleventh month of Meireki 1 (1655), the great lay patron Minamoto
Shigemune, the Second in Command of Hamura T4 (RAFIRESR ™ the abbot of this temple
[Rydkei] Shosen, Kaishli 7% J&], [Jikuin] Somon, Chéso 7§ #H, Danhé []¥k and a host of other
Zen worthies invited the master to settle at Jiun-san Fumon Fukugen-ji and hola the opening.
ceremony [as the new abbot].”

in the eighth fascicle (section 34): "Lord ltakura, Daimyé of Sud, asked me [Yin-yuan]
the reason.... | do not think that Jikuin criticizes the two masters Rydkei and Tokué for writing
extensively to invite ma to be abbot at Fumons-ji. His intentions for resigning were sincere....

Jikuin also agreed to it [the invitation].""?

%8The reference is obscure. The author has been unable to identity the expression manten taiho
manchi shiki 35 KL E] Z8. The terms taiho and shik( refer to government posts during the Chou
dynasty. The former was the senior guardian of the heir apparent and the latter the minister of works,
responsible to oversee the land and the people.

8 The /-chiang chih was a Sung dynasty novel ebout spirits and other mysterious matters, in
fifty fascicles, written by Hung-mai #£38. This fragment, which appearsto be verse, is nearly illegible and
the terms used obscure. The translation is tentative at best.

7 Unidentified.
" Ingen zenshd, vol. 4, p. 1749. The monks Kaishd, Chaso, and Danhé are unidentified.

72 |bid., vol. 5, pp. 2421, and 2422-2423,
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In the sixteenth fascicle (verses):
" Given to Jikuin when passing by Ryoge-an
Behind the single hut, there waits
A phoenix singing to [greet] the dawn.
Everyone dances and sings, wanting to perfect the woods.
Going and coming on strange paths,
They beckon to the Wind, the rain and the snow.
Afterwards they will know the season (learn frue morality)
and control their minds."
Next a verse [titied] "Passing by Mydshin-ji...." and another, "In response to Masters Senzan,

Saie 4, and all the other worthies...."”

Kac-ch'tan Retwns to the Pure Land
Master Tenryd K% (n.d.) was in OWada studying, [he observed that] Kao-ch'lan
commonly used Japanese characters with facility in all five fascicles [of hiswork]. [Tenryé] arranged

them on his desk andreadthem. (En'nan kidan késha 3% 5 %2 28 JG & | first section)™

Many of the [Obaku] Sect’s Monks Are Thieves and Have Been Expeiled

in Fushimi, there was a monk from the Obaku line who lived in a small retreat with his
younger sister, a nun. Once when the monk went up to Kyoto, a thief came in and stole all the
household wares. The nun raised [her fist] to strike the thief. " The thief killed her and left. When
the monk returned, he said, "l have always said that if a thief comes, then it wouid be best to let
| him do as he pleases with our things. One must never fight. She did not follow my advice, and

so suffered this fate.”

3 |bid., vol. 6, p. 2894-2895. Mujaku gives only the title for the latter two verses.
™ En'nan kidan, six fascicles, written by Tenryd Shékd 7 i #£ 2&, published in 1725.
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The magistrate of Fushimi looked for the thief and conducted a long investigation. In
order to fathom then monk's thoughts, thie magistrate grilled him. As a result, he submitted and
coihfessed. .

Someone said that the signboard read, "This monk from Yin-yan's line killed a person
and stole everything from her. " [The monks at] Obaku-san often complained to the authorities
that they wanted Yin-ydan's name removed, but that was not possible. |

In 1739, in the Kitano pleasure quarters, there was an Obaku monk who was in love with
a prostitute. For a long time he harbored a grudge against her and finally came at the woman
with a knife. She screamed aloud, went down the stairs and ran away. The monk turned the
knife on himself and died.

The authorities purified the monk's corpse with salt and buried him. The woman suffered
from her wounds and after a month or two finally died.

The authorities exhumed the monk's body and crucified it at Awataguchi.



Appendix Two
The Kana hogo of Tetsugen Zenji from Zuiryii-ji’

Section 1: Introduction?®
The Heart Sutra says, "When he realized that the five skandhas’ are all empty, he

“4 This means that the five skandhas are fundamentally

escaped from all pain and distress.
empty, and when you realize that they have no abiding reality and grasp this fruth clearly, then
you will transcend all the suffering and misfortune of birth and death, and you Will recognize
yourself as the Dharmakdya, the body of prajia.’

The five skandhas are form, sensation, perception, psychic construction, and

consciousness. Although there are five items, they come down to just [two], "body" and "mind".

Secticn 2: Form
First of all, "form" is the body, and the other four | skandhas] are mind. Although all

sentient beings are themselves fundamentally the eternal bliss of nirvana and embody the

' | have used Minamoto Ryden's edition of the Tetsugen zenji kana hogo $5k IR 48 B 42 ik SE
foundin Tetsugen, pp. 177-269, for this translation. Aithough Minamoto's edition gives the reading "kanaji
hdgo”, | have followed the original text, which provides the reading kana hdgo.

2 The original text has no section headings. Those included here are the author’s own, based
upon the natural breaks in the original. Tetsugen began each of the sections related to the five skandhas
with paraliel phrases: "Dai ichi ni, shikitoiuwa... B— {8 & WY.L I{3", "etc.

3The Sanskrit term skandha s often translated as aggregate, and more literally means "pile" or
“heap”. The five skandhas refer to form (shiki f&, Sk. riipa), sensation (ju 5%, Sk. vedana), perception (sé
A L=

A8, Sk. samijiié), psychic construction (gyé 1T, Sk. samskéra), and consciousness (shiki &%, Sk. vijnana).
These are the constituent parts of existing things beyond which they have no "self".

4The Heart Sutra(Hannya shingys &% >4 ; Sk. Prajfiaparamité-hrdaya-stira) is under 300
characters long in Chinese, but is regarded as representing the gist of the Buddhist teaching on emptiness.
In the context of the original text, the subject of the passage is Avalokitesvara. T. 8, p. 848.

° Hosshini: £ . Buddhism speaks of three bodies of the Buddha, the "Body of Truth”
(Dharmakaya), “the apparitiori body" {Nirménakéaya), and "the Body of Recompense” {Sambhogakaya).
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Dharmakaya, the body of prajiia, they are deluded by the “form” and “mind" of these five skandhas,

and so become ordinary people and wander aimlessly through the Three Worlds® [the realms
of desire, form and no-form).

To begin with, "form" is your body. Everything in the world with shape and color, the

sky, the earth, the frees and the grasses, are included in "form". The ‘StGramgama Sutrasays,

"Since time without beginning, all sentient beings have deluded themselves with things, ahd

lost their original mind. They are turned by things."”

This means that since we don't realize that the ten thousand dharmas® are all the
Dharmakéya, Ultimate Reality itself, and instead, think of them as the ten thousand dharmas [that
have an abiding reality of their own], we become dgluded by the perception of these dharmas.
We exchange our [eriginal] mind for the sake of things, and give rise to all sorts of illusory ideas,

In the past, people said that the Dharmak&ya was concealed within the physical shell
(gydkoku JE2%). The physical shell is your body. Although your body is fundamentally the
Dharmakéayaitself, you don't realize this and think of it as the self. [This] means you look ai the
Dharmakdéya, think of it as yourself, and then become deluded by this self, and so you create the
afflictions such as greed and anger, and fall into the evil paths®

People are deluded and take the tathagata'® which is fundamentally the Dharmakdyato

¢ Sangai = 5. The three reaims cr worlds are, the reaim of desire (vokkai 8K 5%), the realm of
form (shikikai 8 5) and the realm of no form ( mushikikai4E £ Ji). These represent all levels of existence
for sentient beings, from the lowest suffering in hell to the highest existence in heaven or meditative
states of bliss.

7 “Sdramgama-samdadhi-stitra{ Shurydgongyé, 5 5 BEiZ) held special impartance for many in
the Zen schools, including Tetsugen who often lectured on it numerous times. Portions of the Chinese
text are apocryphal. T. 19, p. 111c. ’

8 Manbé T3 i, sometimes translated as the myriad things, indicates all things.

3 Akudd FE 1 refers to the lower three of the six paths or levels of existence: hell, hungry
chosts, animals, asuras, human beings, and divine beings. There are in addition four higher levels,
srévakas, pratyekabuddhas, bochisattvas and Buddhas which along with the six others are called the ten
worlds (jikkai +53).

12 *Thus Come One" (Nyorai #13K) is an epithet for a Buddha.
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be either the ten thousand dharmas or the self, and so have a twofold delusion.

The first kind of delusion [is as follows.] This body is created by a temporary configuration
of the four great elements, earth, water, fire, and wind. Various parts of the body, such as skin,
flesh, bones, and sinews are earth. Tears, saliva, and blood are water. The movement and
workings of breathing in and out are wind. Apart from these [elements of] earth, water, fire, and
wind, there is nothing one could call the self. it is only momentary, and when your life ends and
returns to its original earth, wind, fire and wind, you will become bleached bones, so there is
nothing that one could rely on as the self even for the duration of dew.

Isn'tit a pity thii we think of these wretched white bones as the self, and for a thousand
lifetimes and ten thousand kalpas are controlled by this skull. All we do is generate the karma
[that leads to falling into] hell, and .sink into the three paths [of hell, hungry ghosts, and animalsj.

Without realizing that the body is a temporary [configuration] of earth, water, fire and
wind, we take it to be the self, and believe it will not die even in ten million years. We are firmly
attached to this self. Thisis the first kind of delusion.

Those in the two vehicles' [ “sravakasand pratyekabuddhas), are wiser than ordinary
people, and so they clearly recognize this body as a temporary configuration of earth, water, fire,
and wind, and regard it in fact as white bones. They have no thoughts of attachment to their N
body in the least. Nor do they give rise to attachment to self or self-pride. They neither lie nor
flatter, envy nor slander.

Although they have achieved enlightenment of this kind, they still have not realized that
they are themselves the Dharmakdya, the Tathagata. For this reason, the World Honored One
generally despised them as the Lesser Vehicle. Since they do not realize that they are the

Dharmakdyaitself, with their two vehicle wisdom they have not yet seen the inner realization of

" Nijjé — R refers to the paths of “srédvakas(shomon 75 [§]) and pratyekabuddhas (engaku #% B
), and are used in Mahayana to describe Theravada practitioners. “Sravakas, “those who hear the voice”
originally meant direct disciples of the Buddha, but later came to also mean anyone who ettains nirvana
through Theravada Buddhism. Pratyekabuddhasrefers to those who attain enlightenment for themselves
without hearing a Buddha teach.
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the Buddha ner the reaim of the bodhisattva, even in their dreams.

