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Introduction

From its original source, Zen bears the
characteristics of a deep water source, has yet a name
or special features of any culture. However, further from
its original source, Zen has been divided into different
branches or merged with local sources to incarnate the
names and prestige of the places it has gone through. As
such, when intergrating in different countries it has been
named Japanese Zen, Chinese or Viethamese Zen...Each
nation, when practicing Zen, has put on a profound and
diversified coverage which fits its size, but still keeps a
common nature of enlightenment.

This book takes us to a special atmosphere of
Japanese Zen at the beginning of the fourteenth century.
The painstaking compiling work of Kenneth Kraft
gives us one more valuable documentation about the
National Teacher Daito, who has known as the posterior
personification of the Patriarch Van Mon Van Yen.

As to the author Kenneth Kraft, he is the professor
in Religions in Japan in Pennsylvania University and has
spent some time studying Zen in Japan in order to be a
taster, not the one who talks about cakes. On completion
of this book, original title as: Eloquent Zen, Daito and
Early Japanese Zen, he has received help and support
from many Japanese and American scholars, as well as
the provision of materials from the Temple library by
Abbots of Dai Duc temple (

A drop of water from the Tao khe source would
imbue us forever. We respectfully pay respect to all
cultures in existence that have contributed to the
translation of this book.

Nhw Pirc

LOI GIOI THIEU

Thién, t¢ diu ngudn nhu tinh chit ctia dong nude
uyén nguyén, chua cé tén tudi va khéng mang tinh dic thu
ctia nén van héa nao. Tuy nhién nuée di xa nguén cang phan
nhanh, hop luu véi nhiéu dong nuée dia phuong dé mang
d4u 4n, tén tudi ctia ving mién ma né chiy qua. Thién, do
dé khi hoi ngé véi tiing ving dit nude da c6 tén thién Nhat
Bén, thién Trung Hoa, thién Viét Nam... Méi dan toc khi
tu thién déu khodac 1én minh chiéc 4o vira kich ¢ ctia minh,
phong pht, da dang nhung van ¢6 mét tinh chung la tinh
gidc ngo.

Tap sdch nay dua ching ta dén mét khong khi dic biée
ctia thién Nhat Ban vao diu thé ky XIV. Céng phu bién soan
cua tac gid Kenneth Kraft gitp chiung ta c6 thém moét tu liéu
quy gid vé Qudc su Dai Ding, ngusi dugc xem nhu hiu thin
ctia t6 Van Mén Van Yén. Ve tic gid Kenneth Kraft, 1a gido
st vé ton gido Nhat Ban 6 dai hoc Pennsylvania, da trai qua
thoi gian hoc thién 6 Nhat, dé thuc sy 1a ngusi ném banh
chtt khong phai la ngudi néi vé banh. Khi hoan thanh quyén
sach nay, tén nguyén tic la ELOQUENT ZEN, Daito and
Early Japanese Zen, 6ng nhan dugc nhiéu sy trg gitip ctia cic
hoc gia Nhat va My, cling cdc try tri chiia Pai Diic (T6 dinh
Dai Diic do Quéc su Dai Ding khai son ¢6 hang chuc chi
nhdnh) da cung c4p tai liéu trong thu khé ctia chua.

Mot giot nudc nguén Tao thdm dugm mai khong
thoi. Xin trin trong niém 4n tit ci nén vin héa da c6 mit,
déng goép cho dich phim nay hoan thanh.

NHU BUC



ENTERING THE WORLD
OF DAITO

His eyes glare angrily. His mouth turns down
in scowling wrath. He is an enemy of buddhas
and patriarchs, an arch-enemy of Zen monks.
If you lace him, he delivers a blow. If you turn
from him, he emits an angry roar. Bah! Who
can tell whether the blind old monk painted
here is host or guest? But never mind that,
Inzen. Just bow to the floor before your mind
begins to turn.

Daito, On His Own Portrait

ACCORDING TO the Zen lore of medieval
Japan, when a young monk named Myocho attained
enlightenment, he was told by his teacher to ripen his
understanding in obscurity for twenty years. Myocho
went to the capital, Kyoto, and joined the crowd of
beggars living along the banks of the Kamo River, near
the Gojo Bridge. Barefoot and unshaven, wearing
only a tattered robe and a cloak of rough straw, he
endured the cold and hunger of twenty winters as
his insight deepened. Rumors about an uncommon
mendicant began to circulate, even within the walls of
the imperial compound. One day the Emperor himself
went down to the riverbank to investigate.
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DAN NHAP THIEN GIO
CUA DAI DANG

Déi mdt nhin dit dji. Miéng tré xuong cau cé
gidn dit. La ké gidc ciia Phdt Té, ké thii khéng
déi troi chung ciia Thién tang. Khi 6ng diing
truée mdt sé bi an don. Néu éng quay lung,
Sw sé rong lén tire gidn. Oil Ai néi dwoc hinh
lao tang mu o day la chi hay la khach? thng
cing chang sao, An Nguyen Hay ctii ddu danh
1¢ trieée khi tam 6ng bdt dau chuyén.

Dai Dang viét trén birc chin dung cta Su

Can ct trén Thién tang nudc Nhat thoi Trung
bai, vi tang tré¢ Di¢u Si€u sau khi chirng ngd dugc
Thay day phai truong dudng dén chin mudi s ngd
ctia minh hai muoi ndm trong bong tdi. Diéu Siéu dén
dé do6 Kyoto, canh cau Ngii Diéu séng 14n voi dam
hanh khat doc bo song Gia Mau. Chan tran, toc khong
cao, khoac 1én minh manh 4o rach rudi va chiéc o
toi bang rom, Su trai qua hai muoi mua dong lanh va
doi dé dao sau su ching ngd cta minh. Tiéng don vé
mot tén an may la doi bat dau lan xa, chi dén vong
thanh hoang cung. Mot hom hoang dé dich than dén
bo song diéu tra.



When he challenged the assembled beggars
with a paradoxical command, one of them boldly
rephrased the paradox and tossed it back to the
Emperor. Myocho'’s identity was thereby revealed.
The Emperor became the monk’s patron and personal
disciple, and together they proceeded to build a great
Zen temple.

Remarkably, many elements of this tale have
a historical basis. Myocho (1282-1337), better
known by his honorary title Daito, is one of the most
important figures in Japanese Zen. The exhortation to
pursue twenty years of postenlightenment cultivation
survives on a scroll written by his teacher. Daito did
train in relative seclusion for at least ten years at a
small Kyoto temple in the vicinity of the Gojo Bridge,
and several contemporary scholars continue to believe
that he spent at least some of his time among the
beggars in the area! Not just one but two emperors,
Hanazono (1297-1348) and Go-Daigo (1288-1339),
actively supported Daito, and Hanazono became a
serious student of Zen. Daitokuji, the temple that
Daito founded with his patrons’ assistance, remains
influential today.

Daito appeared at a critical point in the
development of Japanese Zen, as leadership was
passing into the hands of native Japanese monks.

Ngai truyén mot ménh 1énh nghich 1y dé thir dam
an may, mdt nguoi trong bon manh dan 1ap lai nguyén
cau hoi va tra nguogc vé hoang dé. Diéu Siéu vi thé bai
16 tung tich. Hoang dé trd thanh thi cht va 13 mon dé
cua Su, ca hai cung nhau tién hanh xay dung mot dai
thién vién.

Nhiéu dir kién trong cau chuyén dac biét co nén
tang lich str. Diéu Siéu (1282-1337) thuong duoc biét
voi tude hiéu Pai Pang, 1a mot trong nhitng khudn
mat 16n ctia Thién tong Nhat Ban. Loi thdy khuyén
bao Su tiép tuc dung cong hai muoi nam sau khi ngd
van con nét chir trén cudn lién do chinh tay thay viét.
Pai Pang da séng tuong dbi quy an it nhat 1a muoi
nam tai mot ngdi chua nho ¢ Kyoto trong khu vuc
cau Ngii Piéu, va nhiéu hoc gia duong dai déu thira
nhan Su d4 trai qua it nhat mot thoi gian nao d6 séng
v6i ddm hanh khat trong ving nay. Khong chi mot ma
dén hai Nhat hoang, Hoa Vién (1297-1348) va Hau-
DPé-Ho (1288-1339), déu tich cuc bao tro Pai Pang,
va Hoa Vién lai 1a dé tt hoc thién nghiém tac cua Su.
Chua bai DBuc do Dai Dang sang 1ap dudi sy tham
gia bao trg ciia Hoa Vién van duy tri anh hudng dén
ngay nay.

Dai Dang xuét hién vao thdi diém gay can trong
su phat trién Thién tong Nhat Ban, khi sy lanh dao
duoc truyén trao cho thién ting ban xu.



During the preceding hundred years, Ch’an
(Chinese Zen) had been brought to Japan by Japanese
pilgrims and emigre Chinese masters. Daito’s own
teacher Nanpo Jomyo (Daio Kokushi, 1235-1308)
trained in China for eight years, yet Daito never
attemptedthetrip himself. Like others of hisgeneration,
he believed that authentic Zen could also be found in
Japan. This newfound confidence was expressed in a
fellow monk’s pronouncement that sending Japanese
pilgrims to China for spiritual guidance was like “trading
Japanese gold for Chinese gravel.”

Daito not only reflected the cultural and spiritual
ethos of his era; he also had a lasting impact on the
development of Zen. Among the Zen monks who did
not travel to China, he was the first to establish a major
monastery. In his teachings he clarified the essential
components of an assimilated Japanese Zen. He took
theleadin applying an unfamiliar commentarial genre,
capping phrases, to the classic texts of Ch’an. Daito
also came to be seen as a paradigmatic embodiment
of the Zen life. His insistence on the primacy of
enlightenment, his severity in the training of monks,
his own period of postenlightenment cultivation, and
his exemplary death have long been equated with the
highest ideals of the Rinzai Zen tradition.
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Mot tram nam trude, Thién Trung Hoa dén Nhat
qua nhiing du ting Nhat Ban va thién su Trung Hoa di
dan. Nam Phé Thiéu Minh (Pai Ung Quéc Su, 1235-
1308), 1a thay cua Pai Pang, da tu hoc ¢ Trung Hoa
tam nam, trong khi Pai Pang chua hé c6 ¥ dinh xuat
duong. Gibng nhu nhitng nguoi khac cing thé hé, Su
tin rang chan Thién van ¢ thé tim thay ¢ Nhat. Niém
tin moi mé nay duoc mot vi ting dong tu néi 1én, cho
rang gui ting nhan dén Trung Hoa dé duoc thu huan
ching khac nao “dem vang bac ciia Nhat d6i 1dy soi
da Trung Hoa”.

Dai bBang khong chi phan anh gié tri tm linh va
van hoa cua thoi dai minh ma con tac dong lau dai
dén viéc phat trién Thién téng. Trong sd nhiing thién
gia khong xuit dwong sang Trung Hoa, Pai Dang
la nguoi dau tién dung lap mat thién vién trong dai.
Trong phap ngit Su minh giai nhitng diém tinh yéu
ctia Thién tong Nhat Ban da duoc dong hoa. Doi véi
kinh dién Thién, Su 1a ngudi tién phong trong viéc
ung dung cach thuc binh chit mé1 mé doc dao voi
trude ngit. Pai Pang dugc xem 13 hién thin mau muc
ctia cudc song Thién. Lap truong dat khoat vé tinh
uu viét cua gidc ngo, gioi dic tinh nghiém trong viéc
gido dudng mon sinh, thoi gian an tu cta Su sau khi
kién tanh, va gidy phut thi tich gwong mau tir lau da
duoc danh gia ngang véi 1y tudng cao tot cua truyén
thong Thién Lam T¢.
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The great Zen master Hakuin (1686-1769)
confirmed posterity’s assessment when he praised
Daito in the Zen manner as “Japan’s most poisonous
flower.”

Daito’s lineage eventually became the dominant
branch of Japanese Rinzai Zen; most (if not all) of
today’s Rinzai masters regard themselves as his
spiritual descendants. Monks continue to undergo
rigorous training at Daitokuji, and Daito’s “Final
Admonitions” are chanted daily in Rinzai monasteries
throughout the country. The capping-phrase exercise
that Daito helped to bring to fulfillment now plays a
central role in the koan training of Rinzai monks. When
Daito’s 650th death anniversary was commemorated
at Daitokuji in 1983, Emperor Showa granted the
master a new title, and over three thousand guests
attended a week of solemn ceremonies.

Contemporary commentators reaffirm Daito’s
prominence. Isshii Miura and Ruth Sasaki single out
the Record of Daito as the “most important” of the
early Japanese Zen discourse records. Yanagida Seizan
believes that Daito “marks the beginning of koan Zen
in Japan.” D. T. Suzuki accords “an important place in
the history of Zen thought and literature” to one of
Daito’s capping-phrase commentaries. Ogisu Jundo
exalts the master as “the highest peak of the Zen
world in our country.”
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Pai thién su Bach An (1686-1769) da xac nhan
viéc tham dinh sau nay khi Ngai tan than Dai Dang co
phong céach Thién nhu “mot déa hoa ddc dugc manh
nhat cua nude Nhat”.

Pho hé ciia Pai Pang hién nhién 14 moén phai
1anh dao Thién Lam Té cua Nhat; hau hét (cho khong
phai tat ca) thién su Lam Té ngay nay déu ty xem 1a
hau dué cua Pai Pang. Tang si tiép tuc tu tap diing
manh tai chua Dai Duc, va Khuyén Van Tbi Hau cua
Pai Ping duoc tung doc hing ngay trong cac thién
vién Lam Té khap nudc Nhat. Cach tu trude ngit ma
Pai Pang da thanh tyu gio ddy chiém vai trd trung
tam trong phap tu cong an ctia thién sinh Lam Té. Vao
ngay gid thir 650 & Pai Ptrc ty nim 1983, Nhat hoang
Chiéu Hoa phong cho Su tudc hiéu mdi, va hon ba
ngan khach tham du su6t mot tuan 18 hoi trang trong.

Cac nha luan giai hién dai déu x4c nhan lan nita
dic tinh kiét xuét noi Pai bang. Isshu Miura va Ruth
Sazaki da chon Dai Pang Ngit Luc 1a “quan trong
bac nhat” trong Phap ngit cua Thién tong Nhat Ban
thoi ky dau. Yanagida Seizan doan chac Pai Pang da
“khai mo Thién cong 4n & Nhat”. D. T. Suzuki tan
ddng “vi tri quan trong trong lich st tu tudng va vin
hoc Thién” danh cho mdot trong nhiing 161 binh chu
trude nglr cua Pai Bang. Ogisu Jundo tan duong Su
1a “tot dinh cua Thién gidi nudc ta (Nhat)”.

13



Heinrich Dumoulin places Daito alongside the
great Ch’an masters: “With Daito, the process of
transplantingZenfrom Chinaiscomplete; theJapanese
masters have themselves equaled the heights of their
Cbinese prototypes.” Despite such lofty estimates of
Daito’s significance, an inclusive study of Daito’s life
and teachings has yet to appear in Japanese, and he
remains virtually unknown in the West.

ZEN’S TRANSMISSION TO JAPAN

The period during which Zen took root in Japan
lasted nearly two hundred years, from the late twelfth
century through the mid-fourteenth century. Monks
from Japan braved the perils of sea travel and endured
the hardships of life in a foreign country to seek
Ch’an in China, while Chinese masters made similar
sacrifices to emigrate to Japan. Kakua (1143-1182),
the first Japanese monk to encounter a Ch’an master
in China, returned home in 1175. The last Japanese
pilgrim to transmit Ch’an teachings, Daisetsu Sono
(1313-1377), completed his travels in 1358. The two
endpoints delineate an eventful era of religious and
cultural transmission that has decisively influenced
the development of Japanese civilization.

Daito qualifies as a pioneer of Japanese Zen even
though he lived during the latter part of this period.
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Heinrich Dumoulin dit Su déng hang voi cac
dai thién su Trung Hoa: “V4i Pai Ping, qua trinh
cam ré Thién Trung Hoa trén dat Nhat da hoan tt;
thién su Nhat nay sanh ngang tam cao cta thién su
Trung Hoa nguyén mau”. Ngoai nhitng dénh gia cao
siéu vé gia tri cia Pai Pang, mdt sy khao ctru toan bo
vé cudc doi va Phap ngit cia Su tuy xuat hién ¢ Nhat,
song d6i v4i Tay phuong Su van chua duoc biét dén
r0 rang.

THIEN TRUYEN THUA PEN NHAT

Thoi gian dé Thién moc ré trén dat Nhat kéo dai
gan hai trdm nam, tir cudi thé ky 12 dén giita thé ky
14. Tang si khong mang nguy hiém vuot bién tir Nhat
va chju dung séng gian khd cam go noi x&r la qué
nguoi dé tim dao thién & Trung Hoa. Giac A (1143-
1182), tang si Nhat dau tién da gip thién su Trung Hoa
va hoi hwong nam 1175. Vi du tang cudi cung truyén
phép thién 13 Pai Chuyét T6 Ning (1313-1377) da
hoan thanh chuyén di nam 1358. Hai méc diém then
chot nay danh diu mot thoi dai truyén nhap van hoa
va ton gido day bién dong, su truyén nhap nay da anh
huéng mot cach quyét dinh dén van hoa nude Nhat.

bai Pang hoi du ti€u chuan 1 vi khai to trong
Thién tong Nhat du Su séng vao cubi thoi dai nay.
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He pursued a public career as a Zen master when
that role was still relatively undefined, he grappled
with Ch’an texts that remained alien to most of his
peers, and he made his mark on an institution that
had previously been dominated by emigre Chinese
masters. Though Zen scholars have not adopted
precise periodization, early Japanese Zen roughly
parallels the Kamakura era (1185-1333), and medieval
Japanese Zen is associated with the Muromachi
period (1338-1573). Daito died in 1337, at the point
of transition between these two eras.

Originally,Zenwas quiteforeigntotheJapanese—
it began as an imported sect with unfamiliar practices,
doctrines, language, architecture, and monastic
organization. The monks who struggled to master
and promulgate this new tradition were compelled to
identify its essential features, for themselves as well as
others. The primary criterion of authenticity in Ch’an/
Zen, regardless of cultural setting, is enlightenment.
Yet the discourse of early Japanese Zen reveals that
the matter did not end there: in many cases, neither
enlightenment nor authenticity was self-evident. For
example, if an “enlightened” teacher violated moral
precepts or lacked a formal certificate, could he
nonetheless be a real Zen master?

16

Su theo dudi su nghiép hoang héa nhu mot thién
su trong khi nhiém vy nay van chua x4c dinh mét cach
tuong dbi, Su vat 1n véi kinh dién nha Thién van con
xa la v6i hau hét nhirng vi dé)ng thoi, va Su ndi bat
trong mot t chuc tir trudce do cac thién su Trung Hoa
di dan cam dau. Mic du cac hoc gia khong chap nhan
thoi ky chinh xéc, thién tong Nhat Ban so khoi dai thé
dong thoi véi thoi dai Liém Thuong (1185-1333), va
thién tong Nhat Ban trung dai tuong Gng voéi thoi dai
That Dinh (1338-1573). Dai Pang tich nim 1337, vao
thoi diém chuyén tiép giita hai thoi dai ké trén.

Tir khoi nguyén, Thién tong gan nhu ngoai lai
dbi véi nguodi Nhat—dau tién 1a mot gido phai du
nhap véi phép tu, gido 1y, ngdn ngit, kién tric va to
chtrc chua chién. Tang si phan déu dé quan triét va
truyén ba dao phap mdi mé nay bat budc phai dong
hoa nhing dic trung chil yéu cho chinh ho ciing nhur
cho nguoi khac. Chuan dich dau tién cta Thién tong
chan chinh, khong ké dén viéc xdy dung van hoa,
1a gidc ngd. Tuy nhién luan ban vé Thién tong Nhat
Ban so ky, van dé khong cham dut ¢ d6: trong nhiéu
truong hop chang phai gidc ngd ciing chang phai dac
tinh chan chinh tu 0 rang. Thi du, néu nhu mot vi
thay “giac ngd” pham gidi hodc thiéu an ching c6 thé
tuy nhu thé van 1a mot thién su chan chinh?
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Thosewhotackledsuch questionsalsorecognized
that the more they spoke of “enlightenment,” the
more they tended to reify and obscure it (a caveat
we too must bear in mind). Daito’s style of teaching
and practice reflects an emerging consensus in regard
to these and other central issues, a refinement
forged from the ambiguities and fissures that had
characterized earlier phases of Japanese Zen.

Like the concept of enlightenment, the word
“Zen” may begin to imply something monolithic
and unchanging, but the term is best regarded as
a shorthand for a continuously evolving spiritual
and historical tradition that varies considerably
from one context to another. The same written
character is pronounced ch’an in Chinese and zen in
Japanese. Although certain continuities justify the
use of “Zen” or “Ch’an/Zen” to refer inclusively to
both cultural variants, from a historical standpoint
it is advantageous to distinguish between Ch’an
and Zen. This terminological point did not concern
the Japanese pioneers, however. Not only did the
same character refer equally to Ch’an and Zen, but
the monks believed they were being faithful to the
tradition they inherited.

18

Ai mudn tim giai phap cho nhiing van dé nhu
thé déu nhin nhan 1a cang noi nhiéu dén “gidc ngd”
cang dua dén khuynh thuéng cy thé héa va 1am tim
t61 thém (mot sy bao dong ma chung ta ciing phai ghi
nhé trong long). Phong cach giéo huén va hanh tri
cua Dai bang phan anh mot su dong tinh rd rét dbi
v6i nhitng van dé trong tAm nay hay khéc, mot sy tinh
loc dao luyén tir nhitng nhap nhang mo ho va ran nut
da tao nét dic thu cho giai doan dau cua Thién tong
Nhat Ban.

Gidng nhu ¥ niém vé giac ngd, chit “Thién” co
thé lac dau ham y mot diéu gi c¢b dinh va bat bién,
nhung tot nhét 13 nén hiéu tir nay nhu 1a mot toc ky
d6i véi mot truyén thong lich sir va tdm linh ludn bién
chuyén va thay d6i 16n lao tir mot noi dung nay dén
noi dung khac. Cung viét mot chit Thién, tiéng Trung
Hoa doc 1a [ch’an] va Nhat doc 1a [zen]. Tuy co su
lién tuc nao d6 minh dinh viéc sir dung chit “Zen”
hodc “Ch’an/Zen” 1ién hé dén ca hai hé théng van hoa
khac nhau, trén quan diém lich st su phan biét giira
Ch’an va Zen van c6 lgi hon. Khia canh tir ngir nay du
sao van khong dé cap dén cac vi ting Nhat Ban tién
phong. Khong phai chi vi mét chit Thién déu chi cho
Ch’an 1an Zen, ma cac ting si tin rang ho trung thanh
v6i truyén thong da ké thira.
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Gaps in our knowledge of Ch’an in the Southern
Sung (1127-1279) and Yuan (1260-1368) periods
make it difficult to contrast Chinese precedents with
Japanese reformulations, but it is clear that new
interpretations were part of the transmission process.
For example, some elements that the Japanese
identified with authentic Ch’an were common forms of
Sung Buddhism. Rather than attempting comparisons
with these Chinese antecedents, this study focuses
on the ways that Ch’an/Zen was conceived and
experienced by the Japanese. Daito’s avoidance of
a trip to China extended his distance from anterior
Chinese models. Whether or not he was conscious
of his role, he represents an important step in the
indigenization of Japanese Zen.

DAITO AND CAPPING PHRASES

The pioneers of Zen in Japan were compelled
to respond to a vast corpus of texts inherited from
China and India. Buddhist sutras, treatises, and
commentaries introduced during earlier periods were
already familiar, but the koan collections, discourse
records, and biographies of Ch’an were new. Avidly
sought by the early Japanese pilgrims, these novel
Ch’an texts were rapidly incorporated into Japanese
Zen.

20

Chd thiéu sot trong kién thirc ctia chung ta vé
Thién tong doi Nam Tong (1127-1279) va doi Nguyén
(1260-1368) gay kho khin cho viéc dbi chiéu thu luc
Trung Hoa thoi trude voil nhitng cai bién Nhat Ban,
nhung ta ciing thdy rd nhimng luan giai tan bién déu
nam trong tién trinh truyén thira Thién tong. Vi du,
c6 vai yéu t6 nguoi Nhat dong hoa voi chan Thién lai
cung hinh thirc v6i dao Phat doi Téng. Bién khao nay
khong han c6 ¥ dinh so sanh véi cac béc tién to Trung
Hoa ma chi nhim vao phuong thirc ma nguodi Nhat
nhén hiéu va ching nghiém Thién. Su kién Pai Dang
khong hé dat chan dén Trung Hoa cang 1am Su cach
xa thém céc bac tién dirc guong mau Trung Hoa. Du
c¢6 hay khong y thire dén vai trd ctia minh, Pai Pang
van tiéu biéu cho budc ngodt quan trong trong viée
ban xt héa Thién tong Nhat Ban.

PAI PANG VA TRUOC NGU

Nhiing vi khai to trong thién mon Nhat bat budc
phai dap ung véi mot gido tang khong 10 ké thira tir
Trung Hoa va An DPo. Kinh va Luan cua dao Phat du
nhap vao nhiing thoi ky dau dd quen thudc, nhung
thién thu vé cong an, ngtr luc, tu truyén chu thién dtre
déu méi mé. Nhitng kinh sach nay do cac du ting dau
tién tim kiém mang vé di nhanh chéng di vao thién
mon Nhat.
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An apt symbol of the transmission process is
the traditional claim that the Zen monk Dogen Kigen
(1200-1253) spent his last night in China making a
complete copy of the Blue Cliff Record (Pi-yen lu), a
seminal koan collection.

Whether or not Dogen accomplished such a task
in one night, many more nights were surely devoted
to the problems associated with the interpretation of
Ch’an/Zen texts. Though enlightenment was not to be
found in the words of any text, even a Ch’an or Zen
one, a text could still be infused with enlightenment.
Someone withthe “Dharma eye” was supposed to have
the ability to ascertain the depth of insight represented
by a sermon, a dialogue, a poem, or even a single
phrase. Here the Japanese practitioners confronted
knotty hermeneutical issues close to the heart of Zen.
For example, what constitutes an authentic reading of
a Ch’an/Zen text? Is enlightenment the final arbiter of
validity, or do other factors come into play? What is the
proper role of an exegete who attempts to interpret a
Ch’an/Zen work within the tradition? How does one
respond in a manner that does not undermine the
spirit of the original?

The answers to these and similar questions were
not always clear.
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Mot dién hinh thich dang vé tién trinh truyén
thira 12 Pao Nguyén Hi Huyén (1200-1253), thiic dy
boi mot doi hoi truyén thong, da danh dém cudi cing
0 Trung Hoa chép lai toan b pho cong an Bich Nham
Luc.

Du cho Dao Nguyén c6 chép xong hay khong
mot cong trinh nhu thé trong mot dém, Ngai chic
chin da trai qua nhiéu dém miét mai v6i nhitg chu
dé lién quan dén 1y giai thién thu. Mic du giac ngd
khong thé tim duoc trong van tu ciia bat ky quyén
kmh nao, ngay ca d6 1a kinh sach Thién, van kinh
van truyén ngam véi giac ngo. Ngu:0’1 nao c6 “Phap
nhan” s& c¢6 du kha nang biét chic do sau tinh giac
biéu thi qua mot cau noi, ddi dap, thi ké, hodc tham
chi chi mot 101, mot chir. O day cac hanh gia Nhat Ban
thudng cham tran véi nhiing chil dé nan giai day tinh
ly giai ton gido rat gan giii voi trong tAm cua thién.
Vi du, doc chinh dang mot quyén sach thién gdm yéu
t6 gi? Phai chiang giac ngd 1a hiéu lyc toan quyén va
rot r40, hodc con nhirng yéu t6 khac tham gia? Vai tro
chinh dang ctia mot luan gia mudn binh giai thién thu
trong truyén thong 14 thé nao? Giai dap cach nao dé
khong hu hoai tinh than nguyén ban?

Tra 161 nhiing cau hoi nay, hodc nhitng cau tuong
tu, khong phai luén ludn 1o rang.
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As precious records of the “transmission of the
lamp” from a different time and culture, Ch’an texts
were comparable in some ways to the Buddhist
sutras, yet they deliberately departed from standard
sutra formats. In addition, some of the Ch’an genres
were uniquely textual and untextual at the same
time. A koan collection such as the Blue Cliff Record,
for example, had a fixed and complex structure;
like other texts it could be copied, printed, glossed,
and even burned. Yet koan practice was more of an
oral tradition than a written one. The textual form
of a koan, in isolation, rarely sufficed as a tool for
meditative practice. Koans acquired their spiritual
and interpretive context through their actual use in
the monastic community, especially in the interaction
between master and disciple.

Among the early Japanese masters, Daito was
one of the few to confront important interpretive
challenges and work out solutions that endured. The
most distinctive feature of his Zen was his gifted use
of capping phrases (agyo, jakugo) to express his own
understanding and spark insight in others. Capping
phrases and verses had played a role in the literary
history of East Asia independent of Ch’an/Zen; their
use in Ch’an and Zen coincided with the development
of koan practice.
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Thién thu, vi 1a sao luc qui bau cua su nghi¢p
“truyén dang” tir nén van hoa va thoi dai khac nhau,
nén trén mdt phuong di¢n ndo d6 sdnh ngang véi kinh
Phat, tuy dan xudt than trong tir khuon kho kinh dién
nguyén chuin. Ngoai ra, mot vai thé loai thién thu
dung 13 van ty doc nhat vo nhi ddng thoi phi van ty.
Mot tuyén tap cong an nhu Bich Nham Luyc chang
han, c6 mdt ciu trac phtrc tap va 6n dinh; nhu cac loai
kinh sach khac, Bich Nham c6 thé sao chép, in an,
chu giai va ngay ca thi€u hay. Song phap tu cong an
lai theo truyén thong ngon thuyét hon 1a van tu. Hinh
thirc van tu ctia mot cong an, dung riéng ré, hiém khi
1a mot phap cu day du dé tham thién. Cong an sé& dat
duoc ndi dung tam linh va ly giai qua viéc ting dung
thuc té trong cong déng tu vién, dac biét 1a tdc dong
hd twong giira thay va tro.

Trong nhitng vi thién su thoi ky dau, Pai Ding
1a mot vi hiém c6, dd duong dau véi nhimg thir thach
1y giai quan trong va dua ra nhirng giai dap that virng
chéic. Pic trung doc d4o nhit trong Thién phong cua
Dai Dang 13 viéc st dung trude ngir tai tinh dé dién ta
chd hoi thién ctia Su va ban bd anh sang tinh giac cho
nguoi khac. Trudc ngit va thi ké da gitr mét vai tro
trong lich st van hoc Pong A doc lap véi Thién tong;
viéc sir dung trudc ngir va thi ké trong Thién tong
trung hop véi su phat trién phap tu cong an.
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A Zen capping phrase is something of a cross
between a koan and a footnote. Applied to live
situations as well as written texts, a capping phrase
is supposed to be able to make a comment, resolve a
specific conundrum, convey a Zen insight, transform
another’s awareness, resonate like a line of poetry,
or perform several of these functions simultaneously.
Novices and adepts are equally entitled to compose
or quote capping phrases, as long as the conventions
of the genre are observed. The shortest examples are
just one word, such as “Who?” or “Blind!” The longest
rarely exceed twenty-five words. Most are quotations
from other sources: Buddhist sutras, Ch’an/Zen
discourse records, classic koans, Chinese poetry,
Confucian texts, popular proverbs, and so on.

Daito’s involvement with capping phrases began
early in his Zen training, when he used them to answer
koans orally. Achieving enlightenment through a
Chinese koan, he rushed to his master and expressed
his understanding with a capping phrase: “Almost
the same path!” When asked about Zen in a public
religious debate, he replied with a capping phrase
that baffled his opponent: “An octagonal millstone
flies through the air” Capping phrases abound in
the Record of Daito, because the master used them
constantly in his formal dialogues with his monks.
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Mot trude ngir thién 1a mot diéu gi ndi lién giita
cong an va biét chi. Ap dung thang vao hoan canh
song cling t6t nhu vin ty chit nghia, trude ngir c¢6 kha
nang tao thanh 101 binh, giai dap mot cau db hic bua
dic biét, dua dén chirng ngod Thién, chuyén hoa su
tinh giac noi mQt nguoi khac, am vang nhu mot giong
tho, hodc chu toan cing mot lic tit ca nhitng chirc
ning nay. Nguoi mdi tu hoic 130 luyén déu c6 quyén
ngang nhau trong viéc dit ra hoic trich dan trude ngir,
chirng ndo qui ude vé trude ngir con duge qui chudng.
Trudc ngir ngan nhat chi c6 mot chir nhu “Ai?” hoic
“Mu!” dai nhét ciing hiém khi qué hai muoi lam chir.
Hau hét 1a trich dan tir nhiéu nguén khac nhau: kinh
Phat, ngit luc cua chu Thién dirc, vin hoc Trung Hoa,
Khé)ng thu, ca dao, ngan ngtt, v.v...

Pai Pang tap trung rat sém vao trudc ngit trong
doi tu cua minh, khi noi ra cau dap cho nhiing cong
an. Pat ngd nhd mot cong an Trung Hoa, Su chay dén
thay minh bay to chd nhan hiéu bang mot trudc ngir:
“Hau nhu ciing 1a mot con dudng 4y!” Khi duoc hoi
vé Thién trong mot cudc ludn dao gifra thinh ching,
Su ha mot trude ngir khién ddi phuong bbi rdi: “Coi
da xay hinh bat gidc bay lén tro1 (Bat giac ma ban
khong 1y tau)”. Trude ngit xuat hién day ray trong Dai
Ping Ngit Luc, vi Su thuong dung khi déi dép chinh
thirc vé1 mon sinh.

27



In his teaching and his written commentaries,
Daito sought to respond to the Ch’an corpus without
sanctifying it, to interpret koans and discourse records
without explaining them. Capping phrases seemed
to answer these needs. The written commentaries
preserved in the Record of Daito and other sources
include over two thousand different phrases. The
inclusion of a capping-phrase commentary in
Daito’s discourse record is itself an indication of the
importance attached to Daito’s interpretation of Ch’an.
One looks in vain for similar texts among the writings
of other masters from the Kamakura or Muromachi,
eras. Daito’s consummate handling of this ingenious
interpretive device puts himin a league with two other
luminaries noted for their devotion to the genre—
Ch’an master Yuan-wu K'o-ch’in (1063-1135) and Zen
master Hakuin in eighteenth-century Japan.

After Daito’s death a century passed before the
oral capping phrases used in training began to be
recorded in Japan. The earliest records of capping-
phrase practice are anonymous semisecret accounts
of encounters between masters and their disciples. By
the time Toyo Eicho (1429-1504) compiled his [Zen]
Phrase Book (Kuzoshi) in the late fifteenth century,
the capping of koans had become a recognized and
indispensable part of Zen practice for monks of the
Rinzai sect.

28

Khi thuyét giang hodc binh giang bang van tu,
Pai Ding tim cach giai dap Thién thu khong can bién
minh, binh cht céng an va phap ngit khong can giai
thich. Trudc ngit hinh nhu dap img dugce nhu cau nay.
Binh chu viét trong Pai Pang Ngit Luc va nhiing tu
liéu khac gdm c6 trén hai ngan cau khac nhau. Toan
bd trudce ngir binh chu trong phap ngir cua Dai Dang
cho thy tim quan trong clia trudc ngit gan lién véi
viéc 1y giai Thién cua Pai Dang. Ta khong tim thay
nhirng tac phim twong tu nhu thé noi nhitng vi thién
su khéc tir thoi Liém Thuong hodc That Dinh. Sy van
dung tuy¢t voi phap cu 1y giai tai tinh nay da dua Pai
Ping 1én hang ngii chung vé6i hai danh ting kiét xuat
tan tuy voi thé loai nay la thién su Vién Ngod Khic
Can (1063-1135) & Trung Hoa va Bach An Hué Hac
& Nhat Ban thé ky 18.

Sau khi Pai Pang tich mdt trdm nam trudc ngir
khau truyén Gmg dung tu tdp mdi bat dau dugc ghi
chép & Nhat. Tai liéu ghi chép dau tién cua phap tu
trude ngit khong c6 tén ngudi viét va 1a nhing giai
thoai ¢ tinh cach gan nhu bi mat vé nhiing lan tham
kién gitra thay tro. Vao lic Pong Duong Anh Triéu
(1429-1504) bién tap bo Cu Song Chi vao cudi thé ky
15 thi cong an trudc nglr duoc thira nhan va la mot
thanh phan bét budc trong phap tu cua thién ting tong
Lam Té.
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Toyo culled roughly five thousand quotations
from diverse sources, arranging them on the basis
of length. His work was the progenitor of the two
capping-phrase collections used by Rinzai Zen monks
today: Zen Phrase Anthology (Zenrin kushii) and
Poison-painted Drum (Zudokko).

Little has been written about capping phrases,
in Japan or elsewhere, because of their difficulty and
the confidential nature of their use in Zen practice.
Since World War Il, however, Japanese scholars have
affirmed the signlf lcance of the capping-phrase
exercise in past and present Japanese Zen, and they
have acknowledged Daito’s exceptional mastery of
the genre. The initial publication of one of Daito’s
capping-phrase commentaries in 1944 was facilitated
by D. T. Suzuki. In 1967 Yanagida Seizan drew attention
to the capping-phrase text in Daito’s discourse record:
“Daito’s capping phrases on the Record of Hsueh-tou
are exceedingly well-wrought, and they reflect the
highest level experience. The beauty of Zen literature
lies in the suggestiveness of these phrases and the
depth of mind which permeates them.” In 1968
the abbot of a Daitokuji branch temple brought to
light a valuable recension of Daito’s capping-phrase
commentary on the Blue Cliff Record. Hirano Sofo
edited and published this work in 1971.
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Pong Duong chon ra dai loai nim ngan trich dan
tir nhiéu ngudn khac nhau, sap xép lai tiy theo cau
chir dai ngan. Cong trinh ctia Ngai 13 so thao cia hai
pho trudc ngir tong Lam Té thudng dung ngay nay:
Thién Lam Cu Tap va D6 Doc Co.

Viét vé trudce ngtt, & Nhat cling nhu noi khac,
hay con it, bdi vi ban chat nhiéu khé va diéu mat khi
tmg dyng tu thién. Tuy nhién ké tir thé chién tht 2,
cac hoc gid Nhat da cong nhan y nghia va gia tri cua
phap tu trudc ngir trong thién mon Nhat trude day va
hién nay, va ho thura nhan sy quén tri€t phi thuong
ciia Pai Pang vé thé loai ndy. An ban dau tién cua
mot trong nhitng binh chu trudc nglr ciia Pai Bang
vao nam 1944 do D. T. Suzuki dua ra. Nam 1967
Yanagida Seizan chtl ¥ dén vin ban trudc ngit trong
Pai Pang Ngit Luc: “Trudc ngit ciia Dai Pang vé
binh tung cua Tuyét Pau duoc trau chudt tai tinh vuot
béc, va da phan anh trinh d6 chimg nghiém Thién cao
tot. Vé sang dep cua van hoc Thién nim trong su goi
¥ cua trude ngit va chiéu sau tdm thic da tham thau
vao d6”. Nam 1968 vi tru tri thién vién chi nhanh cta
Dai Duc tu dua ra anh sdng ban binh chi trudc ngir
cua Pai Pang vé Bich Nham Luc da duyét lai rat gia
tri. Hiranosojo bién tap va xuat ban tac phdm nay nim
1971.
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In 1983 curators of the Kyoto National Museum
discovered an aged and partial manuscript listing
about 550 capping phrases, with a colophon by a later
monk who attested that the calligraphy was by Daito.
A year later the remaining segment was found and
identified. This text attributed to Daito is the earliest
known capping-phrase anthology in Japan.

It is well known that Zen is skeptical of language
and distrustful of texts. Claiming that the deepest
insights cannot be verbalized or even conceptualized,
Zen defines itself as a “mind-to-mind transmission”
that is “not dependent on words.” Masters are
often portrayed as transcending the constraints
of conventional discourse through shouts, blows,
gestures, silence, and other nonverbal forms of
expression. However, the actual use of language in
Zen is far more diverse than these depictions suggest.
In a formal encounter a master like Daito might tell a
monk, “Swallow the Kamo River in one gulp”; then half
an hour later he might say to the monk, “Join me for a
cup of tea.” That same day Daito might employ various
kinds of language in composing a richly allusive verse,
in writing some cryptic lines of commentary, or in
posting some rules for newcomers to the monastery.
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Nam 1983 nhiing vi phu trach Vién Bido Tang
Quéc Gia Kyoto kham pha mot phan doan van thu
cd gébm 550 trude ngit v6i 101 ghi cudi sach ctia mot
vi tang, sau nay duogc tham dinh 1a but tich cua Pai
bang. Mot nam sau doan van thu con lai dugc tim
thdy va x4c minh. Vian thu ndy ctia Pai Pang 13 tuyén
tap trudc ngir dau tién & Nhat.

Chung ta déu biét Thién khong tin vao ngon
thuyét ciing nhu van tu. Cho rang gidc ngd tham triét
nhat khong thé néi ra 10i hoic ngay ca dién dich thanh
¥ niém, Thién tu dinh nghia la “di tam truyén tam”
tire 1a “bat 1ap van ty”. Thién su thudng duoc miéu
ta nhu 14 ra ngodi sy go ép ctia ngdn thuyét qui udce
qua nhitng tiéng hét, danh, khoa tay maa chan, im
lang, va nhitng hinh thtrc dién ta khong bang 10i néi.
Tuy nhién viéc sir dung ngdn nglt hién nay trong nha
Thién phong phu va da dang hon nhitng sy mé ta nay.
Trong mot budi tham kién, mot vi thﬁy nhu Pai Pang
6 thé bao mot vi tang, “Hay hop mdt ngum hét nuée
song Gia Mau”; roi ntra gio sau c6 thé bao ting, “Dua
ta mot tach tra”. Cung trong mdt ngay, Pai Dang co
thé dung nhiéu thé loai ngdén nglr dat thanh mot bai
ké gidu tinh biéu trung, mot bai viét véi nhitng dong
binh chu nhiéu y ngam, hodc nhan guri ndi qui dicu 18
cho vi tan tang ma&i dén thién vién.
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He might also express himself through
different flavors of silence—sitting in meditation,
communicating something to a disciple with a glance,
or refusing to offer an oral explanation to a novice.
Taking Zen’s antilanguage rhetoric too literally not
only obscures the complex role that language and
texts played in the lives of monks; it also overlooks the
tradition’s sophisticated hermeneutical awareness.

Duringthe Sung period, Ch’an monks participated
prominendy in literati culture, and masters such as
Chueh-fan Hui-hung (1071-1128) promoted “literary
Ch’an” (wen-tzu Ch’an). In Japan, a typical Zen
adherent of Daito’s day frequently wrote poetry on
such topics as meditation, religious doctrine, travel,
weather, illness, holidays, tea, and so on. Masters
were also expected to compose appropriate verses
right after enlightenment and right before death.
These stanzas typically consisted of only a few lines,
yet they were supposed to reveal the depth of the
writer’s realization. In such contexts, “not dependent
on words” also indicated the ability to use language
freely to conveyor generate insight. The minimum
measure of eloquence in Zen was the skillful use of
words in the service of enlightenment. Language that
was conducive to awakening and also beautiful in
a literary sense was prized by some masters as the
paramount form of Zen expression.
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Su c6 thé tu bay t6 qua nhiing sic thai im ling
khac nhau—toa thién, 4nh mét trao ddi véi dé tir, hodc
khong giai dap bang 101 n6i cho mot tan tu. Nam tinh
hung bién phi ngdn ngir ctia nha Thién bang cach theo
sat ting chir thai qua, khong nhimng chi 1am ti tim
thém vai tro phirc tap cia ngdn ngtt va van tu trong
doi song ting chiing, ma con bo qua khong nhan thiy
su tinh giac tinh té trong 1y giai ton gido.

Poi Téng, thién tang 13 thanh phan 15i lac trong
van gidi tri thirc, va nhiing thién su nhu Hué¢ Hong
Giac Pham (1071-1128) xién duong van tu thién. O
Nhat thién mén dién hinh vao thoi Pai Pang thudng
c¢6 lam tho ké vé nhitng cha dé nhu toa thién, kinh
dién, du hanh, thoi tiét, bénh hoan, nghi he, ué)ng tra
va v.v... Cac vi thay ciing thich 1am thi ké sau khi
ching ngd va thi tich. Nhiing bai ké thoi nay chi gom
mot vai dong, song phai boc 16 duoc chd t6 ngd uyén
40 cua tac gia. Trong nhitng ndi dung nhu thé, “bat
1ap van ty” cling chi cho thay viéc sir dung khéo 1éo
ngdn nglr mot cach tu tai dé dua dén hoac phat sinh
chtng ngd. Mirc ¢ hung bién tdi thiéu trong Thién
1a viéc str dung ngdn ngir tai tinh dé phuc vu cho viée
chtng. Ngon ngit dé dan dén ngod va ciing 1am dep y
nghia van chuong dugc mot sb thién su déanh gia 1a
dinh cao cta sy dién dat Thién.
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Daito’s significance is enhanced by his prowess
in this realm, still evident in his discourse record, his
capping-phrase commentaries, and his poetry.

“HALF OPEN, HALF CLOSED”

The kernel of the koan that precipitated Daito’s
enlightenment experience was the single word
“barrier” (kan), used in the sense of a tollgate placed
across a road. We too confront a number of barriers in
a study of this nature, beginning with language itself.
Ch’an and Zen texts are full of apparent non sequiturs,
obscure allusions, and specialized technical terms. The
formal language of Japanese Zen for over six centuries
has been an unusual hybrid called kanbun—Chinese
as read and written by the Japanese. In Daito’s era
the Ch’an classics were not translated into Japanese,
nor were they read in Chinese. Rather, the Chinese
characters were given a Japanese approximation of
the Chinese pronunciation, supplied with Japanese
declensions, and read out of sequence according to
Japanese syntax. Just as medieval European monks
attempted to write in Latin, the Japanese monks
composed most of their principal works in a “Chinese”
that differed from classical and vernacular forms of
the original language
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Gia tri cia Pai Pang, cang nang cao qua nang luc
phi thuong cua Su trong lanh vuc nay, da dugc thay ro
trong ngir luc, binh chu trudc ngir va trong thi k¢.

“NUA MO NUA DPONG”

C4t 161 trong cong an da thic day Pai Pang dén
chtng ngd 1a mot chit “Quan”, nghia 1 ctra ai chan
ngang dudng. Chung ta giap mit rat nhiéu “quan” nay
trong sy tham hoc, bat dau vai chinh ngon ngir. Thién
thu day ray nhitng 4m chi mu mo va thuat ngir chuyén
mon. Hinh thirc van tu cua Thién tong Nhat trong
hon sau thé ky 1a mot su pha tron ky la goi 1a Han
van—chir Han doc va viét theo kiéu Nhat. Thoi Dai
Ping, Thién tang khong duge dich sang tiéng Nhat
ma nguoi Nhat cling khong doc dugc chit Han. Hon
nita chit Han doc theo Nhat ciing gan véi giong doc
Tau c6 bién cach theo Nhat, va doc phdi hop véi cu
phap Nhat. Giéng nhu ting si Au Chau thoi trung co
¢ viét chir La tinh, tang si Nhat viét hau hét céc tac
pham 16n bang chit “Han” khac véi nét tugng hinh co
dién cta chinh ngir ban xu.
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For example, when Daito wrote poems in
kanbun, he usually observed the rules of Chinese
rhyme even though these “rhymes” were based on
ancient Chinese pronunciations inaccessible to the
Japanese. Daito also composed his formal lectures
in kanbun, which is difficult to comprehend aurally
unless the listeners also have copies of the text. There
must have been many occasions when even Daito’s
own monks were baffled by what they heard.

A second barrier we face concerns gaps in the
surviving records. Though a considerable number of
Daito’s original texts and other valuable documents
have been preserved over the centuries, certain
details about his life and his era can never be recovered
historically. The first biography of the master did not
appear until eighty-nine years after his death, and
the information it contains is not always reliable: the
author attributes to one emperor documents that
were written by another, and subsequent biographers
give several different dates for Daito’s move to the site
of Daitokuji. Furthermore, none of Daito’s capping-
phrase commentaries survive in his own hand, and
the oldest extant version of his “Final Admonitions” is
found in a 1617 text. When an original manuscript is
missing, recensions of it may have been transmitted
from generation to generation through handwritten
copies.
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Vi duy, khi Pai Pang viét mot bai tho bang Han
van, Su thudng giit ding qui luat van diéu Trung Hoa,
mic du “van diéu” nay cin ct trén cach phat am Han
¢ kho hiéu ddi véi ngudi Nhat. Pai Piang ciing bién
soan bai giang bang chit Han, nguoi nghe ciing kho
tiép thu néu khong c6 trong tay ban chir viét. Pa co
truong hop chinh nguoi tu trong phap hdi cua Pai
Ping hiéu sai khi nghe giang.

Ctra ai thtr hai ching ta gap phai la nhiing khe
hé ton tai trong ngtt luc. Mac du mot s6 16n nguyeén
ban cua Pai Pang va nhiing tai li€u gia tri khac dugc
tang trir khap nudc Nhat, vai chi tiét vé cudc doi cua
Su va thoi dai ciia Su khong bao gior c6 thé chic chin
vé mat lich st. Ban tiéu st ddu tién caa Su khong
théy xuét hién mai dén 89 nam sau khi Su tich, va
ngudn tin trong d6 khong phai luén ludn xac thyc: tac
gia dung tu liéu ciia mot nguoi khac da viét vé Nhat
hoang, va nhiing tac gia tiép tuc vé sau da cho nhiéu
ngay thang khac nhau vé viéc Pai Pang doi vé chua
bai buc. Hon nira, khong con mdt ban binh chu trudce
ngir ndo ctia Su ton tai tir tay Su, va ban xua nhat hién
c6 ctia bai Khuyén Van Téi Hau tim thay trong 4n ban
nam 1617. Khi ban gbc khéng con, nhitng ban di sao
duyét lai co thé duoc truyén tir thé hé nay sang thé hé
khac qua nhirng ban chép tay.
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Influential texts are sometimes revealed to be
completely spurious: the “Admonitions” of Daito’s
heir Kanzan (1277-1360) appeared 373 years after
Kanzan’s death, created to fulfill sectarian needs at
the time.

Given the limitations of the available sources,
we will find that no single image of Daito captures
him fully. He appears variously as the consummate
outsider and the consummate insider, a beggar
under a bridge who founded a major monastery.
Described by his contemporaries as austere and
unapproachable, he seems in his correspondence to
have been a caring and dedicated teacher. At times
he was a clever innovator, at times a conservative
guardian of tradition. An erudite and sensitive poet,
he allegedly had the grit to break his own leg so he
could assume the meditation posture at his death.

Many of Daito’s descendants struggled to
reconcile these disparate perceptions. In the late
fifteenth century, when Daito was being exalted as
a successful founder patronized by two emperors,
one outspoken Daitokuji monk argued that a more
authentic depiction of the master would stress his
years of hardship and obscurity. In the eighteenth
century, Hakuin embraced almost every possible view
of Daito without any sense of contradiction.
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Nhitng ban van c¢6 anh hudng doi khi dugce phat
hién hoan toan gia tao: bai Khuyén Vin ctia Quan
Son Hué Huyén (1277-1360), dé to cua Pai Ding,
xuét hién 373 nam sau khi Quan Son tich, khién phai
thi hanh nhitng doi hoi trong tong mon luc bay gio.

An dinh gi6i han tin cdy cho nhiing nguén tai
liu, chung ta s& thdy khong c6 mot hinh anh duy
nhat goi tron con ngudi Pai Pang toan dién. Su xuét
hién nhu mdt ngudi xuét thé toan hao va nhap thé
cling toan héo, mot ngudi dn may & gam cau di khai
son mot dai thién vién. Nhitng nguoi dong thoi ta Su
nghiém khac va kho gan giii, nhung trong nhiing 14
thu day hoc nhan Su t6 ra 1a mot bac théy an can va
biét quan tAm. C6 khi Su 1a ngudi sang tao tai tinh, c6
khi bao thu truyén thong. La mdt nha tho uyén bac va
nhay cam, khi thi tich Su da bé chan xép bang ngoi
kiét-gia.

Nhiéu hau bdi cua Pai Pang cd ging hai hoa
nhirng cdm nhén nhiéu mat tap nham nhu thé. Cudi
thé ky 15, khi ¢6 nguoi tan duwong Su 1a mot vi sang
1ap thanh dat va dugc hai Nhat hoang bao trg, mot
tang nhan chua Pai Puc 1ap luan ring mudn mo ta
Su chan thuc hon nita thi phai nhan manh dén nhiing
nam dai gian kho va ti tim. Thé ky 18, Bach An da
di theo duong 16i ciia Su hau nhu trén moi quan diém
khong mot chut chéng tréi.
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While commenting extensively on Daito’s
formal lectures, Hakuin revered his predecessor’s
detachment from the monastic system. While exalting
Daito’s refined Chinese poetry as unmatched in the
history of Zen, Hakuin painted portraits of the master
as a ragged beggar near the Gogo Bridge. In Zen
terms, all such images are like multiple reflections of
the moon in pools along a path. As long as one does
not confuse the reflections with the moon, the real
Daito continues to swing his sleeves as he sweeps the
leaves in the garden.
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Khi binh luin bao quat vé bai giang cta Pai
Dang, Bach An d3 ton kinh su kién vi tién bdi khong
bi troi bude vao hé théng cua ty vién. Trong khi tan
duong thi ké chit Han cua Su trac tuyét vo song trong
thién s, Bach An lai khic hoa Su la mot ké an xin
rach rudi gan cau Ngii Piéu. Trong ngon ngir Thién,
nhitng hinh anh nhu thé giéng nhu muén van bong
tring phan chiéu trong viing nudc doc dudng. Chirng
nao ta khong con nham 1an boéng tring véi mit tring
thi con ngudi chan thuc cia Pai Dang van tiép tuc
phat tay 4o khi quét 14 trong vuon.

%
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2

JAPAN IN THE EARLY
FOURTEENTH CENTURY

DAITO LIVED during a colorful and tumultuous
period of Japanese history. The year before his birth in
1282 the Mongol leader Kubilai Khan sent an armada
to invade Japan, and the year before his death in 1337
the rebellious general Ashikaga Takauji established
a new national government, displacing a defeated
emperor. In this era bracketed by clashes of arms,
the warriors confirmed their status as Japan’s ruling
elite, and Zen rose to prominence in the religious and
cultural life of the country.
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2
NUGC NHAT VAO AU
THE KY 14

bai Dang séng vao thoi dai lich sir nwdc Nhat
day sdc thai va x4o tron. Nam 1282, trude khi Su ra
do1 mot nam, vua Mong C6 1a Kubilai Khan cét quan
dén xam chiém Nhat Ban, va mot nam trude khi Su
tich vao nam 1337, mot tudng lanh ndi loan 1a Trac
Loi Ton Thi thiét 1ap chinh quyén qudc gia mdi, truat
ngdi vi Nhat hoang bai tran. Vao thoi dai trén sing
dudi guom nay, giai cAp chién si dimg 1én xac nhan
dia vi cua ho 1a tinh hoa cai tri nudc Nhat, va Thién
bat dau xuét hién trong doi séng van héa va tén gido
cta dat nuée.
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When Kubilai Khan sent his first message to
the “King of Japan” in 1268, the Japanese were
already aware that Kubilai’s army had dethroned
the Sung dynasty on the Chinese mainland and that
his ambitions had not been sated. Nonetheless, the
proud shogun Hojo Tokimune (1251-1284) forsook
diplomacy and readied his military defenses. In the
eleventh month of 1274, 30,000 Mongols and Koreans
invaded Kyushu in southwestern Japan. After weeks
of bloody but inconclusive fighting, a fierce typhoon
decimated the Mongols’ ships, and the armada was
repulsed. In a mood of national crisis, the Japanese
mobilized fresh troops and began to construct
defensive walls along the Kyushu coast. When Kubilai
sent two more embassies, the shogunate responded
by beheading the hapless envoys.

Then, in the sixth month of 1281, a massive force
of over 150,000 Mongol, Chinese, and Korean soldiers
and sailors reached Kyushu. As battles raged on land
and at sea, the besieged nation prayed for deliverance.
The retired emperor Kameyama appealed to the sun
goddess Amaterasu, Shinto priests petitioned other
native gods, and Buddhist monks invoked the aid of
buddhas and bodhisattvas.
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Khi Kubilai Khan gtri théng diép dau tién dén
“Vua nuéc Nhat” nim 1268, nguoi Nhat da biét
quan doi cua Kubilai 14t dd nha Téng 0 Hoa luc va
tham vong cta ho van chua théa man. Tuy nhu thé,
vi tuéng quan diing cam Béc Diéu Thoi Lai (1251-
1284) khong theo du:ong 16i chinh tri ngoai giao ma
chuan bi sin sang chién dau quan su. Théng 11 nam
1274, ba muoi ngan linh Mong C6 va Han Qudc déanh
chiém Ctru Chau & Tay Nam nudc Nhat. Sau nhiéu
tran chién ddm mau nhung khong phan thing bai, mot
tran bio dit doi thoi dén danh chim tau chién Moéng
Cd, va doan quan bi day lui. Trong tinh trang bién
dong toan qudc, ngudi Nhat chiéu mo linh moi va
khéi cong xay dung tuong thanh phong bi doc theo
bo bién dao Ciru Chau. Kubilai phai thém hai st than
dén, tudong quan Bic Diéu tra 161 bang cach chém dau
hai nguoi di st khong may nay.

Thang 6 nim 1281, mot lyc luong khong 16
hon 150.000 linh Méng Co, Trung Hoa va Han Quéc
gbm bo binh va thity binh dén Ctru Chau. Tran chién
bung nd trén bd va dudi nudce, dat nude bi xam chiém
dong cau nguyén duoc giai phong. Nhat hoang hoi
huu 1a Kameyama khan nguyén Thai Duong Than Nix
Amaterasu, cac tu si Than dao cling cau xin cac vi
than linh khac, va tang si Phat giao cau xin chu Phat
va chu Bo-tat ho tri.

47



About two months after the second attack,
another typhoon struck the coast of Kyushu. The
invaders’ ships foundered in the narrow harbors
and on the open sea. Many thousands of sailors
drowned, and the soldiers caught on land were killed
or captured. Again the Mongols had been thwarted.

Popular sentiment in Japan attributed the
dramatic victory to the kamikaze, or “divine wind,”
that seemed to have arisen in response to the nation’s
prayers. More credit was given to the native gods
(kami) than to the figures of the Buddhist pantheon.

As Kitabatake Chikafusa (1293-1354) wrote a few
decades later,

In the fourth year of koan [1281] the Mongol army
assembled many ships and attacked our country.
There was fierce fighting in Kyushu, but the gods,
revealing their awesome authority and manifesting
their form, drove the invaders away. Thus a great
wind suddenly arose and the several hundreds
of thousands of enemy ships were all blown over
and demolished. Although people speak of this
as a degenerate later age, the righteous power
displayed by the gods at this time was truly beyond
human comprehension.

Divine intervention or not, it was Japan’s good
fortune to be attacked at a time when it possessed an
active warrior class and capable leaders.
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Khoang hai thang sau tran tin cong lan thi hai,
mot tran bio khac thdi vao bd bién Ctru Chau. Tau
chién ké xam lang dam tai bén cang nho hep va ngoai
khoi ménh méng. Hang ngan linh thay chét chim,
linh b6 bi giét va bat giam. Mot 1an nita quan Mong
C6 dai bai.

Tinh cam dan chung Nhat danh tron chién cong
bi trang cho quin cam tir “than phong”, diéu nay xay
ra hinh nhu do 101 cdu nguyén linh tmg cta ca nudc.
Long tin vao cac vi than ban x manh hon hinh tuong
trong dén tho Phat giao.

Nhu Bic Than Phong (1293-1354) viét mudi nim
sau do:

Nam tht 4 doi Hoang An [1281] quan Mong Co
tap trung nhiéu tau chién danh nudc ta. Mot tran
dau 4c liét xay ra & Ctru Chau, nhung thanh than
ban phat quyén ning vi dai va hién 16 than thong
dudi quan xam lugc chay dai. Mot tran gi6 to thinh
linh th6i dén va hang ngan tau gidc bi danh tan tac
va chim lim. Mic du nguoi ta néi viéc nay giéng
nhu hdi thdi xua lac hau, nhung thuc su quyén
ning chinh nghia do thanh than thi uy & thoi nay
vuot trén tam hiéu biét ctia con nguoi.

Du thanh than c6 can thiép hay khong, nudc
Nhat may mén 1a bi chién tranh vao thoi diém dat
nude co giai cap chién si nang dong tich cuc va nhiing
nha lanh dao tai ba.
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Daito was born the year after the second invasion
in the province of Harima, a strategically important
region between Kyushu (the first line of defense) and
Kyoto (the home of the emperor). In his youth Daito
witnessed local preparations for an expected third
invasion amidst reports of persistent Mongol hostility.
Then in 1294 Kubilai died, the Mongol threat abated,
and the informed members of Japanese society began
to savor a new sense of national pride. Since Japan’s
earliest days of nation building in the sixth century,
China had loomed large in realms of politics, culture,
and imagination, alternately alien and familiar; now
another dimension had been added to this complex
relationship. The venerable Sung dynasty had fallen
to the Mongols, and Japan—never before invaded—
had “defeated China.” Reaffirmations of Japan’s
uniqueness and occasional assertions of its superiority
invigorated artistic, religious, and intellectual circles.
The Mongol threat had prompted one Zen monk to
vow, “Until the end of the end of the world our country
will be superior to all other countries,” a sentiment
that events of the period seemed to validate.

S0

bai Dang ra doi mdt ndm sau cudce tan cong lan
thtr hai, & tinh Phién Ma, mot dia diém chién lugc
quan trong gitta Ctru Chau (tién tuyén tu vé dau tién)
va Kyoto (tru xt ctia Nhat hoang). Thud au thoi Pai
Ping chimg kién nhitng viéc chuan bi ¢ dia phuong
don cho tran tan cong lan thir ba gitta nhitng ban bao
cdo vé su thu dich gdy hin dai ding ctia Mong Co.
R6i vao ndm 1294 Kubilai chét, sy de doa cia Mong
C6 yéu di, nhirng nguoi ¢ tang 16p thuong luu duoc
bao tin, va ho bt dau thuong thirc huong vi mdi cua
1ong tu hao dan toc. Ké tir nhitng ngay dau lap quéc
vao thé ky 6, hinh bong nudc Trung Hoa tram khap
cac lénh vuc chinh tri, van héa va séng tac, ban dau
xa la roi quen thudc; gid ddy mot tam cd khac tham
gia vao moi tuong quan phirc tap nay. Nha Tong dang
kinh di roi vao tay Mong C6, va nudc Nhat—trude
day chua bao gid bi xAm lan—nay “dénh bai Trung
Hoa”. Viéc x4c nhan tinh chat théng nhat lap di lap lai
va thinh thoang khang dinh khi phach cao ngao cua
nudc Nhat da tiép ung sinh Iuc cho gidi ngh¢ thuat,
t6n gido va vin hoa. Méi de doa ciia Méng C6 di thuc
day mot thién ting cau nguyén: “Chi dén tin cing cua
tan cung thé gian, dit nude ching toi s& cao vi hon
tat ca nude khac”, mot tinh cam duong nhu dugc xac
nhan gia tri do cac bién dong xay ra trong thoi ky nay.
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THE ASCENDANT WARRIOR CLASS

Three groups dominated Japan during Daito’s
life—warriors, nobles, and Buddhist priests. The
warrior class, which ruled on both national and local
levels, had its roots in the Heian era (794-1185), when
the nobility first commissioned samurai (“retainers”)
to police provincial estates. That era ended with the
establishment of a military government that was still
exercising power at the time of Daito’s birth a century
later. The ensuing Kamakura period (1185-1333) takes
its name from the city that served as the shogun’s
headquarters.

Though wars attended the beginning and end
of the Kamakura period, battles were often small-
scale affairs. A fighting unit might consist of a leader
and a few loyal vassals from the extended clan; even
when larger armies were raised, commanders rarely
committed all their forces to a single engagement.
As in other realms of Japanese culture, appearances
mattered: the correct attire of a warrior included an
undergarment of brocade or damask, heavy armor
made of cowhide, leggings and armbands, a silk cape,
and a helmet with fierce-looking ornaments. If all went
according to form, a battle opened with an exchange
of arrows, led to confrontations between individual
horsemen, and climaxed in hand-to-hand combat.
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UY THE CUA GIAI CAP CHIEN Si

Ba giai cép lanh dao nudc Nhat thoi Pai Bang
tai thé 1a chién si, quy toc va ting nhan Phat gido. Giai
cap chién s, cai trj ca hai tang 16p quéc gia trung vong
va dia phuong, bét ré tir thoi Binh An (794-1185), khi
hang quy toc 1an dau tién ty thac cho nhitng nguoi
hau céan (thi gia) 1am nhiém vu canh sat dia phuong.
Thoi dai nay chdm dut voi su thiét 1ap mot chinh thé
quan sy van tiép tuc nim quyén luc Pai Ping ra doi
mot thé ky sau. Thoi Liém Thuong (1185-1333) tiép
theo mang tén cua thanh phd noi tuéng quan dong
ban doanh.

Tuy chién tranh xay ra vao dau va cudi thoi
Liém Thuong, nhiing tran danh thuong la dung do
cap nho. Mot tran danh c6 thé chi gdm c6 mot chi huy
va vai tuy tung cua mot canh quan l6n; ngay cé khi
c¢6 nhitng d6i quan 16n, cc si quan chi huy hiém khi
tung hét luc luong vao mot tran duy nhat. Nhu nhiing
lanh vyc van hoa khac cua Nhat, mau sic va dang dap
bén ngoai chiém phan quan trong: quan phuc nghiém
chinh ctia mot chién si gobm bo quan 4o trong co théu
hoic dét hoa, 40 giap ning né may bang da bo, tay
mang bang, chan quan xa cap, mil to va mil sit véi
hinh nét trang tri hung hian. Néu ding theo nghi thirc
thi trAn danh m& man v6i hang loat tén bin 14n nhau,
roi tung ngudi mot cudi ngua ddi mat, va cao diém la
danh nhau giap 14 ca.
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The foremost military history of the period, the
Taiheiki (Chronicle of Grand Pacification), describes a
deadly encounter between two warriors, Shidara and
Saito, who engage each other only after they have
properly introduced themselves:

These two galloped forward, and with clashing
armor-sleeves grappled together furiously until
they fell down. Being the stronger, Shidara got on
top of Saito and set about to cut off his head, but
Saito, nimble of limb, thrust upward and stabbed
Shidara three times. Truly these were mighty men,
thatevenindeath did not relax their gripping hands,
but pierced each one the other with their swords,
and laid themselves down on the same pillow.

Though such violent scenes may seem far
removed from the cloistered routine of the Zen
monasteries where Daito trained, political and
religious realms were intimately linked in medieval
Japan. Daito’s uncle, Akamatsu Norimura (1277-1350),
was a leading general and an ardent patron of Zen.
As military governor of Harima, Akamatsu supported
Emperor Go-Daigo in the Emperor’s attempt to topple
the Kamakura-based shogunate.
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Quyén lich sir quin su dau tién vao thoi nay,
Thai Binh Ky, m6 ta tran danh mat cham mat mot
mat mot con gitra hai chién si Shirada va Saito, ho chi
nhay vao vong chién sau khi ty gidi thiéu:

Hai nguoi phi ngya tién dén nhau, tay mang khién
x0 cham nhau chan chat va ho vat 1on hung ton
cho dén khi cing ngd xudng. La ngudi manh hon,
Shidara dap trén dau Saito va dinh cit dau doi
thu, nhung Saito, that nhanh tay, 1at nhao va dam
Shidara ba nhat. Thuc sy ho la nhiing nguoi diing
manh, cho dén chét ciing khong chiu budng tay ma
ca hai déu dung gido dam 1an nhau, va cing nga
Xuéng trén mot tAm dém.

Du nhitng canh tugng hung bao nhu thé hinh
nhu ra xa khoi nép song tu vién noi Pai Pang dang
tu hoc, nhitng 1anh vuc chinh tri va tén gido déu lién
két chit ché véi nhau vao thoi trung dai & Nhat. Cau
ctia Pai Pang 1a Xich Tong Tac Thén (1277-1350),
mot tudng lanh va thi cht nhiét tinh cia Thién tong.
La théng doc quan sy & Phién Ma, Xich Tong ung
ho Nhat hoang Hau-Dé-Ho trong viéc lat dd ché do
tudng quan dat ban doanh ¢ Liém Thuong.
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But when Go-Daigo failed to reward Akamatsu
adequately, the disgruntled commander threw in
his lot with Ashikaga Takauji (1305-1358), another
former supporter who proceeded to oust Go-Daigo
and establish a new shogunate of his own. Akamatsu
exemplifies a success story repeated throughout
medieval Japanese history: a ruthless provincial
chieftain steadily gains in strength until his ambitions
affect national events. Once when Akamatsu was
defending a fortress against a superior force, he
maneuvered the attackers into a trap: “Soon for three
leagues men and horses lay dead in heaps, from
the foot of the castle to the west bank of the Muko
River, nor could travelers make their way past them”;
on another occasion he ordered the decapitation of
several hundred prisoners, whose heads were then
displayed on poles. Along with his martial pursuits,
Akamatsu took religious vows as a “lay monk” (nyudo)
and facilitated the establishment of Daito’s new Zen
monastery.

Itis wellknownthatJapanese warriors subscribed
to a demanding code of loyalty. In principle, a retainer
owed unqualified allegiance to his lord, though by the
end of the Kamakura period most vassals expected
rewards for their service.
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Nhung khi Hau-Dé-Hd khong thudng cong cho
Xich Tong xtmg dang, vi tudng lanh nay bat binh ké
1& s6 phan minh cho Trac Loi Toén Thi (1305-1358),
mot nguoi khac ung hd viéc ha bé¢ Hau-bé-Hd, dé
thiét 1ap mot thé ché tuéng quan moéi theo ¥ minh.
Xich Tong 1a dién hinh mot cau chuyén vé thanh cong
thuong nhéc di nhic lai trong lich st nudc Nhat thoi
trung dai: mot 6ng dau tinh tan 4c tir tir banh truéng
thé lyc cho dén khi tham vong anh hudng dén nhiing
bién c¢b quéc gia. Mot 1an Xich Tong chéng cu mot
tran cong don ctua mot doi quan manh hon, 6ng Itra
ké dich cho vao bay: “Chang miy chdc trong ba dam
duong ngudi va ngua chét hang dbng, tir chan lau
dai dén bo phia tay song Muko, khién khong ai dat
chan ndi dé di qua”. Mot dip khac 6ng ra 1énh xir tram
hang trim ti binh, dau cta ho treo ling lang trén ngon
sao. Song song v4i nghi¢p binh dao Xich Tong phat
nguyén tu tai gia “nhdp dao”, va trg giap xay dung
mot thién vién méi cho Dai bang.

Ai ciing biét rang giai c4p chién si Nhat ky tén
doi hoi dao luat vé 1ong trung kién. Trén nguyén tic
mot nguoi hau can ham on moi mat ddi véi chu soai
ctia minh, nhung vao cudi thoi Liém Thuong hau hét
linh hau déu mong mudn dugc thudng cong khi phuc
Vu.
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A true warrior was prepared to give up his life
for his lord or his honor: in 1247 five hundred trapped
fighters committed hara-kiri rather than endure the
shame of surrender. Although some allegiance was
paidtothethrone,theideology ofabsolute sovereignty
was not well developed, and the emperor was not the
focus of the kind of national loyalty he attracted later
in Japanese history. Matters were complicated by the
existence of rival imperial branches and “cloistered”
(retired) emperors, an unstable arrangement that
Daito had to accommodate in dealing with his patrons.

However brutal a typical vassal’s existence may
have been, the more privileged warriors enjoyed
interludes of repose and refinement. Higher-ranking
figures hosted tea ceremonies, patronized artists and
craftsmen, consulted advisors on cultural matters,
and discussed philosophy with learned monks. One
of Takauji’s generals, forced to abandon his mansion
after losing a battle, made sure it was fit for the rival
general who would occupy it:

[He] spread rush matting with boldly emblazoned
crests on the floor of the six-bay banquet chamber
and arranged everything in its proper place, from
the triptych of hanging scrolls to the flower vase,
incense burner, tea kettle, and server.

S8

Mot chién si thuc su duoc chuén bi sdn sang céng
hién doi minh cho chu soéi hodc vi danh dy ctia minh:
nam 1247 ndm trim quén linh bi sa vao tay gidc dd md
bung tu tir hon 1 kéo dai ndi nhuc bi bat giam. Méc du
long trung thanh 1a d dén dap on vua, 1y tudng viong
quyén khong duoc phét trién tt, va hoang dé khong phai
1 trung tAm diém ctia 10ng trung thanh t6 qudc, diéu ma
lich sir nudc Nhat sau ndy méi co. Van dé cang thém
phirc tap khi c6 hai phai hoang toc ddi nghich va nhiing
vi hoang dé “4n tu” (nghi huu), mot sy dan xép khong 6n
dinh khién Dai Pang phai tty hop khi Gmg xir vai cac nha
dai thi chu cia minh.

Tuy co thé co su thd bao noi mot linh hau dién
hinh, nhimg ngudi chién si duoc vu dai van thu hudng
khoang thoi gian nghi ngoi va trau luyén. Nhitng nhan
vat thuong luu chiéu dai nghi thirc udng tra, bao trg
cho nghé si va nghé nhan, tham hoi nhiing c6 van vé
cac van dé van hoa, va thao luan triét Iy v6i cac tu si
hoc thire. Mot tuong 1anh cua Ton Thi, bét budc phai
rOi toa nha ctia minh khi bai tran, da cam két toa nha s&
tién nghi ddi véi vién tuéng thu dich sé toi chiém dong:

[Ong] trai tham trang tri tdo bao v&i hinh chom
16ng mao trén san nha cua can phong sau gian va
sép don moi vat vao dung vi tri, tir bo lién treo gém
ba burc dén 1o hoa, nhang ddt, binh tra va khay tach.
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In the study he placed a Buddhist verse in grass-
writing by Wang Hsi-chih and an anthology by Han
Yu, while in the sleeping chamber he laid silken night-
garments beside a pillow of scented aloe wood. He
provisioned the twelve-bay guard-house with three
poles bearing chickens, rabbits, pheasants, and swans
and with a three-koku cask brimming with sake.

When the occupying general was himself forced
to withdraw a few weeks later, he reciprocated with
comparable provisions and gifts.

During Daito’s lifetime one shogunate collapsed
in Kamakura and another was established in Kyoto, a
doubly momentous change of ruling clan and capital
city. The Kamakura regime had been weakened by
changes in provincial landholding patterns and the
burden of defending the country from the Mongols;
its decline was accelerated by its inability to satisfy all
the warriors and clerics who demanded rewards for
their (alleged) contributions to the Mongols’ defeat.
The last of the Haja rulers, Takatoki (1303-1333),
was little more than a figurehead when he assumed
power in 1316 at the age of thirteen. Two years later
Go-Daigo gained the throne in Kyoto at the relatively
mature age of thirty, and in 1331 he launched his
campaign to restore full authority to the emperor.
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Trong phong lam viéc ong treo btrc thu phap
bang co ciia Vuong Hi Chi viét mot cau kinh Phat va
mot hop tuyén ctia Han Dii, trong khi & phong ngu
ong treo do nga bang to canh chiéc gbi bang gd dan
huong. Ong cung cép cin phong nghi muoi hai gian
cho linh gac véi ba sao dat c6 du ga, tho, ga 16i va
ngdng ciing mot thiing chira diy ba thach rugu.

Khi vién tuéng dén chiém déng budc phai rat
lui sau d6 vai tudn, 6ng ta ciing dén dép lai v6i luong
thue va ting pham bang nhu trude.

Thoi Pai Pang sinh séng, mot ché do tuéng quan
sup d6 ¢ Liém Thuong thi mot ché do tuéng quan
khac thiét 1ap & Kyoto, mot sy thay d6i song phuong
nhat thoi ctia dang phai cai trj va thi d6. Ché d6 Liém
Thuong suy yéu vi thay d6i mé thirc chiém hiru dat
dai o thon qué va vi ganh ning chién tranh tu vé chong
quan Mong Co; sy suy vi nay cang nhanh chong do
thiéu khéo 1éo khong 1am thoa mén tat ca chién si va
tang 1ir doi hoi quyén loi, sau khi gop phan vao viéc
danh thang quan Mong C6. Vi cudi cung trong dong
ho Bic Diéu da cai tri 1a Takatoki (1303-1333), khi
1én ndm quyén nam 1316 méi muoi ba tudi, con qua
nho dbi véi mot nhan vat 1anh dao. Hai ndm sau Hau-
Dé-Ho 1én ngdi ¢ Kyoto vao tudi twong ddi truong
thanh 13 ba muoi, va ndm 1331 Ngai mo chién dich
khoi phuc tron ven quyén loi cho Nhat hoang.
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Within seven years another warrior clan—the
Ashikaga—had triumphed, confirming the centrality
of the warrior class in Japanese society. Ashikaga
Takauji made Kyoto his capital, and vassals from the
provinces seemed to overrun the city in the final
years of Daito’s life. In one notorious incident a band
of rowdy retainers ripped branches from a tree in the
cloistered emperor’s garden and attempted to set fire
to a palace building; when they were expelled from
the city, they impudently staged a festive parade. Soon
the warriors in Kyoto were skillfully taking advantage
of their enhanced status, “increasing their wealth a
hundredfold day by day.”