This is the kind of delusion characteristic of the two vehicles. Along with the delusion of
orélinary people, we get two kinds of delusion. The delusion of those in the two vehicles
concerning the Dh_armaké ya is one kind. Ordinary people are deluded about the Dharmakdya
and are also deluded about what those in the two vehicles have understood, and so have a
two-fold [delusion]. |

Bodhisattvas transcend the two-fold delusion of ordinary people, and see that this very
body is the Tathagata, the Dharmakdya. [The Buddha ] teaches thisin the Heart Sutra [saying],
"Form is emptiness, and emptiness is form.""® “Form* means this body. "Emptiness" means
the absolute void; the absolute void is the Dharmakdya, andthe Dharmakédyais the Tathagata.
This means that this body is itself the Dharmakdya, and the Dharmakayais itself this body.

Not realizing that the four great elements are originally the Dharmakdya itself, those in
the two vehicles believe that the [four elements] are insentient beings.

When you see .with the eyes of a bodhisattva, the four great elements are all the true
body of the Dharmak4ya. Therefore, it explains in the "Sdramgama Sutra, "The nature of form is
emptiness, and emptiness is the nature of form."'* “Form" is the [element] earth. "Nature"
refers to "the nature of form" because earth is fundamentally the Dharmakdyaitself. Sinceitis

. the nature of form, it is empty.

Again, in the same sutra it says of water that "the nature of water is emptiness and

emgptiness is the nature of water"; of fire that "the nature of fire is emptiness and emptiness is

the nature of fire"; and of wind that “the nature of wind is emptiness and emptiness is the nature

"2 When Tetsugen quotes from sutras, he consistently uses active verbs with the Buddha as the
implied subject. In most cases, | have avoided inserting a definite subject, but in this and similar
circumstances, it seems more natural to addiit.

3T, 8, p. 848.
“T.19,p. 117.
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of wind".™® This means that just as with earth, water is itseif the Dharmakéya, and the Dharmakéya
is itself water, {and so forth for fire and wind].'® Since this is the case, the four great elements
are not essentially the four great elements, but are the Mysterious Body of the Tathagata, the
Dharmakdya. Ordinary people and those in the two vehicles are deluded and so think that they

are the four great elements.

If you understand that the four great elements are fundamentally the Buddha, then not
only will you see that your own body is from the start the Dharmakdya, but that everything even
down to the heavens, the earth, the sky and all of the universe is the mysterious body of the
Dharmakdya. We say of the time when this enlightenment is achieved that "all dharmas are

ultimate reality"'”

and "the grass, the trees, the nations, and the earth all without exception
attain Buddhahood."

Not only the grass, trees, nations and earth, but even the sky is the body of the
Dharmakdya, but because we are deluded we thiﬁk it is [just] the sky. When you achieve
enlightenment, you will franscend the delusion of thinking it is [just] the sky and attain the
enlightenment that all dharmas are one thusness.'” Therefore, the “Siramgama Sutrasays,

"When a person gives rise to the truth and returns to the scurce, the sky in all ten directions

temporarily disappears."® The Perfect Enlightenment Sutra says, "The infinite sky is illuminated

57,19, p. 117and 118.

'8 Tetsugen repeats paraliel passages for all threz elements which | have cut for the sake of a
smooth translation.

7 Shohé jissé g8 S2H . This expression appears in several sutras, among them the Lotus
Sutra(T. 9, p. 5¢ 11). ltisinterpreted somewhat differently by verious sects.

'8 Samoku kokuji shikkai jobutsu BEARE 1 . 784 (.. Foundin the Nirvana Sutraend explained
- in others, thisline is not unlike others found in the Lotus Sutra, such as somoku jébutsu BLAER 4L..

' Manbé ichinyo 77 #— 11l is a verse from the Hsin-hsin-ming 1€ 0:8% (J. Shinfinme) T. 48, p.
376¢. This text is a poem of 146 verses attributed to the Third Patriarch of Zen, Seng-tsang {& 3% (J.
Sosan; d. 606). Biyth translates the verse "All things ere as they really are,” in Zen and Zen Classics,
val.1, (Tokyo: Hokuseido Press, 1966), p.102.

207,19, p. 147b 10-11. Tetsugen's text is slightly at variance with the Taishé edition.-His uses
ichiji — % where the Taishd uses shitsu 7&. There is no significant change in meaning.
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by enlightenment."?' in the Zen school we say, "the universe sinks and the sky crumbles."??

Even those that teach that ultimate bliss is a land of gold® have changed the name for the sake
of ordinary people.

If you open up and see this enlightenment, while the seif is[still] the self, itis fundamentally
the Dharmakdya itself, and so is not born.  Since it is not born, nor does it die. This is called
“non-arising and non-perishing",?* and also "the Buddha of Immeasurable Light".*® Seeing it
as born and dying is referred to as the dream of delusion.

Since | am already like this, other people are as well. Since human beings are like this,
even birds and beasts, grass, trees, earth and stones are this way. The Amida Sutra® says,
"Water, birds, trees and forests call out ‘contemplate the Buddha, contemplate the Dharma,
contemplate the Sangha."?’ When it says, "The Buddhas in all ten directions speak with the
Buddha's broad tongue to the three thousand great one thousand worlds, and teach the

Dharma,"? it is also speaking of the time [of enlightenment]. The Lotus Sutrasays, "All dharmas

2 Daihékéengaku shutara rysgi kyd K5 IEMEIES & T HEE T.17, p. 914c. This sutrais
generally regarded as apocryphal in its entirety. It was, however, very popular among Zen practitioners
including Tetsugen who used it, along with the “Sdramgama Suira, as the basis for the position that the
teaching and meditation are one (kydzen itchi F 1 —3K).

2 Ingen zenshavol. 1, p. 409.
2 Tetsugen alludes here to the Pure Land Sutras without actually quoting from them.

2 Fushs, fumetsu 27 ¥R, Often translated as unborn and undying, this expression is found
in several sutras, including the Heart Sutra, T. 8, p. 848. It was popularized by Tetsugen's contemporary
Bankei 8% (1622-1693) who also had some connections with Obaku Zen. See Haskel, p. xxxff.

2 Murys jubutsu 28 334],, Sk. Amitayus. Another name for the Buddha Amida.

2 Amidakyd [ SRFE &R, Sk. Sukhdvativydha, T. 12, pp. 346-348. This sutra was translated by
Kumérajiva circa 402, and is one of the three basic texts for Pure Land Buddhism ( Sanbu kys = E8#%8). It
describes the pleasures of Amida's Pure Land, and depicts various Buddhas praising Amida.

27 Tetsugen paraphrases from the sutra here. The sutra describes the water in the Pure Land
which has eight good qualities. The birds' songs proclaim “the five virtues, the five powers and the seven
steps leading towards the highest knowledge" (Cowell, pp. 95-6) which on hearing, causes human beings
to recall the Buddha, the Dharma, and the Sangha. Likewise, the sound of the wind in the trees has the
same effect. For full Endlish translation, see E.B. Cowell, Buddhist Mahayana Texts pp. 89-103.

* # Again, Tetsugen is paraphrasing; the original has paralle! lines for the Buddhas in each direction.
Kdchd no zessé Jis R )& # is one of the thirty-two marks of the Buddha, and alludes to the Buddha's
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from their very origin are themselves eternally characterized by the marks of quiet and

extinction,"®

and "The endurance of the dharmas, the secure position of the dharmas, in the
world ever abiding."”® These are all places that express the attainment. of enlightenment.

By practicing zazen and kbans very diligently, you will attain this kind of enlightenment,
and by transcending the delusion of the skandha of form you will awaken to the Dharmakdya,

Ultimate Reality itseif.

Section 3: Sensation

Second, “sensation” is a word for "reception”, and means to take something in. This
means that we take in the external objects of the "six dusts"® [that is form, sound, scent, taste,
texture, and thought] with the “five roots"*, the eyes, ears, nose, tongue and body. We take
in form with the eyes, sound with the ears, scent with the nose, taste with the tongue, and
texture with the body.

Within sensation there are three types:‘pain, pleasure, and indifference. First, pain
- means to take in something unpleasant and painful with your eyes, ears, nose, tongue or body.
Pleasure means taking in something you enjoy very much with your eyes, ears, nose, tongue or
body. Indifference means to take in something that is neither pain nor pleasure. For example,
waving good-bye when you are leaving is neither painiul nor pleasurabie. Seeing when nothing
is the matter, hearing and tasting without anything being wrong, in the same way, is indifference.

Sentient beings are deluded by pleasure and pain, and think that they won't see or

eloguencs.

297, 9, p. 8b. This and all other translations from the Lotus Sutra have been adapted from
Hurvitz, Scripture of the Lotus Blossom of the Fine Dharmea, p. 37.

30T, 9, p. 9b 10. Hurvitz, p. 41.

31 Rokujin 7 B8, the six objects corresponding to the six senses. They are forms, sounds,
scents, tastes, textures, and thoughts. Because sentient beings give rise to desires when they encounter
these objects, they are called "dusts” to sutgest their potential o taint or sully the mind.

%2 Gokon FLHR, the five senses that corespond to the first five of the six dusts. It is a little odd
that Tetsugen did not use the term “six roots" {rokkon 7~ 1), the natural complement for the six dusts.
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hear® painful things. They think that they will see, hear, smell, taste, and touch only pleasant
things. Therefore, they trouble others, tormént ihemselves. burn with the desire to steal, tell
lies, covet things, sever the lives of fish and birds, and take into account only outward appearances
in the world, so that day and night they generate only the karma [that leads to falling into] hell,

From a single moment of delusion about enjoying pleasure you give rise to immeasurable
suffering. The [sort of people] in society who steal will also want to drink sake, eat fish, indulge
in lust, love prostitutes, and even be exiravagant in their clothing. From just a small desire for
pleasure, they end up stealing, telling lies, and eventually their wickedness is discovered. They
go tc jail, are tortured, and lose their lives. [All of this] arises from a few thoughts of seeking out
pleasure,

This is what the old saying, “All craving is painful" means.®* It is like a summer insect
leaping into the fire or a fish in a pool craving the bait. For the sake of a fleeting covetous
thought, they lose their precious lives.

The suffering of the.one hundred thirty hells®>, the hunger of the three grades and
nine types of hungry ghosts™®, the form of animals covered with fur and sprouting horns, the
aspect of asuras bearing bow, arrows, swords and staves,” all of these sufferings arise from

covetous thoughts. Isn't it a wretched delusion to expect to get a drop of sweet pleasure and

33 Tetsugen literally says "see with the eyes, hear with the ears", psrhaps for emphasis. Here
and elsewhere | have opted for more natural sounding English.

% This saying can be found in the Rinzai roku & ¥ 8% (Ch. Lin-chi-lu), T. 47, p. 499¢. In this
passage, Lin-ch'i is exhorting his followers not to seek for the Buddha and the Patriarchs, because they
will then become fetters, See Iriya Yoshitaka, Rinzairoku, pp. 82-85 for an mterpretanon of the passage
and a modern Japanese translation.

35 There are, in fact, 136 hot hells, not 130 as mentioned here.

% Sanbon kurui gaki = Fh LI BRM. Sanbon refers to upper, middle, and lower grades, and
kuruito the nine kinds of gaki. Gaki(Sk. preta) refers to the second lowest of the six paths in which one
suffers perpetual hunger that cannot be satisfied.

% Ashura [ & are non-human beings characterized by their fierceness and constant fighting.
They represent the level just below the humen in the six paths. Although there can be good asura who
protect Buddhism, and this is not universally interpreted as one of the so-called evil paths, in this context
Tetsugen is stressing the quality of suffering inherent in it.
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instead receive ten thousand kalpas of bitter suffering.

Even though what we think of as painful or pleasant aren't really pain and pleasure,
because we are deluded, we end up thinking they are. The reason for this is that when a crow, a
dog, or afox sees a dead cow or horse rotting or a human corpse festering, they think it is arare
freat. First they enjoy locking at it, then their enjoyment increases as they smell it and grasp it.
They think this is the greatest of pleasures. Seen from the human perspective, this seems
immeasurably impure and repulsive. If we were forced by others to eai such putrid things, it
would be incomparable suffering. What is worse than being forced to eat them is that crows
devour such things greedily, and think it i.s pleasant. Aithough itisn't [truly] pleasant, their minds
are foolish and base, and so they think that pain is pleasure.

What human beings find pleasurable is similar. Because of foolish minds, we are
consumed by wife and children, are deluded by wealth, eat fish and fowl, and take this to be
pleasant. Viewed from the perspective of Buddhas and bodhisattvas, this looks even more
wretched than the crows seem to us from our human vantage. Conjecturing from this, {we see
that] what deluded people find pleasant actually brings pain; they only believe it is pleasure.

If 2 man committed a great crime and for' this reason his wife and children were executed
- before his eyes at the government's command, then [their bodies were] cooked and he were
forced to eat them, how painful this would be! When people eat {ish and fowl it is just the same
as this. When seen through the eyes of enlightenment, even fish and birds are the Tathagata,
the Dharmaké&ya, and fundamentally one body with all the Buddhas. Since all Buddhas and
bodhisattvas have great compassion, they [can look upon] all seniient beings as their own body, .
and regard them as their children.

Although all sentient beings are the same [that is, one with the Buddhas], such is the
wretchedness of ordinary people that they say, "What good fish!", tear its flesh, crush its bones,
eat it, and take great pleasure in this. When this behavior is seen through the eyes of a Buddha,

it looks no different than that of a demon. It is the same as cutting off your children's heads,
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tearing their flesh, and enjoying the sight, the smell, and the taste of it. We refer to this as the
pervérsion of ordinary people.

Though we may think such a deed is pleasant, it is not truly pleasant. It is a great
suffering. This kind of confusion between hleasure and pain is what we mean by the second
skandha of sensation. '

Such is the way with ordinary people wandering in the Three Worlds that they cannot
escape from pleasure and péin. The reason for this is [as follows]. When we see blossoms in
bloom, we find this pleasant, so that when in turn they scatter, we think it sorrowful. We enjoy

" seeing the moon as it rises, so when it sets behind the mountains, we find this sad. When we
take pleasure in encountering something, then the separation is more painful. People who
enjoy prosperity will also suffer times of decline. The poor suffer from not having. Wealthy
people woity over what they have. Since currying favor is suffering, so in fact is living in luxury.
Since loving is suffering, hatred is aiso suffering. How great are the two sensations of pain and
pleasure! All sentient beings throughout the Three Worlds indulge in thém and in the end
cannot escape.

We refer to being born as "the suffering of bihh". to aging as "the suffering of old age".
Being ill is "the suffering of sickness", and dying is “the suffering of death."*®* Men suffer, and
women also bear much pain. Farmers suffer, and so do all the craftsmen and merchants. Those
who serve a lord suffer, and so do [those who have no lcrd], the rénin. Retainers suffer, and
their lords are not immune from it. Not only householders suffer, but so do monks and nuns.

Under these circumstances, when our suffering lightens a bit, we become confused
and think that this pause [in the pain] is pleasure. For example, it is like a person carrying a
heavy load putting it down and thinking that is pleasure, or when a seriously ill person gets

better, they call that pleasure. Although we cannot say that [these experiences] are especiaily

3 This is a standerd listiﬁg of suffering which roughly corresponds to the examples of human
suffering that the young Sakyamuni encountered in the Buddhacanita. Examples of its use are too numerous
to cite.
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pleasurable, we do think cf a pause in our suffering as pleasure.

Moreover, when we believe that drinking sake, eating fish, and indulgingin lust is pleasure,
we are like a person suffering from itchy boils who warms himself by the fir; and washes himself
with‘ hot water, and thinks that this is pl.easdre. Although itching cannot compare to an iliness, in
fact it is also painful. Thinking of warming or washing oneself as pleasurable is actually taking
pain to be pleasure. In fact, for anyone not ill with boils to find warming cneself agreeable is not
perverse, itreally is é pleasure. If you realize this truth and transcend pleasure and pain, then

you will escape from the second skandhs: of sensation, and attain the true pleasure of nirvana.

Section 4: Perception
Third, "perception” means thoughts, and refers to the illusions that arise in people's
minds every day and everv night. Daytime becomes illusion, and nighttime a dream. Everyone
thinks that nighttime dreams are the only fabrications that lack a basis in fact, and that what they
think about during the day is true. This is a ferrible mistake. The thoughts of deluded people,
-even what they think about during the day, are the same as dreams. Since they don't realize
that these are all illusions without foundation, they believe them to be the truth.
lilusions are empty and false. Anything that is actually without substance but which
seems to exist we refer to as an illusion. For example, a shadow has the appearance of a figure,
just like somethingthat seemsreal in your dreams. Although they are all completely non-existent,
they seem to exist in the dream. Although a shadow is non-existent, if you stand in the fight of
the sun, the moon, or & lamp, a shadow immediately takes or; your shape. ¥When you move, the
shadow also moves; when you stop, the shadow also stops. Images reflected in a mirror or in
water are the same. Fundamentally they do not exist, but they certainly seem to.
in the same way, pecple's illusions are truly non-existent, but when they come to mind,
they certainly seem to exist. Whatever we think of as hateful, lovable, reproachful, enviable,

beloved, or dear, are all illusions that don't change the dreaming mind at all. Originaily we have
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no such illusions in our true minds, which are like a shining mirror or pure water, Because we fail
to realize our true mind, we leave the images of illusion reflected on our true mind. We believe
they are true and become firmly attached to them, and so these illusions become increasingly
extensive, and the delusions grow deeper and deeper.

Thinking that something is repulsive and thinking somethingis atiractive are both figments
of your own imagination. We label these figments of imagination “illusions”. The reason that
both repulsion and attraction resuilt from our imagination is that, even in the case of a person you
now fipd repulsive or aitractive, before you got acquainted, the person was neither. In addition,
when you first met, while you were still casual acquaintances who didn't know each other very
well, such feelings did not yet exist.

As we gradually get to know someone, feelings of intimacy deepen toward a person we
find compatible, and we create the feeling that they are atfractive. It is precisely because of this
circumstance that when we follow the paths of affection, however much it changes our lives, to
that extent the ties of tenderness Iikewise increase. Whén you develop feelings of love in this
way, love seems inevitable, and whichever way you turn it over in your mind, it is love without a
trace of hatefulness.

When love reaches an extreme, and you think that even if you were to live one hundred
million kalpas your feelings wouldn't change, you are mistaken. Though you are intimate friends,
you will have some differences of opinion, and will quarrel. Then the quarrels grow into arguments.
Or, as is the way of love, if your [lover's] feelings shift to another, however deep were your
feelings of love at th2 beginning, that is how deep ycur haté will now become. These feelings
of hatred and bitterness are so deep that you may even think that they will eventually kill you.

If you conjecture based on these truths, fyou will see that] thinking something is attractive
is an illusion. Since these {thoughts of love] are false like your dreams, thinking something is
repulsive is also an illusion. |f the thoughts of love were not false in the first place, then you

would probably not have changed your mind in a short time and decided it wasrepulsive. Likewise,
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if the feelings of repulsion were true, then you would not Have thought it was atiractive at the
beginning. Since both attraction and repulsion are iIIusion%. the mind is undetermined and
shifts and changes just liks a dream.

It is a wretched delusion to have thgse dreams of illusion bewilder us so that they burn
our hearts, treuble our bodies, and if they are strong enough, kill us.

Since lovable and hateful are illusions in this way, then so are regrettable and desirable.
To detest, to envy, to enjoy, to be sorowful, are these not all illusions? Because we are deluded
by illusions, we say that another person is our superior or inferior, an acquaintance or stranger,
old or young, male or female, and do nothing but generate the seeds of hell.

We don't recognize these illusions are dreams, aﬁd so from the distant past without
beginning down to this very life today, we have transmigrated without cease, fallen into hell,
become hungry ghosts, been born as énimals, and become asuras. Accordingly, if you ask the
origin of becoming a Buddha or falling into hell, it comes down to whether or not you have these
illusions. You must pay close attention and understand that these iliusions cause harm; you
must make it clear that they are just illusions and completely devoid of reality.

Although it is foolish from a worldly perspective, if you steal and suffer the government's
orders, then you will expose yourself to shame in this life and a long fall into hell in the next. All
of this results from a momentary illusion of coveting something. If a person plots rebellion and
schemes to overturn the whole country, he falls into serious sin and exposes his family, wife,
children and siblings to endless suffering. This is the result of just one moment of illusion. The
first momentary thoughts of plotting rebeliion are merely a momentary illusion, like the thin haze
of tobacco smoke.