THE ARISTOCRACY AND THE CITY OF KYOTO

The second group in the triad that shaped
medieval Japan—the nobles—remained vigorous
and influential even after a century of warrior rule.
In 1300 a reigning emperor and no fewer than five
former emperors lived in Kyoto, dispensing the titles
and ranks coveted by nobles and warriors alike. A
politically astute aristocrat might begin his career as
a captain of the palace guard, rise to become middle
counselor, then minister of the right, and eventually
chancellor of the court.
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Trong vong bay nim mot phe chién si khac—ho
Truc Loi—gianh dugc théng loi, xac nhan su tap trung
giai cép chién si trong xa hoi Nhat. Trac Loi Ton Thi
chon Kyoto lam thu do, va linh hau & tinh tran lan thu
d6 trong nhimg nam cudi doi cua Pai Pang. Trong
mot bién cb nhiéu nguoi da biét, mot bang linh hau
chat canh mdt ci cay nam trong khudn vién hoang
gia va c6 y dinh dbt chay hoang cung; khi ho bi truc
xuét khoi thit dd, ho con tro trdo t6 chirc m hoi diéu
hanh. Chang may chéc cac chién si & Kyoto di khéo
1éo chiém dugc thuan loi trong sy nang cao dia vi cua
minh, “ctia cai mdi ngdy ting 1én gip tram 1an”.

CHE PO QUY TQOC VA THANH PHO KYOTO

Nhom thi hai trong tam dau ché da dinh huéng
nude Nhat trung dai—1a gidi quy toc—uy thé van con
manh va gdy anh huong ca sau mot thé ky dudi su cai
tri ctia giai cAp chién si. Nam 1300 Nhat hoang dang
tri vi, va it nht 1a nam vi hoang dé truge kia, d3 ban
tudc pham ma giéi quy toc ciing nhu chién si déu
thém mudn. Mot nha quy toc khon ngoan vé chinh
su ¢6 thé bit dau su nghi¢p lam mot vién si quan bao
vé cung dién, budc 1én lam luit su toa trung tham, bd
truong tu phap, va duong nhién tién dén chtrc phap
quan toa an.
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Emperor Go-Daigo’s attempt to claim hegemony
for the throne, a vision that would also have signlf
led a return to aristocratic dominance, may appear
anachronistic to later observers, yet at the time
the triumph of his warrior opponents was far from
assured.

Whatever their political prospects, the nobles
saw themselves as the principal guardians of Japan’s
rich cultural heritage. Not only did they patronize and
participate in traditional arts, they also tried to keep
abreast of philosophical and aesthetic developments
in China. Because Zen monks were often the most
knowledgeable informants on such matters, the nobles
welcomedthem at poetry sessions and tea ceremonies.
While the warriors grappled with Chinese soldiers on
Kyushu beaches, the nobles grappled with Chinese
manuals on rhyme and meter. One popular new genre
ingeniously combined Chinese and Japanese poetry:
by taking turns and linking verses, participants adroitly
alternated between the two languages.

Though countless nobles held titles empty of
real authority, some participated prominently in
the political struggles of the age. After Emperor Go-
Daigo, perhaps the most important representative
of the aristocracy during Daito’s mature years was
Kitabatake Chikafusa.
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Nhat hoang Hau-Dé-Ho ¥ mudn yéu sach quyén
lanh dao cho ngdi vua, mot 16i nhin dong nghia voi
su trd lai quyén binh cua gi6i quy toc, dbi voi cac nha
quan sat sau nay c6 thé xem diéu nay nhu 15i thoi,
song vao thoi d6 chién thing cua giai cAp chién si ddi
nghich khong c6 gi bao dam chac chan.

Du vién tuong chinh trj ¢ thé nao di nita, gioi
quy tdc tu thidy minh 12 nguoi bao vé cha yéu di san
van hoa phong phu ctia nude Nhat. Khong nhitng chi
bao trg va tham gia vao nghé thuat ) truyén, ho con
cd gang sanh vai v6i nhitng phat trién triét hoc va my
thuat ¢ Trung Hoa. Boi vi thién ting thuong cé nhiéu
hiéu biét uyén bac vé 1anh vuc nay, nén gidi quy toc
chao d6n ndng nhiét cac ting si trong nhitng budi
binh tho hay udng tra. Trong khi hang chién si 6m vat
v6i quan linh Trung Hoa trén bii bién Ctru Chau thi
gidi quy toc 6m ghi sach vé Trung Hoa véi thé diéu
am van. Mot thé loai binh dan méi pha tron tai tinh thi
ca Hoa va Nhat: dung nhiing cau tho lién hoan ngudi
tham du da khéo 1€o giao xen hai ngon ngir.

Mic du nhiéu nha quy tdc c6 chic tudc nhung
khong thyc quyén, mot s6 da tham gia rd rét vao
nhirng su d4u tranh chinh tri thoi d6. Sau Hau-Dé-Ho,
vi dai dién quan trong nhat cua giai cap quy toc trong
nhitng nam Pai Pang & vao tudi truong thanh 1a Bac
Than Phong.
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Equally adept in civil and military arts, he was
an effective commander of Go-Daigo’s forces and the
author of an influential history of Japan’s imperial
succession, A Chronicle of Gods and Sovereigns (Jinno
shotoki). Kitabatake believed that the nobles were
Japan’s rightful rulers and that Go-Daigo represented
the legitimate branch of the divided imperial family,
yet his arguments were rendered moot by the march
of events.

Another contemporary of Daito, Yoshida Kenko
(1283-1350), lamented the impending loss of the
aristocrats’ rarefied subculture. A middle-ranking
court officer, Kenko was nostalgic for the days before
the Kamakura shogunate: “In all things | yearn for the
past.”8 The tone of his classic work Essays in Idleness
(Tsurezuregusa) is wistful, ironic, and conflicted.
Describing the transfer of the imperial regalia from
a retiring emperor to the imperial successor, Kenko
focuses on the loneliness of the man stepping down:

The moment during the ceremony of abdication
of the throne when the Sword, Jewels, and Mirror
are offered to the new emperor is heartbreaking
in the extreme. When the newly retired emperor
abdicated in the spring he wrote this poem, |
understand:
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Vura 1a hoc vién nghé thuat dan su lan quan su,
ong 14 vi chi huy giéi ciia quan luc Hau-Dé-Ho va la
tac gia quyén sach co anh huong lich st vé su ké vi
trong Hoang gia Nhat, Than Hoang Chanh Thong Ky.
Bic Than Phong tin rang gidi quy toc ¢ quyén chinh
dang cai tri nudc Nhat va Hau-Dé-Ho 1a dai dién tong
chi hop phap cua hoang toc dang phan hoa, song lap
luan cta ong chi dé ban bac vi cac bién dong van tiép
dién.

Mot ngudi dong thoi véi Pai Pang 1a Cat Dién
Kiém Hao (1283-1350) than trach méi de doa mai
mot nén van héa quy toc hiém quy dang xay ra. La
m6t vién chirc toa an trung tham, Kiém Hao thuong
tiéc nhirg ngay trudc khi thiét 1ap ché do tu’ong quan
& Liém Thuong: “Trong tat ca moi su toi nudi tiéc qua
khtr”. Luan diéu cia 6ng trong tac pham DO Nhién
Thao day vé khao khat, cham biém va xung dot. Mo
ta sy doi doi biéu tin hoang dé tir cyu Nhat hoang dén
vi tan ké vi, Kiém Héo tap trung vao ndi co don cla
mot ngudi bi ha bé:

Trong budi 1& thodi vi, Guom, Ngoc va Guong
duoc dang 1én tan hoang dé, that dau long khong
ké xiét. Khi cyu hoang xudng ngdi vao mua xuin
c6 lam mot bai tho, t6i rat hiéu:
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Even menials

of the palace staff treat me

as a stranger now;

in my unswept garden lie

the scattered cherry blossoms.

What a lonely feeling the poem seems to convey-
people are too distracted by all the festivities of
the new reign for anyone to wait on the retired
emperor. This is precisely the kind of occasion
whenaman’strue feelings are apt to be revealed.

The newly retired emperor in this passage is
Hanazono, Daito’s influential patron and disciple.

In Japan the aristocracy was associated with one
particular city, Kyoto, which had been the country’s
capital from 794 to 1185. Kyoto was also the setting
for most of Daito’s Zen career—he sought his first
Zen teachers there and later returned to build his
own monastery. Originally called Heian, the city was
centrally located on Japan’s main island, Honshu,
midway between Kamakura in the east and Kyushu
in the west. Surrounded by hills on three sides and
without exposure to the sea, Kyoto is known for its
distinct seasons: a long, temperate fall; a cold, clear
winter; a flower-filled spring; then weeks of “plum
rain” followed by a hot, muggy summer.
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Ngay ca ké hau

ctia chu nhan cung dién d6i dai toi

gi0 day nhu ké xa la;

trong khu vudn cua téi khong mot nhat choi quét

hoa dao 14 ta rung roi.

Bai tho truyén dat mot cam thirc ¢6 don—thién
ha dang ban biu vé6i 18 lac hoi hé cua tan tridu,
khong mot ai lo nghi dén mét cuu hoang xudng
ngdi. Pung 1a mot co hoi dé nhitng cam giac
chan thuc boc 10.

Vi cuu hoang vira thoai vi né1 ¢ day 1a Hoa Vién,
mdt thi chi thé luc va 1a dé tir cua Pai Dang.

O Nhat Ban, tang 16p quy toc da két hop véi mot
thanh phd dic biét, Kyoto, di timg 1 thu do6 cta dat
nudc tir 794 dén 1185. Kyoto ciing 1a bdi canh cho
hau hét dao nghiép ctia Pai Pang—Su da gip vi thay
dau tién cuia minh & day va vé sau tro lai day dé xay
ct thién vién ctia minh. Nguyén thay c6 tén 1a Binh
An, thanh phé ndy & ngay giita trung tim ctia hon ddo
chinh 1a Honshu, ntra duong tir Liém Thuong phia
Pong dén Ciru Chau phia Tay. Chung quanh bao boc
nhiéu ngon ddi ca ba hudéng va khong mé ra bién,
Kyoto c6 tiét mua rd rét: mua thu dai 1au khi hau on
hoa, mua dong lanh va tro1 sdng; mua xuan mudn hoa
nd r0; roi dén mua hé mua dim nhiéu tun, tiép theo
l1a néng birc oi 4.
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Kyoto’s initial reign as the center of national
affairs effectively ended in 1221, when the Kamakura
regime installed its deputy in a section of the city
called Rokuhara. For the next century the shogunate
firmly controlled the city and the court, at times
manipulating the succession of emperors. The
imperial family, reduced to near poverty, was forced
to abandon the palace, which fell to ruin. Gradually
the city reoriented itself along an east-west axis—
warriors, nobles, and priests became dominant in the
upper half, while merchants flourished in the lower
half.

Daito’s Kyoto was a thriving religious center. The
two most powerful Buddhist sects of the Heian period,
Tendai and Shingon, continued to exert considerable
influence; Tendai’s presence was especially visible
because its headquarters towered over the city from
atop Mt. Hieiin the northeast. Countless othertemples
were affiliated with the popular Buddhist faiths that
had arisen during the Kamakura period, principally the
Pure Land, True Pure Land, and Nichiren sects. By the
mid-fourteenth century, major Zen monasteries could
also be found in all quadrants of the city: Kenninji in
the east along the Kamo River, Tofukuji in the south,
Nanzenji in the southeast, Daito’s Daitokuji in the
north, and Rinsenji at the foot of the western hills.
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Triéu dai dau tién dat Kyoto 1a trung tdm chinh
Sur quéc gia thuc su chidm dirt vao nam 1221, khi ché
d6 o Liém Thuong dit co quan dai biéu trong mot khu
vuc cua thanh phé tén 1a Su-Ba-La. Vi trong thé ky
t61 ché d6 twéng quan kiém sodt chit ché thanh phd
va tridu dinh, thinh thodng con thao ting viéc ké vi
cac Nhat hoang. Hoang toc xudng doc dén gan nhu
nghéo ting va sap khanh tan, bat budc roi bé cung
dién. Tur tir thanh phd tu dinh hudng theo truc dong-
tay—chién si, quy toc va ting 1ir 1a mot nira & thuong
lru, con thuong budn phat dat chiém phan ntra ¢ ha
luu.

Kyoto vao thoi Pai Pang 1a mdt trung tdm ton
gido hung thinh. Hai tong phai Phat gido uy thé nhat
thoi Binh An 13 Thién Thai va Chan Ngon, tiép tuc
gay anh huong manh mé; sy hién di¢n ctua tong Thién
Thai n6i bat hon hét vi trong khu vurc ctia ho cac ngoi
bao thap vuot cao hon thanh phd khi nhin tir dinh nui
Ty Dué phia dong bac. V6 sé dén chua khac két hop
tin nguong dao Phat binh dan moc 1én vao thoi Liém
Thuong, chii yéu 1a tong phai Tinh Do, Chan Tinh Do
va Nhat Lién. Vao gitta thé ky 14, mot s6 16n tu vién
thién déu c6 mat & moi khu vuc trong thanh phé: Kién
Nhan tu phia dong doc song Gia Mau, Bbong Phudce tu
phia nam, Nam Thién tu dong nam, Pai Duc tu cua
Dai Ping phia bac va Lam Xuyén tu ngay chin diy
nui phia tay.
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In tandem with the port city of Sakai (near
present-day Osaka), Kyoto was alsothe hub of medieval
Japan’s most prosperous region, a crossroads for well-
traveled trade routes to and from the surrounding
provinces. Commercial activity grew steadily during
the Kamakura period, survived the disruptions of
the shogunate’s collapse, and reached new heights
under the Ashikaga regime. As the merchants of
Kyoto welcomed the warriors flocking to the capital,
more goods were produced and agricultural output
rose. Some of the larger Zen monasteries sponsored
markets and guilds; others took an active role in
international trade.

In 1336, the year before Daito’s death, the
Ashikaga leaders selected a site in Kyoto for a new
imperial residence, andthere theyinstalled acompliant
emperor from the “northern” court, Komyo (1321-
1380). Though the founding of the Ashikaga shogunate
brought down the curtain on the aristocracy, it marked
the rebirth of Kyoto as the political, cultural, and
commercial center of the country.

THE PRIESTHOOD AND THE BUDDHIST WORLDVIEW

Buddhist monks and priests constituted the third
element of the triad that dominated medieval Japan.
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Song hanh voi thanh phd cang Sakai (sat bén
thanh phd Osaka hién nay), Kyoto ciing 1a khu vuc
trung tdm phdn vinh nhit ctia nuwéc Nhat trung dai,
mot giao 10 thuong mai dén va di tét dep tir cac tinh
chung quanh Hoat dong thuong vu tang gla mot cach
chéc chan subt thoi Liém Thuong van con ton tai qua
tinh trang chia r& ctia ché d6 tudng quéan dang sup do,
va ngoi 1én nhing dinh cao méi dudi ché d6 Trac Loi.
Vi céc thuong gia tiép dai 4n can nén hang chién si Ii
luot kéo dén thu d6, hang hoa cang san xuét nhiu va
san lwong néng nghiép 1én cao. Mot vai thién vién 16n
dd dau cho baa va phudng hoi, cac thién vién khac
giit vai trd tich cyc trong thuong trudng quéc té.

Nam 1336, mot nam trude khi Dai Pang tich,
cac nha lanh dao Tric Loi chon mdt canh tri & Kyoto
1am tan cung dién cho hoang gia, va & d6 ho tan phong
vi hoang dé bu nhin cua “Béc triéu” 1a Quang Minh
(1321-1380). Mic du sy thiét 1ap thé ché tudng quan
Trc Loi da ha man ché do quy toc, nhung lai danh
dau sy tai phuc sinh dé d6 Kyoto nhu mdt trung tim
thuong mai, van hoa va chinh tri ca nudc.

GIOI TANG LU VA THE GIOI QUAN
PHAT GIAO

Tu si dao Phat va hang ting 1 cau thanh yéu t6
thir ba trong tam dau ché lanh dao nudc Nhat trung dai.
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The warriors may have controlled politics, and
the nobility may have preserved aesthetic refinement,
but the priests were specialists in a realm antecedent
to the activities of all classes. Buddhism’s ascendancy
in Japan began about five centuries before Daito’s
birth and endured for at least 250 years after his
death. The prevailing Buddhist worldview affected all
the named and unnamed actors in Daito’s life, from
illiterate peasants to courtier poets; it shaped their
perceptions of the physical world, their notions of
birth and death, their language, and their dreams.

Foremost among the era’s shared assumptions
were the concepts of karma and rebirth. Intimately
linked, they were used to explain the differing
fortunes of men, the relation between humans and
animals, the process of salvation, and a host of other
phenomena. Karma was a morally sensitive law of
causation, its operation constant and orderly: just as
past behavior fashioned one’s present circumstances,
currentbehaviorshapedone’s future existence. Classic
Buddhist texts distinguished karma from determinism
or fatalism, yet popular conceptions were less subtle.
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Giai cap chién s ndm quyén chinh tri, giai cAp
quy toc nam gilt my thuat tao nhi, nhung gidi ting
it lai 14 chuyén gia trong 1anh vuc tién dé cta nhiing
sinh hoat thudc moi giai cép. Ut thé cta Phat gido &
Nhat bit ddu khoang nam thé ky truéc khi Pai Piang
ra doi va kéo dai it nhét 12 250 nam sau khi Su tich.
Thé giéi quan pho cap cua Phat gido anh hudng dén
tat ca nhitng nhan vat hiru danh hoic vo danh chung
quanh Pai Ping, tir bac néng dan that hoc dén nha
tho cung dinh, thé giéi quan Phat gido dinh hudng
cam thirc cua ho vé thé gi6i hinh tuéng, khai niém vé
sanh va tir, ngdn ngi va gidc mo cua ho.

Trong nhiing vi¢c dugc thira nhan nhiéu nhat
& thoi dai ndy c6 ¥ niém vé nghiép va luan hdi. Ca
hai lién két chit ché, va duoc dung dé giai thich sb
phan chénh 1éch cta kiép ngudi, mdi twong quan giira
nguoi va vat, tién trinh giai thoat, va 6ng chu tao tac
cuia moi hién tuong khac. Nghiép 1a o nhay cam dao
dtrc cua Iy nhan qua, sy van hanh ctia nghi¢p co6 tinh
cach thuong xuyén va trat tu: hanh dong qua khur tao
ra hoan canh hién tai, viéc lam hién tai tao ra su séng
tuong lai. Kinh dién Phat gido bién 1d sy khac nhau
gitra nghi¢p va dinh mang, song khai niém dan gian
kém sau sac hon.
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A chronicle of Daito’s era claimed, “Even when
people take shelter together under the same tree or
dip water from a single stream, it is because strong
karmic ties from many lives bind them together” A
warrior about to kill a captured noble tried to calm his
victim (and justify his act) by invoking karma: “Please
console yourself by remembering that all things are
the result of the deeds of previous lives.”

The succession of lifetimes was depicted
graphically in the popular imagination as a spoked
wheel with six realms or courses: gods, humans,
fighting titans, animals, hungry ghosts, and denizens
of hell. Created in India, this scheme was modified in
China and then transmitted to Japan, where it gained
wide acceptance. A work completed the year after
Daito’s birth gave a dramatic illustration of an upward
passage from the animal realm to the human realm;
it told of a beached clam that became the priest of a
prestigious temple:

Kakukai, steward of Nanshobo on Mount Koya,
had a reputation as a prominent contemporary
scholar of the Shingon sect. Wishing to know about
his earlier existence, he prayed to the Great Teacher
[Kukai] and was shown the circumstances of seven of
his former lives. “First of all you were a small clam in
the sea west of Tennoji temple, tossed ashore by the
waves.
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Mot quyén nién phd thoi Pai Pang bao rang:
“Ngay ca khi nhiéu nguoi cung an nip chung dudi
mot tang cdy hodc cung nhau chim xudng mot giong
song, ciing bai vi nghiép luc manh mé tir nhiéu kiép
da cot chit ho v6i nhau”. Mot chién si sép giét mot
quy toc bi bét s& trin an nan nhan (va bién minh cho
hanh dong ctia minh) bang cach nhac lai thuyét nghiép
bao: “Hiy an 0i lay minh bang cach nhé lai rang moi
su déu 13 qua bao cta viéc lam doi trude”.

Sy tiép ndi nhiéu doi kiép duoc vé ra trong 6c
tudng tuong dan gian la banh xe co nan hoa véi sau
cO1 gioi hay sau duorng troi, ngu:01 rong, suc sinh,
nga qui, dia nguc. Do hinh nay xuat xu’ tir An Do sang
dén Trung Hoa c6 diéu chinh rdi truyén dén Nhat, va
duoc nhidu nguoi cong nhan. Mot quyén sach viét
xong mot ndm sau khi Pai Pang ra doi cho thidy mot
hinh anh bi thuong ctia su chuyén kiép tir stic sanh lén
con ngudi; ké lai chuyén mot con so trén bai bién tro
thanh mdt tu si trong mdt ngdi chua 16n:

Giac Héi thi gia cia Nam Chinh Phong trén nuai
Cao D3, noi tleng 1a mot hoc gia 16i lac ctia tong Chan
Ngon. Mudn biét doi trude ctia minh, ong cau nguyén
Pai su [Khong Hai] va duoc thiy kiép séng bay doi
trude ctia minh: “Trudce hét 6ng 14 con so nhod & bién
phia tay chua Thién Hoang bi song danh troi giat 1én
bo.
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While you were lying on the beach, a small child
picked you up and brought you to the front of the
Golden Hall, where you heard the chanting of the
Hymn in Praise of Relics (Sharisandan). By virtue of
this you were reborn as a dog living at Tennoji who
constantly heard the sutras and mystic formulas being
chanted. Then you were reborn as an ox, and because
of having carried paper used for the copying of the
Great Wisdom Sutra you were reborn as a horse. The
horse carried pilgrims to Kumano and was reborn as
a votive-fire attendant, who lit the way for people
by always keeping the fires bright. Having gradually
become suffused by the karmic activity of wisdom,
you were reborn as caretaker of the Inner Chapel,
where constantly your ears were moved and your
eyes exposed to the practice of the Three Mysteries.
And now you are living as the steward Kakukai.”

Though favorable rebirths were desirable, the
ultimate aim was to get off the wheel of transmigration
altogether. If enlightenment or salvation was not
attained in this life, it might be attained in the
intermediate state between death and rebirth, in
a future life, or through rebirth in the Pure Land of
Amida Buddha.
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Nam trén bii cat, so dugc mot dira tré nhit 1én
mang dén trude Kim Dién noi so duoc nghe tung kinh
Tan Than X4 Loi. Do cong duc nay so dugc thac sanh
lam con cho & chua Thién Hoang, thuong nghe tung
kinh va tung cht. Roi sau d6 tai sanh lam con trau,
do vi trdu cho gidy dé chép kinh Pai Bat Nhd nén
sanh lam ngua. Ngua do chd du ting hanh khuéc dén
Thai D4 nén sanh 1am nguoi hau canh ltra cung dé soi
duong cho ngudi. Dan dan do hanh nghiép cua tri tué
dugc tron du, ong dugc tai sanh 1am ngudi cham soc
Noi dién, tu tap Tam Mat véi tai thuong xuyén nghe
theo va mat thuong xuyén mé 16n. Va gio day ong la
thi gia Giac Hai.”

Mic du nhitng kiép tai sanh c6 nhu ¥ di nita, ctru
canh tbi thuong van 1a thoat khoi vong luan hoi sanh
tir. Néu giac ngd khong dat duoc ngay doi nay thi s&
dat duoc & kiép chuyén tiép sau khi chét & doi sau,
hodc qua su vang sanh ¢ ¢di Tinh P cua dac Phat A
Di ba.
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In Amida’s paradise, surrounded by wish-fulfilling
trees and spiritually advanced companions, one had
an unparalleled opportunity to hear the Dharma—
the truth of the universe and the teachings of the
Buddha. The conditions for an easy enlightenment
were thereby fulfilled. A warrior parting from his
wife promised her wistfully, “If | am born in the Pure
Land, | shall await you, making a seat for two on a
single lotus calyx.” The alternative to emancipation
was continuous suffering through repeated human
rebirths or, worse yet, descent into one of the
subhuman realms.

Faith in deities, spirits, spells, and the
transcendent power of faith itself was a basic element
in the prevailing world view. As a young boy, Daito
was initiated into this mysterious realm at Enkyoji, a
major Tendai temple near his home. There he learned
that Enkyoji’s Buddha figures had been made by a
heavenly artisan, that the temple’s tenth-century
founder Shoku had taken a daily walk to and from Mt.
Hiei (about sixty-five miles away), and that Shoku’s
scarf had been washed in an Indian lake “because
the water of Japan was not fittingly pure.” The year
that Daito founded Daitokuji in northern Kyoto, high-
ranking Shingon clerics were attracting attention
elsewhere in the city, performing esoteric rituals to
facilitate the conception of a royal heir.
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O coi Phat A Di Pa chung quanh toan 13 ciy nhu
¥ va ban dong tu tién tién, ta ¢ dip may hin hiru dé
nghe Phap——chan 1y ctua vii try va 161 day cua duc
Phat. Nhitng diéu kién dé dé dang giac ngd do do s&
thanh tyu. Mot chién si khi ra di dé vo & nha s& hira
hen dﬁy ve phén khoi: “Néu duge 1én ¢bi Tinh DO,
anh s& cho em, s& don chd ngdi cho hai dira trong
cung mot dai sen”. Con dudng dua dén giai thoat nhu
thé 1a su dau kho kéo dai kinh qua nhiing su tai sanh
lam nguoi trd di trd lai hodc, x4u té hon, di Xuéng mot
trong nhitng canh gi¢i khong phai 1a nguoi.

Tin vao thanh, than, bua chi, va quyén lyc thiéng
liéng cua duc tin 12 yéu td co ban cia mot thé gidi
quan phd thong. Khi con tré tho, Pai Pang dau tién
di vao thé gii huyén bi ¢ chua Vién Kinh, mot ngoi
chuia 16n thudc tong Thién Thai gan nha. Su duoc day
rang tuong duc Phat & chua Vién Kinh do mét nghé
nhan siéu pham tao ra, rang to khai son chuia vao thé
ky thtr 10 1 Tanh Khong da di dén nai Ty Dué roi tir
do6 tré vé trong vong mot ngdy (xa khoang sau muoi
lam dam), va khan cua Tanh Khong gidt trong mot
hé nuéc & An Do “vi nude & Nhat khong tinh khiét”.
Nim Dai Ping xay dung chua Pai Puc ¢ Bac Kyoto,
hang chure sac cao cap tong Chan Ngon thu hut sy chi
¥ khép noi trong thanh phd bing cach tién hanh nghi
18 Mat gido dé tao niém tin cho thai tir ndi ngoi.
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When they invoked various healing buddhas,
male-producing gods, and bodhisattvas associated
with longevity, “smoke from their sacred fires filled the
Inner Princess’s garden, and the sound of their hand
bells reverberated through the women’s apartments.”
Warriors were equally convinced of faith’s miraculous
power. The loyalist general Kusunoki Masashige (1294-
1336), shot by an archer at close range, reportedly
survived because the arrow “struck an amulet wherein
was preserved the Kannon Sutra, which Masashige
had trusted and read for many years.” Furthermore,
“Its arrowhead had stopped in the two-line poem
‘wholeheartedly praising the name [of Kannon].” “

In this milieu dreams were taken seriously as a
means of clarifying the past, foretelling the future,
and communicating with the deceased. In Daito’s
biography, revelatory dreams precede his birth,
enlightenment, and emergence as a public figure. The
era’s best-known dream is credited to Emperor Go-
Daigo: atalow pointin his political fortunes, he dreamt
about a giant evergreen tree that was especially
luxuriant on its south-facing side. Interpreting the
dream himself, Go-Daigo noted that the characters
for “tree” and “south” could be combined to create
the word kusunoki (camphor tree).

82

Khi ho cdu nguyén chu Phat dé khoi bénh, khan
vai than thanh dé sinh con trai, 18 lay chu Bo-tat dé
duoc song lau thi “khoéi nhang lan t()a khap noi vién
cua cong chua, va tiéng chuong vang rén ca n01 cung”.
Céc chién si ciing tin vao quyén ning nhiém mau. Vién
tudng trung thanh Nam Chanh Thanh (1294-1336) bi
tén ban phai rat gan, nhung van song sét vi miii tén
“tring vao la bua ho ménh trong d6 c6 chép bd kinh
Quan Am ma ong dat tron niém tin va doc tung nhiéu
nam”. Hon nita “mii tén ding ngay noi hai dong ké
“chi thanh niém danh hiéu Quan Thé Am”.

Trong khung canh nhu thé chiém bao duoc cha
trong mot cach nghiém tuc nhu 14 cach thirc soi sang
qua khtr, du doan tuong lai va lién lac v6i ngudi chét.
Trong tu truyén cuia Pai Pang c6 ké nhirng diém chiém
bao da tmg hién trudce khi Su ra doi, luc Su giac ngd
va xuat hién 1a mot nhan vat cia quﬁn chung. DPiém
mong ndi tiéng nhat thoi dai thuéc vé Hau-Dé-Ho,
khi sy nghlep chinh tri cia minh xubng dén chd thap
nhit, ong nam mong thdy mot cdy xanh tuyén khong
16, dic biét chiéu sang chd mat hudéng ra phia nam.
Giai doan gidc mong nay, Hau-Pé-Ho luu ¥ dén chir
“cay” (noki: moc, cay) va “nam” (kusu) hop thanh
“cay nam” (kusunoki: cay long nao).
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Soon thereafter he was pleased to encounter
Kusunoki Masashige, his most stalwart supporter.
Dreams were also associated with the Buddhist
doctrine of impermanence: everything that arises
must perish, everything that is born must die.
Whereas Buddhist monks in India had deepened
their awareness of transience by meditating on
decomposing corpses, the Japanese preferred
aesthetic images such as morning dew, falling cherry
blossoms, or flowing water. “The world is as unstable
as the pools and shallows of the Asuka River,” wrote
Yoshida Kenko in his Essays.

Daito’s contemporaries believed that human
history was coming to the end of a long downward
cycle. They pointed to scriptural passages in which
Shakyamuni himself had predicted that the Dharma
would eventually perish. Three phases of decline
were identified: true Dharma, counterfeit Dharma,
and degenerate Dharma. Though the length of these
periods was variously calculated in India and China,
the Japanese focused on the year 1052 (supposedly
two thousand years after the Buddha’s passing) as the
onset of the third epoch. Accordingly, they thought
of themselves as living in the Dharma-ending or Final
Age (mappo, matsudaz).
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Chang bao lau 6ng vui ming khi gap Nam Chanh
Thanh, nguoi tng ho 6ng kién quyét nhat. Chiém bao
cling lién quan dén 1y vo thuong cta dao Phat: cai gi
coO khoi thi ¢o di€t, co sanh thi phai tu. Trong khi tu
si Phat gido ¢ An Do dao siu stre tinh giac cua minh
dbi véi vo thudng bang cach thién dinh trén chi phan
ctia thay chét, nguoi Nhat chon nhiing hinh anh m§y
thuat nhu swong sém, hoa dao roi rung, nudc chay.
Cat Pién Kiém Hao da viét trong cudn tiéu luan D6
Nhién Thao: “Thé gian v6 thuong nhu muc nude sau
can cua con song Minh Nhat Huong”.

Nhitng nguoi dong thoi v6i Pai Pang tin rang
lich str nhan loai dang tién dén tan cung cua mot chu
ky dai di xudng. Ho néu 1én nhitng doan kinh dirc Phat
Thich-ca Mau-ni tién doan Phat phap s€ hoai diét. Ba
giai doan di dén suy vi la: Chanh phap, Tuong phap
va Mat phap. Tuy thoi gian ciia nhitng giai doan nay
duoc tinh toan nhiéu cach khac nhau & An Do va
Trung Hoa, ngudi Nhat nham vao nim 1052 (tirc mot
ngan nam tram nam sau khi dirc Phat nhap diét) 1a luc
bat dau giai doan thir ba. Nhu thé ho nghi rang dang
song trong thoi mat phap.
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The aristocratic priest Jien (1155-1225) wrote a
work depicting Japanese history as a steady decline,
and popular religious leaders such as Honen (1133-
1212) asserted that because the Buddha’s teachings
were beyond ordinary comprehension, believers
could no longer attain salvation through their own
efforts.

Still, dissenting voices were heard in various
quarters. In the following verse by the poet-monk
Saigyo (1118-1190), Vulture Peak alludes to a site
where the Buddha had preached:

Those who view the moon over Vulture Peak
as sunk below the horizon

are men whose minds, confused,

hold the real darkness.

Among the medieval Buddhist sects, Zen and
Shingon were less affected by Final Age assumptions.
Zen master Bassui Tokusho, born a decade before
Daito’s death, expressed a characteristic attitude
when he vowed: “During this period when authentic
Buddhism has declined to the point where it is about
to expire, may my desire for Self-realization be strong
enough to save all sentient beings in this Buddha-less
world.”
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Mot vi tang quy toc 1a Tir Vién (1155-1225) viét
trong mot quyén sach vé lich sir nude Nhat trong thoi
ky suy thoai bat 6n nay, va cac nha lanh dao ton giao
pho thong Phap Nhién (1133-1212) khang dinh rang
vi 101 day ctia dire Phat siéu vuot thé tri thuong tinh,
tin dd Phat gido khong con dat dugce giai thoat nho tu
luc nira.

Tuy nhu thé, nhiing ¥ kién bat dong khong quy
phuc vin bay t6 trong nhiéu khu vuc khac. Bai tho sau
day cua mot vi tang thi s la Tay Hanh (1118-1190)
n6i vé nui Linh Thau noi dtc Phat thuyét phap:

Ai nhin mat trang trén Linh Thuru

chim khuat dudi chén troi

Sé la nguoi tam tri mé mo,

om giit bong toi.

Trong cac tong phai dao Phat thoi trung dai,
Thién va Chan Ngon it bi anh hudng boi nhimng tu
tudng cong nhan thoi mat phap. Thién su Bat Doi Pac
Thang (1327-1387) sanh muoi nim sau khi Pai Pang
tich, d3 biéu 10 mot thai do doc dao khi cau nguyén:
“Vao thoi nay khi dao Phat chan chanh suy vi dén chd
gan tan diét, xin cho 1ong ngudng vong tu giac ngd
clia t6i du sttc manh dé ciru do tat ca ching sanh ¢ thé
gian khong con Phat nira”.
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For Kitabatake Chikafusa, the kamikaze typhoon
that had driven off the Mongols signaled a shift in the
wind sufficient to reverse the Final Age’s downward
trend: “We should not automatically despise ourselves
simply because we are said to have arrived at a ‘later
age.’ ltis a principle that the beginning of heaven and
earth starts today.”

In Buddhism the monks found not only a
worldview and a spiritual path, but also a career that
offered a better chance for upward mobility than most
other occupations. Any number of motivations and
circumstances could impel entrance into a monastery.
A six-year-old boy might be enrolled because his
father had too many mouths to feed, a youth might
be inspired by a sincere religious aspiration, an older
man might seek release from burdensome social
obligations, and so on. The activities of monksincluded
meditation, chanting, rituals (including funerals),
scriptural study, pilgrimage, religious dancing, public
works, political affairs, and financial matters. In most
sects priests took vows of celibacy, but some of the
Pure Land schools broke with tradition and began to
allow their priests to marry.

Becoming a Buddhist monk meant “leaving
home” (shukke). In religious terms, shukke signified
departure from the phenomenal world of ceaseless
change and entrance into an unchanging realm of
perfect repose.

88

Pbi voi Bac Than Phong, tran bao than phong
danh dudi quan Mong Co bao hiéu mot sy chuyén
hudng trong ludng gioé du dé 1at nguoc xu hudng suy
vi ctia thoi mat phap: “Chung ta khong thé ty dong c6
mic cam tu ti chi vi nghe néi dang séng vao doi mat
phap. Pay 1a nguyén 1y khai m¢ troi dat bat dau tir
hom nay”.

Trong dao Phat nguoi tu khong nhitng chi di
tim mot thé gidi quan va con duong tim linh, ma con
phai c6 mot su nghiép cho phép co may tot dé hudng
thuong hon 13 nhiing cong viéc khac. Bat ky dong co
va hoan canh nao ciing c6 thé thic day ta vao tu vién.
Mot dira tré co thé vao chua vi cha nd c6 qua nhiéu
miéng an dé nuodi, mot cau thanh nién c6 thé cam
hing boi mot niém khao khat ton gido chan thanh,
mot nguoi gia c6 thé tim chd giai toa nhiing ganh
nang rang budc xa hoi va v.v... Sinh hoat cua tang
chung gém c6 toa thién, tung kinh, nghi thic dam
sam (ké ca ma chay), hoc kinh, hanh huong, 1€ nhac
mua dao, cong tac cong cong, cong viéc chinh sy va
kinh té. Trong hau hét cac tong phai tu si phat nguyén
ddc than, nhung vai chi phai Tinh B khong tuén theo
diéu luat nay va cho phép tu si lap gia dinh.

Trd thanh ting si dao Phat c6 nghia 1a “xuét gia”.
Thuét ngit ton gido “xudt gia” c6 nghia 13 ra khoi thé
gian hi¢n tuong cua sy vo thuong bat tan va di vao cdi
gidi thuong hang tich ling toan bich.
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In social terms, it meant severing all (or most)
ties to one’s family and forsaking all (or most) worldly
pursuits. Yet complexities inevitably arose, because
monks were not required to spend their entire lives in
a monastery and because the Buddhist institution also
played a vital role in society. The Tendai abbot Gen’e
(1279-1350), “renowned forlearning beyond allmen of
the age,” was an early proponent of NeoConfucianism
in Japan and a contributor to the Taiheiki. In 1324
he was invited to instruct a group of Emperor Go-
Daigo’s supporters, and a year later he debated Daito
in a contest that pitted the established sects against
their newest challenger, Zen. Other monks struggled
to find the proper balance between withdrawal and
involvement. Daito’s peer Muso Soseki (1275-1351)
served as abbot of eight successive temples and
participated in national politics, yet his writings reveal
an unfulfilled yearning for a life of seclusion and calm.

Another type of priestly status, wusually
distinguished from the regular priesthood, was
acquired when someone took Buddhist vows but
did not enter a monastery for a prolonged period of
training. Such a person was called a tonseisha, “one
who has escaped the world.”
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Theo ngdn ngit doi thudng co nghia 1a cat dat
tat ca (hodc hau hét) moi rang budc voi gia quyén va
tir bo tat ca (hodc hau hét) nhitng deo dudi thé gian.
Song nhiing phuc tap réi ram s& khong sao tranh
khoi, boi vi ngudi tu khéng nhat thiét phai séng ca
doi trong mot tu vién va bdi vi co ché ctia Phat giao
con co vai tro sinh hoat trong xa hi. Mot vi try tri
thudc tong Thién Thai 1a Huyén Hué (1279-1350),
noi tiéng 1a bac hoc hon hét moi ngudi duong thoi,
1a nguoi dau tién khoi xuéng chu thuyét Tan Khong
Gido & Nhat, va da gop phan vao Thai Binh Ky. Nam
1324 Ngai dugc moi giang day cho mot nhom nguoi
ung ho Nhat hoang Hau-Dé-Ho, va mot nim sau Ngai
tranh luan vdéi Bai Bang trong mot cudc thi ¢t cho
cac gido phai da thiét 1ap do strc va chong lai gido
phai méi day thach thire: Thién tong. Cac vi tang khac
c¢d tim diém can bang thoa dang gitta xuét thé va nhap
thé. Nguoi dong song v6i Pai Pang 1a Mong Song So
Thach (1275-1351) 1am tru tri lién tiép tdm ngdi chua
va tham gia vao sinh hoat chinh tri quc gia, song tac
pham ctia Ngai cho thiy noi Ngai mot cudc doi an tu
tinh 1dng chua hoan man.