You don't realize that these momentary illusions are the origin of evil, and pile them up
intently, so that in the end they become like clouds that fill the whole sky and it becomes
increasingly difficult to stop them. If at the moment of the first thought, you could see clearly

that, "This is an illusion!", then blotting it out of your mind would be the easiest thing of all. [As
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Lao Tzu said,] "Even a tree that can fill the span of your arms started as a sprout."* Even atree
as big around as five or ten armspans was like the tip of a needle when it started growing, a mere
seedling. When this seediing [first] appears, you can easily pull it up with one ﬁnge'r.‘ When it
* has grown into a large tree, even with the strength of one thousand or ten thousand men you
can't readily pull it up.

usions are the same way. At the first moment, you can quickly dispose of the thought.
llusions that cause evil are also like this. If you pile them up intently, they come to cause great
harm to the country. When this happens, there are many troubles. Like a large tree, when
[illusions first] take shape they are not difficult to abolish. Even if they have been piling up,
when you decide to dispei them and cast them from your mind, just as the rising sun dispels the
darkness, you have no frouble at all. We can compare this to lighting a lamp in a room dark for a
thousand years. Althcugh the darkness lasted a long time, when you light a lamp, you have no
difficulty dispelling it. lllusions are just like this. When you change your mind for one moment,
even delusions from the distant past with no beginning are dispelled in an instant (ksana). By
understanding this truth and casting off your dream-like illusions, you can ground yourself in the
mind of enlightenment. |

If you don't cast off these delusions, and continue piling them up single-mindediy, there
are many examples of people turning into demons and snakes® [in this lifetime], not to mention
future lives. Women are said to be especially sinful because they are unwiliing to cast off their
deluded minds.

Even the ten billion triple-thousand great one-thousand worlds arise from the illusions

of sentient beings. The one hundred thirty-six hells are also created by human illusions. We

*Fromthe Tao Te Ching #64. Tetsugen has paraptrased. The Chinesereads: &#1ZA. 4
RER.

40 Stories of people becoming demons and snakes and so forth abound in collections of Buddhist
stories like the Konjaku monogatari and the Nihon rydiki. See Marian Ury, Tales of Times Now Past for a
partial translation of the Konjaku, and Miraculous Stories from the Japanese Buddhist Tradition: The
Nihon Ryoiki of the Monk Kyokai, ranslated by Kyoko Motomochi Nakamura.
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possess the wretched lot of ordinary human beings because we ourselves gave rise to an
ilusory fire and then for one hundred million kalpashave burned ourselves with it. If we cast off
these illusions and transcend the third skandha of perception, then we can attain the iand of

enlightenment.

Section 5: Psychic Construction

Fourth, "psychic construction" means that your mind moves and changes, arising and
passing away; as they say, "Psychic constructions move and flow."*’ Siﬁce you have illusory
thoughts in your mind, it never rests even for a moment, but constantly moves and changes. It
is, for example, like water that flows endlessly without a moment's rest, or like a lamp flame that
every instant is extinguished, yet while it flickers, never stops [shining]. From morning until
night, people are consiantly thinking about something, and you should examine closely [the
mind's] movement and change. Just like a flash of lighiening, it changes instant after instant
and never stops.

Since all phenomena, that s all delusionary dharmas, are the change and flow of psychic
construction, they are impermanent and change with every thought. Moment after moment,
they arise and pass away without stopping for an instant. Although violent [degrees of] arising
and passing away within the mind are apparent even to the foolish minds of ordinary people,
subtle {degrees] that change with every passing moment are not, nor are they visible to the
eyes of those in the two vehicles. This kind of arising and passing away [goes on] in their min&s,
so that when various dharmas arise from the mind, they also see the ten thousand dharmas
change.

When the Perfect Enlightenment Sutra says, "When the clouds are swift, the moon

moves. Wheri the boat leaves, the shore shifts,"® it means the [following]. When the movement

41 Unidentified.

2 T 17,p. 916c.
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of the clouds is swift, it looks as if the moon were moving, and when the boat moves quickly, it
seems as if the shore and mountains were also moving. Itisn't that the mountains are moving, it
is because of the movement of the boat in which we are riding.

Since the clouds in our minds are swift, it looks like the moon of True Thusnhess is
moving. Though all dharmas are fundamentallyreality, and of themselves always have the marks
of "quiet and extinction”,*® the Three Worlds seem to move and change, the changing of the
four seasons never seems to stop. All of this is the delusion of psychic construction.

When the Nirvana Sutra says that, "Al conditioned things are impermanent. This is the

4 it means the [following]. “All conditioned things” means

Dharma of arising and perishing,
psychic constructions. Because psychic constructions arise, pass away, move and change, this
means that all the ten thousand dharmas move and change without siopping for even an instant.
If all dharmas, that is, the delusions of phenomena that arise and pass away, entirely ceased to
pass away, then there would be no tranquility and no extinction of the uncreated, no great
pleasﬁre of nirvana. When the arising and passing away of the dharmas stops completely, that is
when the Dharma of tranquility and extinction will appear before your eyes, as wiii the wondrous
pleasure of nirvana in which "the ten thousand dharmas are one, and all dharmas are ultimate
reality."* [The Buddha] taught this saying, “When arising and passing away are themselves
extinguished, then quiet and extinction constitute pleasure."*®

Therefore, although our bodies and minds and all ten thousand dharmas are the eternal
Dharmakéyaitself, and os,'ig_:mally there is no such thing as "arising and passing away", we do not

perceive ultimate reaiity itself, and end up thinking that the ten thousand dharmas arise and

pass away in the Three Worlds due to the delusions of psychic construction.

43 This is a paraphrase of an earlier citation from the Lotus Sutra, see note 29 above.
44T, 12, 450a.
45 Unidentified.

46T, 12, 450a. This is the second pert of the verse identified in note 44,
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When you transcend the delusion of psychic consiruction, first your mind is eternal and
nothing moves or changes. When your mind does not move and change, neither do the dharmas.
Therefore, your frue mind not moving and.changing is the same as the true form of a mirror.
When you see images reflected in a bright mirror all day long, it reflects the sky, the land, flowers,
willow trees, people, animals and birds. All the colors change and the types of things [reflected]
change without a moments rest, but the frue forrﬁ of the mirror is ﬁot the birds and animals, nor
the 'people, nor the willows, flowers, the land, nor the sky. Itis just the shining and unclouded
mirror itself. |

Our original minds reflect and illuminate the ten thousand dharmas, but have no
connection to their distinctions. The fact that [the mind] never participatesin arising and passing
away can be understood through the example of the mirror. Deluded people only see the
reflections moving in their minds, they cannot see the mivor of the original mind {itself]. When
the Perfect Enlightenment Sutrateaches that, people “take the phantoms of the six dusts to be
the aspect of their minds",” that is what it means.

All the images reflected in the miror are completely empty and non-existent, so only a
foolish person would decide to purify [the mirrof], cast off these images, and thereby see the
mirror for the first ime. Even if images of biossoms and willows are feﬂected, you should be able
to see the shining mirror which itself has no coming or going, ne form or scent.

We name tﬁis the Dharmakdya, we call it "true thusness”. When the Yuishikiron (The
Discourse on Consciousness Only)® says, “The Truth refers to things as they really are, without
any falsehood or delusion. Thusness refers to intransience, without any change,"* it means

the wondrous body of rue thusness. In the Diamond Sutra, when it says, "The Tathagatais

47 T.17, p. 913b 24-5.

“ Yyishikiron WE 38, full name Jéyuishikiron FRME 236 (SK. Vijfiepti-matraté-siddhi) T. 31, no.
1585. This is the primary text for the Hossb school. It comprises various commentaries on Vasubandhu's
Trimsika karika.

4T, 31, p. 48a. There is a minor variation between Tetsugen's text and the Taishé edition.
Tetsugen uses {42 instead of JEIE.
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without coming and without going,"® itis talking about the Tathagata, the Dharmakdya.

Since our original minds are already like this, the ten thousand dharmas are as well.
When we see them as heaven, earth, and everything in the universe, these are actually reflected
images. The ten thousand things are themselves the shining min'or.' Someone deluded by
these images is an "ordinary person" and someone who sees the mimror is a "saint.”

l.et me explain this with an example, it is like making the shapes of various things out of
gold. When we ook at them as shapes, the demons are terrifving and the Buddhas venerablie,
the old are wrinkied and thé young charming. The crane has long legs and the duck short legs.
The pine grows straight, and the brambles twisted, the willow is graceful and the blossoms
clegant. When we look at them as gold, the demon is gold and so is the Buddha. Male and
female have no distinction, nor is there superior/inferior between lord and retainer. if the long-
legged crane is gold, so is the short-legged duck. Blossom, willow, pine, and bramble are all just
gold, and not-even the slightest distinction can be found.

The ten thousand dharmas are the same. When we look at them from the perspective
of‘ True Thusness, just as with the gold, there is no distinction at all. When we look at them from
the perspective of the ten thousand dharmas, they are distinguished as different shapes. Sentient
beings are deluded by these shapes. All the Buddhas recognize that they are thusness. When
you realize that the gold is thusness itself, all the distinct shapes are equal and undistinguished
just as they are.

There are no demons you should hate, no Buddhas to venerate. Since there is ho one
with whom.vou should be friendly, there is likewise no one you should slight. What is there to
hate or to like? Whom would you censure or praise? There is neither bitterness ﬁor envy.
Although you don't intentionally stop them, all the afflictions pass away of themselves. For
example, when the sun rises, although it isn't intentionally done, the darkness is naturally

dispelled. Ailthough you don't intentionally dispel the afflicticns, there is only one uitimate reality,

T, 8, p. 756¢.
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so delusion naturally is unattainable. Lon§ ago, the Second Patriarch [Hui-k'o] stilled his mind
by realizing this.®' The Sixth Patriarch [Hui-neng] realized it and received the robe [of Dharma
transmission).>

The Diamond Sutra says, "The Three Worlds are unattainable,”*® and the Lotus Sutra
says, "All phenomenal things are themselves the ultimate reality.”* These are two aspects of
the [same} idea. Because the Three Worlds are unattainable, all phenomenal things are
themselves ultimate reality. Because all phenomenal things are themseives uitimate reality, the
Three Worlds are unattainable. How wondrous are the golden words of the Tathagatal! |

You shouid try to quiet your mind. if you separate your original rﬁind from arising and
passing away, coming and going, and clearly realize what is intransient, the images reflected in
your mind will also be intransient and unperishing. The reason for this it is that the distinctions
between all the things in the universe, the arising and passing away of past and present, coming
and going are fundamentally false and illuscry. Nothing comes, nothing goes. Nothing arises
and nofhing passes away. Of course, if nothing arises and passes away, hor comes and goes,
there is nothing that possesses all the distinctions. You should understand this from the [example]
of reflections in the mirror.

When you first see something reflected in a mirrer, it's not @ matter of the image entering
into the mirror. From the beginning, the image has not entered [the mirror], so there is nothing

to getrid of. Since originally the object does not eriter and leave, or come and go, the mirror is

51 Huik'o 32 7] (J. Eka; 487-592) was the disciple and Dharma heir of Bodhidherma who is said
to have brought Ch'an to China. Tradition says that Hui-k'o cut off his erm and presented it to Bodhidharma
in order to show his determination. See Dumoulin, Zen Buddhism: A Hlstory val. 1, pp. 94-96 for what little
is known of him historically.

52 Hui-neng XX BE (J. E'nd; 638-713) is known as the author of the Platform Sutra of the Sixth
Patriarch which begins with a short account of his life. For a discussion of his life and the sutra, see Philip
Yampolsky's intreduction to his translation, The Platform Sutra of the Sixth Patriarch.

53 7.8, p. 755c 25-6. Tetsugen abbreviates the line which reads & DA 4. BELFT
., RRLOA T4, The three worlds cannot be attained because the past mind has passed away, the
present mind does not abide for even a moment, and the future mind does not yet exist. .

54 T.9, p. 5¢ 11. Hurvitz, op.cit.,, p. 22-3. See note 17 above.
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just the mirrar, and does not eventually become the image. Since the mirror does not become
the image, but reflects it, there is nothing in the universe that ceases to be distinct. It is difficult
to say what is reflected and what is not. Various shapes made out of gold are not demons or
Buddhas, but they take on the shapes of demons and Buddhas.

| It is hard to say whether or not these [reflected images] exist. We refer to them as the
phantom-like ten thousand dharmas, since "phantoms” are living things created with the magical
arts. If aliving thing has been produced by magic, then it's hard to say whether or not it exists.
When we try saying it doesn't, then right before our eyes, it becomes a bird or animal and flies or
runs around. When we try saying it does exist, then {we see that] it isn't a real bird or animal.
Actually it is a piece of wood or a hand towe! ihat has been changed into a living thing by magic.
Now, in the Three Worlds, this [view] extends to the entire universe, the ten thousand
dharmas, és well as human beings. From the perspective of one mind® itself, we see that, in
fact, there is not a single thing®, and ultimate reality does not set up so much as one object of
perception.”’ Therefore, there are no Buddhas, no sentient beings, no past, no present,
nothing in heaven, nothing on earth, no self, and no other. .This is the one mark of the dharma-
dhatu.®® It is similar to looking at things made from gold from the perspective of gold. We refer

to this as "the aspect of mind as true thusness".*

% Isshin — 1, the ultimate or Buddha-mind which penetrates all directions to see things as they
are.

% The expression honrai muichimotsu 7= 5 4& — ) means that there is nothing to cling to, since
all things are empty. It appears in the Platform Sutra, T. 48, p. 34%a. This verse differs in the Tun-huang

manuscript which reads £/ 3% % 35 # instead .
57 Jtchin —B&, literally "one dust” or "one defilement. See note 31 above.

%8 Hokkai 5%, the realm of ultimate reality. Since all dharmas possess buddha nature, this
term often refers to the ten thousand dharmas, or everything in the universe.

% Shin shinnyomon >EL K. It says in the Awakening of Faith, SR IES & . h—L0EFZ
BE., mfA -, —HL0EMM. ZE.O048, (T.32 p. 576a). Hakeda translates this passage,
"The revelation of the true meaning [of the principle of Mahayana can be achieved] by [unfciding the
doctrine] that the principle of One Mind has two aspects. One is the aspect of Mind in terms of the
Absolute (tathata; Suchness), and the other is the aspect of Mind in terms of phenomena ( samsera; birth
and death).” Hakeda, trans., The Awakening of Faith, p. 31.
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When we fook at things from the perspective of the ten thousand dharmas, we make
distinctions between heaven and earth, sun and moon, and distinguish all the various things in
the universe. Flowers are always crimson and willows always green. Fire is hot, water cool; the
wind moves and the earth is attest. The pine is straight and the brambles twisted. The crane is
white and the crow black. The sky is high and the earth low. There are Buddhas and sentient
beings. We speak of "seli" and "other". There are the four seasons, and the colors blue,
yellow, red and white, each with;)ut any confusion. Itis as if we saw fhings from the perspective
of the individual forms and didn't see the gold {from which they are made]. We refer to this as
“the aspeét of mind as arising and passing away."* |

All sentient being are deluded by the aspects of the ten thousand dharmas, so when
they see something, they covet it; when they hear something they argue over it; when they
smell, iés‘le, or touch something they become greedily attached toit. They have no conception
at all that these dharmas are like dreams and illusions, or foam [on the water] and shadows. Like
reflections in a miror or the moon [reflected] on the water, they are illusory manifestations and
empty deiusions.

[As a result], they take on the four kinds of birth,®' from the womb, from an egg, from
moisture, or by metamorphosis; they are transformed by the four marks of arising, abiding,
changing, and passing away,’® they become attached to the objects of the five desires,®*
create the evit karma of the six senses, and for one thousand lifetimes and ten thousand kalpas

their bodies burn in the flames of hell or [suffer] as hungry ghosts. Birth after birth and lifetime

& Shinshémetsumon 04 ¥ . See note 58.

&' Shishé 4, the four kinds of birth are: from the womb ( taishé fi44:), from an egg (ranshé §
4), from moisture (shisshé #&4:), and by metamorphosis (keshé {L4E).

4 %2 Shiss PY#H are the icur marks characterizing all phenomena: arising (shd 4), abiding (i ££),
changing (/ 22), and passing away (metsu ).

53 Goyoku T4, the five desires generally refer to attachments which arise in connection with
the five senses. There are alternative lists, such as desire for wealth, sex, food and drink, fame, and
sleep.
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after lifetime they sink into suffering as aﬁimals and asuras. Even if they are born as human.
beings, they believe that their body formed by the union of the four great elements is the self,
and because they take the external objects of the six senses to be their inind, they are constantly
afflicted by old age, sickness, and death. They move through the four seasons, their black
glossy hair becomes completely white, just as the swest fragrance of the blossoms eventually
withers, the morning dew disappears in an instant, and the evening mists lift.

In this floating worid of transience and fransformation, our lives are like a flash of Iightning,'
not enduring for even a short time. We are not at peaée for a moment, like constantiy flowing
water. We are like the flame that is extinguished every moment. Surely this is the shape of the
skandha of psychic construction.

However, while sentient beings are transmigrating through the Three Worlds, they do
not know that the ten thousand dharmas are illusory manifestations, and so become greedily
attached to the dreams and illusions that are the objects of the six senses, and produce the
illusory karma of the ten evil acts® and the five serious sins.®® Therefore, they receive the
illusory fruits of [fal]ing into] hell and {becoming] hungry ghosts.

Your bedy is fundamentaily an illusion, as is your mind. Since your mind is already an
illusicn, the afflictions are also illusions. Since the afflictions are fundamentally illusions, all evil
karma is also illusion. Since evil karma is entirely illusion, so are the painful fruits of the three
[lower] realms. Since the three [lower] reaims are already iliusion, the realms of heaven and of
human beings must also be. Since birth and death in the Three Worlds are illusion, the causality
of the four kinds of birth are also completely illusory, and so there is nothing within the entire
dharma-dhatuthat is not an illusion.

Because sentient beings create illusory karma and receive illusory suffering, all Buddhas

84 Jaaku -+ ere killing living things, stealing, sexual misconduet, lying, saying harsh words,
saying words that cause disharmony between others, idle talk, greed, anger, and wrong views.

% Gogyaku T3 are killing one's father, killing one’s mother, killing an arhat, causing the Buddha's
body to bleed, and causing disunity among the Sangha.
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extend their illusory compassioﬁ and teach the illusory Dharma, saving [sentient beings] from
their illusory pain and offering them illusory pleasure. We refer to this as the supreme pleasure
of nirvana. '

You receive this supreme pleasure when you understand the illisory Dharma. Sentient
beings are deluded about this illisoryy Dharma, so they receive illisoryy sufiering from their illusory
karma. The Buddhas have awakenedto thisillusory Dharma, and so escape fromiillusory sufiering
andturn itinto illusory pleasure. Sentient beings are deluded by the iliusory Dharma and befuddled
by the dreams and illusions oflarising and passing away, and so undergo birth and death, the
unending suffering of impermanence,® and create the transmigration of psychic construction.
The Buddhas, awakened to the illusory Dharma, turn these dreams and illusions of birth and
death into nirvana, destroy the suffering of impermanence, and attain eternal pleasure. It is not
especially difficult to see how to turn this suffering of impermanence into the eternal pleasure of
nirvana. Itis simply a matter of realizing that the transmigration of the ten thousand dharmasand
the truth of birth and death are both dreams and illusions through and through.

Therefore, the Perfect Enlightenment Sutra says, "When you realize that it is illusion,
then you escape it. Without using expedient means, you escape from illusion and so are

"S7 This can be explained as follows: The ten thousand

enlightened. It is not a gradual process.
dharmas of the Three Worlds are already illusion, so illusion originally does not arise. If the ten
thousand dharmas don't arise, when would they pass away? |f they have no connecﬁon.with
arising and passing away and coming and going, then wouldn't this be the nirvana 6f not-arising
and not-passing away?

Originally, there is no birth and death, sc "nirvana” is just atemporary name. Since there

is neither birth and death nor nirvana, nor is there a distinction between affliction and

‘enlightenment, nor a difference between sentient beings and Buddhas. Woirying about birth

56 Gydku 478 is one of the three basic kinds of suffering endured by sentient bemgs contact
with what one hates, impermanence, and separation from what one loves.

57T, 47, p. 914a.
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and death is an affliction. Since there are no afflictions, there is no enlightenment. Since there
are neither afflictions nor birth and death, what shouid we refer to as sentient beings? We call a
sentient being who becomes enlightened a Buddha. Since originally there are no sentient
beings, there is nothing we can call a now-enlightened Buddha. Therefore, what we call
enlightenment is the certain discovery that in this way people are not fundamentally deluded, -
and {enlightenment] is merely their original form.

That is what it means in the Perfect Enlightenment Sutra when it says, "For the first time
you understand that sentient beings are fundamentally perfected ?uddhas (honraf jébutsu 7
ek 4L)."® “Fundamentally perfected Buddhas" means being a Buddha from the beginning.
Since originally they are not sentient beings, there is no particular need to call them Buddhas,
but {in order to show that] they are not fundamentally deluded sentient beings, perforce we
refer to them as Buddhas. Therefore, although there is no birth and death nor nirvana, we
never say that there is no wondrous enlightenment, which ordinary 'people would find impossible

to fathom.

For example, in the Lankavatara Suird’ there is a saying, "Just as the naiure of a horse
is not to be a cow, and the nature of the cow is not to be a horse, {so all dharrias have their own
natures]."” For instance, just because we say [a horse] isn't a cow, doesn't mean that there is
no horse nature. And when we say [a cow] isn't a horse, that doesn't mean the cow has no
nature.