Mot qui ché tu si khac, khong gibng véi ché
dd chinh quy binh thuong, danh cho nguoi nao phat
nguyén tu Phat nhung khong vao tu vién dé tu tap thoi
gian dai. Ngudi nhu thé goi 1a “don thé gia” tic nguoi
trén 1anh hodc thoat ly cudc doi.

91



Motives ranged from the religious to the
ridiculous: one warrior who performed poorly during
a hunting expedition assuaged his shame by shaving
his head and donning monastic robes. The most
prominent tonseisha were the emperors who took
Buddhistvows afterabdicating theirthrones, a practice
inaugurated by Emperor Shamu in the eighth century.
Go-Daigo’s father, Go-Uda, considered exceptional
among this group for the depth of his devotion, was
honored in his own day as a “great holy teacher.” The
best-known renunciant in Daito’s milieu was Kenko,
author of Essays in Idleness. Though Kenko depicted
himself as a recluse, other sources indicate that he
joined courtly poetry gatherings and mingled with the
leaders of the new Ashikaga regime. Like Kenko, most
tonseisha continued to pursue at least some of their
customary activities, and the contradictory aspects
of the role did not go unnoticed. The Buddhist priest
Muju Ichien (1226-1312) bluntly commented:

They only bear the name of “recluse” but do not
know its reality. Year after year we can see an
increasing number of people who “escape the
world” simply to get ahead in life and in spite of the
fact that they have no religious aspiration at all. . .
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Nhiing dong co bién thién tir tinh chét ton gido
dén su ky quac: mot chién si trong mot chuyén di
san that bai vi duoc qua it 61, tu che giéu su ho then
cia minh bé“mg cach cao dau va mic vao bod 4o tu.
Nguoi “don thé gia” tiéng tim nhat 13 cac hoang dé
phat nguyén tu Phat sau khi nhuong ng6i, Nhat hoang
Chénh Vil nguoi mé dau kiéu tu nay vao thé ky 8. Phu
vuong cia Hau-Dé-Hb 13 Hau-Vi-Da duoc xem 1a
ngoai hang vi long tham tin, nguoi ta ton xung Ngai
trong thoi d6 1a “dai thanh ting”. Vi xuét ly thé gian
dugc biét dén nhiéu nhét trong khung canh cta Pai
Ping 1a Cat Pang Kiém Hao, tac gia PO Nhién Thao.
Mic du Kiém Hao ty mo ta 1a mot an si, nhiing nguén
tai liéu khac cho biét ong thuong dén chd tu hoi thi ca
& triéu dinh va hoa minh véi nhitng nha lanh dao tin
ché d6 Truc Loi. Giéng nhu Kiém Hao, hau hét nhiing
ngudi don thé gia van tiép tuc theo dudi it nhat 1a mot
vai hoat dong quen thude thé gian, va nhirng by mat
trai nguoc song nhu thé khong phai 1a khong xay ra.
Mot tu si Phat gido 1a V6 Tru Nhat Vién (1226-1312)
da noi thang rang:
Ho chi muon danh nghia “an si”” nhung khong biét
thuc chét 1a thé ndo. Nam ndy qua nim khéc chung
ta ¢ thé thay so ngudi don thé gia gia ting, 1y do
dé hiéu 14 ho chi ¢t tréo 1én chd cao & doi ma thue
té chang c6 mot chat khat ngudng tén gido nio...
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Let us change

the character lon in tonsei
to accord with the times:

of old it meant “to escape,”
and now it means “to covet.”

OTHER ROLES IN MEDIEVAL SOCIETY

Sometimes the boundaries between warriors,
nobles, and priests became blurred. When Kamakura
served as Japan’s capital, courtiers from Kyoto
mingled freely with the nation’s military rulers, who
in turn appointed an imperial prince as shogun.
After the capital shifted to Kyoto in 1336, marriages
between members of warrior and aristocratic families
became more frequent. Distinctions were shaded
in another way by those who combined the roles
of warrior and priest, or noble and priest, or noble
and warrior. Not only did warriors like Akamatsu call
themselves lay monks (nyudo), but the monks of
several temples actually bore arms and affected the
military balance. Emperors who took Buddhist vows
and other aristocratic renunciants exemplified the
noble-priest combination; noble and warrior roles
fused in the lives of courtiers who took up arms on
Go-Daigo’s behalf. As Kenko commented: “Everybody
enjoys doing something quite unrelated to his normal
way of life.
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Hay d6i chit “don” trong chit “don thé” dé phu
hop véi thoi thé: chir cli nghia l1a “thoat khéi” chir bay
gi0 1a “thém muon”.

NHUNG VAI TRO KHAC

TRONG XA HOI THOI TRUNG PAI

Poi khi ranh gidi giita giai cap chién si, quy toc
va tu si rat mu mo. Khi Liém Thuong dugc chon la
dé @6 nudc Nhat, quan triéu than tir Kyoto hoa minh
mot cach tu do voi nhitng nha cai tri quan su, dén luot
nhitng vi nay bd nhiém mot thai tirhoang gia lam tuéng
quan. Sau khi dé d6 d6i sang Kyoto nim 1336, nhiing
cudc hon nhan giita nhitng nguoi thudc gia dinh chién
s va quy tdc xay ra nhiéu hon. Sy phan biét giai cap
phai dan bang cach khac qua nhiing ngudi da két hop
vai trd chién si va tu si hodc quy toc vai tu si, hodc
quy toc v6i chién si. Khong riéng nhiing chién si nhu
ho Xich Tong tu xung minh la cu si “nhdp dao”, ma
c6 nhiing tang si thudc nhiéu chiia mang siing va gay
thé luc cho céan can quan su. Céc vi hoang dé da lap
nguyén tu Phat va nhitng nha quy toc tir bo thé gian
1a vi du dién hinh su két hop quy toc-tang si; nhiing
vai trd quy tdc va chién si tan hoa trong doi séng tridu
than tay cdm sung nhan danh Hau-Dé-Hb. Nhu Kiém
Héo da binh: “Moi nguoi déu thich tha lam mot viéc
gi khac véi cude song thuong nhat.
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“The priest devotes himself to the arts of the
soldier; the soldier (apparently unfamiliar with the art
of drawing a bow) pretends to know the Buddhist Law
and amuses himself with linked verse and music....
Not only priests, but nobles, courtiers, and even men
of the highest rank are fond of arms.”

One prominent figure who combined all three
roles was Prince Morinaga (1308-1335), a son of
Emperor Go-Daigo. At the age of twenty, after only a
year in a monastery, Morinaga was appointed abbot
of the Tendai sect (a politically strategic post), and
when hostilities broke out, he became one of Go-
Daigo’s most effective generals. He was also an early
patron of Daito. In an unusual letter to his father,
Morinaga attempted to justify his military aims in
Buddhist terms:

If 1 should return to the priesthood, casting aside
the power | command as a great general, who
would defend the court militarily? There are two
methods by which the buddhas and bodhisattvas
seek to aid living beings: through force and through
persuasion. . . . Which course on my part would be
better for the country—to live in obscurity on Mt.
Hiei guarding but one temple, or as a great general
to pacify the country to its farthest extent?
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“Tu si thi dan than vao nghé thuat kiém cung cta
chién si; chién si (hién nhién chua timg quen cung
cach 18 lay) lai to vé am tuong kinh dién nha Phat va
gidi tri voi thi ca am nhac... Khong chi nhiing tu s ma
cac nha quy tdc, triéu than va ca gidi thuong luu déu
ua chudng binh nghi¢p”.

Mot khudn mit noi bat da két hop ca ba vai tro
13 hoang tor HO Luong (1308-1335), con ctia Hau-Dé-
HO. Vao tudi hai muoi, sau mot nim & trong tu vié¢n,
H¢ Luong duoc b6 nhiém lam try tri trong tong Thién
Thai (mot nhiém vu c6 tinh cach chién lugc chinh
tri), va khi chién tranh bung n6 hoang tir 1 mot tuéng
lanh déc luc. Ong cling 1a mot thi chu dau tién cua Pai
Ding. Trong mot 14 thu bat thuong gui cho cha, Ho
Luong ¢ bién minh muc dich quan sy cia minh voi
ngon ngir Phat gido:

Néu con tro vé lam mot thay tu, bé hét quyén hanh
chi huy ctia mdt vién dai tudng, thi ai s¢ bao vé
ngdi vua trén chién truong quan sy? Chu Phat va
chu Bo-tat co hai cach ciru d6 ching sanh: dung
diing luc va strc thuyét phuc... Con phai theo con
duong nao tot nhat cho dat nudc—sdng trong bong
t61 trén nui Ty Dué gin giit von ven mot ngdi chua,
hay 1am mot dai tuéng an 1ap hoa binh cho dat nude
tan ving dat xa x6i nhat?
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The aspirations expressed in this passage were
cut short when Morinaga was killed in prison at the
age of twenty-seven.

The majority of the population, greatly
outnumberingthe visible minority at the top of society,
of course had nothing to do with swordsmanship,
linked verse, or Buddhist exegesis. In the background
of all the remembered events of the period were the
anonymous peasants—Ilaboringin muddyrice paddies,
transporting goods along the highways, scheming to
avoid oppressive taxes, and cleaning up after bloody
battles. Periodic natural disasters intensified their
suffering. In the mid-thirteenth century a series of
earthquakes and floods caused widespread famine
and plague; the starving peasants ate roots and grass,
and streets were clogged with corpses.

Women in Japan had long been subordinate to
men, though opportunities for women of the warrior
class expanded briefly during the early Kamakura
period, when they could inherit and even administer
provincial estates. At the national level, Hojo Masako
(1157-1225) initiated the regent system by ruling
first through her son and later through her great-
grandnephew.
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Khat vong boc bach trong 14 thu nira chung bong
dut ngang khi HO Luong bi giét trong ti ¢ tudi hai
muoi bay.

Pa s6 dan ching, rat dong so voi thiéu sb &
thuong ting xa hoi, di nhién khong biét gi dén kiém
dao, thi ca, luan giang dao Phat. Trong bdi canh nhiing
bién cd lich st cua thoi dai ¢6 nhitng ngudi nong dan
v6 danh cay bira trén thira rudng bun 1y, chuyén cho
hang hoa doc theo dai 10, tim cach tron né suu cao
thué ning, va con phai don dep tay rira sau nhiing
tran chién dAm mau. Nhiing tai 4ch thién nhién dinh
ky cang 1am ho thém kho ai. Vao giita thé ky 13 mot
loat dong dat va lut 16i gay ra doi kém va bénh dich
lan tran; ndng dan bi d6i dn ca ré& ciy va co, thay chét
chat nghet duong di.

Nguoi phu nitr & Nhat Ban tir 1au 1€ thude vao dan
ong mac du vao dau thoi ky Liém Thuong giai cap
chién si dd cdi mé thoi gian ngan va danh nhiéu co
may cho nir gidi, ho ¢6 thé thira ké va ngay ca quan ly
tai san & thon qué. Trén binh dién qudc gia, Bic Diéu
Chéanh Tur (1157-1225) mé dau thé ché nhiép chinh
dau tién qua dira con ctia ba va sau d6 dén dtra chat ho.
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However, the status of women declined as
feudalism reshaped society; their subjugation was
justified by a mix of indigenous beliefs, assimilated
Chinese precedents, and Buddhist doctrines. Because
bloodwasanancienttabooinJapan, menstruationand
child-birth were treated as pollutants. Confucianism
contributed its male-dominated hierarchies and its
traditional justifications for divorcing a wife: failure to
produce a son, gossiping, lewdness, jealousy, stealing
from one’s husband, disrespect toward his parents, or
disease. Many Buddhists believed that a woman had
little chance for enlightenment unless she was reborn
as a man. Kenko again expressed attitudes typical
of Daito’s era: “In fact, women are all perverse by
nature. They are deeply self-centered, grasping in the
extreme, devoid of all susceptibility to reason, quick
to indulge in superstitious practices .... Only when a
man enslaved by his infatuation is courting a woman
does she seem charming and amusing.”

Theonerealm besidesthe familyin whichwomen
enjoyed some degree of autonomy was religion. In
Buddhism they were active as lay parishioners, nuns,
and patrons; for example, many of Daito’s letters
were addressed to female disciples. One woman
who entered the lore of Japanese Zen was a Zen nun
named Shotaku, widow of a prominent vassal slain in
1331.
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Tuy nhu thé, dia vi ngudi phu nit van thép kém
vi ché do phong kién théng tri xa hoi; sy khuat phuc
cua ho duogc bao chira béng nhirng dtc tin ban xur hoa
héi v6i nhau, ddng hoa véi tin ngudng Trung Hoa c6
tir trude va gido 1y dao Phat. Vi mau huyét 1a diéu
kiéng ky & Nhat nén kinh nguyét va sanh dé dugc
xem 12 6 ué. Pao Khong dit phai nam 1am co s& ton
ti trat tu va bién hd cho viéc ly di vo la tuan theo
co truyén véi 1y do: khong sanh con trai, ngdi 1& doi
mach, dam dat, ghen tuéng, an trom cua chéng, bat
hiéu v&i cha me chéng hodc bénh hoan. Nhiéu Phat tr
tin rang nir gidi c6 it co may giac ngd trir phi tai sanh
lam nam tr. Kiém Hao mét 1an nita bay to thai do dac
thu cua thoi Dai Pang: “That vay, nguoi nit hu hong
tw ban chat. Ho ich ky rat ning, di t6i cuc doan, rong
tuéch moi sy thude vé 1y tri, nhanh chong chép nhan
nhitng gi mé tin di doan... Chi khi nao mot nguoi dan
ong bién thanh no 1¢ vi mé dam deo dudi mot ngudi
dan ba thi nguoi phu nit méi duoc thiy 1a duyén dang
va danh cho ho giai tri”.

Mot linh vuc ¢ ngoai gia dinh ma nguoi phu nir
& muc do nao d6 duoc hudng quyén tu do chinh 1a
linh vuc t6n gido. Mot phu nit di vao Thién st nudc
Nhat 1a mét vi Ni tén la Thanh Trach, vo ctia mot linh
hau bi giét nam 1331.
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She is said to have thwarted a rapist who was
armed with a sword: “The nun took out a piece of
paper and rolled it up, then thrust it like a sword
at the man’s eyes. He became unable to strike and
was completely overawed by her spiritual strength.
He turned to run and the nun gave a ‘Katsu!’ shout,
hitting him with the paper sword. He fell and then
fled.” Whatever their individual accomplishments,
nuns were not permitted to ordain disciples, hold high
ecclesiastical posts, ‘or visit holy sites such as Mt. Hiei
and Mt. Koya.

EMPEROR GO-DAIGO’S KENMU RESTORATION

Emperor  Go-Daigo’s  short-lived Kenmu
Restoration, a major turning point of Japanese history,
provided the backdrop for the final years of Daito’s
life. Go-Daigo assumed the throne in 1318 as an adult
(child emperors had been the custom), and his father,
Go-Uda, soon dissolved the office of the cloistered
emperor, unifying the authority of the throne for
the first time in over two hundred years. In 1324 Go-
Daigo was implicated in an abortive antishogunal plot,
and in 1331 he was forced to flee to the hills west of
Nara. The following year he went into exile on the Oki
islands. Despite these reversals, the generals who had
taken up the Emperor’s cause were victorious in the
field:
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Ba da ngan can mot t€n cudp mang guom: “Vi
ni 1y mot miéng gidy cudn tron lai réi ddm vao mat
tén cudp nhu moét nhat kiém. Tén cudp khong thé
nao chéng cu va hoan toan bi khuat phuc trudc suc
manh tAm linh cua ba. Hin dinh bo chay thi vi ni hét
1én, d4nh trang han vé6i ludi kiém bang gidy. Han ngi
xubng va chay mat”. Du ¢6 nhitng thanh tuu c4 nhan
dén dau, ni khong duoc phép lam 18 xuat gia cho dé
tu, hodc dam nhan nhirng trong trach trong hang gido
pham ciing nhu chiém béi nhirmg thanh tich nhu nui
Ty Dué va Cao Da.

NHAT HOANG HAU-PE-HO KHOI PHUC
TRIEU PAI KIEN VU

Triéu dai Kién Vi khéi phuc ngan ngii ciia Hau-
DPé-Ho, mot budc ngodt quan trong trong lich stir Nhat
Ban, 13 bdi canh cho nhitng nim cudi doi cta Dai
Ping. Hau-Dé-Ho 1am ra vé 1én ngdi nam 1318 nhu
mot ngudi 16n (cha truyén con ndi theo xua), phu
vuong 1a Hau-Vii-Da da som giai thé vin phong cua
vi hoang dé di tu, thong nhit vuong quyén lan dau
tién trong vong hon hai mot trdm nam. Nam 1324
Hau-Dé-Ho bi dinh liu vao mot 4m muu chéng lai ché
d6 tuéng quan nhung sém that bai, va naim 1331 ong
bi budc phai trén 1én d6i phia TAy Nai Luong. Nam
sau, ong phai luu vong trén dao Oki. Bat chip tinh
hinh réi ren nay, cac tudng lanh ké tuc su nghiép cua
Nhat Hoang lai chién thang ngoai trin mac:
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Ashikaga Takauji captured Kyoto, and Nitta
Yoshisada seized Kamakura. Go-Daigo’s triumphant
reentry into Kyoto in 1333 signaled the end of the
Kamakura shogunate that had ruled Japan for over a
century.

For the next three years Go-Daigo sought to
create a new government based on unconditional
imperial hegemony. Some of his most dramatic policies
involved the religious establishment, over which he
had already established a measure of control. As part
of his plan to shift the country’s center of gravity from
Kamakura to Kyoto, he reorganized the rankings in
the official Gozan, or “Five Mountains,” network of
Zen monasteries. Go-Daigo singled out Daito’s new
monastery as “the nation’s peerless Zen temple,”
ranking it at the top of the system and praising it as “a
grand and auspicious site for the enhancement of the
Emperor’s destiny.” Go-Daigo also patronized other
Zen masters, including the Chinese emigre Ming-chi
Ch’u-chun (1262-1336) and the politically agile Muso
Soseki, who was summoned to Kyoto within months of
the Emperor’s return to power. Even though many of
Go-Daigo’s initiatives were later reversed, the Kenmu
Restoration marks the entry of the Zen institution into
the religious and political mainstream of medieval
Japan, a development that Daito witnessed and
facilitated.
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Trac Loi Ton Thi chiém ct Kyoto, va Tan Pién
Nghia Trinh chiém gitr Liém Thwong. Hau-DBé-Ho
thang loi tr& vé Kyoto nam 1333 ky tén khai tir ché
do tuong quan ¢ Li€ém Thuong da cai tri Nhat Ban
trong hon mot thé ky.

Ba nam sau Hau-Dé-Ho tim cach sang lap mot
dé ché moi dua trén quyén lanh dao vo diéu kién cua
hoang tdc. Mot sb duong 161 chinh tri bi tham nhit cta
ong 1a thiét 1ap co ché ton gido dé tir 46 ap dat bién
phap kiém soat. Trong ké hoach cua 6ng c6 viée doi
thtt d6 qudc gia tir Liém Thuong dén Kyoto, éng to
chtrc lai thir bac trong hé théng Ngii Son chinh thure,
mang ludi cac thién vién. Hau-Dé-Ho chon thién vién
méi xdy cua Dai Pang 1a “ngdi chua doc nhat vo nhi
ciia quoc gia”, dat 1én hang dau cua hé théng thién
vién va xung tan la “quang canh hung vi va thuan loi
cho su thing tién s6 ménh hoang gia”. Hau-Dé-Ho
cling bao tro cho céc thién su khac, ké ca Minh Cuc
S& Tuan (1262-1336) di dan tir Trung Hoa, va ngudi
lanh loi1 trong chinh truong 1a Mong Song So Thach
da duoc moi dén Kyoto trong vong vai thang sau khi
Nhat hoang trd lai quyén binh. Mic du sau nay phan
16n nhitng dé xudng cua Hau-Dé-Ho bi dao 10n, su
khoi phuc triéu dai Kién Vii danh dau ngay to chirc
Thién tong budc vao chinh mach ton gido va chinh
tr1 cua nude Nhat thoi trung dai, mot sy phat trién ma
Dai Bang da chiing kién va tao thém thuén loi.
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Political difficulties soon plagued Go-Daigo,
who rewarded supporters capriciously and delegated
authority clumsily. Prince Morinaga and Ashikaga
Takauji began to feud, and turmoil persisted in
the provinces. The case of Daito’s uncle Akamatsu
was indicative: though instrumental in Go-Daigo’s
success, he was rewarded with only one estate, and
his appointment as governor of Harima was revoked.
“It is said that it was because of this that Enshin
[Akamatsu] quickly changed his heart and became an
enemy of the court,” the Taiheiki reported. The Kenmu
Restoration was soon over. Takauji turned against
Go-Daigo, captured Kyoto in 1336, and enthroned
Komyo as the new emperor. In contrast to Go-Daigo,
Takauji efficiently satisfied his warrior allies’ hunger
for land; this time Akamatsu was confirmed as lord of
Harima. In the first month of 1337 Go-Daigo escaped
to a lonely exile in the hills of Yoshino, south of Kyoto.
That year Daito’s strength was also waning, and during
the winter he died sitting upright in the meditation
posture. In 1338 Takauji was declared shogun, and Go-
Daigo died the next year, at the age of fifty-two. After
the failure of the Kenmu Restoration, the court was
excluded from national leadership for five hundred
years.
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Nhirng khé khan chinh tri chang bao lau d tac hai
Hau-Dé-Ho, 6ng da thuong cong nhimg nguoi tng ho
minh mot cach ky quic va giao phé quyén hanh mot
cach vung vé. Hoang tir HO Luong va Tric Loi Tén
Thi bit dau mang mdi han thu, va su rdi loan kéo dai &
cac tinh dia phuong. Truong hop cua Xich Tong, cau
ctia Pai Pang, 1a mot dién hinh: du 1am cong cu gitp
cho Hau-Dé-Ho thanh cong, ong chi dugc thuong
c6 mot khoang dat va don xin 1am lanh chia Phién
Ma bi bac. Thai Binh Ky viét: “Chinh vi thé ma Vién
Tam [Xich Tong] thay da d6i long va bién thanh thu
dich cua vuong triéu”. Triéu dai Kién Vi Phuc Hung
cham dut nhanh chong. Ton Thi quay sang chong lai
Hau-Dé-Ho, chiém cu Kyoto nam 1336, va ton vinh
Quang Minh 1én ng6i vua. Khac han Hau-Dé-Hd, Ton
Thi d& thoa man long ham mudn dat dai cta cac chién
s dong minh ctia minh; 1an nay Xich Tong dugc chéap
nhan lam 1anh chtia Phién Ma. Thang giéng nam 1337
Hau-DBé-Hob dao thoat khoi noi luu day doc cu trong
day nai Cat D3 phia bac Kyoto. Nam dé stc khoe cua
Dai Pang suy yéu, va Su ngdi kiét gia thi tich vao
mua dong. Nam 1338 Tén Thi duoc tuyén bd 1a tuong
quan, va Hau-Bé-Ho bang ha nam sau, vao tudi nim
muoi hai. Sau khi triéu dai Kién Vi Phuc Hung sup
do, triéu dinh bi mat quyén cai tri quoc gia trong nam
tram nam.
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Modern scholars acknowledge Go-Daigo’s
independent spirit and lively mind, yet most of them
also fault his lack of political acumen and his callous
treatment of his own supporters. In the view of
historian Ilvan Morris, “He was a proud, arrogant ruler
who would let nothing stand in his way, yet who, for
all his intelligence and learning, pursued his ambitions
with aremarkable lack of realism.” Because the Kenmu
Restoration lasted only a few years, it is difficult to
assess. More than a coercive redistribution of power,
it arose in response to a complex mix of political,
social, and intellectual forces. Though the Restoration
is generally seen as a reactionary attempt to reverse
the inexorable rise of the warrior class, some scholars
now challenge the thesis of the inevitability of warrior
domination. Rather, they credit Go-Daigo with a
workable vision of feudal monarchy, comparable to
the autocratic centralization achieved sixty years later
by the shogun Ashikaga Yoshimitsu.

Contemporary observers, Daito among them,
also struggled to interpret these dramatic events,
which raised fundamental and unsettling questions of
legitimacy.
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Céc hoc gia hién dai déu cong nhén tinh than doc
1ap va tanh khi nang dong cuia Hau-Dé-Ho, song phan
nhiéu ho ciing phé binh 6ng thiéu nhay bén vé chinh
tri va d6i xtr nhAn tdm v6i nhitng nguoi ting hd minh.
Trén quan diém cua sir gia, “Ong 12 mot nguoi lanh
dao trang nghiém va uy vil, khong dé mot diéu gi can
budc dudng 16i ciia minh. Tuy nhién, véi tat ca tri tué
va hoc thirc uyén bac ctia minh, 6ng da theo dudi cao
vong cua minh v&i mot dac tinh thiéu sot thuc té 16m
lao”. B&i vi triéu dai Kién Vii Phuc Hung chi kéo dai
von ven vai ndm, that khé ma danh gia. Thay vi mot
su phan phdi lai quyén hanh véi tinh cach ép budc,
triéu dai nay da phai ung ph6 véi tinh hinh hon tap
gifra cac thé luc chinh tri, xa hoi va tri thirc. Mic du
triéu dai Phuc Hung nay mot cach chung chung duoc
xem la mdt xu hu’ong phan khang dé ap dao su ving
day kho lay chuyén cua giai cip chién Sl mot vai hoc
gia hién nay khong thtra nhéan luan dé vé su thong tri
bat budc phai co cua giai cap chién si. Ngoai ra, ho
cong nhan Hau-Dé-Ho ¢o cai nhin thuc dung vé nén
quan chi phong kién, sanh ngang véi su tip trung
quyén hanh trong tay gidi quy toc da thanh tuwu sau
muoi ndm sau nay do cong cua tudng quan Trac Loi
Nghia Man.

Nhitng quan sat vién dong thoi, trong sé d6 co
Dai Ding, ciing d dau tranh phé phan nhitng bién c6
bi tham nay, d& lam phét sinh nhiing van dé co ban va
roi ram vé tinh chat hop phép.
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Who was entitled to rule-emperor or shogun,
nobles or warriors? Within the divided imperial
family, which line represented the true succession—
Go-Daigo’s defeated southern branch or the northern
branch forcibly enthroned by Takauji? What criteria
should be used to resolve these dilemmas? Out of
this milieu came Kitabatake’s Chronicle of Gods and
Sovereigns, a sustained investigation of imperial
legitimacy. As we will see, parallel issues of religious
authenticity occupied Daito and other pioneers of
Japanese Zen.

For someone who deliberately remained in the
background of public affairs, Daito was personally
involved with a surprising number of the era’s leading
figures. Three of his key patrons were the principal
representatives of the imperial family: Emperor Go-
Daigo, Emperor Hanazono, and Prince Morinaga.
Another powerful patron (and a relative) was the
influential general Akamatsu Norimura. Daito had a
celebrated encounter with the highly respected Tendai
abbot Gen’e, who allegedly asked to become Daito’s
disciple. One other name might be added to the list of
the luminaries whose lives touched Daito’s—Yoshida
Kenko, author of Essays in Idleness.
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Ai 13 nguoi chinh danh dé cai tri, hoang dé
hay tuéng quan, quy toc hay chién si? Trong ndi bo
hoang toc dang phan hoa, dong nao 1a dai di¢n chinh
théng—dong phia nam ctia moét Hau-Dé-Ho da bai
tran hay dong phia bac do Tén Thi bét ép 1én ngdi? S&
ap dung nhimg tiéu chuan nao dé giai quyét cac song
dé nay? Trong khung canh nay xuat hién bo Than
Hoéng Chanh Théng Ky cﬁa Bic Than Phong, mot
cudn sach diéu tra vé quyén hop phap cua hoang gla
Nhu chung ta s& thay, nhitng chu dé tuong tu vé su
chinh thong trong ton gido da la viéc ban tam cho Pai
Ping va nhiing vi khai t6 trong Thién tong Nhat Ban.

Pbi v6i nguoi ndo van con chi trong dén bdi
canh ctia nhitng van dé thudc vé thoi cudc cong chiing
thi Pai Pang, véi tu cach ca nhan, da dinh liu vao cac
nhéan vt 13nh dao cua thoi dai voi con sb dang ngac
nhién. Ba ngudi thi chi noéng cbt cta Su 1a ba dai
dién chinh ctia hoang tdc: Nhat hoang Hau-Dé-Ho,
Nhat hoang Hoa Vién va hoang tr H§ Luong. Mot
thi chu ¢ thé lyc khéc (va la than quyén cua Su) 1
vién tuéng lanh oai quyén Xich Tong Téc Thon. Dai
Ping c6 mot cude dién kién ndi tiéng véi vi tru tri
duoc kinh trong bac nhat trong tong Thién Thai 13
Huyén Hug, vi nay da xin lam moén dé ctua Pai Pang.
Mot ngudi khac c6 thé thém vao danh sach nhirng cao
nhan co tiép xtic v6i Pai Pang 1a Cat Pién Kiém Hao,
tac gia D6 Nhién Théo.
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Born a year apart, both men were active in
Kyoto at the same time, and both had been students
of Zen master Nanpo Jomyo. Though Kenko does
not mention his religious affiliations in his writings,
his name appears in early Daitokuji documents. It is
possible to imagine Kenko paying a visit to Daito in the
abbot’s quarters on a cold winter day—the courtier
poet and the Zen master discussing a Chinese text
or a recent battle as they warm their hands over a
charcoal brazier.
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Ra doi cadch nhau mdt nam, ca hai déu tich cuc &
Kyoto cing mot thoi gian, va ca hai déu 1a mon dé cia
Nam Phé Thiéu Minh. Mic du Kiém Héao khong cé
y dinh dé cap dén nhitng méi quan hé ton gido trong
tac pham ctia minh, tén tudi ctia 6ng van co ghi trong
tu liéu dau tién cta chua Pai Dtc. Ta c6 thé muong
tugng rang Kiém Hao bai kién Dai Pang tai phuong
trugng vao mdt ngady mua dong lanh I€o—nha thi si
cung dinh va vi thién su vira ban luan c6 thu Trung
Hoa hoic nhitng cudc chién méi xay ra vira sudi am
d6i tay trén 1o than hong.
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3

DAITO’S EARLY ZEN
TRAINING

THE EARLIEST accountsof Daito’slifeareacreative
blend of history and hagiography. The biographers
sought to express the character and spirit of their
subject, exalt him as the founder of their religious
lineage, and direct attention to a paradigm—a life
committed to Zen practice. Whether or not they
were conscious of their adherence to a genre, they
structured their texts according to the conventions
of Buddhist biography. Their task was facilitated to
a considerable degree by Daito’s own inclination to
model himself after his eminent predecessors.
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3

BUOI DAU TU TAP
CUA DAI DANG

Ban vin dau tién vé cudc doi ciia Pai Pang 1a
mot tu truyén két hop voi truyén thuyét va thanh sir.
Nguoi viét tim cach 16t ta dic tinh va tinh than chu dé,
tan duong Su 1a mot vi to khai son trong tong mén,
mot guong sang mau muc—mot cude doi cong hién
cho su tu thién. Du ¢6 hay khong ¥ thirc dén méi lién
quan v&1 mot thé loai, ho van két ciu tac phém cua
minh theo ding v&i qui dinh cia mot ty truyén Phat
giao. Cong viéc cua ho dugc thuadn loi rat nhiéu do
chinh vi Pai Pang di séng mot doi gwong mau tiép
ndi nhirng bac tién boi kiét xut.
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Accordingly, an auspicious birth and a precocious
response to Buddhism are followed by the highlights of
the spiritual path: an initial encounter with a master, a
deep enlightenment experience, a period of seclusion,
and eventual success as a teacher. The master’s final
admonitions and his exceptional death complete the
traditional pattern. Most of the writers and readers of
these accounts were monks who regarded themselves
as Daito’s spiritual descendants, and they were
not overly concerned about questions of historical
accuracy. Those who may have recognized elements
of hagiography would have contended nonetheless
that Daito’s life was infused with an extraordinary
significance that transcended literal truth.

The sectarian sources are augmented and
clarified by many documents that have survived
from Daito’s era. Remarkably, we can still inspect a
considerable body of calligraphy in Daito’s own hand:
two satori verses, a final testament, a death poem,
letters, and transcriptions of various religious and
secular classics. Numerous imperial proclamations
addressed to the master, written by the emperors
themselves, have also been preserved. Other valuable
materials include the diary of Emperor Hanazono and
the records kept by Tetto Giko (1295-1369), a senior
disciple.

116

Theo ty truyén, Su ra doi co diém tdt va phac an
goi theo dao Phat rat som, tiép theo 1a dinh cao sang
chéi trén bude dudng tu tap: khoi dau dugc tham kién
voi mot thién su, duoc triét ngd, c6 mot thoi quy an
va cudi cung thanh dat & cuong vi mot bac thﬁy. Bai
Khuyén Vian T6i Hau cua Su va gidy phat thi tich
ngoai hang cua Su da thanh tyu mot khuén mau theo
dung truyén théng dao. Hau hét ngudi viét va doc
nhitng giai thoai nay la nhiing tu si ty xem minh 1a
hau dué cua Dai Pang, va ho cling chfmg quan tam
1dm dén van dé chinh xéc lich str. DU ¢6 ai nhan ra
nhimg yéu t6 thanh st ciing s& hai long vi cudc doi
ctia Pai Pang da truyén ngdm voi y nghia siéu thoat
vuot ra ngoai chan Iy pham tinh.

Céc tai liéu trong tong mon dugc gia tang thém
va sang to thém nho nhitng tu liéu con ton tai tir thoi
Pai Pang. That quy bau lam sao, chiing ta con c6 thé
khao sat mdt cong trinh thu phéap 16n lao do chinh tay
Su viét ra: hai bai ké ngd dao, mdt bai phé chic sau
cung, mot bai ké tir thé, thu dap va ban chép tay nhiéu
6 thu dao hoc va thé hoc. RAt nhiéu 1oi tuyén bd do
chinh tay Nhat hoang viét gtri dén Su ciing dugc luu
trit. Nhiéu st liéu khac gia tri gdm So6 tay ctia Nhat
hoang Hoa Vién va ngit luc do Triét Ong Nghia Hanh
(1295-1369), dai d¢ tir ctia Su ghi gifr.
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The first biography of Daito appeared in 1426,
nearly a century after the master’s death, written by
a monk in Daito’s lineage named Shunsaku Zenko.
Little is known about Shunsaku except that he was
a disciple of the seventeenth abbot of Daitokuji and
served as head priest of Tokuzenji, the oldest Daitokuji
subtemple. His text, the Exploits of National Master
Daito (Daito Kokushi gyojo), is brief and sporadically
dated, yet it became the basis for all subsequent
biographies of the master.

The second known biography of Daito, written in
1617, is called the Chronicle of National Master Kozen
Daito Kosho Shoto, Founder of Daitokuji (Daitoku
Kaisan Kozen Daito Kosho Shoto Kokushi nenpu). The
writer was Takuan Soho (1573-1645), an eminent Zen
master in his own right. Takuan trained at Daitokuiji
and was the 154th abbot there briefly in 1608. He
also founded temples in other parts of the country,
instructed a retired emperor, and had many prominent
samurai disciples. At the age of seventy-one he wrote
the single character for “dream” and passed away.
Takuan’s writings include a well-known treatise on
the unity of Zen and swordsmanship, and his name
has been given to a pickled radish that remains part
of the Japanese diet.
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Tiéu su dau tién cua Pai Dang xuét hién nam
1426, gﬁn mot trdm nam sau khi Su tich, do mot tang
nhan trong tong moén cua Su 1a Xuan Tac Thién Hung
viét. It duoc biét vé vi tadng nay, ngoai trtr 6ng la mot
dé tir cua vi tru tri do1 tha 17 chua Pai Pac va la
truong chung chiia Pac Thién, ngdi chua chi nhanh
c6 nhat ciia Pai Pic. D6 1a quyén Dai Pang Quéc Su
Hanh Trang, viét so lugc va ngdy thang roi rac, tuy
nhién 13 sach can ban ctia moi cudn tu truyén sau nay
cua Su.

Tiéu st thtr hai ctia Pai Pang viét vao nim 1617,
tén 14 Pai Puc Khai Son Hung Thién Pai Pang Cao
Chiéu Chanh Pang Québc Su Nién Pho. Nguoi viét 1a
Trach Am Toéng Banh (1573-1645), mdt vi thién su
16i lac c6 phong cach doc ddo. Trach Am tu & chua
Dai Btrc va 1a vi try tri thr 154 tai chua mot thoi gian
ngan vao nam 1608. Trach Am ciing dung 1ap nhiéu
chua & nhitng noi khac trong nudc, chi day cho mot
vi cyu Nhat hoang va co nhiéu dé tur sang choi trong
hang v& si. Vao nam bay muoi mdt tudi Trach Am
viét mét chit “mong” va tich. Sach ctia Trach Am gém
c6 bai tiéu luan noi tiéng vé sy dong nhat giita Thién
va kiém dao, va tén cua Ngai dugc dat cho moét loai cu
cai ngdm gidm 14 mot mén an ctia ngudi Nhat.
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In his Chronicle Takuan incorporated the bulk
of Shunsaku’s Exploits and added an equal amount
of new material, some of it drawn from historical
documents and therest unverifiable. In order to create
a “chronicle,” he appended dates to every incident
and alleged incident in Daito’s life. Takuan’s original
manuscript remains in excellent condition, housed
in the Daitokuji subtemple Daisen-in. One can catch
glimpses of the writer energetically revising his own
work: lines are crossed out, characters are squeezed
into margins, and the calligraphy flows more freely as
the story nears its end.

In the late seventeenth century a spate of brief
Daito biographies appeared, most of them written for
collections of the lives of famous Japanese monks.
They are derivative of Shunsaku’s Exploits and omit
some material found in Takuan’s account, suggesting
that the latter had not circulated widely. In 1767
Takuan’s Chronicle was edited and reissued by Kokai
Sonyo (1695-1770), the 349th abbot of Daitokuiji.

DAITO’S YOUTH

Daito was born sometime in 1282. Though the
actual day was not recorded, one late biography
claims that the birth occurred on the seventh day of
the twelfth month, the eve of the traditional date of
the Buddha’s enlightenment.
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Trong quyén Nién Pho, Trach Am cho vao phan
16n “Hanh Trang” cia Xuan T4c va viét thém tu lidu
m&i gan bang nhu thé, trong d6 Ngai ¢o rat tir tai liéu
lich str va phan con lai khong dugce xac chimg. Dé
viét thanh mot quyén Nién Pho, Ngai ghi ngay thang
vao timg bién ¢ va dan chimg bién ¢ vao cudc doi
cua Pai Pang. Ban chinh cua Trach Am con bdo quan
rat tot, tang trir noi Pai Tién Vién trong chuia Pai Drc.
Ta co thé thay cong kho cua nguoi viét: ¢ nhiing
dong bi gach bd, nhiing chix viét thém vao bén 18, va
thu phap cang luu loat khi cau chuyén sap két thic.