This is the same as saying there is no birth and death, no nirvana, no afflictions, no

enlightenment, no sentient beings and no Buddhas. it is all the same as saying {a horse]isnot a

cow. in the same way, when we say birth and death and nirvana are not cows, that doesn't mean

T, 17, p. 915a.

% Ryogakyd 7 {I#2 is one of the basic texts for Zen Buddhism since it teaches about the
psychological process of enlightenment culminating in the eighth consciousness, the alaya consciousness.
There are three transiations in Chinese, they are all found in T. 16, nos. 670-672.

70T, 16, p. 505c¢.
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that the horse of the mysterious and wonderfuj enlightenment has no nature.
| it is like turning to someone who is dreaming and saying, "None of the things you see
arereal. The earth and sky you are looking at aren't the real earth and sky. The grass, frees and
land that you see aren't the real grass, frees and fand. What you see as yourself and as others,
what you think of as sorow and pleasure, none of these is real." [When you do this,] the
deahing person hears you and says, "Well then, if there is no earth and sky, no grass, trees
and land, no self and no other, tr;en does the awakened truth mean empty space?”

We say that it isn't this and it isn't that [for the foliowingreason]. The things we see in
dreams are all unfounded delusions. Although they aren't real, in the mind of the dreamer they
are takentobe. The dreamer clingsto them and thinks of them as suffering or pleasure. Therefore,
we wake them from their dream to show them the real heaven and earth of waking hours.

Now, when you turn to deiiided people and say that there is no birth and death, no
nirvana, no sentient beings and no Buddhas, they wonder whether this is complete nihilism,”" if
you are saying that frue enlightenment is emptiness. This resembles the dreaming person

saying, "When you say that nothing | see is real, are you saying that heaven and earth are empty

-k

and the real waking world is a place devoid of anything atall?” If you have never been enlightened
and awakened from the dream of delusion, then you cannot know for certain what enlightenment
is like.

Inthe Lotus Sutra, when [the Buddha] says of {the ten thousand dharmas], "the suchness
of their marks, the suchness of their nature, the suchness of their substance, the suchness of
their powers, the suchness of their function, the suchness of their causes, the suchness of

their conditions, the suchness of their effects, the suéhness of their retributions, and the absolute

identity of their beginning and end,"’ this [describes] the moment you awaken from the dream

7 Ikké danmu — 5] B 4 is one of the heretical views about emptiness which advocates complete
rejection of the self and the world and denies the process of causality. No definite cognate exists in
English, so | have chosen to translate the term nihilism in order to convey in a single term the negatlve
qualities of the position. ,

27T, 9, p. 5¢; Hurvitz, op.cit.,, pp. 22-23,
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"7 also refers

of delusion. "The dharmas abide in the secure position in the world ever abiding
toit. |

Iz addition, {the Buddha] also said, “When sentient beings see the kalpa ending and
being consumed by a great fire, this land of mine is perfectly safe, ever full ¢f gods and Buddhas."™
This means that when the kalpa comes to an end and this worid is being destroyed, in the eyes
of deluded people, it seems that a fire from avicihell” has broken out and is burning everything
as far as the First Meditation Heaven.” Yetin the eyes of the Tathagata Sakyamuni this world
looks safe and filled with divine and human beings. Among the countless pleasures [he sees]
there are various hails and pagodas in the garden adorned with all kinds of treasures, jewel rees
laden with blossoms and fruit, and sentient beings amusing themselves there. Heavenly beings
beat drums and continually play beautiful music. Heavenly blossoms rain down and scatter over
the multitude, summoning the Buddhas.

[In the same way] although it is one and the same water, to the eyes of hungry ghosts it
looks fike fire, but human beings naturally see water. Although the Three Worlds are the tranquil
Pure Land and not a burning house’ if you are not deluded, just as the hungy ghosts see
water as fire, for the deluded the Three Worlds look like the six paths.

Question: When you hear a truth as detailed as this, you understand for the most part
and have no doubt that you yourself are originelly a Buddha and that since the ancient past the

world has been the Pure Land. Be that as it rnay, when you observe the changes in the

phenomenal world, and associate your body with birth, old age, sickness, and death, it will seem

3T, 9, p. 9b; Hurvitz, op.cit., p. 41.
7.9, p. 43c; Hurvitz, op.cit., p. 243.

75 Mugen jigoku 2= B HE SR, “the hell of unending nain®, is another term for avicihell, the lowest of
the Buddhist hells. :

78 Shozenten FJ K is the lowsst of the four meditation heavens in the realm of form over which
Brahma rules. :

7" The parable of the Burning House is found in the Lotus Sutra, T. 9, p. 12; Hurvitz, op.cit., p.
58ff.
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as if you have not escaped from the suffering of impermanence, arising and passing away. How
can you escape this suffering of impermanence and attain no-arising and no-passing away?

Answer: This kind of comprehension is known as faith and understanding. Although it
seems that by careful conjecture you can understand the state of enlightenment a little bit,
because true enlightenment still hasn't been disclosed, you have not yet awakened from the
dream of ignorance. Since that is the case, while you know the gist of this truth, you have not
escaped attachment to self or self-pride within your dream-like body, and [your thoughts of}
hate and love or right and wrong afe still deep. Deluded as you are within the realm of dreams
and illusion, you are abt to arouse thoughts of gain and loss or benefit and harm, and create the
karma of the three [lower] paths. All of this is 2 form within a dream.

The Perfect Enlightenment Sulra says, "Since they have not yet escaped transmigration
and realized perfect enlightenment, it is said that even perfect enlightenment leads to
ransmigration."”® This means that while your mind is not yet enlightened, you use your
discriminating mind to distinguish and consider perfgct enlightenment itself, and so even perfect
enlightenment turns into transmigration.

In reality, if you think that you have realized enlightenment itself, and you do not cast oif
all intellectual understanding and cleverness, if you do not stop thoughts of right and wrong or
wickedness and correctness, it is just like coming face to face with a silver mountain or a wall of
iron. Indeed, you will give rise to a firm intention and focus on a single kdan, and without turning
to look ahead or behind, to the right or the left, you will forget about sleeping, eating, cold and
heat, and cc;me to doubt. Therefore, when the [proper] time comes and the causes [are ripe],
you will suddenly overcome the darkness of ignorance [that has surounded you] for innumerable
kalpas. For the first time you will wake up from the long night cf dreaming. You will clap your

hands and laugh out loud. You will reveal your original face’ and illuminate the landscape of

87,17, p. 915c.

7 Honrai no menmoku 7 3% TH B is used inthe Mumonkan (T. 48, p. 295a) and other Zen texts
as an expression for the true self or original nature.
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the original state.*® You will be able to accomplish the true desire of one thousand lifetimes and
ten thousand ka/pas. if you do not give rise to the thought of great truth, only then is it impossible
to overcome ignorance.

Long ago, the venerable Ch'ang-shui®' wondered about the meaning of the passage
inthe “Sdramgama Sutra, "How does pure nature suddenly gives rise to mountains, rivers, and
the land?"®® He asked Master Hui-chueh® of Lang-yeh, "What does this verse mean?" [The
master of] Lang-yeh answered, "How does pure nature suddenly gives rise to mountains, rivers,
and the land?"®* Upon these words, Ch'ang-shui suddenly attained great enlightenment just
like the bottom of a bucket dropping out. Certainly this is a figure who overcame the skandha of
psychic construction.

The meaning of that passage from the ‘Stramgama Sutrais [as follows]. “Pure nature"
means that this world is originally the Pure Land of pure nature. When the Worid Honored One
taught the “Sdramgama Sutra, the venerable Pirna® asked, "As .the Tathagata said, this world
is the Pure Land of pure nature, so how is it that it suddenly gives rise to mountains, rivers, the
land, and all phenomena, and so constantly changes, arising and passing away?" Before Ch'ang-
shui asked fhis question], he had not awakened from the dream of psychic construction, and so
the verse caused him creat doubt. However, when he brought it up and asked, as a resuit of

Master Lang-yeh's answer, he awoke from the dream for the first time and saw his pure nature.

8 Honji (honchi) no faké 2 b ¥ is used in the Hekigan roku, case 99 (T. 48, p. 223b) with the
same meaning as honrai no menmoku,

8 Ch'ang-shui Tzu-hstan E*%fé‘ (J. Chosui Shisen; d. 1038) was a disciple of Hui-chueh
(see note 82 below). He wrote a commentary on the “Siramgama Sutrain Chinese.

8T 19, p. 119c.

8 Hui-chieh X% (J. Ekaku; dates unknown). A prominent Sung Dynasty Rinzai master, who
was a disciple of Feng-yang Shan-chao {7  #H8 (947-1024). Hui-chteh lived on Mount Lang-yeh and he
is sometimes referred to as Master Lang-yeh.

8 This exchange is recorded in Chang-shui's biography in the Zoku dentdroku {547 8%, T. 51,
p. 511b.

8 Parna (J. Furuna & #£3F) was one of the ten great disciples of the Buddha, renuwned for his
eloquence. Tetsugen was comparad to him because of his talent for lecturing.
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Long ago there was a monk who askg_d a virtuous old monk, "What should | do if [thoughts]

won't stop arising and passing away?" The old‘rrhlonk answered, "You rhus’i immediately make
them into cold ashes and a withered tree."®® [The monk then] asked another virtuous old
monk, "What should | do if [-thoughts] won't stop arising and passing away?" The old monk
answered, "Blind feol,’” where do they arise and pass away?" It is said that upon these words
the monk attaineci great enlightenment. These are all vpeople Who attained the realm of their

originai portion by means of [overcoming] psychic construction.

Section 6: Consciousness

Fifth, consciousness is basis of the four other [skandhasthat we have already considered),
namely matter and form, sensation, perception, and psychic construction. It produces the Three
Worlds and the six paths; it is the root of delusion that produces everything from the human
body to the univérse as a whole, the heavens, earth and sky. This consciousness is itself the
coriginal mind, and although in itself free from distinctions, because of the misfortune of ignorance,
we refer to it as consciousness. If it weren't for this misfortune of ignorance, then it would be the
original mind. As Kuei-feng® said, “Consciousness is like an illusion or dream, [actually] itis just
one mind."®

What we call “consciousness" is just like the illusions that a magician makes when he
takes a piece of wood and turris it into & bird o beast_. No doubt it becomes an animate thing,

flying or running about, but a piece of wood is fundamentally a piece of wood and not a bird or

% Kankai koboku %R fi7K appearsin Daie Fukaku zenji goroku K3 3543 (T, 47, p. 884c)
and the Wanshi zenji goroku 535 BB EE$% (T. 48, p. 27a).

87 Katsukan B3 appears in the Hekigan rokucase 10 (T. 48, p..150b).

8 Kuei-feng Tsung-mi £ % (J. Keihd Shumitsu; 780-841) was the fifth patriarch of the
Hua-yen school, and also regarded as a third generation Zen master in Ho-tse's lineage. He held the
position that the teachings and meditation are one, and wrote a commentary on the Perfect Enfightenment
Sutra.

8 Unidentified.
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beast. Showing it turn into something that doesn't exist is the power of the magician. in much
the same way, through the magical power of ignorance, consciousness shows the originéﬂ mind
as something that changes, but the original mind itself does not change.

As a different example, [let' me suggest that] consciousness is like people dreaming.
When you aren't sleeping, you den't see dreams. When you are asleep, you see all kinds of
dreams, and it seems as if all sorts of things that don't exist do. Consciousness is the same.
When the original mind is not sleeping the sleep of ignorance, there are no disfinctions between
Three Worlds, there are no six paths, no hell, no heavenly realm, and nothing known as saha.*
In that case, what would we refer to as "ultimate pleasure" [i.e. the Pure Land]?

Since originally there is no birth and death, we cannot apply the name “nirvana“. From
the start, aftlictions do not arise, so we need not seek enlightenment. Originally, we do not
become sentient beings, so we don't need to become Buddhas. Since the mind has never
been deluded, to what should we be awakened now? Everything is just like this, and the
spiendid original mind itself does not express it in words. We pointiessly give [this level beyond

udl

all expression] a name, and refer to it as “original portion“®' or "original face". Affixing the sleep

of ignorance to this original face is known as the root of ignorance. Itis the beginning of ignorance.
Because we affix the sleep known as the root of igncrance, we see all sorts of dreams. First of

all, we see that there is emptiness, and this is the beginning of the dream.

u92

In the “Sdramgama Sutra, when it says, "Darkness makes emptiness"® or “There is

emptiness in delusion”,*® it means [the following]. Because we see that there is emptiness, it

seems that within emptiness is heaven and earth, within heaven and eerth are the myriad things,

2 Shaba 23 literally means endurance. It refers to this world in which sentient beings endure
pain and affliction.

' Hontun no denchi 74y [ #l literally means the portion of tand designated to an individuel at
birth, and is used here as a synonym for original face. The expression is used in several Zen texts,
including the Hekigan roku, the Keitoku dentdroku, etc.

% T.19, p. 110¢.
93T, 139, p. 130a.
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among the myriad things are human beings, and among human beings is the self, Since there
seem to be people, birds, animals, the moon and the blossoms, there are repulsive things,
attractive things, things you like, and things you don't. Thereupon, there are things you desire
and others you regret, and so you produce the dream of the eighty-four thousand afflictions.**
Because of these afilictions, you kill, steal, feel lust, lie, and do other evil things wiin your body.
You are driven mad with these afflictions and this is the evil karma you produce.

When you create all this evil karma, you fall into one of the three evil paths, hell, [the
reaim of] hungry ghosts or [the realm of] animals. For innumerable kafpas, your body is burned
in raging flames, or your bones are frozen in the ice of the Crimson Lotus Hell and the Large
Crimson Lotus Hell.*® Or, you sink into the tortures of hungry ghosts which are difficult to stop,
and for ten million kajpas you won't so much as hear the names of foed and drink. Wten you
come upon water and try to drink it, the water will turn o fire instead, and burn your throat. Even
when you endure this kind of suffering; it is all just a dream within the sleep of ignorance.

On the other hand, if human beings reverse this evil karma, keep the five precepts®
and [practice] the ten good acts,*” they will escape from the three evil paths and attain alifeas a
human or heavenly being, and be born in their next life in a splendid body. Depending on the
degree of their good karma, they will receive this or that pleasure. Be that as it may, they are still
within the Three Worlds, inside the dreams within the sleep of ignorance. So, even though

they are called pleasures, they aren't real pleasures. Though at the root thev are suffering,

3 Hachiman shisen no bonné J\ T3 9 413 is an expression for all aﬁhctlons It is used in
various texts including the Vimalakirti Sutra and the Hekigan roku.

% Guren daiguren ¥L 38 A &3 (Sk. Padma and Mahapadma) are the seventh and eighth of the
eight freezing hells. The names indicate that they are so cold that the sinners’ skin turns crimson and is

torn into lotus blossom shapes. They are described in the Daichido ron A5 JE#R, T. 25, p. 176ff.

% Gokai FLIR ere the five precepts taken by lay Buddhists, not to kill, not to steal, not to
commit adultery, not to lie, and not to drink alcchol.

% Jazen ¥ ere: not killing, not stealing, not committing adultery, not lying, not saying evil
words, not saying words that cause enmity between others, not engaging in idle talk, not being greedy,
not being angry, and not having wrong views.
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because we are deluded, we think they are pleasure. Moreover, human beings endure the
eight types of suffering® and heavenly beings the five marks of decline.®® Since this suffering
does not cease, [the human and heavenly realms} are not places where you can stop thoughts
[of craving and desire]. [instead, they are] worlds you should grow weary of and cast oif at once.

if persons understand this truth, they will realize that though the pieasures of human
and heavenly beings resemble pleasure, they still lie within the transmigration of the six paths.
Theirs is still the transitory pleasure of phenomenal existence, and so is the ephemeral pleasure
within the dream of ignorance. [Those who understand this] will give rise to belief in the Great
Truth. When they sit in meditation and work on kdans, within their rﬁinds they will produce these
three qualities: good, evil, and indifference. “"Good" means the mind is thinking about good
things. “Evil' means that evil things float through the mind. “Indifferent” refers to a mind which
is neither good nor evil, but does things absent-mindedly and idly.

You never stop givingrise to these three kinds of thoughts. If you aren't thinking about
something evil, then you are thinking about something good. If you aren't thinking about
something good, then you are thinking about something evil. The short periods of time when
you aren't producing good or evil thoughts are known as indifference; indifference [refers to] a
mind that acts absent-mindedly without thinking anything, a state of idleness. Evil thoughts are
the seeds pf hell, hungry ghosts, and animals; good thoughts are the seeds of becoming a
human or heavenly being; and indifference is the form of foolishness and ignorance which has
not yet distinguished good and evil.

In this way, while you are not yet free from good, evil, andindifference, you are a beginner
who has still not mastered sitting in meditation. When you are no longer concerned that such

thoughts arise, your intention will deepen more and more, and you will sit in meditation intently,

% Hakku J\ are: birth, old age, iliness, death, separation from what one loves, contact with
what one hates, not getting what one seeks, growth of mind and body (gounjoku T B2 B 3E).

% Gosui 1. are: clothes becoming soiled, flowers in headdress withering, the body emitting a
foul odor, perspiring under the arms, and becoming disinclined to teke the appropriate seat or position.
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without boredom. Then as your zazen matures a little, at times neither good nor evil thoughts
will arise, nor will the indifferent mind act idly. Your mind will be perfectly clear, and for a little
while‘you will produce a mind like a highly polished mirror or crystal clear water. This zazen mind
is a sign that appears asiong as the dew.

Once this happens, you must persevere in your meditation. If you sit in meditation
intently without being negligent, at first your mind will clear for short periods, but gradually your
mind will be clear while vou meditate for one third of the time or two thirds of the time. Then it il
be clear from beginning to end, neither good nor evil thought arise, nor is the mind indifferent.
Like the clear Autumn sky or a polished mimror on a stand, the mind is the same as empty space,
and youfeel asif the Dharmakaya were within your breast. Nothing can compare with the coolness
within your breast. This is the state of someone who has perfected sitting in meditation more
than half of the time. In the Zen sect we call it "beating everything into one", "the reaim of one
form", “a person who has died the great death”, and “the world of Fugen".'®

When this has happened, after a while the beginner wonders if he or she is already
enlightened, or even if he or she is the equal of the Buddha Sakyamuni or Bodhidharma. This is
aterrible error. Itis just this kind of situation that we refer to as the fifth skandha of consciousness.

The 'Sl.‘/ramgalha Sutra says, "Entering deeply and encountering depth is the limit of
consciousness.”™" This means [the following]. There are some people in this world who practice
zazen diligently. When they encounter this [level of experience}, they immediately believe it is

102

~ enlightenment, and may even deceive Lin-chi'® or Te-shan.'®® They spread it about that they

190 746 (dzjo) ippen ¥THR— v, isshikihen — {838, daishitei no hito KFE & A, Fugen no kydgai
¥R 5 R all appeer in the Hekigan roku (cases 6, 42, 41, and 5, respectively) as expressions for
breakthrough experiences which are not yet the great enlightenment. Fugen is the Bodhisattva
Samantabhacra who represents meditation.

T, 19, p. i55a.

92 |in-ch'i I-hsuan BE &3 % (J. Rinzai Gigen; d. 866) was the first master in the lineage that
bears his name. Both the Obaku and Japanese Rinzai sects are part of this lineage. For an account of
Lin-ch'i and his work, see Dumoulin, op.cit., vol. 1, pp. 179-209,

193 Te-shan Hsuan-chien #1115 58 (J. Tokusan Senkan; 782-855) was one of the prominent
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have attained their original face and arrived at their original portion. They bestow inka'® on many
other people, make use of the jmastér's] rod, shout "Katsu!",'®® and in this way imitate the
behavior of the patriarchs. Butthey have not yetrealized the inner enlightenment of the patriarchs,
nor reached the root of One Mind.

Not yet having attained [enlightenment], they believe in all sorts of truths and think that
this is enlightenment. Or they say that enlightenment is a place of complete emptiness, or that it
is a matter of moving ones eyes and mouth and working one's arms and legs. There are those
who will grant permission [i.e. inkaj even to people such as these. They are all far from the mind
of the patriarchs.

Now these whe are deluded by consciousness and think it is enlightenment are quite
different from people Jjust described] who have such a shallow understanding. They [seek] the
fruth, and even though their practice climbs to this level [of sitting in meditation without thoughts
arising), they don't understand franscending consciousness. Therefore they are deluded by
consciousness and take it to be their original mind, because they have not yet attained [true}
practice.

The “Sdramgama Sutra says, "When there are no distinctions of this sort at all, then

106

there is no form and no emptiness. Makkali Goséla'” was deceived and what he took to be the

basic substance of existence has no distinct nature apart from all dharma causes."'” It also says,
masters of the T'ang Dynasty, well known for his use of shouts and the stick on his disciples.