Vao cubi thé ky 17 nhiéu doan thién tu truyén
cua Dai Dang xuét hién, da sb duoc viét ra dé sung vao
bo suu tap tiéu str cac vi cao tang Nhat Ban. Nhiing
tur truyén nay dan xuat tir Hanh Trang ctia Xuan Tac
va bo qua vai tu liéu trong quyén Nién Pho cua Trach
Am vién dan 1y do quyén nay khong dugc phd bién
rong rai. Nam 1767 Nién Phé ctia Trach Am dugc Cu
Hai Tong Nhu (1695-1770) vi tru tri tht 349 chua Pai
Ptc in 4n va phat hanh.

PAI PANG THOI NIEN THIEU

Dai Dang chao do1 nam 1282. Mdc du ngay sanh
khong duoc ghi chép nhung ban tiéu st sau nay cho
rang Su sanh vao ngay mung 7 thang chap, budi chiéu
trudce ngay Phat thanh dao.
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Daito’s parents lived inthe small farming village of
Oyake, about seventy miles west of Kyoto. At the time
the region, called Isei, was part of Harima province;
today it is the town of Tatsuno, near the city of Himeji
in Hyogo prefecture. In the Tenmon era (1532-1555)
Daito’s birthplace was honored by the construction
of a modest temple, now called Horinji. An old well
on the temple grounds is said to have been used by
Daito’s family.

Daito’s father, Urakami Kamon, was a descendant
of the ancient Ki clan, which had exercised influence
in the Harima region for centuries. Though the
Urakami family belonged to the warrior class, the
specific occupation of Daito’s father is not known.
Daito’s mother was of the Suga clan. His uncle on
his mother’s side was the leading general Akamatsu
Norimura, later confirmed as the governor of Harima.
Only five years older than Daito, Akamatsu entered
the Zen sect as a youth, shaved his head, and took the
Buddhist name Enshin. He is said to have trained for
some time at Shorinji temple in Niwase.

Shunsaku’s description of Daito’s birth in the
Exploits is unabashedly hagiographic:

The mother had a dream in which a monk held a
white flower; it blossomed with five petals, and he
gave it to her.
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Song thin cua Su séng trong mot ngdi lang theo
nghé néng & Oyake, khoang bay muoi dim phia tay
Kyoto. Vao thoi do, ving nay tén la Isei thudc tinh
Phién Ma, ngdy nay 1 thi tran cua Loi D4, gan thanh
phé Himeji thuoc hat Hymogo. Triéu dai Thién Vian
(1532-1555) noi chon nhau cét rén cia Su duoc vinh
dy xay mot ngoi chua nho, ngay nay tén la Bdo Lam
tu. C6 mot cai giéng cii trong dat chua noi gia dinh
ctia Su thuong hay lay nudc.

Than phu cua Su la B Thuong Tao BO, con
chau trong gia tdc ho Ki, co thé luc trong vung Phién
Ma nhiéu thé ky. Mic du gia dinh B4 Thuong thudc
giai cap chién si, nghé chinh ctia 6ng khong biét 1a gi.
Than mau thuodc gia tdc ho Quan. Cau cua Su 1a dai
tuéng théng lanh Xich Tong Tac Thon, vé sau lam
lanh chta hat Phién Ma. Lén hon Bai Bang nam tudi,
Xich Tong xuat gia tu thién hdi con nho, cao toc va
duoc phap danh 1a Vién Tam. Ong tu mot thoi gian tai
chuia Thiéu Lam & Pinh Lai.

Xuan Tac ta chuyén Su chao do1 trong Hanh Trang
nhu 1a mot thanh str:

Ba me ndm mo thdy mdt vi tdng dua mdt canh hoa
trang; hoa nd nam canh, va tang cho Ba.
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She became pregnant. After conception she
remained in a sleeplike state without waking. When
the time of birth arrived, she was sleeping deeply,
unaware. Suddenly the midwife heard the single
cry of a baby. She went and looked. The infant’s skin
had a lustrous glow even before he was bathed. He
was remarkably precocious. The top of his head
bulged upward, and there was a protuberance on
his forehead. His eyes emitted a light that pierced
other people, and he was able to tum his head to
watch the movements ofthose around him.

The allusions in this passage boldly place Daito
in the highest spiritual rank: according to tradition,
Shakyamuni Buddha’s mother also conceived through
a dream, and the infant Shakyamuni exhibited similar
attributes.

Shunsaku recounts just one incident from Daito’s
childhood, in which the sharp-tongued youth uses
a paradoxical question to outwit an adult. Takuan’s
Chronicle adds three more tales and arbitrarily dates
all four. Though these accounts are surely apocryphal,
they introduce Zen teachings and convey the authors’
sense of Daito’s character. For example, Takuan tells
the following story about the six-year-old Daito:

One day the Master [Daito] was playing around a
Buddhist temple with a group of children.
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Ba tho thai. Khi tho thai Ba sdng trong tinh trang
nhu nga mé, khong thirc day. Pén ngay mén nhuy
khai hoa, Ba ngt that siu, mé man. Bong chdc ba
mu nghe mot tiéng tré la 1on. Ba mu bude dén nhin.
Da cua dira bé d3 sang ngoi ngay ca khi chua tim.
Pua bé sém phat trién rat tot. Dinh dau phia trén
tran phong 1én. P6i mat chiéu sang nhu dam vao
ngudi khac, va dia tré di biét xoay dau nhin nhiing
chuyén dong chung quanh minh.
Nhitng am chi trong doan nay rd rang da ton tri
DPai Dang vao nhitng bac dao hanh cao thugng: theo
truyén thong dao Phat, thin miu ctia dtc Thich-ca
Mau-ni ciing tho thai qua mot gidc mo, va dia tré sau
nay 1a dirc Phat ciing c6 nhitng tudng tt nhu thé.
Xuan Tac ké lai chi mot cau chuyén trong tudi
tho cua DPai Bang: dira bé miéng ludi sdc bén dat cau
hoi nguoc doi dé danh lira nguoi 16n. Nién Pho cua
Trach Am thém vao ba cau chuyén, va tu dat ngay
thang cho ca bén. Mic du nhirng cau chuyén nay chic
chan 1a khong dang tin, nhung da gidi thiéu 1y Thién
va tanh tinh ctia Pai Pang theo sy cdm nhan cua tac
gid. Vidu dién hinh 1a mot cau chuyén cua Dai Pang
khi 1én sau tudi:

Mot hém Su dang nd dua gan chua vai mot dira tré.
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He pointed to the Buddha inside the hall and asked
one of the children, “What’s this?” The child said,
“Buddha.” The Master said, “No it’s not.” “If it’s not
Buddha, then what is it?” the child said. The Master
replied, “If it were Buddha, it would not have a
human face like yours.” He then climbed onto the
Buddha’s shoulders. All the other children ran off
in fear, yet the Master’s expression did not change.

When Daito was about ten, his parents sent him
to Enkyoji, the TendaiBuddhist temple less than twenty
miles from their home. Commanding a magnificent
view of the surrounding area fromits perch on wooded
Mt. Shosha, Enkyoji had a distinguished history that
spanned three centuries, and it flourished in Daito’s
day as a regional center for Buddhist studies and
devotional activities. The Taiheiki describes Enkyoji’s
principal image, the bodhisattva Kannon, as “carved
from a tree that was a buddha,” and Shunsaku states
that Daito’s parents had directed their prayers for a
son to this figure.

For about nine years Daitolived and studied on
Mt. Shosha. One of his teachers, Kaishin, specialized
in the Vinaya texts that contained the ancient rules
of conduct for the Buddhist priesthood. During
this period Daito was initiated into the scriptures,
monastic regulations, and meditation techniques of
Tendai, which represented the Buddhist mainstream
at the time.
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Su chi twong Phat trong chanh dién va hoi mot daa
trong bon: “Cai gi d6?” Pua tré dap: “Ong Phat.”
Su bao: “Khong phai.” “Néu khong phai thi 1a
cai gi?” Su bao: “Néu 1a 6ng Phat thi s& khong c6
mat nguoi nhu mat ctia mi do6.” ROi Su leo 1én vai
tuong Phat. Pam tré so hai bo chay hét, Su van
diém nhién khong chut lo so.

Khi Su gin muoi tudi, song than giri dén chua
Vién Kinh, mgt ngdi chua Thién Thai cach nha khoang
hai muoi dam. Toa lac trén cao trong rirng nui Shosha
nhin bao quat ca vung chung quanh that ngoan muc,
chua Vién Kinh ¢6 mot lich sir ky dac trai qua ba thé
ky, va hung thinh vao thoi Pai Pang, 1a trung tam cua
dia phuong nay vé Phat hoc va sinh hoat tin ngudng.
Thai Binh Ky m6 ta buc tuong chinh trong chua Vién
Kinh 12 Bo-tat Quan Thé Am “dugc tac tir mot cdi cay
von 1a mot vi Phat”, va Xuan Téc néi rang song than
Pai Pang d3 cau ty noi btic tuong nay.

Pai Pang séng va tu hoc gan chin nim trén nui
Shosha. Mot vi gi4o tho ciia Su 1a Gidi Tin chuyén vé
luat tang tirc gidi luat cua tang doan dao Phat. Trong
thoi gian nay Pai Pang bat dau hoc kinh dién, thanh
qui tu vién va phap tu thién cta tong Thién Thai, tiéu
biéu cho trao luu chinh cua dao Phat thoi bay gio.

127



Most of the major religious figures of the
Kamakura period received their initial Buddhist
training from the Tendai sect, yet the Zen monks who
followed Daito typically spent their entire careers
within the Zen institution. Daito thus stands at a point
of transition between two eras. The Tendai training
that he acquired on Mt. Shosha continued to nourish
him throughout his subsequent involvement in Zen.
Years later, one of his regulations for Daitokuji stated:
“Novices, postulants, and young trainees ... should
devote themselves to study.”

In his own writings Daito offers no information
about his youth or his early religious experiences.
Though the circumstances surrounding his departure
from Enkyoji are not known, Takuan depicts the
sixteen-year-old Daito turning away from Tendai in
favor of Zen. He allegedly reflected:

Even if | were to study exhaustively the Tripitaka
[Buddhist canon], | would only be a person whose
learning is based on the words of others. Though
such people may be called wise, there must be
another way to live [spiritually]. If | construe
famous phrases to be the Buddha-Dharma, | will
never be able to resolve the great matter. It would
be far better to enter the [Zen] sect that “does not
depend on words, points straight [at a person’s
mind], and is singly transmitted.”
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Hau hét nhitng nhan vat ton gido thoi Liém
Thuong déu tiép nhan bai hoc Phat phap v& 1ong tir
tong Thién Thai, tuy nhién nhiing vi tdng mon sinh
cua bai bang dac biét danh ca dao nghi¢p doi minh
theo Thién tong. Pai Pang ¢ ngay diém chuyén tiép
gifra hai thoi dai. Su tu tap theo tong Thién Thai s&
déc trén nui Shosha tiép tuc nuodi dudng Su, mic du
vé sau Su da hién minh cho Thién tong. Nhitng nim
sau, mot trong nhiing diéu 1é cua chua Pai Dtc ¢
ghi: “Hang sa-di, tan tu... phai doc hét than tim vao
su hoc Phat”.

Trong tic pham ctia minh, Su khong cho biét gi
vé tudi tho hodc nhitng kinh nghiém tu hanh luc dau.
Du hoan canh chung quanh viéc Su ro1 chua Vién
Kinh khong duoc rd, Trach Am da ta khi Su muo1 sau
tudi tir Thién Thai chuyén sang tu Thién nhu sau:

Cho du t6i ¢6 hoc hét Tam Tang kinh dién, toi chi
la mdt nguo1 hoc trén ngdn ngir cua nguoi khac. Du
cho nguoi d6 dugc goi 1a tri gia, ciing can phai c¢6
mot thai d6 song [dao] khac. Néu toi 1y giai nhiing
cau kinh hay cho d6 1a Phat phép, t61 s€ khong bao
gid ¢6 thé giai quyét dai su ciia minh. T6t nhat 1a
gia nhap Thién tong vi “bit 1ap van tu, truc chi
nhan tdm, va chi truyén riéng nhu thé”.
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These words are a standard Zen criticism of
Tendai and the other Buddhist schools labeled by Zen
as “doctrinal.” The final sentence alludes to a well-
known stanza ascribed to the Ch’an/Zen patriarch
Bodhidharma. Whatever Daito’s actual sentiments,
the above account echoes the biography of the Ch’an
master Lin-chi (d. 866), who alluded to another line
of Bodhidharma’s verse: “Suddenly Lin-chi said with a
sigh: ‘These are prescriptions for the salvation of the
world, not the principle of “a separate transmission
outside the teachings.”” Then he changed his robe
and traveled on a pilgrimage.”

ZEN TRAINING UNDER MASTERS KOHO AND NANPO

After leaving Enkyoji, Daito went first to Kyoto
and then farther east to Kamakura. The centers of
Japanese Zen at the time were Kyushu (Hakata) and
Kamakura, with Kyoto a distant third. According to
Shunsaku, Daito had a dialogical encounter (mondo)
with an unnamed abbot of Kenchoji temple in
Kamakura. Takuan dates the meeting 1301, when
Soden Dokai (d. 1309) was serving as abbot; two years
later the famous Chinese master I-shan I-ning (1247-
1317) assumed the post. Daito reportedly challenged
the abbot with a koan: “When you encounter a dying
snake in the road, don’t beat it to death. Carry it home
in a bottomless basket.”*

1 A koan based on the words of Chia-shan Shan-hui
(805-991).

130

Nhirng ciu nay 14 tiéu chuan dé Thién phé phan
tong Thién Thai va cac tong phai dao Phat khac mang
nhan hiéu Thién ma 13 “gido” tong. Cau cubi y mudn
ndi dén bai ké ctia Thién T6 Bo-dé-dat-ma.

Du cam nhan thuc sy ctia Pai Bang c6 nhu thé
nao, ciu chuyén trén nhic dén tiéu sur cia Thién su
Lam Té (?-866), chd Lam Té dé cap mot cau khac
trong bai ké ctia T6 Bo-dé-dat-ma: “Bdng nhién Lam
Té vira n6i vira than: ‘Day 1a phuong thudc ctru nguy
cho thé gian, khong phai nguyén 1y gido ngoai biét
truyén’, roi Su thay y phuc 1én duong hanh khuéc”.

TU TAP VOI CAO PHONG VA NAM PHO

Roi chua Vién Kinh, dau tién Pai Pang dén
Kyoto, roi di xa hon vé phia dong dén Liém Thuong.
Trung tdm Thién ctia nudc Nhat thoi by gio 1a Ciru
Chau (Hakata) va Liém Thuong, Kyoto kém hon &
hang thtr ba. Theo Xuan Téc, Pai Bang da c6 dip du
budi van dap véi vi tru tri khong biét tén cua chua
Kién Truong ¢ Liém Thuong. Trach Am ghi nim
tham kién d6 1a 1301, trong thoi gian Tang Dién Pao
Hai (?-1309) lam tru tri; hai ndm sau thién su Trung
Hoa 15i lac 1a Nhat Son Nhat Ninh (1247-1317) 1én
lam try tri. Pai Pang da thu vi tru tri vo1 cong an:
“Gap mot con ran sap chét giira duong, dimg danh no
chét. Hay dem no vé trong mét chiéc gio thung day”>.

2 Coéng an theo cau néi ctia Giap Son Thién Hoi (805-
991).
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At the end of their brief dialogue the senior figure
hesitated, and Daito gave a shout. The nineteen-
year-old Daito is thus portrayed by his biographers
as already conversant with Zen texts and adept at
mondo, though he had not yet trained under a Zen
master or even been ordained as a monk.

Soon thereafter, in 1303 or 1304, Daito presented
himself to his first Zen teacher, Koho Kennichi (1241-
1316), also known by his title Bukkoku Kokushi. An
emperor’s son who studied in Japan under two emigre
Ch’an masters, Koho was one of the leading Zen
figures of the day. At the time he was abbot of Manjuji
temple in Kamakura. The first interview between
Daito and Koho stretches over three days, according
to the version offered by Shunsaku. For a dialogue
of this nature there was no one present to make a
careful transcription; either participant might have
reported the exchange to his students, and there may
also have been a period of oral transmission within
the lineage before an account was recorded. Some
encounters were undoubtedly recreated at a later
date by those who composed and compiled texts.
That such dialogues have long been given credence
within Zen is reason enough to take them seriously,
even if we choose to regard them more as literature
than as history.
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Cudi mau dbi thoai ngin ngui, vi tru tri ngac nglr
va Dai Dang hét. Nam Pai Dang lén muoi chin, céc
tac gia viét tiéu sur ta 1a Su da d6i dap thién ngit véi
hoc nhan trong van dap, du chua dugc tu tap vé1 mot
thién su va ciing chua tho gidi lam dai ting.

Chang bao 1au sau d6, nam 1303 hodc 1304, Pai
Ping dén gip vi thay dau tién cia minh 1a Cao Phong
Hién Nhat (1241-1316) hiéu 1a Phat Qudoc Qubc Su.
Mot nguoi con cuia Nhat hoang da tung hoc tai Nhat
v6i hai thién su di dan, va Cao Phong 1a mét trong
cac nhan vat lanh dao Thién tong thoi d6. Lic d6 Cao
Phong con tru tri chuia Van Tho ¢ Liém Thuong. Cudc
dién kién dau tién gitra Pai Pang va Cao Phong kéo
dai hon ba ngay, theo tai liéu ctia Xuén Tac. Kiéu tham
van nhu thé khong ai c6 mit dé c6 thé ghi chép ti mi;
mdi bén co thé ké lai viéc d6i dap cho mon dé cua
minh, va ddy ciing 12 giai doan truyén trao bang miéng
trong tong mon trudc khi dugce chép lai thanh ngtr luc.
C6 vai cudc tham kién chic duoc tao ra sau nay do
nhimg ngudi bién soan hay suu tap tai liéu. Nhitng doi
thoai nhu trén tir xua gy tin tuong trong nha Thién
nén du 1y do dé danh gia 1a nghiém tic, tham chi néu
duoc xem xét theo van hoc hon 1a lich su.
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The language of the first Daito-Koho encounter
is terse, difficult to follow,-and full of references to
Buddhist and Zen writings. Daito demonstrated a
mastery of the Ch’an corpus, alluding to such classics
as the Record of Lin-chi (Lin-chi lu), the Transmission
of the Lamp (Ching-te ch’uan-teng lu), and the Blue
Cliff Record (Pi-yen lu). His later style of teaching and
writing-direct, self-assured, almost brusque-is already
apparent. For example, he gave replies such as “With
eachstepltrample on Vairocana’s head” or “lalone am
holy throughout heaven and earth” (Vairocana is the
cosmic Buddha of the Shingon sect; “l alone am holy
...” is attributed to the infant Shakyamuni). Following
the second day of dialogue, Koho accompanied the
newcomer to the temple gate and said to him: “I have
seen many Zen practitioners, but none have been as
brilliant as you. | invite you to shave your head and
become a monk here. You will be a pillar upholding
my Way.”

The decisive moment of the mondo reportedly
occurred on the third day, as follows:

The Master [Daito] visited Bukkoku [Koho] again
the next day. When Bukkoku saw him coming, he
guoted an ancient master and asked, “When the
Great Function manifests, unbound by restrictions,
what then?”
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Ngbn ngir trong lan tham kién dau tién Dai Pang-
Cao Phong rét suc tich, khé hiéu, va day cac qui chiéu
vé Phat hoc va Thién hoc. Dai bang ching minh mot
su hiéu biét toan triét Thién thu, tic 1a nhirng 4ng van
c6 dién nhu Lam Té Luc, Canh Ptc Truyén Ping
Luc va Bich Nham Luc. Vin phong cta Su vé sau,
no6i cling nhu viét: truc chi, tu tin, hau nhu manh bao.
Vi du, Su tra 101: “Mdi bude déu dap trén danh Ty-16-
gid-na” hodc “Trén troi1 dudi troi chi co6 Ta doc ton™.
Sau ngay thir hai tham van, Cao Phong dan vi khach
tang dén cong chua va bao: “Ta di gip nhiéu thién
gia, nhung khong ai manh lgi nhu nguoi. Hay ¢ lai
day cao toc, xuat gia lam ting. Nguoi sé& 1a cot tru
chéng d& tong mon ta”.

Thoi diém quyét dinh trong van dap duoc ghi la
xdy ra vao ngay thir ba nhu sau:
Su [Pai Ping] viéng Phat Qudc [Cao Phong] lan
nira hom sau. Khi Phat Quéc théiy Su dén, lién dan
chirng mot Thién su thud xua va hoi: “Khi dai dung
hién tién, khong bi trién phuoc troi budc, 1a sao?”
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The Master replied, “It is already manifest, long
before you asked the question.” “Where?” Bukkoku
countered. “Last night a wild wind broke a pine tree
in front of the gate,” the Master answered. Bukkoku
said, “What is this wild wind?” The Master fanned
himself with his fan. Bukkoku paused. The Master
demanded, “Isn’t the wild wind coming from this
fan?” Bukkoku laughed and said, “You nearly saw it
but went right past.”

In encounters of this kind, the participants are
striving to use language in a manner that undercuts
and transcends the recognized limits of language.
The most valued responses make their point through
demonstration rather than argument, and the ideal
is to sustain a lively pace that does not tolerate
self-conscious reflection or calculation. Too long a
hesitation signifies some kind of shortcoming and can
result in “defeat” (though in other cases a deliberate
pause is a proper response). Even in Daito’s initial
exposure to Zen, the importance of words is already
evident. Far from rejecting verbal discourse, mondo
acknowledge language’s potential ability to express
insight, stimulate awareness, and transform a given
situation.
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Su dap: “Pa hién tién 1au rdi, trudc khi Thay hoi.”
Phat Quéc héi vin: “O dau?”

Su dap: “Dém qua ngon gi6 16n danh nga cay bach
trudc cong.”

Phat Qudc: “Cai gi 12 gi6 16n?

Su lién quat voi cay quat dang cam. Phat Qubc im
lang.

Su hoi: “Khong phai gié 16n dén tir cay quat sao?”
Phat Qudc cudi 16n, noi: “Nguoi gan thay duoc,
nhung lai qua mat roi.

Trong nhitng budi tham kién nhu thé, ngudi tham
du phan dau trong viéc str dung ngdn ngi sao cho cit
ngang hodc ra khoi pham vi ma ngdn ngir c6 thé nhan
ra dugc. Cau dap co gia tri nhét s& tao duoc diém
thang bang su minh chimg hon 14 cii ly, va ly tuong
12 van duy tri mét nhip d6 sinh dong nhung khong cho
phép suy nghi hay tinh todn theo nhan thirc riéng cua
minh. Ngap ngung kéo dai qua 1au c6 nghia 1a mot
nhuoce diém va hau qua s& 1a “bai tran” (tuy nhién
trong truong hop khac im lang c6 chu y lai 1a cau
dap dung). Cho du sy bay to dau tién cua Dai Pang
huéng vé Thién, tAm quan trong clia ngdn ngit han da
rd rang. Van dé khong bac bo ngon ngir, nhung thira
nhan tiém ning tai tinh ctia ngdn ngit trong su dién ta
ching ngo, phan khich tinh giac, va chuyén hoa mot
hoan canh da an bai.
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These encounter dialogues tend to resist
customary forms of interpretation; even the simplest
gloss raises a number of challenging hermeneutical
issues. Perilous as the enterprise may be, we must
nonetheless make some attempt to unpack the cryptic
language handed down by Zen tradition. A master
may ask a Zen monk to demonstrate the essence
(tai) and the function (yu) of a particular koan or of
Buddhanature itself. In the dialogue quoted above,
not only does wind manifest the wondrous functioning
of Buddhanature, but a wind wild enough to topple a
tree also expresses the primordial, “unbound” quality
of Buddhanature, beyond the grasp of the discursive
mind. Daito’s final response is to fan himself. While
the “Great Function” manifests spontaneously, at the
same time each person is also its creator; though it is
here already, one still has to prove or demonstrate it.
The wind cited by Daito, besides illustrating the Great
Function, may also allude to his interaction with the
master—in that case, the pine tree in front of the
temple gate symbolizes Koho, who has been “blown
away” by the bold young Daito. Koho catches on and
asks, “All right, show me this wild wind,” and Daito
silently indicates himself through the use of his fan.
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Nhiing d6i dép trong cudc tham kién nhu thé co
khuynh huéng chéng lai nhiing hinh thirc dién giai
theo thoi quen, ngay ca mot cha thich don gian nhat
cling phat sinh mot sé6 van dé doi hoi thuat 1y giai
t6n gido. Co thé nguy hiém giéng nhu mot Viéc lam
liéu linh, nhung chung ta du sao di nita ciing cb thao
mo cai uyén nguyén uan ao cia ngdn ngir truyén trao
trong nha Thién. Mot thién su ¢6 thé doi hoi mot thién
tang chimg minh thé va dung cia mot cong an nao dé
hay ctia Phat tanh. Trong d6i dap ké trén khong nhiing
gi6 16n chi hién hién diéu dung cua Phat tanh, ma gio
16m con du strc x6 ngd mot cfi cay, va cling hién thi
tinh chat co ban “khong tréi budc” cua Phat tanh ra
ngodi tam véi cta dau oc 1y luan phan tich. Cau dap
choét cua Pai Pang 1a quat cho minh. Khi “dai dung”
hién hanh ty nhién déng thoi mdi nguoi ciing 14 sang
tac gia; du von sin & ddy ta van phai xac minh hodc
chung to6. Con gi6 ma Dai Bang néu 1én, ngoai vi¢c
minh hoa cho dai dung, co thé cling am chi mbi tuong
quan voi vi thay—trong trudng hop nay, cdy bach
truée cong chua tuong trung cho Cao Phong, nguoi
bi “gid thi ngd” boi vi tdng tré tdo ton 1a Pai Bang.
Cao Phong hiéu ¥ lién hoi: “Puoc rdi, hiy chi gio 1on
cho ta?” Pai Pang khong noi va tu bay té bang cach
quat cho minh.
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Koho's pause is a further test, and this time he
apparently catches Daito, whose attempt to verbalize
his meaning betrays a lack of certainty. Daito was
close, but not close enough: “You nearly saw it hut
went right past.”

Soon after his arrival at Koho’s temple, Daito was
ordained as a monk. The biographers pass over the
meaning of this event for Daito or for hisrole in the Zen
community. At the least, “taking the tonsure” involves
a ritual shaving of the head, a formal declaration of
monastic vows, and the acceptance of a new Buddhist
name. Daito’s full monastic name was Shuho Myocho,
though the records do not indicate how or when it
was acquired. Myocho (“Wondrous Transcendence”)
is Daito’s imina, usually the first name that a monk
receives from his teacher, and it is likely that he was
given this name when he became a monk under
Koho. Shuho (“Peak of the [Zen] School”) is Daito’s go,
sometimes chosen by the monk himself; he was using
it by 1326. The name Daito (“Great Lamp”) is part of
an honorary title bestowed by Emperor Hanazono
late in the master’s career.
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Cao Phong im lang la mdt su tric nghi¢m tiép
theo, va lan ndy rd rang Ngai naim bat duoc Dai Pang
dang ¢6 ngdn ngit hoa chu ¥ ctia minh nhung lai 16 ra
con thiéu mot diéu chic chan. Pai bang da gﬁn dat
nhung chua dat: “Nguoi gan thay duoc nhung lai qua
mat roi”.

Pén chua ciia Cao Phong chang bao lau, Pai
bang tho gidi lam tang. Tac gid tu truyén bo qua y
nghia su kién nay vi chinh DPai Dang hodc vi vai tro
ctia Su trong gido hoi Thién tong. “Thé phat” gdm
c6 nghi thure cao toc, phat nguyén di tu va nhan phap
hiéu. Phép hiéu diy du cua Dai Pang 1a Téng Phong
Diéu Siéu, tuy trong ngit luc khéng néi rd 1am thé nao
va vao lac nao tén nay duogc dat cho Su. Di¢u Siéu (su
siéu vuot vi diéu) 1a tén hiy cua Pai Pang, 1a tén lan
dau tién thay dat cho, co 1& Su nhén tén nay khi tho
gidi véi Cao Phong. Tong Phong (dinh cao trong Thién
tong) 1a hi€u ctua Su, doi khi do chinh minh lya chon;
Su thuong dung phéap hi¢u nay vao khoang 1326. Tén
bai Dang la tudc hi¢u do Nhat hoang Hoa Vién phong
tang sau nay qua sy nghi¢p tu hanh cua Su.
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During this same period, Koho was also visited
by the person who went on to become Daito’s
most illustrious contemporary, Muso Soseki. The
comparison between Koho’s initial meetings with the
two young practitioners is revealing. Unlike Daito,
Muso had already experienced several years of formal
Zen training in a major metropolitan monastery, but
he was frustrated by his teacher I-shan I-ning, and
he had been trying for some time to meet Koho.
According to the earliest Chronicle of Muso’s life,
Koho greeted the new arrival with a challenge: “Show
me what Master I-shan has taught you.” In reply,
Muso quoted his teacher: “In my school there are no
words, no Dharma, to give people.” Koho raised his
voice and demanded, “Why didn’t you answer that
such a teaching already reveals a lot?” Upon hearing
this response, Muso immediately had an insight. He
vowed to himself, “I won’t come to see the Master
again until | have attained deep enlightenment!” and
thereupon left. Whereas Daito’s mondo with Koho
lasted for three days, Muso’s ended in five minutes.
Daito gave many creative replies, but Muso offered
only one quote from his former teacher. Yet Muso had
some kind of insight and Daito did not. The outcomes
of these encounters also varied: Muso departed
promptly, whereas Daito stayed for a year or two as
one of Koho’s monks.
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Vao thoi gian ndy, mot vi ndi tiéng nhat dong
thoi voi Pai Pang 1a Mong Song So Thach ciing dén
tham kién Cao Phong. Budi tham kién dau tién véi
Cao Phong cuia hai thién sinh tré ciing duoc dé cap va
so sanh. Khac véi Dai Bang, Mong Song da c6 kinh
nghiém tu thién chinh thirc nhiéu nim trong mot tu
vién 16n & trung tim thanh phd, nhung Mong Song
lam thay ctia minh 12 Nhat Son Nhét Ninh that vong,
va dang cb thir dén tham kién Cao Phong. Theo quyén
Nién Pho dau tién vé cudc doi cua Mong Song, Cao
Phong chao don vi thién khach méi dén véi cau hoi
thir thach: “Nhat Son Nhét Ninh day cho nguoi diéu
gi?” Mong Song dap, vién dan thay minh: “Téng mon
cua toi khong ngon cu, khong phap dé day nguoi.”
Cao Phong: “Sao nguoi tra 10i nhiéu gido ngdn thé?”
Vira nghe xong Mong Song hoat nhién c6 tinh. Ngai
phat nguyén trong long s& dén gip thay nita cho dén
khi nao triét ngd. R6i Ngai lui di. Trong khi van dap
gitra Cao Phong v6i Pai DPang kéo dai ba ngay, voi
Mong Song chi trong vong ndam phut. Pai Dang tra
101 v6i nhiéu tinh sang tao trong khi Mong Song chi
biét vién din thay cii ctia minh. Tuy nhién Mong Song
c¢6 tinh mot phan nao d6, con Pai Pang thi khong.
Hau qua sau do6 cling khac nhau: Mong Song ra di tirc
khéc, con Dai bang ¢ lai mdt hodc hai nam lam ching
dé tur cua Cao Phong.

143



In the end, however, it was Muso, not Daito, who
became Koho’s Dharma heir. One further comparison
is of interest—the Chronicle of Koho confirms this
exchange between Koho and Muso, but there is no
mention in Koho’s biographies of any meeting with
Daito.

One night Daito was practicing zazen meditation
in the Manjuji monks’ hall when he overheard
someone in another room reciting a verse by the
Chinese master Pai-chang Huai-hai (720-814):

Truth’s naked radiance,

cut off from the senses and the world,
shines by itself—

no words for it.

When Daito heard this stanza, he had a sudden
insight, and that same night he went to Koho to
present his understanding. No mondo is recorded,
and no satori poem emerged from the incident, but
Koho was unstinting in his praise. He allegedly told
Daito: “This is true insight. You must raise aloft the
banner of the Dharma and fortify the teachings of our
sect.”
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Tuy nhu thé rét cudc chinh Mong Song, chd
khong phai Pai Pang, 1a dé tir ndi phap cua Cao
Phong. Mét su so sadnh sau nay cling dang chu y—
Nién Pho ctua Cao Phong xac nhan co d6i dap gitra
Cao Phong va Mong Song, nhung khong da dong gi
viéc gdp go Pai Bang trong tu truyén cia Cao Phong.

Mot dém Pai Pang dang toa thién trong ting
duong chua Van Tho thi nghe mdt ngudi & phong
khac doc mét bai ké cta Thién su Trung Hoa 1a Ba
Truong Hoai Hai (720-814):

Linh quang choi sang
Vieot khéi can tran
Thé bay chéin thuong—
Khéng cugc van tu’
(Truyén Pang Luc, quyén 9)

Khi Pai Dang nghe bai k¢ nay, hoat nhién tinh
ngod, va ciing trong dém d6 Su dén gip Cao Phong
dé trinh kién giai. Khong thdy ghi lai van dap nay
va cling khong co ké chiing ngd, nhung Cao Phong
khong tiéc 101 khen ngoi. Ngai bao Pai Dang: “Pay
1a kién giai chan chanh. Nguoi phai givong cao ngon
co Phat phap va lam vitng manh gido phép trong tong
mon ta”.

3 Bai k& di co thém 4 cau: Tam tanh khong nhiém —
Vén tw nhién thanh — Chi lia vong duyén — Tirc nhw nhw Phat.
(D.G))
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Though enlightenment is sometimes depicted
as an all-or-nothing experience, insights may vary
considerably in depth, clarity, and intensity. The
biographers’ phrase for Daito’s (and Muso’s) first
insight under Koho is sei ari, which usually indicates
an initial glimpse or taste of self-realization. Koho’s
more emphatic expression “true insight” (shinsho no
kenge) echoes a famous phrase in the Record of Lin-
chi, and his reference to the banner of Dharma is a
Zen response to high attainment, an idiom that often
signifies recognition of a Dharma heir.

Pai-chang’s deft poem and Daito’s electric
response to it demonstrate one of the ways in which
Zen language and Zen practice can converge. The
stimulus that precipitated Daito’s first awakening
experience was not only verbal; it also happened to
be a sixteen-character verse. For Daito, the entire
stanza or one of its phrases apparently functioned
as a “turning word” (ittengo): a word or expression,
delivered at just the right moment, that powerfully
transforms the experience of the listener or reader.
In this case, the pivotal utterance was not even aimed
specifically at Daito. Later, as a mature master, Daito
freely used poetry and poetic capping phrases to
create his own turning words.
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Mic du gidc ngd do6i khi duoc dién ta 1a mot kinh
nghiém tat ca-hodc-khong 14 gi hét, nhing lan ching
ngd c6 thé khac xa rat 16n vé muac do sau can, bing
sang va manh liét. Tac gia tu truyén nodi vé lan thic
tinh dau tién ciia Pai Pang (va Mong Song) dudi hoi
Cao Phong 13 “c6 tinh” hodc “tinh ngd” thuong dé
chi mot su thoang thay hodc chot ném qua lan dau
tién huong vi cua tu ngd. Cau n6éi manh va rd cua
Cao Phong “kién giai chan chanh” nhéc lai mot cau
trong Lam Té Luc, va n6i dén ngon cd Phat phép 1a
cau tra 101 trong nha Thién dbi véi su dat ngd cao tot,
mot thanh nglr thuong c6 nghia cong nhan la dé tu
nbi phép.

Bai k¢ tai tinh ctia Ba Truong va su tuong ung
v6i bai k€ nhanh nhu chdp cua Pai Bang chirng minh
chd ma ngoén ngit thién va thuc nghiém thién co thé
hoi ty. Tac nhan thic day Pai Pang lan dau ching
ngd khong chi 161 n61 ma con cd bai ké muoi squ
chir. Pdi voi Pai bang nguyén bai k¢ hodc mot cau
trong d6 ¢o tac dung nhu mot “chuyén ngi”: mot chix
hay mot cau, phat ra dung lac va kip thoi, s& chuyén
h6éa manh mé kinh nghi¢m tu hanh ctia nguoi nghe
hay nguoi doc. Trong truong hop nay, cdu then chdt
khong han nham riéng biét vao Dai Pang. Sau nay, 1a
mot bac thﬁy 130 luyén, Pai Pang dung thi ké va binh
chu trude ngir déy chit tho mot cach tu tai luu loat,
tao riéng cho minh nhiing chuyén ngit dic thu.
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It is in a sense ironic that Pai-chang’s highly
regarded poem concludes with a statement about the
ultimate ineffability of truth. And yet for practitioners
of eloquent Zen, declarations like “there are no words
for it” paradoxically function as an effective type of
religious language.

As Koho and Daito seemed to be developing
a fruitful rapport, another distinguished master
attracted Daito’s attention: Nanpo Jomyo, known also
by his title Daio Kokushi. Nanpo had trained in China
for eight years under a leading Ch’an master, Hsu-
t’ang Chih-yu (1185-1269). Upon his return to Japan,
Nanpo settled in Hakata, Kyushu, where he taught for
thirty years. In his seventies he was invited to assume
the abbacy of monasteries in Kyoto and Kamakura.
Shunsaku credibly states that Daito was motivated by
Nanpo’s excellent reputation, and Takuan even depicts
Koho as encouraging the move to another teacher, in
response to a question by Daito about a koan:

The Master [Daito] had previously asked Bukkoku
[Koho] about the koan “An Ox Passes Through the
Window.” Bukkoku said, “Old Nanpo has intimately
inherited Hsu-t’ang’s teaching. Someday go to
Nanpo and question him.”
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Chinh trong ¥ nghia tr¢ tréu ma bai ké cua Ba
Truong rat duge ton trong véi cau két thuc dé cap
dén chan 1y toi thuong khong noi duoc bang 10i.
Nhung d6i voi hanh gia c6 khuynh hudng Thién bién
tai, nhtrng cau nhu “khong cudc van tu” co tac dung
nghich 1y va 1a mot cach néi rat hiéu qua trong ngdn
ngtr cua dao.