1% Inka E W] are seals of recognition used in the Zen school bestowed by a master on a disciple
to certify the disciple’s attainment of enlightenment.

195 Katsu & is a shout characteristic of many Rinzai masters. It is often used to jar disciples out
of the constraints of discursive thought so that they may attain enlightenment.

198 Kujari 94 &E (Sk. Makkhali Goséla) was a philosopher in ancient India and one of the six
opponents of the Buddha. We know of his thought from the Jéagongys .5 & #2 (Sk. Dirghégama) T. 1,

no. 1, and the Daihatsu nehangyd K #2248 (Sk. Mah&parinirvanasitra) T. 1, no. 7. He denied the
truth of karmic causality. His teaching is one of the classical examples of wrong views. See W. Woodville
Rockhill, The Life of the Buddha (Kegan Paul, Trench, Trubner and Co., 1884), pp. 101-2, and 249-255.

7T 19,p. 111a.
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-"Even if you extinguish thinking, hearing, learning, and kriow'ing..“’a and preserve your internal
quiet and seclusion, this is still a contrived notion of distinction, an object of the mind."'®®
As virtuous monks of the past have taught, whenever this interior quiet and seclusion is
preserved, in the end some wise and holy people are overwhelmed [by the experience of
nothingness and cannot escape]. When we look at the Sung Confucian disposition in which
joy, anger, grief and pleasure have not yet appeareci,"° itis merely within thisrealm. Lao-tzu's
attainment of extreme emptiness and his preservation of tranquility and kindness are also within
thisrealm. In Buddhism, the entry of arhats and pratyekabuddhasinto samadhi, and the fruits of
their enlightenment are also said to be in thisreaim.
All of the [above-mentioned attainments] are free from the distinctions of seeing, hearing,
learning and knowing. They' indicate a place of no-thought and no-mind like the one that the
Btiddha and the patriarchs mention. The place of no-thought and no-mind which is like the clgar

"1 (i.e. alaya consciousness),

blue sky is known as “the eighth consciousness of sentient beings
and is the source that produces the delusions of the Three Worlds and the six paths. It is from
[the alaya consciousness] that we create heaven, earth, sky, and all sentient and insentient
beings in them. It is just like seeing all kinds »f dreams when you are asleep. This is what the
Buddha meant when he taught that the Three Worlds are consciousness only."™ It is also what

it meansto say that alaya consciousness "is the basic sense organs, the seeds [of consciousness]

198 Kenmon kakuchi 5, [51% 4l refers to all the workings of the six ¢r eight (depending on the
school of thought) conscioushess. See note 110 below.

09T 19, p. 10%a.

%% Tetsugen is making reference here to a state of “equilibrium” or “centrality” spoken of in
Neo-Confucian texts. The locus classicus for all Neo-Confucian discussion of this state is found in the
first chapter of The Mean. For Chu Hsi's comments on this passage from 7he Mean, see Reflections of
Things at Hand, translated by Wing-tsit Chan, pp. 129-130. .

" Daihasshiki %5 J\ ¥ is ancther term for the alaya consciousness, since it is the eighth of the
eight consciousness used by Yogacara (Hossd) thought to describe perception. The first five correspond
to the five senses, the sixth to the mind that discriminates objects, the seventh, called manas
consciousness, is ego awareness, and the eighth is the alaya consciousness which acts as a kind of
storehouse for all sensory perceptions and thoughts.

"2 Sangai yuishiki = 5% M 3% is the opening line of the Yuishikinijuron, T. 31, p. 74b.



376
and the perception of the physical world."""® He also taught in the “Stramgama Sutra, "The
alaya consciousness is the consciousness of detail. It makes habitual feelings continue without
cease. Afraid of confusing truth and untruth, we never begin."'"*

As virtuous monks of the past explained, if the Buddha had taught one-sidedly that [the
alaya consciousness] was true, then sentient beings would not progress in their practice, but fall
into the pride of their own superiority. If he had taught one-sidedly that [the afaya consciousness]
was untrue, then sentient beings would fall into self-despair and self-rejection, and giverise to
nihilistic views. Accordingly, it is said that he never taught ordinary pecple or | ‘sravakasand
pratyekabuddhasin] the two vehicles about it.

Since this consciousness resembles the true original mind, but isn't the original mind,
even the Buddha couldn't easily teach about it to foolish peopie. This is because, if he taught
that this consciousness itself was the truth, then sentient beings would stop there, and thinking
this [level of attainment] was sufficient, not persevere in their practice. [On the other hand,} if he
taught that it wasn't frue, then sentient beings wodld think that everything is completely void,
doubt the existence of the original mind and fall into nihilism. Then they would indeed be
unable to awaken to the original mind. That is what | mean when | say that this is a very great
matter, and not even the Buddha can easily teach it.

Although this consciousness is the original mind itself, because we are asleep and
‘attached to ignorance, it is difficult to say that it is. Although it is difficult to call it the original
mind, just because all deluded thoughts have not instantly disappeared, doesn't mean that we
can say it is totally delusion. If practitioners arrive at this level, they will produce more and more
energy for practice.. Before long, they will [attain] true enlight.enment of the sort previously

described.

This is like the night growing light even before the sun hasrisen. Although the darkness

13 Konshin # £ are the five senses; shushi(or shuji) BT are the "seeds" which make perception
possible; and kikai £5 5% is the “vessel realm*, the physical environment.

14T 19, p. 124c.
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of night will soon be lifted, for some reason, you don't realize that this will happen and the whole
world will become bright. [f you see the darkness dispelled and still ignore the fact that it has
happened, then you will not be able to see the sun. [f the darkness of delusion has been lifted,
and you notice that your heart (mune) is perfectly bright and clear, and still ignore the fact that
vou are enlightened, then you cannot see the sun of prajiia.

Although the darkness of delusion has been dispelled, you stili don't believe this is
[enlightenment], so you don'tlet it alone or enjoy it. Thinking this isn't the mind of enlightenment,
but just no-thought and no-mind, you continue sfriving single-mindedly. Then, suddenly, real
enlightenment appears, and the'e ten thousand dharmas will all be illuminated, just as if one
hundred thcusand suns had come up all at the same time. We say this is "seeing your [original]
nature and becoming a Buddha","** and call it “the Great Enlightenment and Great Penetration", ''®
and “the nirvana of pleasure."'"”

At that time, you wili see all the Buddhas in the Three Worlds and will understand the
marrow of Sakyamuni and Bodhidharma. You will see the original nature of all sentient beings,
and penetrate to the origin of heaven, earth, and the myriad things. Nothing can compare to
such ajoyous event. Therefore, the “Sdramgama Sutra says, "Purity comes to perfection, and
light is transmitted. Tranquility énd illurnination encompass emptiness. When you return to look
at the world, it is still like something in a dream."'*®
When this ernlighienment has completely developed, your Dharma nature and the

Dharmakdya are tranquil and illuminating. They are one, and not two, like the land and the sky.

Everything in the universe is one, and there is nothing that is not within your original mind. For

1S Kenshé jobutsu B4 R 4L is a very common expression in Zen texts for enlightenment.

18 Daigo daitetsu K4& A is another expression for enlightenment used by Yin-yoan, see
Ingen zenshi |l, p. 932.

"7 Jakumetsu fraku B3 &3 isfoundinthe Nirvana Sutra, T. 12, p. 451a. Itis part of the
verse cited on p. 344, identified in notes 44 and 46,

18T 19, p. 131a.
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this reasén, the “Siramgama Sutra says, "Althcugh what you see and perceive seem to be in
the world before your eves, from the beginning it is your own creation."'"*

"What you see” oﬁly mentions one of the six sense organs, the eyes, but it represents
the other five as weli. "What you perceive” means the realm of the six dusts, {thatis] all the ten
thousand dharmas. This teaches that the self and the ten thousand dharmas are just the one
original mind, wondrous enlightenment itself. As they say, “The land is changed into gold, and
the long river is churned into whey.""®® Thisis the true world of uitimate bliss.

Long ago there was a monk who asked Yun-men,'?' “When you don't give rise to a
single thought, what is it like?" Yun-men answered, "Mount Sumeryu."'** There was another
monk who asked Chao-chou,'® "How would it be if | came carrying nothing at all?* Chao-chou
said, "Set it down!" The monk replied, "But | am already carrying not one thing. What would | put
down?" Chao-chou answered, "If you have set it down, then take it up again!" Upon these
words, the monk attained great enlightenment.'®*

One [monk] spoke of "not giving rise o a single thought”, and the other of “not carrying
a single thing". Both monks had reached the level of no-thought and no-mind. They believed

that this was enlightenment and questioned Yun-men and Chac-chou [respectively]. Knowing

that they were ill, the [masters] answered them as they did. When they could penetrate "Mount

V9T 19, p. 113¢.

2 Tetsugen is paraphrasing a line from the Gexis kéan chapter of Ddgen's Shdbdgenzo, found
in T. 82, p. 25a. The Taisho text is somewhat different: 55 / B\ AHl / EE&FNV IBHREL X, E
o /EREk 7 3P+ V. Francis Cook translates the verse, "Because the wind is eternal, the wind of
Buddhism manifests the yellow gold of the earth and turns the rivers into sweet cream.” Cook, Sounds of
Valley Streams, p. 69.

1 Yun-men Wen-yen R FISCHE (J. Unmon Bun'en; 664-949) was a founder of one of the “Five
Houses" of Ch'an during the T'ang. Many chapters from the Mumonkan and Hekigan roku concern him.
For a brief account of his life and work, see Dumoulin, op.cit., vol. 1, pp. 230-233.

122 Hekigan rokuT. 48, p. 239b.

123 Chao-chou Ts'ung-shen #i {62 (J Joéshis Jushin; 778-897) was a eccentric T'ang master
who appears often in the kban collections. See Dumoulin, vol. 1, pp. 167-168.

124 tekigan roku'T. 48, p. 263a. Tetsugen's quotation differs somewhat from the Taishé text.
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Sumeru” or "Set it down!", for the first time they arrived at their original portion and could see
eye to eye with Yun-men and Chao-chou. By practicing kéans diligently you should reach this
level.

For this reason, people from the distant past said, "When hanging off a cliff, you should
let go your hand of your own free will. After the end, when you come back to life a second time,
no one will be abie to deceive you."'® They also said, "Take one step off the end of a hundred-foot
pole and your body will appear in all the worlds in the ten directions.”'®® All these [sayings]
express the moment of enlightenment. By diligently sitting in meditation and practicing kdans,

you should attain this level. You must not make a mistake and fall into a fox's cave.

Y25 Hekigan rokuT. 48, p. 226¢.
126 Mumonkan case 46, T. 48, p. 296¢.