Trong khi Cao Phong va Pai Pang vira trién khai
modt mdi quan hé¢ déy lo1 lac, mdt vi thﬁy kiét xuét
khac 1am cho Pai Ping quan tdm: Nam Phd Thiéu
Minh, tudc hiéu 1a Pai Ung Qudc Su. Nam Pho tu
& Trung Hoa trong tdm nim dudi hoi thién su Hu
Puong Tri Ngu (1185-1269) vira tré vé Nhat. Nam
Phé tru & Hakata thudc dao Ctru Chau, noi day Ngai
giang day subt ba muoi nam. Vao tudi bay muoi Ngai
duoc thinh lam try tri cac thién vién & Kyoto va Liém
Thuong. Xuan Téc n61i mot cach chic chin réng Dai
Ping bi tiéng tim lung 13y ctia Nam Phé 16i cudn, va
Trach Am cho biét chinh Cao Phong d4 khuyén khich
Pai Pang nén dén mot vi thay khac, khi tra 10 cdu hoi
ctia Pai Pang vé mot cong an:

Su [Pai Pang] trudc d6 da hoi Phat Qudc [Cao
Phong] vé cong an “Con trau chui qua ctra s6”. Phat
Qudc bao: “Lao Nam Phd duge Hu Puong truyén
phap. Mot ngay kia hiy dén Nam Phb ma hoi”.
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The practice of working with more than one Zen
master was well established in China, where students
traveled on pilgrimages in order to seek their true
teacher or test their understanding through “Dharma
combat.” Some of the Chinese monks chronicled in
such texts as the Transmission of the Lamp seemed to
be continuously en route from one temple to another,
traversing vast distances mostly on foot. During the
early phases of Japanese Zen, similar patterns were
followed. Nanpo trained for ten years in Japan under
the emigre Ch’an master Lan-ch’i Tao-lung (1213-
1278), for eight years in China under Hsu-t’ang of the
sameline,andthenagainunderLan-ch’iforthreeyears
after returning to Japan. Muso began his career under
I-shan I-ning, left for a while to seek another master,
returned, and then left again to work under Koho
Kennichi. Kanzan Egen, one of Daito’s two principal
disciples, was fifty years old and an experienced monk
when he first met Daito; he received Daito’s sanction
as a Dharma heir after only three years. At the same
time, the independence of students was limited by
propriety and lineage affiliations. In one extreme
case, Chugan Engetsu (1300-1375) suffered ostracism
and even threats on his life because he changed Zen
masters in a manner that was considered improper.
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Tu tdp v6i nhiéu vi thay 1a mot phuong thic
thiét lap rat hay & Trung Hoa, thién sinh hanh khuéc
¢t tim cho duoc vi chan su cho minh hodc dé trac
nghiém kién giai cua minh qua cudc “Phap chién”.
Mot s6 thién tang Trung Hoa c6 ghi chép hanh trang
trong Truyén Pang Luc chang han, thuong xuyén
1én duong tir chuia nay dén chua no, bang qua nhiing
doan duong dai hau nhu bang chan. Thién tong Nhat
Ban trong nhiing giai doan dau ciing 4p dung cach
thirc tuong tu. Nam Phé tu hoc mudi ndm & Nhat vai
mot thién su Trung Hoa di dan 14 Lan Khé Pao Long
(1213-1278), va tam nam & Trung Hoa v41 Hu Duong
trong cung mot hé phai, roi hoc tiép vo1 Lan Khé ba
nam sau khi hdi huong. Mong Song khdi dau dao
nghiép dudi hoi Nhat Son Nhat Ninh, roi thay mot
thoi gian di tim mot thy khac, trd lai thay ci, roi lai
di dén Cao Phong Hién Nhat. Quan Son Hu¢ Huyén,
mot trong hai trudng tir ctia Dai Pang, da nam muoi
tudi va di tu khé lau trude khi gap Pai Piang, Ngai
duoc Pai Pang 4n chung 1a dé tir ndi phap chi sau ba
nam. Déng thoi tinh chat doc 1ap cua nguoi hoc bi
gid1 han bdi dac tinh va tong phai da nhap mon. Mot
truong hop cuc doan la Trung Nham Vién Nguyét
(1300-1375) da bi khai trir va tham chi cudc doi bi
bop nghet vi viéc Ngai di dén hét vi thay nay dén vi
thay khac bi xem 1a bat hop phép.
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In 1304 Daito left Koho’s temple in Kamakura
and traveled west to Kyoto, where he found Nanpo
at Toko-an temple. The first Nanpo-Daito interview,
which was relatively brief, began as follows:

The Master [Daito] said, “I have come a long way
to receive your guidance—please grant me a brief
interview.” Nanpo replied, “I am getting old, and
my strength has waned. Sit down for a while and
have some tea.” The Master said, “If that is how
you deal with this, I'm afraid | cannot accept it.”
Nanpo said, “You are just a new arrival. How can you
know about this matter?” The Master responded,
“For gentlemen, isn’t the wind the same over a
thousandmile distance?”

This exchange follows a classic pattern of Zen
mondo. When Nanpo humbly parries the newcomer’s
request for guidance, he expresses the Zen tenet that
fundamentally there is nothing to teach and nothing a
student can acquire that he does not already have. His
reply also functions as a kind of test, a way of probing
Daito’s understanding. Daito’s reaction is bold: “Don’t
kid me!” Then Nanpo challenges him more directly.
Again Daito demands to be taken seriously, by alluding
to a Confucian maxim about the essential equality of
“gentlemen.”
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Nam 1304 DPai PBang ro1 chua cua Cao Phong
& Liém Thuong va di vé phia tdy Kyoto, noi Su gip
Nam Phé ¢ Thao Quang Am. Cudc tham kién dau tién
gitta Nam Phé va Pai Ping tuong ddi ngan, bat dau
nhu sau:

Su [Pai Ping] néi: “Con dén tir xa, xin dugc thu
gido, xin Thay cho con tham kién.” Nam Pho: “Ta
da gia, strc yéu. Ngoi xubng mot chbe va udng tra.”
Su: “Néu Thay dbi xir nhu vy, con e khong thé
tiép nhan duge.” Nam Phé: “Nguoi chi 1a khach
méi dén. Lam sao biét duoc chuyén nay.” Su: “Poi
voi1 bac trugng phu, phai chang dau cling 1a mot thur
gi6 du ¢ xa ngan dam?”’

Cudc trao doi nay y theo kiéu van dap trong
nha Thién. Khi Nam Phd khiém cung di tranh né
mot cach khéo 1éo viéc day bao theo yéu cau cua vi
khach tang méi dén, Ngai da biéu 16 1y thién 1a cin
ban khong c6 gi dé chi day va khong c6 gi dé nguoi
hoc s& dic, mot khi ho von c¢6 sdn. Céu tra 101 cia
Nam Phd 12 mét loai tric nghiém, mot cach tham do
kién giai ciia Pai Dang. Pai Pang phan ung rat tio
bao: “Thay chd gat con!” Roi Nam Phé thtr nghiém
mot cach truc tiép hon. Mét 1an nita Pai Pang yéu
cau duoc xir sy nghiém tic, ¥ mudn néi dén cau cham
ngon ctua Khong gido vé ban tinh binh dang ctia mot
“truong phu”.
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His response also recalls a famous answer given
by the Sixth Patriarch of Ch’an, Hui-neng, upon meeting
his teacher: “Although my barbarian’s body and your
body are not the same, what difference is there in
our Buddha-nature?” The newly ordained Daito is
characteristically fearless and quick-witted even in the
presence of a venerable Zen master like Nanpo.

Sometime after this encounter Nanpo assigned
Daito the koan “An Ox Passes Through the Window,”
perhaps at Daito’s request. The koan appears in a
number of Ch’an texts, including the thirteenth-
century koan collection called the Gateless Barrier
(Wu-men-kuan):

Wu-tsu Fa-yen said, “An ox passes through the
window. His head, horns, and four legs all go
through. But why can’t the tail pass too?”

This koan is considered to be one of the most
difficultin Zen. According to a standard interpretation,
it deals with the traces of delusion or pride (the
tail) that remain after enlightenment (the ox going
through), though sometimes the tail itself is taken as
a symbol of enlightenment or Buddha-nature. Others
insist that the koan does not involve symbols at all.
We do not know how long Daito worked on this koan
or how much interaction he had with Nanpo during
this phase of his training.
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Cau tra 10i ciia Su ciing nhic lai mot ciu tra
101 cta Luc T6 Hué Ning khi gap Thay 1a Ngii To:
“Than man ro cta con va than cua Thay tuy khong
d(‘Bng, nhung Phat tanh khac nhau chd nao?” Vi tan
tu Dai Pang qua 1a ky dic, khong biét so va rat minh
loi ngay ca khi dung truée mat mot bac thay ton quy
trong nha Thién 14 Nam Pho.

Co6 mot 1an sau budi tham kién, Nam Phé giao
cho Pai Pang cong an “Con trau chui qua cira s6”, ¢6
18 theo yéu cau cua Pai Pang. Cong an nay co trong
nhiéu sach Thién, ké ca Vo Mon Quan ¢ thé ky 13:

Ngu T6 Phap Dién hoi: C6 con trau chui qua cua
sO. Pau, simg va bon chan déu qua lot. Thé tai sao
dudi qua khong lot?

Cong an nay duogc cho 13 khé nhéat (nan thau)
trong nha Thién. Néu 1y giai theo gido mén thi ¢ day
mudn noi dén dau vét do tudng hoidc kiéu cing (cai
dudi) con sot lai sau khi chirng ng6 (con trau chui lot),
tuy nhién doi khi cai dudi dugc hiéu la tuong trung
cho gidc ngd hay Phat tdnh. Con theo cach khac thi
nhan manh rang cong an khong co tuong trung diéu
gi ca. Chung ta khong biét Dai Dang tham cong an
nay bao lau, va mdi twong quan ctia Su v6i Nam Phé
ra sao trong tho1 gian tham cong an.
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The records merely state that Daito eventually
expressed his understanding of the koan to his
teacher in two capping phrases, those cryptic
comments that later characterized his Zen style.
According to Shunsaku, Daito first replied, “Crooked
mind is apparent”” He may have been saying to
Nanpo, “I see your intention to entrap me with that
guestion, but the tail has already passed for me.” The
comment could also be directed at Wu-tsu Fa-yen,
who originally formulated the koan. This response did
not satisfy Nanpo, who urged Daito to probe more
deeply. Three days later Daito gave his second reply:
“To listen to the empty words of the fortune-teller.”
Here the words of a soothsayer suggest something
illusory or delusional, so Daito may be asserting that
those who are still troubled by the tail are deluded
by something nonexistent, by a self-created problem.
Nanpo still was not satisfied, but he spurred Daito on
with a single comment, “You have gotten close.” His
language recalls Koho's remark to Daito at the end of
their mondo about the wild wind and the fan: “You
nearly saw it but went right past.”

The specific nature of Daito’s koan practice
remains obscure, because the material provided by
his biographers is so fragmentary.
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Ngir luc chi n6i ring Pai Pang trinh lén thay
minh chd nhén ra trong c6ng an bang hai trude ngi, va
hai cau binh ch uan 4o nay vé sau la dic trung Thién
phong ciia Su. Theo Xuan Téc, lan dau Pai Pang dap:

r
AL

“Tam cong veo thi d& thdy”. C6 thé Su mudn ndi véi
Nam Phé: “Con thay y dinh ctia Thay gai biy con véi
cau hoi nay, nhung ddi voi con cai dudi trau da qua lot
roi”. Loi binh nay ciing c6 thé nham dén Ngii T6 Phap
Dién, nguoi 1ap ra cong an nay. Cau dap nay chua lam
Nam Phé hai 10ng, va Ngai bat Dai Pang phai do sau
hon nita. Ba ngay sau Dai Dang tra 10i lan tha hai:
“Nghe 101 rdng cta thdy boi”. O day 1oi cua thay boi
1a mot diéu gi mo mang hodc 4o tudng, nhu vay Pai
Ping dang khang dinh rang ai van con thic méc cai
dudi trau 1a con mé mo vi mdt céi gi khong thuc hiru,
vi mot van dé do chinh minh tao ra. Nam Phd van
chua hai long, nhung Ngai chi n61 véi Dai Pang mot
cau duy nhat: “Nguoi gan dat”. Loi ndy cia Nam Phé
da nhéc lai cAu nhan xét ciia Cao Phong vé Pai Pang
cubi budi tham kién vé gi6 va quat: “Nguoi gan thay
dugc, nhung lai qua mét rdi”.

Ban chat dac thi trong phap tu cong 4n cta Pai
Piang van con chua 18, bdi vi tu liéu do tac gia tu
truyén cung cip qua roi rac.
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Capping phrases appear to have played a key
role in his early training, though it never becomes
clear whether he succeeded in answering the “Ox
Passes Through the Window” koan. The eighteenth-
century biographer Kokai, perhaps sensing this gap,
asserts that Daito “investigated and solved nearly
two hundred koans” during the next year. In any case,
the bond between master and disciple intensified
and deepened. Nanpo reportedly told Daito: “You
are a natural monk. Surely you are someone who
has been practicing the Way for longer than one or
two lifetimes.” When Nanpo fell ill for ten days, he
closed his door to all of his students except Daito. In
1305, when Nanpo moved from Toko-an to another
Kyoto temple, Manjuji, he took Daito with him as his
personal attendant.

Sometime during the two-year period at Manjuiji,
Daito was given the koan “Barrier,” the full version of
which is called “Ts’ui-yen’s Eye-brows” or “Ts’ui-yen
Instructs the Assembly at Summer’s End.” A seminal
rendering of this koan is found in the Blue Cliff Record:

At the end of the summer retreat, Ts’ui-yen said to
the assembly, “All summer long I've been talking to
you. Look and see if my eyebrows are still there.”
Pao-fu said, “In his heart the thief is afraid.”
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Trude ngir dd dong vai tro then chdt trong budi
dau tu tap, tuy khong bao gio rd nghia du cho Su ¢6
trd 101 thanh cong trong cong &an “Con trau chui qua
clra s6”. Téc gia ty truyén thudc thé ky 18 1a Cy Hai
Téng Nhu, ¢6 18 cam nhan duoc k& ho nay, qua quyét
rang Pai Pang “tham ctru va giai ma gan hai traim
cong an” vao nam ké tiép. Du sao di nira, nhip cau
giita thy va tro cang ddm da va sau sic. Nam Ph bao
Pai Pang: “Nguoi 1a mot ong ting chan chat. Chac
chin nguoi da tu hon mot hoac hai doi”. Khi Nam
Phé 14m bénh muoi ngay, Ngai cAm cira tat ca cac dé
tir trir Pai Pang. Nam 1305, khi Nam Pho roi Thao
Quang Am vé mot ngdi chua khac & Kyoto 1a Van
Tho ty, Ngai mang Pai Dang theo lam thi gia.

Mot lan trong thoi gian hai ndm ¢ chua Van Tho,
Pai Piang duoc giao cong an chit “Quan”, toan b tic
cong an la “Thay Nham 16ng may” trong Bich Nham
Luc:

Cubi ha, Thay Nham n6i vé1 hoi ching: “Sudt mua
ha dai, Thuy Nham nay da thuyét thoai. Hay nhin
va xem 16ng may cua Thiy Nham c6 con khong”.
Bao Phudc noi: “Lam cudp tim bat an (tac tic nhan
tam hu)™.

4  Tuc nglr nghia la “Cé¢ tat giat minh.” (D.G.)
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Ch’ang-ch’ing said, “They’ve grown.” Yun-men said,
“Barrier.”

Ts’ui-yen Ling-tsan, an influential tenth-
century Ch’an master, alludes to an adage that one’s
eyebrows will fallout if one talks too much or teaches
erroneously. Having just finished a series of sermons
during the summer training session, he seems to be
asking, “Did | violate the ineffable Dharma when |
spoke about it?” In the traditional Zen interpretation,
Ts'ui-yen was not particularly concerned about
having erred; his primary intention was to set up a
test for his disciples. Using something as concrete
and familiar as “eyebrows,” he frames the problem in
terms of existence and nonexistence. The first disciple
suggests (indirectly) that the eyebrows are not there,
the second says that they are; but either answer, by
itself, is one-sided. Then Yun-men Wen-yen (8627-
949) says, “Barrier” (Ch. kuan,’ Jp. kan), as in a tollgate
or a frontier pass. Yun-men’s one word also has the
force of a command: “Stop!” or “Shut up!” In Zen
practice this “Barrier” is regarded as an expression of
the realm that transcends duality-by refusing to get
caught in an either/or formulation, Yun-men escapes
Ts’ui-yen’s trap.
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Truong Khanh noi: “Van moc”.
Van Mon noi: “Quan”.

Thay Nham Lénh Tham, mdt thién su thudc thé
ky 10 rat c6 uy tin, y mudn noéi dén mot cach ngon
cho rang 16ng may sé& rung, néu ai néi qua nhiéu hoic
chi day sai lam. Pa day ching subt mua an cu kiét ha,
Ngai nhu muén hoi: “Tdi c6 huy pham Phat phap khi
da giang day nhu thé khong?” Y nghia Thién ¢ day
khong phai 1a Thuy Nham dic biét quan tam dén viéc
c6 sai lac trong khi thuyét phap hay khong; y dinh
thuc su can ban cua Ngai la néu ra dé trac nghiém d¢
tar. Dung mot vat rat cu thé va quen thudc 1a “long
may”’, Ngai da bd cuc van dé vé hién hitu va phi hién
hiru. Vi dé tir thir nhat goi ¥ (mot cach gian tiép) 1a
16ng may khong con nita, vi thir hai dap 1a van c6 1ong
may; nhung ciu nao ciing chi nghiéng mot bén. Pén
Van Mén Vin Yén (8622-949) dap: “Quan”, nghia 13
ctra ai dé di qua. Mot 101 ctia Van Mon (Van Mon nhat
tu) 1a stc manh ménh 1€nh: “Durng lai!” hodc “Cam
mom!” Trong su tu thién chir “Quan” ndy duoc xem
nhu dién bay canh gidi siéu vuot nhi nguyén bang
cach gat bo khéng nim giit mot cau nao ca. Van Mén
thoat khoi 10ng bay ctia Thity Nham.
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According to Shunsaku, Daito first answered
the koan with the capping phrase “To add error to
error” This response implies that Ts’ui-yen’s question
erred, but so did Yun-men’s reply, which somehow
made matters worse. Zen language, because of its
multifaceted nature, can express censure and praise
simultaneously; in that case, Yun-men’s “error”
(deft response) also rectified Ts'ui-yen’s “error”
(penetrating question), thereby resolving the whole
situation. Nanpo told Daito that he must go even
deeper into the koan: “That is all right, but you still
must grasp the essence of ‘Barrier” Then one day your
whole life will be different.”

SATORI AT KENCHOJI

At the end of 1307, Daito and Nanpo left
Manjuji in Kyoto and went to Kamakura. Daito was
twenty-five, Nanpo seventy-two. Nanpo hecame
abbot of Kamakura’s prestigious Kenchoji temple on
the twenty-ninth day of the twelfth month. Two or
three years had passed since Daito was first assigned
the koan “Barrier,” and he still had not resolved it.
Biographer Shunsaku does not attempt to describe
Daito’s practice or suggest the vicissitudes of Daito’s
inner life; he simply reports on the climax of the
process:
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Theo Xuén Tac, lan dau Pai Pang tra 10i cong
an voi trude ngir: “Pa 1am con thém 1am (twong thd
tuu thd)”. Cau dap nay ngu ¥ ciu hoi ctia Thiy Nham
da sai, nhung cdu dap cua Van Mon ciing thé, va
mot cach nao d6 da 1am tinh hinh x4u thém. Ngon
ngir Thién, vi ddc tinh muén mau mudn vé cua nod,
c6 thé biéu 16 ca ché 1an khen; trong truong hop nay
cai “lam” ctia Van Mon ciing 1a dinh chinh cai “lam”
ciia Thay Nham, qua d6 giai quyét toan bo tinh thé.
Nam Phé bao Pai Diang phai tham ctru thdm siu hon
nita: “Puogc d6, nhung nguoi con phai nim cho dugce
cot 16i cua chir Quan. Roi mot ngay kia toan thé sinh
mang cua nguoi s& doi khac”,

CHUNG NGO TAI CHUA KIEN TRUONG

Cudi nim 1307, Pai Pang va Nam Phd roi chua
Van Tho & Kyoto va dén Liém Thuong. Pai DPang 25
tu6i, Nam Pho 72 tudi. Nam Phé lam tru tri ngoi chua
danh vong nhat Liém Thuong 13 Kién Trudng tu vao
ngay 29 thang chap. Hai hodc ba nam trdi qua ké tir
ngay dugc giao cong an “Quan”, va Su cling chua
xong vi¢c. Tac gia Xuan Tac khong ta lai su tu tap cua
Pai Ding hodc goi nhic dén sy thing tram trong doi
séng ndi tam cua Pai Pang; ong chi ké lai dinh cao
ctia mot dién trinh cong phu:
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Less than ten days had passed [at Kenchoji] when
the Master [Daito] tossed a key onto a desk. In that
instant he broke through “Barrier”” He attained a
boundless satori of complete interpenetration in
which the great Dharma was fully manifest. Sweat
covered his body.

A profound awakening experience resists verbal
expression, though Shunsaku attempts to convey
its impact by resorting to conventional phrases.
The one time Daito spoke directly of the event, at
the inauguration of Daitokuji, he used metaphoric
language. Offering incense, he said:

This incense is within Master Yun-men’s “Barrier,”
an inexplicable koan that | could not resolve for
the longest time. When | was at Kenchoji near
Kamakura, | grasped this incense, and since that
time its fragrance has filled the air.

Once a practitioner has reached the requisite state
of ripeness, usually after years of intense inner
guestioning, a seemingly insignificant event can
trigger awakening. Given this state of readiness,
enlightenment can also be generated from within,
independent of any noticeable external stimulus.
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Gan mudi ngay troi qua [tai Kién Truong] khi Su
[Dai Bang] [am r6t chia khoa 1én ban. Ngay d6 Su
thau phé chit “Quan”. Su dat dugc gidc ngd, toan
man vo luong vo bién, chd Phat phap hién 10 tron
day. M6 hoi w6t dAm chau than.

Mot su chung nghiém toan tri¢t ra ngoai ngdn
ngir van ty, cho du Xuén Tac cd truyén dat tic dong
nay khi cau vién dén cau cu theo 18 thuong. C6 mot
1an Pai Pang di noi thang dén chuyén nay khi lam 18
khanh thanh chiia Pai Pirc, dung an du dé dién ta. Khi
niém huong, Su bdo:

Nén hwong nay niam trong chit “Quan” cua thay

Van Mé6n, mot cong an bi hiém ma ta da khong

giai ndi mot thoi gian rat lau. Khi ta ¢ chua Kién

Trudng gan Liém Thuong, ta ndm dugce nén huong

nay, va tir d6 huong thom ciia n6 téa khap bau troi.
Mot khi hanh gia dat dén trang thai chin mudi doi hoi,
thuong la sau nhiéu nim tham cru ndi tAm manh liét,
mot bién dong gan nhu chang chut ¥ nghia c6 thé gay
ra giac ngd. Pat dén tam thai chin mudi nay, gidc ngd
cling co thé phat sinh tir ndi tdm, khong 1€ thudc vao
tac dong ngoai canh bao trudc.
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In Daito’s case, there may have been something
about the tossing of the key that precipitated the
experience: the sharp sound of metal striking wood,
the sight of an object falling, or simply the act of
releasing something--he had been holding tightly to
“Barrier” for years without resolving it. The numerous
associations between a “key” and a “barrier” are
suggestive: perhaps Daito had just finished unlocking
agateoradoor,and something about the act suddenly
showed him the way through his own barrier. It is
also possible that there was no inherent connection
between the two events (beyond their simultaneity).
In that case, the breakthrough could just as easily
have come when Daito was washing his face the next
morning.

Even within the Zen tradition, accounts
of enlightenment experiences vary widely in
setting, narrative detail, and emotional intensity.
Chronologically, the closest point of comparison to
Daito is Muso, who came to awakening about three
years earlier, at the age of thirty-one. Though Muso
had-trained formally in major monasteries, he was
living alone in a secluded hermitage in the town of
Usuba, Hitachi province (present Ibaraki prefecture).
One evening at the end of the fifth month, Muso did
zazen outdoors until after midnight and then went
inside to go to bed.
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Trong trudng hop Pai Pang co6 thé c6 mot diéu
gi trong chiéc chia khoa roi trén ban di thuc ddy dén
chtmg ngo: tiéng dong chat chiia ctia kim khi khi cham
mit go, hinh dang mot vat dang roi xuéng, hoac chi
gian di mot hanh dong budng roi mot mon do--viée
Su d3 6m 4p miét mai chit “Quan” sudt bao nhiéu
nam khong giai quyét dugc. Rat nhiéu méi lién két
giita chiéc “chia khoa” va “quan ai” duoc goi y: co 18
Pai Pang vira khoa cong hay cira ra vao, va c6 mot
diéu gi trong hanh dong nay bong nhién chi cho Su
con duong xuyén pha quan ai cua chinh minh. Ciling
c6 thé, khong c6 modi lién két cb hiru nao gitra hai bién
dong (siéu vuot tinh dong thoi). Trong trudng hop
nay ngo ciing c6 thé dé dang xay dén khi Dai Pang
dang rira mat budi sang.

Tuy nam trong truyén théng Thién tong, nhiing
giai thoai vé chimg nghiém ngod khac nhau rat nhiéu
tir sy hinh thanh, tinh tiét dién bién va cuong do cam
nghiém. Vé thoi gian tinh, nguoi gan Pai Dang nhat
c6 thé so sanh 1a Mong Song, di dat ngd khoang ba
nam trude do, vao tudi ba muoi mét. Mic du Mong
Song d4 tu tap chinh thirc trong cac thién vién 16n,
Ngai séng doc cu trong that ¢ thanh phd Usuba, tinh
Hltachl (bay gio 1a hat Ibaraki). Mot budi chiéu vao
cudi thang 5 Mong Song toa thién ngoai cira cho dén
giita dém ro6i vao nha nghi.
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In the darkness he reached out to support
himself against a wall, but he misjudged its location
and stumbled to the floor. In that instant of surprise
he experienced enlightenment. Muso’s Chronicle does
not explicitly state that Muso awakened, nor does it
attempt to describe the experience; it merely reports
that Muso composed his satori poems.

Daito, certain that he had penetrated Yun-
men’s “Barrier,” rushed to his teacher and exclaimed,
“Almost the same path!” He thereby affirmed the
essential oneness of his own spiritual path with the
path of Yun-men and, by extension, the entire lineage
of Ch’an/Zen masters. It must have been as evident to
Nanpo as it was to his disciple that the koan had been
resolved, because this time Nanpo did not test Daito
or evaluate his verbal response. Instead he related an

experience of his own:

Nanpo was greatly surprised. “Last night,” he
exclaimed, “l dreamt that Master Yun-men entered
my room. Today you penetrated ‘Barrier” You must
be a second Yun-men!” The Master [Daito] covered

his ears and left.

Nanpo’s intuition that Daito was spiritually
bonded to Yun-men (prompting Daito to cover his
ears in a gesture of humility) eventually gained wide
acceptance in Rinzai Zen.
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Trong bong téi Ngai véi t6i dé dua vao buc
tuong, nhung khong tring chd nén vap nga trén san
nha. Ngay luc chot té d6 Ngai ching ngd. Nién pho
cua Mong Song khong noi 6 1a Mong Song ngd dao,
cling chang mo ta nhu thé nao; chi ké 1a Mong Song
c6 lam k¢ chung ngo.

Pai Pang, chic chan 1a d tham nhap chit “Quan”
cua Van Mon, chay voi dén thﬁy va la 1én: “Hau nhu
cling mot con duong ay!” Qua d6 Su thuc ching su
ddng nhat vé co ban gitta dudng dao ctia Su va duong
dao cua Van Mon, noi rdng ra cia ca tobng mon cac
thién su. P6i v6i Nam Phé ciing nhu d6i véi dé tir cua
Ngai, han 1a cong an da dugc giai dap, boi vi lan nay
Nam Phé khéng tric nghiém Dai Dang ciing khong
danh gia cau dap cta Su. Thay vao d6 Nam Phd chi
dé cap dén kinh nghiém riéng ctia minh:

Nam Pho rat ddi ngac nhién. Ngai bao: “Dém qua,
ta ndm mong thiy Van Mon budc vao phong. Hom
nay nguoi thiu pha chir Quan. Nguoi 1a Van Mén
tai lai!”

Dai Ding bit 16 tai quay got.

Truc giac cua Nam Phé cho rang Pai Pang co
lién hé vé tam linh v6i Van Mén (khién Pai Pang
bit 1 tai, mot ctr chi khiém cung) duong nhién 13 mo
rong su don nhan Su vao dong thién LAm Té.
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Yun-men Wen-yen, one of the leading lights of
T’ang dynasty Ch’an, founded a lineage that flourished
under his name for three hundred years before it was
absorbed into the Lin-chi school. Renowned for his
incisive one-word answers, Yun-men is credited with
the creation of hundreds of koans, including eight in
the Blue Cliff Record and five in the Gateless Barrier.
Whether or not Nanpo actually had such a timely
dream, it appears that Daito himself felt a close affmity
with Yun-men after struggling for years with Yun-men’s
“Barrier.” Daito greatly admired the masterful use of
language by Yun-men and his religious heirs; he was
especially drawn to the writings of Hsueh-tou Ch’ung-
hsien (980-1052), a third-generation descendant in
Yun-men’s line. Yun-men did not allow his disciples
to build the customary memorial hall, and Daito gave
a similar order at the time of his death. One further
connection may be coincidental. Because of the
manner in which Yun-men attained satori (tradition
claims that a gate was slammed on his leg), his leg
was injured. Daito also had an injured leg by the end
of his life, yet both men nonetheless insisted on dying
in the full-lotus posture. The apparent link between
Yun-men and Daito was made into a felicitous koan
that is still used by the monks of Daitokuiji:

170

Van Mén Vin Yén, mot trong nhiing cao ting
lanh dao Thién tong doi Pudng, khai sang dong thién
mang tén Ngai 1a Van Mon, hung thinh ba tram nam
trude khi sap nhdp vao tong Lam Té. No6i danh véi
cau dap “nhét tu” sic bén, Van Méon duoc cong nhan
sang tac hang tram cong an, gdm tam tic trong Bich
Nham Luc va nim tic trong V6 Mon Quan. Du Nam
Phé c6 thdy hay khong diém chiém bao ngan ngui,
ta van théy r0 Pai Pang da cdm nhan mdt ai luc mat
thiét vi Van Mén sau khi vat 1on nhiéu nam véi chit
“Quan” ctia Van Mon. Pai Ding rit ngudng mo viée
st dung ngon ngir that 1a quan triét cia Van Mo6n va
cac dé tr ndi phap; Ngai dic biét duoc dua vao tac
pham cta Tuyét Pau Trung Hién (980-1052), dé tur
doi thu ba phai Van Moén. Ngai khong cho phép xay
dién tho theo truyén théng trong dao, va Pai PBang
cling truyén 1énh tvong tu nhu thé lac 1am chung. Mot
su lién hé xa hon giita hai nguoi ¢ thé 1a tring hop.
Khung canh ching ng6 ctia Van Mén (ctra dong dap
ban chéan) khién Ngai bi thuong noi chan. Pai Pang
cﬁng bi thu’O’ng noi chan lac sép tich, tuy thé ca hai
van ngdi kiét-gia khi thi tich. Méi lién hé rd rang glu:a
Vian Mon va Pai Ping duoc 1ong vao mdt cong an rat
hay van con dugc ting nhan chua Pai Dtrc tham hoc:
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Daito Kokushi is called the reincarnation of Yun-
men, but they were separated by several hundred
years. What was he doing all that time?

Daito was the first native Japanese Zen master to
be identified in this way with a seminal Ch’an master,
a pairing that symbolizes his exceptional mastery of
Ch’an. One hundred years after Daito, the Japanese
Zen master Ikkyu Sojun (1394-1481) identified himself
with the Chinese master Hsu-t’ang (Nanpo’s teacher).
As James Sanford has noted,

[Ikkyu] came to consider himself not simply a
spiritual descendant of the Chinese monk [Hsu-
t’ang] but his veritable reincarnation. This more
than half-seriously held conviction found repeated
expression not only in Ikkyu’s poems, but even more
interestingly in two paintings done by members of
his circle. Though nominally likenesses of lkkyu,
these pieces each have the beard and moustache
of a famous depiction of Hsu-t'ang added over
Ikkyu’s features so as to bring both men into a
single portrait.

Such developments show how ardently
the Japanese Zen monks sought to embrace and
internalize Ch’an.

On the day following his enlightenment, Daito
presented two written verses to his teacher.
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Quéc su Pai Pang duoc goi la Van Moén tai lai,
nhung ca hai séng cach nhau nhiéu trim nam.
Trong khoang thoi gian d6 ho 1am gi?

bai Pang 1a vi thién su dau tién sinh trudng &
Nhat duoc déng hoa cing mot dong gidng véi mot
thién su Trung Hoa, mot cdp bai tring tuong trung
cho su tinh thong quan triét ngoai hang vé Thién. Mot
tram nam sau Pai Pang, mot thién su Nhat 13 Nhat
Huu Tong Thuan (1394-1481) cho minh 14 hau than
ciia Hu Puong (thdy cia Nam Phd). James Sanford
da ghi:

[Nhat Huu] khong chi cho minh 13 hau dué ma con
tu nhan 1a hau than thyuc sy cua vi tang Trung Hoa
[Hu Puong]. Su tin tuong ntra dua ntra that nay
thuong thay lap di lap lai, khong nhiing trong thi
ké cua Nhat Huu ma con thdy trong hai birc hoa
rat thi vi ctia nghé nhan trong phap hoi Nhat Huu.
Mic du dé tén Nhat Huu, hai bire tranh nay déu
v€ thém rau quai nén va rdu mép cua Hu Puong
chong 1én chu d& Nhat Huu dé 1dng hai nhan vat
vao chung mot chan dung.

Nhitng su trinh bay nhu thé cho thiy 10ng nhiét
tinh cta thién ting Nhat mudn nam giit va chu quan
hoa Thién tong.

Mot ngay sau khi chung ngd, Pai Bang trinh hai
bai ké 1én thay.
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The rare document duplicated in Figure 1 is the

earliest extant record in Daito’s own hand:

I’'ve broken through Cloud Barrier—

the living way is north south east and west.
Evenings | rest, mornings | play,

no other no self.

With each step a pure breeze rises.

Cloud Barrier pierced, the old path’s gone—
clear sky bright sun my true home.
Activity’s wheel turns freely beyond men.
Golden Kasyapa departs,

hands clasped on his chest.

Following the poems, Daito wrote to Nanpo:
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Ban sao mot tai liéu quy hiém & hinh 1 13 ngit luc

pho bién dau tién do chinh tay Dai Dang viét:

T6i di thiu pha Cira May—

con duong séng & bac nam dong tay.

Chiéu t6i nghi, sang toi choi,

khong nguoi khong ta.

O mdi budc chan, ngon gid trong lanh thoi dén.

Cira May da xuyén thau, con dudng cii da di
qua—

bau troi trong vang duong sang ngdi nha thyc su
cua toi.

Banh xe co duyén quay tu do bén trén con nguoi.
Ngai Ca-diép than vang ra di,

tay chip trudc nguc.

Theo sau hai bai k¢, Pai Bang viét cho Nam Pho:
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This is my inner state. If it is acceptable to you,
Master, | bow down and humbly request a word
from you. | am planning to return soon to the old
capital [Kyoto]; your kind permission would please
me greatly.

In the two poems Daito expresses his profound
joy and his sense of freedom through a variety of
colorful metaphors and allusions. Cloud Barrier is a
contracted form of Yun-men (literally, “Cloud-gate”)
and “Barrier,” the koan that precipitated Daito’s
awakening.
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Pay 1a tim trang ctia con. Néu thay nhén, con xin
danh 18 dudi chan thay va thinh cau thiy cho mot
101. Con dinh s& sém trd vé dé do cii (Kyoto), con
s& rat hoan hy va phan khai néu thay cho phép.

Trong hai bai ké Pai Pang dién ta niém vui sau
xa va cam thtrc tu tai qua nhirng an du va biéu tuong
day mau sic phong nhiéu. Ctra My tirc Van Quan 13
tén ghép cua “Van Mon” va chir “Quan”, cong an da
day Pai Pang dén chtng ngo.
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Penetrating the Cloud Barrier, Daito
simultaneously plumbed the koan, the former master,
and the deluded aspect of his own mind; the vanishing
of clouds to reveal a clear sky (or a full moon) is a well-
known Buddhist metaphor for enlightenment. Other
images in the poems reinforce the sensation that all
obstructions have disappeared. The absence of self
and other (more literally, “host” and “guest”) points
to a transcendental awareness beyond ordinary
subjectivity. In the first line of the second verse, “the
old path’s gone” indicates the radical nature of Daito’s
experience—his old self is gone, and he even forgets
what brought him to his present wonderful state. At
the same time he has forged his own new path, no
longer relying on buddhas or patriarchs. Activity’s
wheel is the mysterious functioning of his own satori,
incomprehensible to others. Kasyapa, the Buddha’s
disciple who is said to have received a wordless
transmission of Dharma, came to be honored as
the second Indian patriarch of Zen. In Daito’s verse
Kasyapa departs deferentially because he is no longer
needed—such is Daito’s confidence that he is now an
authentic recipient of the Buddha’s Dharma.

These two verses attest to the central role of
poetry in Ch’an/Zen and in Daito’s own development.
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Tham nhap duoc “Van Quan” dong thdi do tim
duoc cong an, vi thﬁy thud xua, va bong daing mé mo
ctia tim thtrc chinh minh; may tan dé hién 16 bau troi
trong sang (hoic mit tring ram) 1a 4n du ndi tiéng
trong dao Phat chi cho sy giac ngd. Nhiing hinh anh
khac trong bai k¢ tang cu’ong mot cam thirc rang tat
ca chudng ngai di bién mat. Sy ving bat cai ta va
nguoi (nguyén van la “chu” va “khach”) chi ra su
tinh giac si€u vugt tinh chu quan pham tinh. Giong
thi nhét trong bai ké thir hai “con dudng cii di di
qua” cho thdy ban chit can dé trong sy ching ngd
cua Pai Dang—cai ta xua cii da bién mat, va Su cling
quén bang diéu gi da thuc ddy Su dén tim thai ky diéu
hién thoi nay. Pong thoi Su dao luyén con duong méi
cua minh, khong con nuong cdy vao chu Phat chu
T6 nita. Banh xe co duyén chinh 1a diéu dung cua tu
ngd, ngudi khac khong thé nao hiéu duoc. Ca-diép 1a
dai dé tir ctia Phat, dugc truyén trao chanh phap mot
cach vo ngon’ va trd thanh Nhi T6 Thién tong An
Po°. Trong bai ké cuia Pai Pang, T6 Ca-diép ra di mot
cach trinh trong va ca quyét vi T6 khong con can gi
nita—ciing nhu niém tin chic that ctia Pai Pang ring
bay gid minh 1a phap khi chanh truyén.

Hai bai ké nay chung thuc vai tro trong tam cua
thi ké trong nha thién va trong sy dién bay cua Dai
Dang.

5 Phat niém hoa trén hdi Linh Son, Ca-diép mim cuoi.
(D.G))
6 Theo tac gia, dirc Phat Thich-ca |1a so tb Thién téng.
(D.G))
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Upon attaining enlightenment, a Zen monk was
not expected to preach a sermon, write a treatise,
observe silence, or do as he pleased; he was supposed
to write a poem that expressed his Zen understanding.
Simply on the basis of an enlightenment poem or two,
masters were thought to be able to assess the depth
of the writer’s realization, even across considerable
gaps of time or culture. Originally, enlightenment
poems were also presented as calligraphy, a practice
that intensified the link between religious experience
and aesthetic expression.

Nanpo wrote his response to the poems directly
on the scroll submitted by Daito, so his words have
also been preserved:

You have already cast away brightness and united
with darkness. | am not equal to you. Because of
you, my school will become firmly established.
Before making this sanction public, you must
continue your spiritual cultivation for twenty years.

Nanpo’s prediction that Daito would assure the
survival of his lineage echoes traditional language,
yet it was confirmed by later developments. The
early biographies, having established Daito’s spiritual
credentials, provide no further information on the
interaction between Daito and his teacher.
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Ngay khi dat ngd mot thién ting khong bat budc
n6i phép, binh chy, im lang, hodc phai lam mot viéc
gi ua thich; ma can phai viét bai ké trinh bay chd
minh linh héi. Chi don gian trén nén tang mdt hoac
hai bai ké ngd dao, vi thay c6 kha ning do luong dugc
muc do gidc ngd cua tac gid, ngay ca phai vuot qua
khoang cach 16n lao vé thoi gian 1an van héa. Vé co
ban, nhirng bai k¢ ngd dao cling duoc trinh bay nhu
mot buc thu hoa, mot sy luyén tap lam tang cuong
mdi lién hé gitta kinh nghiém tu hanh va su dién dat
my hoc.

Nam Phé viét dap tir bai ké truc tiép trén to thu
cua Pai Pang d¢ trinh, 161 cua Ngai nhu thé van duoc
luu gift:

Nguoi dd ném bo cai sang va hiép nhat véi cai toi.
Ta khong bang nguoi. Nho nguoi, tong phai cua ta
s& dugc dung 1ap viing bén. Trude khi 4n ching
chinh thtrc céng khai, nguoi phai tiép tuc tu tip hai
muoi nam.

Loi tién doan ctia Nam Phé rang Pai Ping bao
dam duy tri tong phéi da nhac lai 101 xua trong dao,
va diéu nay duogc ching thuc qua nhirng dién bién
sau nay. Nhitng tiéu str dau tién dd ching minh su
tin nhiém cta Pai Pang, nhung khong cho biét mbi
tuong quan gitra Pai Pang va thay minh.
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Kokai’s edition of the Chronicle merely notes
that Nanpo gave Daito a purple robe as an emblem of
Dharma transmission.

THE MAKING OF A ZEN MASTER

When Nanpo told Daito, “Before making this
sanction public, you must continue your spiritual
cultivation for twyenty years,” he was standing within
an ancient Buddhist tradition. The canonical term for
the spiritual practice that comes after enlightenment
is shotaichoyo: “sustained nurturing of the sacred
embryo [of insight or truth].” One of the earliest uses
of this expression is found in a fifth-century Chinese
translation of the Prajnaparamita Sutra on Benevolent
Kings Protecting Their Countries. In Ch’an texts the
phrase first appears in the writings of the Chinese
master Ma-tsu Tao-i (709-788), and in the Sung period
the Japanese pilgrim Dogen Kigen learned it from his
teacher T’ien-t’'ung Ju-ching (1163-1228).

During the T’ang era in China, the notion of
postenlightenment cultivation became closely
associated with another ideal, that of the recluse.
Ch’an master Fen-chou Wu-yeh (762-823), for
example, claimed that the ancient sages “erased their
traces and completely forgot the world” for twenty
or thirty years. The figure of twenty years itself
acquired special status in conjunction with notions of
cultivation and seclusion.
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An ban Nién Pho ctia Cy Hai chi ghi 1a Nam Phé
ban cho Pai Bang mdt tir y xem nhu bi€u tin cua sy
noi phap.

SU TAC THANH MOT THIEN SU

Khi Nam Phé noéi véi Pai Pang: “Trudc khi an
chtng chinh thitc cong khai, nguoi phai tiép tuc tu
tap hai muoi nim”, Ngai dimg trong truyén thong cb
xua cua dao Phat. Thuét ngir kinh dién chi cho su tu
tap sau khi ngd dao 1a “thanh thai trudng dudng”. Cau
nay duoc dung dau tién trong ban dich chit Han kinh
Bat-nha Ba-la-mét-da vao thé ky 5. Trong Thién tang
cAu ndy xudt hién dau tién trong ngir luc cuia Ma T6
Pao Nhat (709-788), va vao doi Tong vi ting hanh
khude Nhat Ban 13 Pao Nguyén Hi Huyén’ hoc chir
nay tir thdy ctia minh 1a Thién Pong Nhu Tinh (1163-
1228).

boi Buong Trung Hoa, khai ni¢m vé viéc tu tap
sau khi ngd dao (kién tanh khdi tu) rat gan v6i mot
khai niém khac, d6 1a sy an tu. Vi dy, thién su Phan
Chau Vo6 Nghiép (762-823) than phién 1a ¢6 dic “x6a
sach vét tich va quén mat thé gian” trong hai muoi
nam hodc ba muoi ndm. Chi riéng hinh anh hai muoi
nam ciing noi 1én dugc ¥ niém tu hanh trung hop voi
quy an.

7 T4 téng Tao Bong Nhat sau nay. (D.G.)
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For most Buddhists, “twenty years” evoked
the Lotus Sutra parable of the prodigal son, who
wandered in poverty for two decades before returning
home. Other references are found in Ch’an: Lin-chi
reportedly trained under Huang-po for twenty years,
and a verse by Hsueh-tou laments, “For twenty years
| have suffered bitterly.”

In most religions one finds figures of speech
that are later interpreted literally (often with serious
repercussions). Daito, his biographers, and his
religious heirs all took pride in what they considered
to be Daito’s scrupulous fulfillment of his teacher’s
injunction. When Daito became the founding abbot of
Daitokuji in 1326, be compared his enlightenment at
Kenchoji to the fragrance of incense and then stated,
“Though | stored this fragrance in a bag for twenty
years, the more it was hidden, the more it became
manifest.” Kokai emphatically makes the same point:

From the time the Master received Nanpo’s
sanction in the second year of Tokuji [1307] until
the time of this ceremony, exactly twenty years had
elapsed. Earlier, in the Shochu era [1324-1326], the
abbot’s seat at Nanzenji had become vacant, and
Emperor Go-Daigo had invited the Master three
times to take the position, but he had declined.
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Doi v6i hau hét Phat tir, “hai muoi nam” nhac
dén kinh Phap Hoa voi 4n du ngudi cung tir lang
thang nghéo kho khoang hai muoi nam mai trg vé
nha. Nhitng quy chiéu khac dugc thiy trong Thién:
Lam Té tu dudi hoi Hoang B4 hai muoi nim va mot
bai ké ctia Tuyét DPau than rang: “Ta hai mwoi nam
cay ding”.

Trong hau hét cac ton gido, hinh anh va 1oi
ndi xuat hién roi sau d6 dugc dién dich thanh van
tu (thuong c6 anh hudng nghi€ém trong). Dai Dang,
nhiing tac gia tu truyén cua Su, va nhiing dé tir nbi
phap, tit ca déu cam thay ty hao vé cong viéc ma ho
cho 1a da hoan thanh mot cach than trong huén thi cua
thdy minh. Khi Pai Pang 1am tru tri khai son chua
bai Burc ndm 1326, Su da so sanh sy chiing ngo cua
minh ¢ chua Kién Trudng voi nén nhang ngat huong
va noi: “Du ta cét giit hwong thom nay trong diy ngot
hai muoi nam, cang giau kin thi cang thom limg”. Cu
Hai cling nhan manh diém nay:

Ké tir khi Su dwoc Nam Phé an chting vao nim thir
hai thoi Ptrc Tri [1307] cho dén khi 1am 1& khai tu
thuc su, hai muoi ndm da tr61 qua. Trude do, vao
tho1 Chanh Trung [1324-1326], chure vi tru tri chua
Nam Thién khuyét chd, va Nhat hoang Hau-Dé-
Ho cung thinh Su dam nhan ba 1an, nhung khong
thanh.
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The Master’s period of spiritual cultivation
accorded with his master’s instructions exactly, like
the two matching pieces of a tally.

Daito’s period of postenlightenment cultivation
spawned a number of legendary and semilegendary
accounts that significantly affected his image and his
Zen legacy. For those who have a passing familiarity
with the leading figures of Japanese Zen, the first
picture of Daito that may come to mind is a beggar
under a bridge, based on the traditional account of
the master’s years of seclusion:

It is said that he really spent them living among
the beggars under the Gogo Bridge in Kyoto, quite
indistinguishable from his ragged associates.
Eventually, so the story has it, Emperor Hanazono
heard of him, and wished to invite him to preach
at his palace. Having also heard that this unusual
beggar was fond of a certain melon known as
makuwa-uri, the Emperor went to the Gogo Bridge
in disguise carrying a large basket of the fruit. There
he handed the melons to the beggars one by one,
carefully scanning each face as he did so. Noticing
one with unusually brilliant eyes, the Emperor said,
as he offered the melon, “Take this without using
your hands.” The immediate response was, “Give it
to me without using your hands.”
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Su da gilr ding thoi han tu tip theo 101 day cua
thﬁy minh, theo ding nhu mot cap nhan hi¢u chéng
khac may may.

Thoi gian tu sau khi chirng ngd ctia Bai Bang da
phat sinh mot s6 huyén thoai va ban huyén thoai, va
y nghia da anh huong dén hinh tuong va di san cia
Su trong nha Thién. Nhitng ai da quen thudc nhing
khuon mit 1anh dao Thién tong Nhat Ban, hinh anh
dau tién cua Pai bang xuét hién trong dau 1a mot
nguoi an may dudi gam cau, can cir trén giai thoai vé
nhirg nim Su quy an:

Nguoi ta néi Su da séng qua nhitng nim véi dam
an may dudi cau Ngii Diéu ¢ Kyoto, khd phan
biét Su véi nhitng ddng sy rach rudi. Nhat hoang
Hoa Vién nghe tiéng Su va mong mudn thinh Su
vé thuyét phap trong ndi cung. Ciing duoc biét vi
an may la thuong nay thich an mdt thu dua tén la
chon tang qua. Nhat hoang bén cai trang dén cau
Ngii Diéu mang theo mét gio dua that to. Ngai phat
dua cho ddm an xin ting ngud1 mot, nhan dang ti
mi nét mat mdi nguoi. Thay mot nguoi co doi mat
sang quic, Nhat hoang vira dua dua vira bao: “Cam
lay ma khong duogc dua tay ra.” Lap tirc ¢6 cu tra
101: “Hay dua cho t61 ma khong dua tay ra!”
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One of the earliest references to Daito’s alleged
twenty years of begging near the Gogo Bridge is
a poem by lkkyu, composed on an anniversary of
Daito’s death. Ikkyu had just read Shunsaku’s Exploits,
and he felt that the biographer had glossed over the
hardships endured by Daito during these years. The
first line of Ikkyu’s poem plays on the literal meaning
of Daito’s name, “Great Lamp”:

After Reading the Exploits of National Master Daito

Holding aloft this Great Lamp would illuminate
heaven.

Imperial carriages jostled before the Dharma hall
but no one recorded his life of wind and water

for twenty years at the Gogo Bridge.

Another influential proponent of this depiction
of Daito was Zen master Hakuin. A Hakuin text of
1750 may be the first published version of the melon
story, and Hakuin painted many expressive portraits
of Daito as a bearded and barefoot beggar, alms bowl
in hand, his tattered robe covered by a straw cloak.
On one of these portraits (figure 2), Hakuin wrote the
following poem:

Wearing a straw mat among the beggars,

through his greed for sweet melons

he’s been taken alive.

“If you give me the fruit without using your hands.
I’ll enter your presence without using my feet.”
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Mot quy chiéu dau tién thira nhian Pai Ping
an xin hai muoi nim gan cau Ngii Diéu 1a mot bai
tho ctia Nhat Huu, viét vao ngay gid cua Dai Ping.
Nhat Huu vira doc Hanh Trang ctia Xuan Tac, Ngai
nhan thay tac gia gidu di ndi gian kho Pai Pang da
chiu dung nhiéu nam dai. Dong dau tién trong bai tho
Nhat Huu choi chir trén tude hiéu cia Su, Pai Pang
la ngon den 16n:

Sau khi doc Hanh Trang ctia Quéc Su Pai Pang

Pua cao ngon Pai Pang chiéu sang thau troi.

Ngua xe hoang gia dua chen trudc Phap duong

nhung khong cai ghi lai doi ngai trong mua gio

hai muoi nim tai Cau Ngii Diéu.

Viéc ta Pai Pang nhu thé c6 mot ngudi khac da
dé xu’ong va rat c¢6 anh hudng 1a thién su Bach An
Tac pham cia Bach An vao nam 1750, c¢6 thé 1a 4n
ban dau tién, c6 ta cau chuyén qua dua, va Bach An
da v& nhiéu chan dung cua Dai Pang rat truyén cam,
mot ngudi dn xin rdu ria, tay cam bét, y phuc rach
rudi, khodc 1én minh mot chiée 4o rom. Trén mot birc
chan dung (hinh 2) Bach An viét bai ké:

Khodc chiéc 40 rom gitta ddm an may,

vi thich an dua ngot

nén bi bat séng.

“Néu dua dua cho t6i khong cam tay.

To1 s€ bude vao su hién hiru cua ong cling khong
bang chan”.
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Ikkyu and Hakuin both turned to poetry when
they sought to appraise or mold Daito’s story. Ikkyu
was commenting on a text, and Hakuin was inscribing
a portrait, yet poetry satisfied their needs in both
cases. Hakuin’s colorful stanza may even be seen as
an answer to Ikkyu’s call for a more intimate depiction
of Daito’s life as a beggar. Nearly three centuries after
Ikkyu composed bis versified memo, it received a
suitably poetic reply.

Casting Daito in the role of a mendicant has
rich mythic nuances. In many cultures, gods or sages
have disguised themselves as beggars when they
entered the world to test or assist ordinary mortals.
Mendicancy carries additional meaning in Buddhism:
Shakyamuni himself lived on the alms collected daily
in his bowl, and a ritualized form of begging was
retained in most schools of Asian Buddhism. Chinese
pilgrims who encountered an old beggar in the vicinity
of the sacred Mt. Wu-t’ai wondered if they had seen
the bodhisattva Manjusri in one of his favorite guises.
A twelfth-century Japanese text, Tales of Times Now
Past (Konjaku monogatari), reaffirmed: “Among
beggars, in the present as well as the past, there are
incarnations of buddhas and bodhisattvas.”
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Nhat Huu va Bach An ca hai déu quay vé thi ca
khi ho muén tan du’orng hodic tao mau cho giai thoai
vé Pai Dang Nhét Huu binh véi chir nghla con Bach
An ghl khic thanh chan dung, song thi ca déu dap tng
yéu cau cua ho trong c4 hai truong hop. Bai ké phong
pht sic mau cia Bach An ¢ thé xem nhu dap 101 goi
ctia Nhat Huu dé miéu ta mat thiét hon cudc doi an
xin ctia Pai Pang. Gan ba trim nim sau khi Nhat Huu
lam bai k¢ twong nho, nay da nhan dugc mét bai tho
dap tir khé hop.

Pai Pang trong vai tro dn xin mang nhiéu sac
thai huyén thoai. Trong nhiéu nén vin hoa, than thanh
va hién nhan cai trang thanh an may khi di vao nhan
gian dé tric nghiém hodc gitp d& loai nguoi. An xin
con co y nghia khac trong dao Phat: duc Thich-ca
Mau-ni sdng khit thyc hing ngady véi binh bat cAm
tay, nghi thire khat thyc nay con duy tri trong da sé
tong phai dao Phat & chau A. Nhitng nguoi di hanh
huong ¢ Trung Hoa néu ¢6 giap dugc mot 130 gia an
Xin trong ving ngon nui thiéng Ngii Dai s& thic mac
hoai nghi khong biét co phai 1a Bo-tat Van Thu dudi
16t cai trang. Mot tac pham Nhat Ban ¢ thé ky 12
“Kim Tich Vat Ngtr” da xac nhan: “Trong dam an
may, ngay nay ciing nhu thud xua, déu c6 hién than
ctia chu Phat va chu Bo-tat”.
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Hinh 2



Although Daito did not refer specifically to
begging in his written works, he did exalt poverty as a
reflection of spiritual integrity.

If we move from hagiography to history, it is
possible to reconstruct several of Daito’s activities
during the years preceding the inauguration of
Daitokuji. On the twenty-ninth day of the twelfth
month, 1308, Nanpo Jomyo died at the age of seventy-
three. Daito had resolved the koan “Barrier” at the
beginning of that year and had remained at Kenchoji
to continue his training. After Nanpo’s funeral service
and an appropriate period of mourning, Daito left
Kamakura and returned to Kyoto in 1309. Rather
than seek another teacher or attempt a pilgrimage to
China, he moved into a small temple called Ungo-an
in eastern Kyoto. Though none of Ungo-an’s buildings
remain, it was located in the area where the Yasaka
pagoda and Kodaiji temple stand today. Only a few
blocks away is the prominent Rinzai Zen temple
Kenninji, founded in 1202 by Myoan Eisai (1141-
1215). A few more short blocks to the west is the Kamo
River, which runs north-to-south through Kyoto. Of
the many bridges that cross this river, the one closest
to the probable site of Ungo-an, is the Gogo Bridge,
where the local beggars are said to have congregated.
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Tuy Pai Pang khong néi dén viéc an xin cta
minh trong tac pham, Su cling khong dé cao sy nghéo
kh6 xem nhu mot dtre tinh liém khiét trong dao.

Néu ching ta chuyén tir truyén thuyét dén lich
st thi ¢6 thé tao dung lai nhiéu nép sinh hoat cua Dai
Dang trong nhitng nam trudc khi khanh thanh chua
Dai Buc. Vao ngay 29 thang chap nam 1308, Nam
Phé Thiéu Minh tich, tho bay muoi ba tudi. Pai Ping
da giai dugc cong an “Quan” vao dau nim do, va da
& lai chua Kién Truong tiép tuc tu tap. Sau 18 tang
cia Nam Phé va thoi ky cu tang, Pai Pang roi Liém
Thuong va trd vé Kyoto nam 1309. Thay vi tim mot
vi thay khac hodc hanh huong sang Trung Hoa, Su
doi dén mot ngodi chiia nho tén 1a Van Cu am ¢ dong
Kyoto. Tuy khong con mdt toa nha nao con soét lai,
Van Cu am da toa lac tai vi tri nay la chua Yasaka va
Cao Thai ty. Chi c6 mot it 16 dat & xa 1a chua Kién
Nhén danh tiéng cua tong Lam Té do Minh Am Vinh
Tay (1141-1215) dyng lap nam 1202. Cach vai 16 dat
nho & phia tay 1a song Gia Mau chay tir bac dén nam
qua Kyoto. Trong nhiéu chiéc cau bic qua song Gia
Mau, cau Ngii Diéu c6 1& gan Van Cu am nhat, chd
ma ddm an may dia phuong thuong tu tap.
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This entire section of Kyoto had the qualities of
a sacred space in the religious minds of the medieval
age. Mt. Hiei, the dominant peak in the Higashiyama
hills, was considered a sacred mountain, responsible
for protecting the city from any malevolent influences
emanating from the northeast. When Eisai built
Kenninji, he compared the Kamo River to the Ganges,
India’s boly river. And he likened his new temple to
India’s Jetavana Grove (vihara), where Shakyamuni
taught his assembled disciples. The present name of
this area, Gion, is a contraction of Giju Gikko-doku-on,
the Japanese transliteration for Jetavana Vihara.

So little is known about Daito’s activities during
the Ungo-an period that we cannot even assess the
begging stories with any degree of confidence. Some
modern commentators accept them at face value;
others dismiss them entirely. D. T. Suzuki writes,
“Daito Kokushi lived the life of a beggar for more than
twenty years and tasted the lowest levels of human
life.” Jon Covell claims that “Daito actually spent only
about five years begging at the Gogo Bridge,” though
Coven offers no evidence to support this estimate.
Several Japanese scholars believe that Daito joined the
beggars under the Gogo Bridge by day and returned
to Ungo-an in the evening. Shunsaku merely states (in
the passage that disappointed lkkyu):
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Nguyén phan dat nay ctia Kyoto 13 ving dat
thiéng liéng trong tdm tu nhitng nguoi mo dao thoi
trung dai. Nui Ty Dué, dinh cao trong day Béng Son
dugc xem la ngon nui thiéng c6 nhi¢m vy bao v¢ thanh
phé khoi nhitng thé luc ac y xut phat tir tiy bac. Khi
Vinh Tay xay chuia Kién Nhan, Ngai so sanh song Gia
Mau véi song Hang, con song thiéng & An Po. Va
Ngai xem ngdi chiia méi ctia minh gidng nhu tinh xa
Ky Vién & An D9, noi dic Phat thuyét giang cho tang
chung. Tén hién nay cua ving nay 1a Ky Vién, chir tit
ctia Ky tho Cap C6 Ddc vién.

Puoc biét rat it vé sinh hoat ctia Pai Pang trong
thoi gian & Van Cu am nén ta khong thé ngay ca udc
dinh chuyé¢n khat thue v&i mot mie d tin cay nao do.
Vai luan giai thoi nay chip nhan cau chuyén & gia tri
bé ngoai; con nhitng ngudi khac thi pht nhan toan bo
cau chuyén. Ong D. T. Suzuki viét: “Dai Pang Quéc
Su song doi an xin hon hai muoi nim va ném qua
cudc song thap hén nhat cua kiép ngudi”. John Covell
thira nhan: “Pai Pang thuc sy chi di an xin khoang
nim nam dudi cau Ngii Diéu”, du ong khong dua ra
chtng ¢ hién nhién nao bao vé du doan ciia minh.
Nhiéu hoc gia Nhat Ban tin rang Pai Pang dén voi
dam an may dudi cau Ngii Diéu ban ngay va vé Van
Cu am ban dém. Xuan Tac chi n6i (trong doan van da
lam Nhat Huu that vong):
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“The Master returned to the capital and resided
east of the river. Only six or seven monks joined him.
He threw himself so completely into the hard work
that he was oblivious to cold and hunger.”

Had Daito actually spent twenty years as a beggar
near the Gogo Bridge, it is highly unlikely that he could
have achieved the mastery of Ch’an literature that
he later exhibits in his Dharma lectures, his poems,
and his commentaries. Only one dated manuscript
survives from Ungo-an, yet it suggests that Daito
became more of a scholar than a beggar during his
years of shotaichoyo. The extant document is a
complete transcription of the Transmission of Lamp
(Ching-te Chu’an-teng-lu) in Daito’s own hand, with
a postscript. Originally compiled by Tao-yuan in the
tenth century and later edited by Yang | (968-1024),
the Transmission of the Lamp presents biographies of
nearly a thousand Ch’an monks and lists the names
of another seven hundred. In Japanese Zen of the
Muromachi period it was the most revered of the
Ch’an classics. By his own testimony, Daito made his
copy in forty days, a short time for such a painstaking
task and a clear indication of the intensity of his
exertion. His postscript states:
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“Su tré vé dé d6 va ngu ¢ phia tay bo song. Chi
c6 sau hodc bay vi ting dén v6i Su. Su ty quén minh
trong cuc kho dén ndi khong con biét dén cai lanh cai
doi”.

Néu Pai Dang c6 thyc su trai qua hai muoi ndm
an xin dudi cau Ngii Diéu thi that khong chic rang
Su ¢6 duge mot su tinh théng quan triét van hoc thién
ma vé sau Su da boc 16 trong nhing bai thuyét phap,
thi ké va binh cha. Chi ton tai mot tai liéu duy nhét
c6 dé nam thang tir Van Cu am cho thiy Pai Ping
la mdt hoc gia hon 1a ngudi an xin trong nhitng ndm
truong dudng thanh thai. Po6 1a ban chép tay toan bg
Canh Duc Truyén bang Luc c6 hau dé. Bo Truyén
Ping Luc nay gbc do Pao Nguyén ¢ Trung Hoa suu
tap vao thé ky 10, sau nay Duong Uc (968-1024) an
hanh, trinh bay tiéu sir cia gan mot ngan thién ting,
va vao danh sach thém bay tram vi khéc. Trong nha
Thién thoi That Pinh ¢ Nhat day 13 bo thién thu duoc
sing md nhat. Pai Pang da chép tay hét bén muoi
ngay, mot thoi gian ngin ddi véi mot cong viée ti mi,
va cho thdy sirc tinh tin bén bi cta Su:

199



This is indeed the spiritual activity of a thousand
sages, the life-artery of the heroic patriarchs. It
goes beyond even the “elusive” and the “rarefied”
[of Lao-tzu]. It exceeds by far the land of ultimate
truths and principles. Broad and vast, deep and
profound, it cannot be fathomed, it cannot ever be
known. Much less could anyone hope to be capable
of tracing its vestiges in ink. It would be like gouging
out wounds on a healthy body. And yet for forty
days my brush never left my hand. There are thirty
chapters, filled with great and varied circumstances.
It would take a craftsmanship altogether beyond
my small ability even to begin to do justice to them.

Copied in the second year of Showa [1313], on the
twenty-third day of the fifth month, by the rustic
monk Myocho.

Two other transcriptions by Daito, both undated,
are also thought to come from his Ungo-an period. In
one, he recorded some verses from the White Cloud
Collection (Po-yun Chi), a compilation of about 150
poems by the celebrated Yuan dynasty poet Shih-
ying Shih-ts’'un. The fact that one of the first texts in
Daito’s hand is a copybook of poems implies an early
absorption in the genre, and it is worth noting that
the poetry he chose to reproduce came from outside
the Ch’an/Zen tradition.
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Pay chinh 14 nép sdng dao cua hang ngan thanh
hién, 13 mach séng ctia chu td anh kiét. No siéu
vuot cai “udn 40” va cai “thanh thién” [cua Lio
Tu] N6 vuot xa chan 1y va nguyén 1y tbi thuong.
Khiap va sau, kho luong kho biét. it c6 ai hy vong
v& dugc nhitng ddu vét ndy bang chit bang muc.
Ching khéc nao pho bay vét thuong trén mot than
thé trang kién. Nhung trong bon muoi ngay cay but
long cua to1 chua bao gio ro1 khéi ban tay. Co ba
muoi chuong day dp nhitng cudc doi di song rat
phong phi va cao voi. Can phai c6 mot thién tai
hoan toan vugt trén cai khéo 1éo nho nhoi cua to1
ngay ca chi méi bat dau thudng thirc.

Chép vao nam thtr 2 Chanh Hoa [1313] ngay 23
thang 5 do son tang Diéu Siéu.

Hai ban van chép tay khac cua Dai Pang, khong
thdy ghi nam thang, déu cho 1a xuat phat tir thoi ky
Van Cu am. Mgt ban Su chép lai vai bai tho trong
Bach Van Téap gém mot tram nam muoi1 bai tho do
nha tho doi Nguyén 1a Thich Anh Thuc Ton suu tép.
Su kién mot trong nhitng ban van dau tién do chinh
tay Dai Dang viét, 1a quyén chép cac bai tho, cho thay
ngay tir dau thé loai nay da thu hat Su, va ding 1a Su
da chon chép lai thi ké tor mot nguén bén ngoai thién
mon.
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In the second document, Daito copied the
discourse record of Ta-ch’uan P’u-chi (1179-1253),
author of a comprehensive history of Ch’an called A
Compendium of the Five Lamps (Wu-teng hui-yuan).
As Daito transcribed this respected Ch’an text, he
parenthetically added his own glosses, beginning a
lifelong activity that came to fruition in his capping-
phrase commentaries.

During this period Daito probably immersed
himselfin a wide variety of texts: the discourse records
of eminent Ch’an masters such as Lin-chi, Chao-chou,
and Hsu-t’ang; koan collections such as the Blue Cliff
Record and perhaps the Gateless Barrier; biographies
of Ch’an monks; Confucian classics; and secular works
of prose and poetry. It is safe to assume that his
practice of zazen also continued without remission.
When Nanpo died, Daito ended his formal training
under a living master, yet he used texts such as the
Transmission of the Lamp as a means of continuing
his training under the greatest masters of Ch’an,
testing himself with their koans and mondo. At this
level of shotaichoyo, the scholarly “study” of Zen and
the discipline “practice” of Zen are no longer discrete.
As Daito quietly prepared himself for the more public
phase to follow, Zen was also on the verge of a new
and influential role in Japanese society, culminating

nearly a century and a half of steady growth.
%
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Ban thtr hai Su chép ngit luc ctia Pai Xuyén Pho
Té (1179-1253) 1a tac gia bo thién st Ngii Dang Hoi
Nguyén. Khi Pai Dang chép lai quyén thién sir quy
bau nay Su da chen vao nhirng biét chu ciia minh, mé
dau mot hoat dong tron doi dua dén két qua 1a nhiing
binh chu trudce ngir.

Subt thoi gian nay cé 1& Pai Pang dam minh
trong kinh tang ménh mong: nhiing ngir luc cua danh
su trong nha thién nhu LAm Té, Triéu Chau va Hu
Puong; tuyén tap cong an nhu Bich Nham Luc va co
thé V6 Moén Quan; tu truyén cac thién ting, Khong
thu, nhitng tic phAm muodn thud bang vin xudi 1an thi
ca. Chac chan 1a Su van tiép tuc cong phu toa thién
khong loi 16ng. Khi Nam Phé tich, Dai Diang chidm
dut thoi ky tu tip chinh thic véi mot vi thay sinh
tién, va ung dung kinh dién nhu Truyén Pang Luc
lam phuong tién tu tap tiép tuc v6i nhimg bac ton
dtrc cao tang trong nha thién, tu trac nghiém minh véi
cong an va van dap. Truong dudng thanh thai & muc
do nhu thé, sy “hoc” ciia mot hoc gid va su “hanh”
cua mot hanh gia khong con ding riéng ré. Cling nhu
Pai Pang dang thim lang tu minh chuan bi cho giai
doan sau nay s& xuat hién trudc quan chang, Thién
cling nghiéng vé mot trao luu anh hudéng méi trong
x4 hoi Nhat Ban, dat dén cuc diém trudng thanh virng
vang gan mot trim nim muoi nam.

%
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4

THE FOUNDATIONS OF
JAPANESE ZEN

WHEN Daito spent forty days copying the
Transmission of the Lamp at Ungo-an, he must have
been aware that he was not only transcribing the
history of Zen but participating in it as well. Recently
sanctioned by an eminent Japanese master who had
trained in China, he found himself in a position to
affect the tradition at a decisive juncture in its history.
It was becoming apparent to the monks of Daito’s
generation that Zen would be successful in its new
home. Amidst this personal and historical transition,
he turned to the past for bearings, for inspiration, and
for confirmation of the authenticity of his spiritual
heritage. A brief review of Zen’s development in Japan
will illuminate the Zen milieu that nurtured Daito and
that Daito was about to influence in turn.

EARLY PHASES

The first phase of Japanese Zen began in the
late twelfth century. Tendai monks traveled to China,
found that Ch’an was the dominant school of Sung
Buddhism, and brought its teachings back to Japan.
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4
NEN TANG CUA THIEN TONG
NHAT BAN

Khi Dai Pang trai qua bén muoi ngay chép lai
bo Truyén bang Luc ¢ Van Cu am, Su nhan ra réng
khong phai Su chi ¢ ghi chép lich sir Thién tong ma
con dugc tham gia vao. Vira dugc mat thién su Nhat
16i lac d4 tu hoc & Trung Hoa 4n chimg, Su ty cam
thdy minh & vao vi thé tac dong dén truyén thong
nha Thién, chd giao diém quyét dinh lich str. Dbi voi
tang si thudc thé hé Dai Dang su kién Thién tong s&
thanh cong trong ngoi nha maéi that da ro rang. Gitra
su chuyén tiép noi ban than minh va sy chuyén tiép
cua lich su, Su quay vé thoi xua lam vong dém, chd
goi himg va xac minh dic tinh chan truyén trong di
san tinh than ctia minh. Xem lai so luoc sy phat trién
Thién tong Nhat Ban sé& soi sang bdi canh Thién da
nudi dudng Pai Pang va dén luot Pai Pang s& anh
hudng lai bdi canh nay.

NHUNG GIAI POAN PAU TIEN

Giai doan dau cta Thién tong Nhat Ban bat dau
vao cubi thé ky 12. Tang nhan tong Thién Thai hanh
khudc dén Trung Hoa, thay rang Thién tong 1a mon
phai chii tri dao Phat doi Tdng, va ho mang 1y thién
vé Nhat.
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Such pilgrimages were made possible by the
resumption of contact between China and Japan
after a lapse of nearly three hundred years. For both
countries the lure of trade could no longer be resisted:
the Chinese sought swords, fans, and screens from
their island neighbor; the Japanese valued brocades,
incense, and tea found only on the mainland. With the
renewal of official relations, the Japanese struggled to
master the advanced techniques used by the Chinese
to build and sail seaworthy ships.

Japan was as eager to import Chinese culture
as it was to sample Chinese goods. The monks who
accompanied the trading voyages also served as
the leading transmitters of the latest developments
in Chinese government, technology, art, and
religion. Interest in China’s religious resources was
heightened by discontent with the domestic Buddhist
establishment of twelfth-century japan. Critics
accused the entrenched Tendai and Shingon sects of
worldliness, elitism, and laxity in monastic life. One
response to these perceived flaws was the spread of
radical new doctrines that claimed that salvation was
open to all, especially through the grace of Amida or
the potency of the Lotus Sutra.
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Nhitng cudoc hanh khudc nhu thé duoc thuan
loi do viéc ndi lai mbi giao hao gitta Trung va Nhat
sau khi gian doan gan ba trim nam. Ddi v4i ca hai
nudc miéng moi thuong mai khong thé nao cudng lai
lau hon nira: ngudi Hoa tim dao kiém, quat va binh
phong tir quan ddo lang giéng; nguodi Nhat wa chudng
d6 théu, nhang va tra chi c6 & luc dia. V6i nén bang
giao chinh thirc duoc doi méi, nguoi Nhat phan dau
dé tinh thong k¥ thuat tan tién cua ngudi Hoa trong
cong nghé dong tau va di bién.

Nhat Ban khao khat du nhap van héa Trung Hoa
bang cach 14y mau hang héa Trung Hoa. Ting nhan di
theo nhitng chuyén hang budén duoc xem nhu truyén
nhan hudng din nhitg phat trién hién dai nhét trong
chanh quyén, k¥ thuit, my thudt va ton gido Trung
Hoa. Loi thé trong nhitng ngudn t6n giao Trung Hoa
cang dugc ting cudng vi mbi bat hoa véi to chirc Phat
gido trong nudc Nhat ¢ thé ky 12. Nhiéu 1oi phé phan
budc to1 tong Thién Thai va Chan Ngon bi lun trong
cac phap thé gian, sdng truong gia va giai dai trong
su tu hanh. Mot phan tng d6i v6i khuyét diém r6 rang
nay la sy pho bién nhiing chu thuyét cap tién cho rang
su giai thoat md rong cho tat ca moi nguoi, dac biét
qua an phudc cua buc Phat A Di Ba hodc su linh tng
cua kinh Phéap Hoa.
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A second response, demanding a return to
monastic purity, reaffirmed the more traditional
stance that salvation was achieved through one’s own
spiritual exertions, however arduous. The pioneers of
Japanese Zen belonged to this second movement,
which attempted to recover its Buddhist roots in
China or even in India.

The first Japanese figure to go to China in quest
of Ch’an teachings was Kakua, the Tendai monk from
Mt. Hiei. Hearing from a merchant that Ch’an was
ascendant on the mainland, Kakua and a fellow monk
left Japanin 1171. At Ling-yin-ssu temple in Hangchow,
Kakua encountered Hsia-t’ang Hui-yuan, a disciple of
the famous Ch’an master Yuan-wu K'o-ch’in (1063-
1135). Unable to speak Chinese, Kakua was forced
to converse with Hsia-t’ang through an exchange of
written notes. Before his return in 1175 he achieved
enlightenment and received his master’s formal
certification. The Genko [Era] Record of Buddhism
(Genko Shakusho), composed in 1322, describes
Kakua’s reception in japan: “In the Kao era [1169-
1175] the Emperor heard of Kakua’s Ch’an practice.
He invited the monk to court and asked him about the
essentials of Ch’an. In reply Kakua played a flute ....
The Emperor and his retainers did not understand.”
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Phan tng tht hai 14 doi hoi phai trd vé sy thanh
tinh ctia nép sdng tu vién, xac nhan lai lap truong
nghiéng vé truyén théng hon, d6 1a giai thoat thanh
tuu qua nd luc tu tip ctia moi nguoi, du cam go gian
kho. Nhitng vi khai to Thién tong Nhat Ban thudc
phong trao tht hai, da c6 gang khoi phuc dao Phat
géc ¢ Trung Hoa hodc tham chi & An Po.

Nguoi Nhat dau tién qua Trung Hoa hoc Thién
1a Gidc A, mot ting nhan tong Thién Thai xuat than
tir nai Ty Dué. Nghe mot thuong nhan néi rang Thién
chiém uu thé & Hoa lyc, Giac A va mot ngudi ban dong
tu roi Nhat ndm 1171. O chua Linh An Hang Chau,
Giac A gap Hat Puong Hué Vién, dé tir cta thién su
16i lac Vién Ngo Khic Can (1063-1135). Khong ndi
duoc tiéng Hoa, Giac A bat budc noi chuyén vo1 Hat
Puong bang chit. Trude khi hdi hwong nam 1175,
Giac A duoc thay 4n chung. Nguyén Hanh Thich
Thu, viét vao ndm 1322, ta su d6n tiép Gidc A & Nhat:
Triéu dai Gia Ung [1169-1175] Nhat hoang nghe tin
Giac A tu thién, moi dén tridu dinh va hoi yéu chi
Thién tong. Pap tir Giac A da thoi sdo... Nhat hoang
va nhitng nguoi hau can déu chang hiéu.”
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Even if this story is apocryphal, it illustrates how
strange Ch’an must initially have appeared to most
Japanese. Kakua had little impact on the Buddhist
world of his day, and he failed to produce any
religious heirs. Yet he was the first Japanese monk to
be included in Chinese histories of Ch’an, recognized
as the earliest transmitter of Sung dynasty Ch’an to
his native country.

The early phase of Japanese Zen has been
labeled “syncretic” because Ch’an teachings and
practices were initially combined with familiar Tendai
and Shingon forms. For example, monks at a given
temple might become ordained and study sutrasin the
Tendai manner, yet follow a Zen style of meditation.
This tendency was in part a response to political
realities—Zen provoked considerable opposition
from the established sects and the emerging popular
faiths. At the same time, just as Chinese Ch’an
embraced elements common to Sung Buddhism,
areas of fundamental congruence between Zen and
older schools of Japanese Buddhism were recognized
in Japan. Tendai especially had incorporated certain
Ch’an/Zen elements earlier in its development,
because its Japanese founder, Saicho, had brought
Ch’an texts from China in the early ninth century.
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Tuy cau chuyén nay khong chinh xac, nhung da
phac hoa Thién 1an dau tién xuat hién & Nhat la lung
ra sao d6i v&i hau hét nguoi Nhat. Giac A anh huong
khong nhiéu dén thé giéi Phat gido thoi bay gio, va
khong c6 dé tir nao ndi phap. Song Giac A 1a ting si
Nhat dau tién duge xép vao truyén tich Thién Trung
Hoa, dugc cong nhan 13 truyén nhan dau tién cua
Thién doi Tong du nhap vao dat nudc minh.

Giai doan dau cua Thién tong Nhat Ban mang
nhan hiéu “hdn tap” boi vi gido 1y va phap tu thién
lac dau pha tron voi nghi thite Chan Ngon va Thién
Thai da quen thugc tir lau. Vi dy, tang si cia mdt ngoi
chiia nao d6 c6 thé tho gi61 va hoc kinh theo Thién
Thai, song van toa thién theo Thién téng. Khuynh
huéng niy mot phan dap tng véi tinh hinh thuc té
chinh tri—Thién di giy phan d6i manh mé tir phia
cac tong phai da hinh thanh trudc va phia tin ngudng
dan gian noi bat. Pong thoi, ciing nhu Thién Trung
Hoa d3 timg c6 nhitng yéu t6 chung voi dao Phat doi
Téng, nhimg lanh vuc co trong déng cin ban giita
Thién téng va cac tong phai dao Phat da hinh thanh
trudc & Nhat déu duoc cong nhan. Pic biét 1a tong
Thién Thai da sém dua vao mot sé yéu t cua Thién
tong trong su phat trién tong phai minh, boi vi to khai
son Thién Thai & Nhat 12 Téi Tring d3 mang Thién
thu tir Trung Hoa vé vao thé ky 9.
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Zen'’s coexistence with the established sects was
centered on Kyoto and lasted about half a century,
roughly from 1200 to 1250.

An anomaly during this early period was the
short-lived Daruma school, established by the monk
Dainichi Nonin (d. 11967?). A self-proclaimed Zen
master who never went to China, Nonin taught a brand
of Zen that challenged the value of many customary
Buddhist practices. He claimed that his teachings
were based on the Ch’an texts that had been in Japan
since Saicho’s era, such as three treatises attributed
to Bodhidharma. The considerable impact of Nonin’s
Zen in the Kyoto area is known from the intensity
of the opposition it aroused at the time. One early
account, by an author partial to Myoan Eisai’s lineage,
asserted that Eisai “debated several times with Nonin
on doctrinal matters and eventually defeated him.”
After Nonin’s death, a number of his heirs joined the
community of monks led by Dogen. Scholars have
recently concluded that the Daruma school had
discernible influence on Dogen’s teachings and the
subsequent development of Soto Zen.

Zen itself might have been absorbed into Tendai
or Shingon, without achieving an independent
identity, had it not been for two factors: powerful
patrons began to support the fledgling sect, and
several distinguished Ch’an masters arrived from
China.
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Thién tong ton tai chung véi cac tong phai da
hinh thanh tur trude tip trung & Kyoto va kéo dai
khoang nira thé ky, phong chimng tir 1200 dén 1250.

Mot su kién bat thuong trong giai doan dau nay
1a sy ton tai ngin ngui cta phai Pat-ma tong do mot
vi ting 1a Pai Nhat Ning Nhan (?-1196) thanh lap.
Tu xung la thién su chua hé dén Trung Hoa, Ning
Nhan day mot kiéu thién khong thira nhan gia tri cua
cac phap tu theo dao Phat da quen thudc tir lau. Ngai
bao rang gido 1y cua Ngai dua trén sach thién du nhap
vao Nhat tir thoi Toi Trimg nhu ba quyén luan cia T6
Bo-dé-dat-ma. Tac dong 16n lao cua thién Nang Nhan
trong ving Kyoto dugc biét dén qua su chdng ddi dix
doi ndi 1én thoi bay gid. Mot giai thoai dau tién, cua
mot tac gia trong dong thién Minh Am Vinh Ty, qua
quyét rang Vinh T4y “tranh luan nhiéu 1an voi Nang
Nhian vé gido 1y va da danh bai Nang Nhan”. Sau khi
Ning Nhan tich, mot s6 dé tir cua Ngai gia nhap hoi
ching ciia Pao Nguyén Hi Huyén. Cac hoc gia gan
day két luan rang Pat-ma tong c6 anh huong thay rd
trén gido 1y cua Pao Nguyén va su phat trién vé sau
nay cua tong Tao Pdng.

Thién c¢6 thé tu thu hat vao Thién Thai hodc
Chan Ngo6n, khong can phai c6 mot thuc thé doc lap,
nhung Thién khéng bi thu hit vi hai yéu t0: nhiing thi
chu ¢co thé lyc bat dau ung ho tong phai méi non tré
nay va c6 nhiéu vi thién su tén tudi tir Trung Hoa dén.
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These developments engendered a period of
growth and consolidation that lasted nearly a century,
from about 1250 to 1340, during which Kamakura
displaced Kyoto as the hub of the Zen world. The
patrons attracted to Zen included nobles, provincial
governors, members of the imperial family, and—
most critically—the Hojo regents of the Kamakura
shogunate. Following a pattern set by the fifth regent,
Hojo Tokiyori (1227-1263), several of the Hojo leaders
became disciples of emigre Chinese masters, built and
endowed Zen monasteries, and enforced monastic
regulations. The Hojo were sincerely impressed by the
Zen masters they met, and they saw that association
with Zen bolstered their cultural credentials. Alert to
new ways of exercising influence over the country’s
religious institutions, they inaugurated the system of
officially ranked Zen monasteries known as the Five
Mountains (Gozan). In 1299 Jochiji was designated
the first Gozan temple, and three other Kamakura
temples were added in 1310. Within the next half-
century (under the Ashikaga) three hundred Zen
monasteries would eventually be brought into the
Gozan network.

In Zen circles it was a source of pride that the
Hojo rulers who repulsed the Mongols were among
the first Zen students in Japan.
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Nhitng su phat trién nay dwa dén mot thoi ky 16n
manh va viing chic kéo dai gan mot thé ky, tir khoang
1250 dén 1340, sudt thoi ky nay Liém Thuong thé chd
cho Kyoto lam trung tdm cua Phat gido. Nhimng thi
cht dén véi Thién gdm quy tdc, lanh chua dia phuong,
nguoi trong hoang tdc, va—dugc phé binh nhiéu
nhit—cac quan nhiép chinh ho Bic Diéu cua giai
cap tudng quan ¢ Liém Thuong. Theo md hinh cua
vi nhiép chinh th nim 12 Bic Piéu Thoi Lai (1227-
1263), nhiéu nha lanh dao ho Bic Piéu trd thanh dé tir
cac thién su di dan Trung Hoa, x4y dung va cing von
cho céc thién vién va cung c6 thanh qui thién vién. Ho
Bic Piéu that long rat cam kich ddi véi cac thién su
da duoc gap, va ho théy rﬁng lién higp voi Thién ho s&
dugc tng ho gitp d& vé mit tin nhiém vin hoa. Bén
nhay véi dudng 161 méi trong viée tao anh hudng trén
céc co s ton gido khap nudc, ho khai truong hé théng
céc thién vién duge chinh thire xép loai tén 1a Ngii
Son. Nam 1229 Thuong Tri tu dugc chon 1a dé nhét
trong Ngili Son, va ba chua khac & Liém Thuong dugc
thém vao nam 1310. Trong vong nira thé ky tiép theo
(dudi quyén cai tri ctia ho Tréic Loi) ba tram thién vién
déu truc thude mang ludi Ngii Son.

Trong gidi hoc thién day la chd ty hao vi cic nha
cai tri ho Bic Diéu, nguoi da day lui quan Méong C9,
nam trong sé nhitng ngudi hoc thién dau tién ¢ Nhat.
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Muso lauded Hojo Tokiyori and his son Hojo
Tokimune in the following manner:

In the Kamakura period the Zen disciple Hojo
Tokiyori revered the Zen Dharma and built Kenchoji
.... In the Koan period [1278-1287] the world was
in an uproar because the Mongols were invading.
The lay disciple Hojo Tokimune, however, remained
composed, and every day he summoned Zen
master Wu-Hsueh Tsu-yuan, then head of Kenchoji,
or various experienced Zen monks, and they would
speak about matters of Dharma. This attitude was
so praiseworthy that it was noted in Wu-Hsueh'’s
Record. Later, Tokimune built Engakuji, continuing
to foster the prosperity of the Zen school. Isn’t this
the reason why the Mongols did not destroy our
country? The world was kept secure during the two
generations of father and son, and both men are
reported to have died in an exemplary manner.

During this period of growth and consolidation,
interaction between the worlds of Chinese Ch’an
and Japanese Zen increased. Japanese monks went
to China hoping to return with Chinese masters, and
Chinese masters urged Japanese students to carry
Ch’an teachings back to Japan.
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Mong Song da khen ngoi Bac Piéu Thoi Lai va
con cuia ong 1a Bac Diéu Thoi Téng nhu sau:

Thoi Liém Thuong, dé tir Thién 13 Bic Piéu Thoi
Lai ton kinh thién phap va xdy cat chua Kién
Trudng... Thoi Hoang An (1278-1287) ca thé gidi
dao 16n vi quan Mong C6 xam luge. Mén dé cu si
Bic Piéu Thoi Tong du sao van binh tinh, va mbi
ngay déu moi thinh thién su V6 Hoc T6 Nguyén,
lac d6 tru tri chua Kién Truong, hodc nhiéu thién
tang kinh nghiém, va cac vi di thuyét phap. Thai
d6 nay rat dang ca tung va dugc ghi vao Vo Hoc
Ngir Luc. Sau nay, Thoi Tong xay dung chua Vién
Giac, tiép tuc nuoi 16n su hung thinh cua Thién
tong. Khong phai d6 1a 1y do tai sao quan Moéng C6
khong huy diét dugc nudc ta sao? Thé gid1 dugc an
binh trong hai thé hé cha dén con, va ca hai dugc
biét 1a da qua doi trong tu thé mau muc.

Trong thoi ky 10n manh va viing chéc, tac dong
hd twong gitta Thién Trung Hoa va Thién Nhat Ban
cang ting gia. Tang nhan Nhat dén Trung Hoa hy
vong rang s& trd vé cung véi thién su Trung Hoa, va
thién su Trung Hoa thuc giuc hoc ting Nhat mang 1y
thién tré vé Nhat.
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Some Chinese masters in Japan arranged for
promising Japanese disciples to acquire further
training on the continent, as in the case of Nanpo. A
number of Japanese pilgrims remained in China for
decades, and several ended their lives there. Of course,
the relationship was not always harmonious—a few
of the emigre Ch’an monks were accused of spying for
the Mongols, and at least one Ch’an master, unhappy
with what he found in Japan, abruptly went back to
China.

Though Japan and China were again in contact,
they were still separated by enormous cultural gaps,
nowhere more evident than in the world of Zen.
The first Zen monasteries in Japan, constructed and
administered in accord with Chinese precedents,
seemed strangely foreign in their new setting. The
design and placement of their buildings differed
from the architecture of existing Buddhist temples.
Zen monks used unfamiliar forms of dress, etiquette,
and speech; in some temples Chinese could still be
heard. Martin Collcutt has described these new Zen
monasteries as “outposts of Chinese religion and
culture in medieval Japanese society,” an assessment
that is apt for the first Kamakura monasteries though
perhaps less appropriate for the monasteries of
Daito’s time.
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Mot vai vi thiy Trung Hoa & Nhat hira hen véi
dé tor & Nhat s& cho xuét duong dén luc dia tu hoc,
nhu truong hgp Nam Phd. Mot s6 tang si hanh khudc
Nhat da ¢ lai Trung Hoa ca chuc ndm, va nhiéu vi qua
doi tai d6. Puong nhién mbi quan hé khong phai ltc
nao ciing t6t dep—mot so it ting nhan Trung Hoa di
dan bi két toi lam gian diép cho Mong Cb, va cubi
cing mot vi thién su, bat hanh thay da thiy mot diéu
gi d6 6 Nhat, dot ngot tro vé Trung Hoa.

Maic du Nhat va Hoa lai bang giao tiép, hai bén
van con ngin ngai boi nhitng khoang cach 16n vé
vin hoa, va diéu nay khong dau ro rét bang trong thé
gidi nha Thién. Nhiing thién vién dau tién ¢ Nhat,
xay dung va quan 1y theo tién 1& Trung Hoa, mang
sdc thai ngoai lai mot cach ky la trong su xay dung
moi nay. Puong nét trang tri va vi thé bo tri cac toa
nha khéac véi kién trac cac ngdi chua hién cé. Thién
tang mic kiéu y phuc khong quen mat, tién hanh nghi
thire va kiéu cach néi chuyén la ling; trong vai ngoi
chuia con nghe noi tiéng Hoa. Martin Collcutt ta rang
nhing ngdi thién vién moi nay nhu thé “tién don cia
ton gido va van hoa Trung Hoa trong xa hoi Nhat Ban
trung dai”’, mot sy nhan dinh dang véi nhitng thién
vién dau tién thoi Liém Thuong, song c6 1& khong
phu hop 13m véi cac ngdi chua thoi Pai Pang.
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Language was one of the most serious obstacles
faced by the Japanese who aspired to understand
Zen. The classics of Ch’an were of course written in
Chinese, and the peculiar style of Ch’an texts differed
from the vernacular Chinese then in use. Moreover,
the Japanese did not read or pronounce this Chinese
as Chinese. Instead they marked the Chinese text so
that it could be read in Japanese, a complex process
that involved inversions of word order and additional
verb conjugations. At the outset there were no
dictionaries of Zen terms, and most texts were
copied by hand (with varying degrees of accuracy).
Woodblock printing did not begin in Japan until the
late Kamakura period, and its diffusion was gradual.
Consequently, many individuals who expended great
energy to master the language of Zen never achieved
satisfying results. It was ironic that those wishing to
enter the sect “not dependent on words” first had to
grapple with a foreign language; yet the process may
also have served positive functions consistent with
Zen principles (for example, reducing attachment to
the most literal dimensions of language). In spite of
these difficulties, Japanese monks were expected to
use Chinese (kanbun) for their serious written works,
and kanbun remained prominent in Japanese Zen for
over five hundred years.
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Ngon nglt la mft trong nhitng chudng ngai
nghiém trong nhat ma ngudi Nhat khao khat hiéu biét
Thién phai duong dau. Thién thu di nhién 14 viét bang
chit Han, va van phong chuyén biét trong thién thu
khac voi tiéng Hoa pho thong thuong dung. Hon nita
nguoi Nhat khong doc hoac noi tiéng Hoa nhu nguoi
Hoa. Thay vao do6 ho biéu thi chit Han sao cho c6 thé
doc theo 16i Nhat, mét tién trinh phuc tap gém co su
ddo nguoc trat tu chit va chia dong tr thém vao. Vi
tir ddu khong c6 ty dién thién ngir va hau hét sach vo
déu chép tay (véi mirc do trung thuc ciing thay doi).
Viéc khic ban in bang gd chua c6 ¢ Nhat cho dén cudi
thoi Liém Thuong, va su phd bién lan dan. Hau qua
1a nhiéu nguoi da hao phi nhiéu nang lyc dé tim hiéu
ngdn ngir thién ma van khéng dat duoc sé nguyén.
Tré tréu thay nhimg ngudi mong mudn di vao tong
phai “bat 1ap vian tu” budc dau phai nwong nho mot
ngdn ngir nude ngoai; song tién trinh nay ciing mang
lai nhiéu coéng dung tich cuc phu hop v6i nguyén tic
ctia Thién (vi du, giam bot sy dinh mac vao pham tru
chit nghia cua ngon ngir). Bt chdp nhitng khé khin
do6, tang nhan Nhat van thich ding Han vin dé trude
tac nhiing cong trinh nghiém tac, va Han van dugc
trong dung trong Thién tong Nhat Ban hon nam tram
nam.
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The arrival in Japan of Ch’an masters who could
not speak Japanese presented challenges to hosts
and guests alike. Ming-chi Ch’u-chun reached Japan
in 1330 and informed his Japanese patron in verse:

| came ten thousand leagues over the seas to these
shores,
knowing nothing of the language that people here

spoke:
all I could make out was a babble of “ba ba ba,”
couldn’t catch more than something like “li li li.”

If no interpreter was present, Japanese scribes
attempted to record the Chinese master’s words
phonetically in the Japanese kana syllabary, though
they often did not understand what they were
hearing. When possible, these transcriptions were
later translated into Japanese. It is recorded that
Lan-ch’i, in an interview with Toyama, lord of Tango,
said, “Maku-maa-sun, maku-maa-sun, nyuzu kunrii
fuya.” A native of Szechuan, Lan-ch’i spoke a dialect
that was not the standard Chinese of the time, and
his utterance was then put into Chinese characters
by another Szechuan native living in Kamakura. The
characters were then translated into Japanese as “No
delusive thoughts, no delusive thoughts! It is you who
are from the very beginning Buddha.”
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Thién ting Trung Hoa vao dat Nhat nhung khong
n6i duoc tiéng Nhat 13 ca mot su thir thach cho ca ch
1an khach. Minh Cyc S¢ Tuan dén Nhat ndm 1330,
béo tin cho thi chu nguodi Nhit ctia minh bang mot
bai k¢:

Ta vuot bién hang ngan hai Iy dén bén bo nay,

khong hé biét mot tiéng noi cia dan cu:

Ta chi biét mot viéc bap be noi 1én “ba ba ba”,
va nghe dugc mot di€u gi nhu “li Ii 1i”.

Khong c6 nguoi thong ngdn hién dién, nguoi
Nhat ghi lai ngit 4m cua thién su Trung Hoa bing mau
tu ky am Katakana (gida danh Han tu), mac du chua
hiéu duoc nhitng 101 di nghe. Khi nao thuin tién,
nhitng ky 4m kana nay vé sau s& dugc chuyén sang
chit Han-Nhat. Tai liéu c6 ghi rang Lan Khé, khi tiép
chuyén vé&i Vién Son 1a 1anh chia ving Pan Hau da
noi: “Maku-maa-sun, maku-maa-sun, nyuzu kunrii
fuya”. Sinh truong & T Xuyén, Lan Khé dung tiéng
dia phuong khong phai 1a tiéng Trung Hoa chuan
thoi bay gio, 10i cua Ngai sau d6 duge mot ngudi Tk
Xuyén dang séng & Liém Thuong viét ra chir Han,
sau nay duoc dich ra chit Nhat c6 nghia 1a “Ché vong
tuong, chd vong tuéng! Chinh 6ng xwa nay vén 1a
Phat”.
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A remark by master Wu-Hsueh, transcribed in a
similar fashion, was long assumed to be a koan, but it
could not be deciphered. Centuries after Wu-Hsueh'’s
death, a later master realized that what Wu-Hsueh
had said was “Come in, come in! | have something to
say to you.”

Inevitably, the language barrier also hampered
the Japanese monks who went to China. Eisai still
could not speak Chinese on his second pilgrimage
to the mainland, nineteen years after his first trip.
Wellfinanced pilgrims customarily hired interpreters,
many of whom were merchants. The Japanese monks
seemed to be less adept linguistically than students
from other nations, and few among them achieved
genuine competence. One of the more able Japanese
students was Betsugen Enshi (1295-1364), whose
fluent Chinese earned him the distinction of being
“often mistaken for a Korean.”

Thebiographies of monkssuch as Betsugen reveal
a tendency in both Japan and China to regard skill in
the composition of Chinese prose and poetry as an
indication of an advanced state of Zen understanding.
A well-known example in Japan is the examination
administered by the emigre master I-shan I-ning after
his arrival in Kamakura.
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Mot nhan xét cia V6 Hoc T Nguyén, ciing ghi
chép lai theo kiéu nhu trén, dugc chép nhan nhu la
cong an, nhung khong thé giai doan duoc. Ca trim
nam sau khi V6 Hoc tich, mot vi Su sau nay nhén ra
rang V6 Hoc chi mudn néi: “Vao di, vao di! Ta co
mot viéc mudn nodi véi nguoi!”

Hang rao ngdn ngit khong thé nao tranh khoi 1am
chudng ngai cho viéc tang si Nhat dén Trung Hoa.
Vinh T4y van khong néi dugc tiéng Hoa trong lan
thr hai hanh huong dén luc dia, muoi chin nim sau
chuyén di tha nhat. Cac nha du hanh c6 tién thuong
thué thong ngon, da so 1 thuong budn. Tang si Nhat
hinh nhu hoc van vé ngon ngit kém hon du hoc sinh
cac quéc gia khac, chi mdt s6 it co duge nang luc
dung mrc. Mot hoc ting c6 kha ning nhat 1a Biét
Nguyén Vién Chi (1295-1364) néi tiéng Hoa luu loat
dén ndi “thuong bi hiéu lam 1a ngudi Triéu Tién.”

Tiéu st ctia nhitng ting nhan nhu Biét Nguyén
no6i 1én xu hudng trong ca hai nuéc Hoa va Nhat vé
tai viét van va lam tho bang tiéng Hoa nhu dau hiéu
ctia sy tién bo trong viéc hoc Thién. Mot dién hinh noi
tiéng & Nhat Ban 1a viéc thién su Trung Hoa di dan
Nhét Son Nhat Ninh mé cudc thi sau khi dén Liém
Thuong.
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To select disciples from those petitioning him
for instruction, I-shan tested their ability to compose
Zen-style verse in Chinese. The young Muso Soseki
was one of the monks ranked in the highest category.
It would not be long before Japanese monks began
to make explicit assertions about the connection
between Zen and poetry, as will be seen below.

The language barrier gave rise to a practice called
hitsudan, literally, “brush-conversation.” Though the
Japanese and the Chinese could not understand each
other’s spoken language, they could all write Chinese
characters. This common base enabled the Ch’an
masters to instruct their Japanese disciples through
an exchange of written questions and answers. The
Japanese monks in China who relied on interpreters
for most daily transactions preferred to conduct their
private interviews with Zen mastersin thismanner, and
the same format was also used in Japan, for example
between Lan-ch’i Tao-lung and Koho Kennichi. Though
these conversations in hitsudan could be awkward,
Ming-chi Ch’u-chun viewed the situation poetically:

| express my mind

using a brush instead of my tongue,
and you seize my meaning

hearing my words with your eyes.
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Dé tuyén chon dé tir trong ddm hoc tang xin thu
gido v4i Ngai, Nhat Son trac nghiém tai ning cta
ho bang cach cho lam tho thién chit Han. Vi ting tré
Mong Song So Thach 1a mt trong nhiing nguodi dau
hang cao. Chéng bao lau tang si Nhat khéng dinh su
lién két gitra Thién va thi ca, nhu s& thiy dudi day.

Trong viéc thuc tap but dam, chuéng ngai ngon
nglr phat sinh. Tuy nguoi Nhat va nguoi Hoa khong
thé hiéu 1an nhau khi n6i, nhung ho déu co thé viét
chir Han. Nén tang chung nay cho phép thién su Trung
Hoa day d¢ tir Nhat Ban bﬁng cach viét ra cau hoi
va dép. Tang nhan Nhat & Trung Hoa tin vao thong
ngon trong trong hau hét nhitng cong viéc hang ngay,
nhung lai thich tham van riéng véi céc thién su bang
but dam, cach thirc nay cling dugc ap dung & Nhat,
nhu Lan Khé Pao Long v6i Cao Phong Hién Nhat.
Tuy nhitng cudc nodi chuyén bang but dam cé vé ling
ting, Minh Cuc S¢ Tuan van thdy vé nén tho trong
do:

Toi dién ta tAm tu

bang bt thay ludi

va thdy nim duoc ¥ nghia

khi nghe 101 t6i bang mat cta thay.
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This practice survived even when both
participants were Japanese, as in a written dialogue
between Daito and Emperor Hanazono.

Besides the exchange of monks and masters, the
rapid circulation of texts was another indication of
the close association between the worlds of Chinese
Buddhism and Japanese Zen between 1175 and 1358.
Though the transmission of written works did not
take precedence over the introduction of teachings
and practices, one of the aims of pilgrimage was the
procurement of texts. From the outset, the study
and transcription of important Ch’an works was
central to Zen training in Japan. The latest Chinese
koan collections, biographies of eminent monks, and
monastic codes were known in Japan within a few
years of their distribution on the continent. Works
of Japanese masters, sent to China by admiring
disciples, sometimes earned appreciatory postscripts
by Chinese masters. It was a high honor for a Japanese
monk to have his biography written by a Chinese
monk and even more prestigious if the account was
included in a Chinese history of Ch’an.

The major Ch’an biographical compilations, such
asthe Transmission of the Lamp that Daito transcribed,
are found in a mid-thirteenth century catalogue of
books held by Tofukuji temple in Kyoto.
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Céach thtrc nay van duy tri ca khi hai bén tham du
déu 1a nguoi Nhat, nhu trong ddi thoai bang chir viét
gitra Pai Pang va Nhat hoang Hoa Vién.

Ngoai viéc trao ddi giita ting sinh va thién su,
su lvu chuyén nhanh chong sach vo 1a mot du hiéu
khac vé su lién két mat thiét giita hai thé gidi dao
Phat Trung Hoa va Thién tong Nhat Ban giita 1175
va 1358. Tuy su truyén dat bang chit khong chiém wu
thé so voi viée khai trién gido 1y va tu tap, mot trong
nhirng muc tiéu hanh huong 1a c6 duogc tai li¢u. Ban
dau ¢ Nhat viéc hoc va sao chép kinh dién quan trong
trong nha Thién déu tap trung vao phuong thic thién
tap. Cac tuyén tap cong an Trung Hoa mdi nhat, cao
tang truyén va luat nghi dugc phd bién trén dat Nhat
chi trong vong vai nam sau khi phat hanh ¢ luc dia.
Tac pham cac thién su Nhat, giri sang Trung Hoa qua
cidc mon dé wu ta, doi khi duoc cac thién su Trung
Hoa dénh gia cao & phﬁn hau dé. That 1a mot vinh
hanh 16n lao d6i v&i mét tang si Nhat dugc mot vi
tang Trung Hoa viét tiéu sir ciia minh, va cang vinh du
hon nita khi tiéu st dugc vao Thién tang Trung Hoa.

B suu tap 16n veé tu truyén trong nha Thién, nhu
bo Truyén bang Luc ma Pai Pang sao chép, dugc tim
thdy trong thu muc thudc gitta thé ky 13 tang trir tai
chua Dong Phudc & Kyoto.
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By the time of Daito’s death in 1337, the Blue
Cliff Record and the Gateless Barrier, two classic koan
collections, had also reached Japan. The exact date
of the Blue Cliff Record’s transmission is not known,
though a traditional account claims that Dogen made
a copy of it in 1227, on his last night in China before
returning to Japan. Although it is unimaginable that
this lengthy work could have been transcribed so
quickly, the text attributed to Dogen, known as the
One-Night Blue Cliff Record, is housed in Daijoji
temple in Kanazawa. In the early fourteenth century
the Blue Cliff Record was republished in China by
Chang Ming-yuan. Chang’s edition, which was based
on two previously published woodblock texts and
surviving handwritten copies, reached Japan shortly
thereafter, and it is the version still in use today. Daito
was among the first in Japan to focus on the Blue Cliff
Record, commenting line by line on the entire text
with capping phrases.

The introduction of the Gateless Barrier to Japan
can be dated precisely. The Japanese monk Shinchi
Kakushin (1207-1298) practiced Ch’an in China under
the text’s compiler, Wu-men Hui-k'ai (1183-1260).
When Kakushin returned to Japan in 1254, he brought
his master’s koan collection with him.
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Vao luc Dai Dang tich nam 1337, hai tap cong
an c6 dién Bich Nham Luc va V6 M6n Quan vao dén
nuéc Nhat. Ngay chinh xac Bich Nham Luyc truyén
vao dat Nhat khong biét o, di c6 mot giai thoai xua
cho rang Pao Nguyén Hi Huyén di chép lai nam 1227
trong dém cudi cung ¢ Trung Hoa trude khi vé Nhat.
Kho ma tudng tuong dugc mot cong trinh 16n lao nhu
thé ma sao chép quéa nhanh, ban ctia Pao Nguyén tén
1a Nhat Da Bich Nham Luc duogc cét gilt trong chua
Dai Thira ¢ Kanazawa. Vao dau thé ky 14 Bich Nham
Luc dugc in 4n lai & Trung Hoa do cong cua Truong
Minh Vién. An ban cua Truong, dua trén hai moc ban
da in trudc ddy va nhitng ban viét tay con sot lai, da
vao Nhat sau do khong lau, va l1a ban con dugc su
dung dén ngay nay. Pai Pang 1a mot trong nhimg
nguoi dau tién & Nhat quan tam dén Bich Nham Luc.
Su da binh chu timg dong chit mot sudt ca quyén sach
bang trudc ngi.

Ngay V6 Moén Quan vao Nhat co thé dinh duoc
chinh xéc. Tang si Nhat 1a Tam Dbia Giac Tam (1207-
1298) tu hoc thién ¢ Trung Hoa véi soan gia cta Vo
Mon Quan la Vo Moén Hu¢ Khai (1183-1260). Khi
Giac Tam tré vé Nhat nim 1254, Ngai mang theo tap
cong an cua thay minh.
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The emigre Chinese master Ch’ing-cho Cheng-
ch’eng (Ta-chien, 1274-1339), a contemporary of
Daito, is said to have written the first commentary on
this text in Japan, yet this work apparently has been
lost. The Gateless Barrier currently in use in Japan is
based on a Japanese edition of 1405.

Though the two major koan collections were
transmitted to Japan by the beginning of the
Muromachi era, theirimpact on Japanese Zen differed
considerably. During the medieval period the Blue Cliff
Record, more complex and more literary, was widely
used and admired. It provided an important stimulus
to the cultural movement known as “the literature of
the Five Mountains” (Gozan bungaku), which spread
beyond the confines of the Zen monasteries. The
Gateless Barrier did not achieve comparable stature
until the seventeenth century. By that time the monks’
ability to read Chinese (as kanbun) had declined, and
they found Wu-men’s text to be structurally simpler
and linguistically more accessible than the Blue Cliff
Record.

GENEALOGIES OF THE FIRST TRANSMITTERS

Lines of descent are of great importance in many
realms of East Asian society, and they are especially
emphasized in Japan.
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Thién ting Trung Hoa di dan Thanh Chuyét
Chanh Trung (Pai Kinh, 1274-1339), déng thoi voi
Pai Pang, da viét luan giai Vo Mon Quan dau tién &
Nhat, song tac pham nay hinh nhu d3 that lac. Ban Vo
Mo6n Quan dang sir dung & Nhét can cr trén an ban
cua Nhat nam 1405.

Tuy hai tuyén tap cong an 16n truyén nhap vio
Nhat dau triéu dai That Dinh, nhung tdc dong trén
Thién tong Nhat Ban khac nhau rat nhiéu. Thoi trung
dai, Bich Nham Luc khac chiét hon va van chuong
hon, duoc sir dung rong rdi va nhiéu nguoi than phuc.
Tuyén tap nay tao phan khich quan trong trong phong
trao van hoéa tén la “Ngii Son Van Hoc”, da lan xa ra
khoi pham vi thién vién. Con V6 Mén Quan thi khong
dat dugc mic hung thinh bﬁng, chi dén thé ky 17.
Vao thoi nay kha ning doc dugc chit Han cb (gidng
nhu Han van: Kanbun) trong chu ting kém hon, va
cac vi thdy V6 Mon Quan c6 cu tric gian di hon, chir
nghia dé tiép thu hon Bich Nham Luc.

TONG CHI CAC TRUYEN NHAN DPAU TIEN

Téng chi phd hé rat quan trong trong nhiéu lanh
vuc ¢ xa hg1 Bong A, va rat dugc chi trong & Nhat.
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Zen is regarded by its adherents as a spiritual
lineage that can be traced back through the patriarchs
of China and India to Shakyamuni Buddha himself.
The numerous divisions and subdivisions of the Zen
school are sometimes diagramed in the manner of a
family tree, and they have been compared to “cousins
who accept each other’s claims to membership in the
extended clan, but who prefer to think of themselves
as representing the most direct line of descent.”

During the two centuries following Kakua’s
return from China in 1175, various lines of Ch’an
were transmitted to Japan. A 1677 exposition of this
transmission, stillaccepted withinJapanese Rinzai Zen,
identified forty-six such transmissions (den) Among
these, twenty-four were singled out as streams (ryu)
or branches (ha) that took hold through a succession
of disciples. The first monk in each of these streams is
called a so, a term with a number of possible English
renderings: ancestor, patriarch, founder, pioneer.
The men recognized in this way were almost equally
divided between Japanese pilgrims and Chinese
emigres. Twenty-one of the streams were of the Lin-
chi (Rinzai) school, and three belonged to the Ts’ao-
tung (Soto) school. The first so in this scheme was not
Kakua but Eisai, who returned to Japan in 1191.
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Thién dugc cac mon sinh xem nhu mot phap hé
tam linh c6 thé truy nguyén qua chu T6 Trung Hoa
va An Do dén Dirc Phat Thich-ca Mau-ni. V6 s6 tong
phai va chi phai trong Thién tong dbi khi duoc d6 hoa
thanh mot ¢di cay voi nhiéu nhanh ho toc, va déu la
“ho hang cong nhan 1an nhau 13 thanh vién trong dai
tong mon, va ty cho minh 1a dong ddi truc tiép nhat”.

Trong vong hai tram nam, sau khi Gidc A tu
Trung Hoa vé Nhat nam 1175, nhiéu dong thién Trung
Hoa duoc truyén sang Nhat. Sy trinh bay nim 1677
vé viéc truyén nhdp nay, van duoc thira nhan trong
tong Lam Té, xac dinh c6 bdn muoi sau dong truyén
nhap. Trong d6 hai muoi bén dong goi 1a luu hoic
phai xudt phat tir cac dé tr ndi phap. Vi dimg dau mdi
dong goi 1a TH. Nhimng vi duoc cong nhan 1a T6 nhu
thé dugc phan bd déu giira cac du ting Nhat va tang
nhan Trung Hoa di dan. Hai muoi mét dong thudc
tong Lam Té va ba thudc tong Tao Pong. Vi su to
trong pho hé nay khong phai 1a Giac A, ma la Vinh
Tay da trd vé Nhat nam 1191,
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The last master of the group was Daisetsu Sono,
the pilgrim who returned in 1358. Among the Chinese
emigre masters, the first to establish a Japanese
stream was Lan-ch’i Tao-lung, who arrived in 1246.
And the last Chinese master to leave his mark in Japan
during this period was Tung-ling Yung-yu (d. 1365),
who debarked in 1351. After 1358 the intercourse
between Chinese Buddhism and Japanese Zen
declined, and no new teaching lines were established
in Japan for another three hundred years.

Another important term used to express
genealogical continuity in Zen is shu (Ch. tsung). It
can be translated in English as “lineage,” “school,” or
“sect,” depending on the historical context. In China
the various divisions of Ch’an were primarily a means
of identifying master-disciple lineages. At times
these divisions may also have signified doctrinal or
institutional differences, but our knowledge of these
traits is less certain. Nor is the boundary between
Ch’an and other. Buddhist schools always clear-cut.
When speaking of early Ch’an, “lineage(s)” is perhaps
the best translation; after 960 (the beginning of the
Sung period), the designation “Ch’an school” becomes
more meaningful. In Japan the boundaries between
Buddhist schools—and the divisions within them—
were more distinct than in China, so the term “sect”
can be used for Japanese Zen and also for the primary
divisions within it.
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Vi su cudi cung trong dong nay 1a Pai Chuyét
T6 Nang, vi du ting hdi huong nim 1358. Trong s0
cac tang si di dan, nguoi dau tién sang 1ap dong thién
Nhat 1a Lan Khé Pao Long da dén Nhat nam 1246.
Va thién su Trung Hoa cudi cung in ddu trén dat Nhat
trong thoi ky nay 1a Pong Lang Vinh Du (?-1365) da
dén nam 1351. Sau nim 1358, su giao luu gitra Phat
gido Trung Hoa va Thién tong Nhat Ban giam xudng,
va khong c6 nhitng phap h¢ mdi nao dugc thanh 1ap &
Nhat trong ba trim nam ké tiép.

Mdt danh tir khac rat quan trong dién dat phé hé
truyén thira trong nha Thién 1a chir tong, c6 thé dich
sang tiéng Anh 1a “lineage”, “school” hodc “sect” tly
theo noi dung lich stt. O Trung Hoa nhitng sy phan
chia trong nha Thién luc ban dau 1a phuong tién dé
minh dinh dong ho thay-trd. Poi khi sy phan chia
c¢6 thé mang ¥ nghia vé chi thuyét hodc co ché khéc
nhau, nhung sy hiéu biét cua chung ta vé nhiing sic
thai nay it chic chan. Ciing khong han ranh gidi giita
Thién tong va cac tong phai khac cua dao Phat lac
nao ciing rd rét. Khi noi vé thién lac khoi thuy, chir
tong phai (lineage) co 1& thich hop nhat. Sau nam 960
(bat dau doi Téng) chir “Thién tong” ¢ ¥ nghia nhiéu
hon. O Nhat ranh gidi gitta cac tong phai dao Phat—
va nhitng chi phai trong d6—r10 rét hon ¢ Trung Hoa,
nhu vy chit “mon phai” (sect) co thé dung cho Thién
tong Nhat Ban va cling dung cho nhirng su phan chia
so khoi trong do.
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Recently, Bernard Faure has challenged scholars
to reexamine many of the assumptions associated
with the concept oflineage or sect as used in Zen and
Zen studies. Giving little credence to the ideal of a
spiritual bond between masters and their disciples,
Faure argues that lineages are formed more from
without than from within:

In other words, orthodoxy takes its shape not from
its kernel—a lineage—but from its margins, the
other trends against which it reacts by rejecting
or encompassing them .... By this dissolving the
contours of the “sect,” a concept definitely too
“substantialist,” we may be able to provide a
more nuanced analysis and to emphasize the
various kinds of regrouping—sociological, political,
strategical, doctrinal, or geographical.

Recognizing the limitations of certain widely used
terms, we may nonetheless identify the key figures of
the transmission process and note their traditional
placement in the various subdivisions of Ch’an and
Zen. From the outset the streams of Japanese Zen
formed a configuration that differed from the Chinese
antecedents, and these differences increased with
time.

238

Méi ddy, Bernard Faure yéu cau cac hoc gia xem
lai nhitng su thtra nhan lién quan véi khai niém vé
tong phai hoic mon phai thudong dung trong Thién
va Thién hoc. Xem nhe yéu td tin nhiém nam trong
¥ niém vé mdi quan hé tinh than gitta thay-tro, Faure
lap luan rang cac tong phai duoc thanh lap tir bén
ngoai hon la bén trong:

Noi cach khac, yéu t6 chinh théng hinh thanh
mot tong phai khong phai tir ¢t 18i cia no—mot
dong phai—nhung tir nhitng cai bén 1&, nhimg xu
huéng khac nhau chong lai diéu phan Gng nguoc
lai bang cach loai bé hoic bao vay... Bing cach
lam tan hoa nhiing pham tru cua mot “mon phai”
nhu thé, mot quan diém rd rang co6 tinh chat qué
“thuc thé”, ching ta c6 kha nang dua ra mot su
phan tich hoi khac mét chat va chu trong dén nhiéu
cach tu nhdm—theo xa hoi, chinh tri, chién lugc,
chu thuyét hodc dia du.

Biét rang co gidi han trong vai danh tir thuong
dung rong rai, tuy thé ching ta vin minh dinh duoc
nhing nhan vat then chét trong tién trinh truyén thira
va ghi nhan chd ding truyén thong cta ho trong nhiéu
chi phai Thién Trung Hoa va Thién Nhat Ban. Ngay tir
dau nhitng dong Thién Nhat Ban da tao mot hinh thé
khac vé6i hinh thé Trung Hoa di ¢ trudc, va nhitng su
khac bi¢t nay gia tdng theo thoi gian.
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Dominant branches of Ch’an perished in Japan,
while lines of lesser prominence eventually triumphed
there. One result of this process was that masters of
relative obscurity in China came to be regarded as
great Chinese patriarchs by the Japanese.

Naturally, many Japanese and Chinese monks
brought to Japan the stream of Ch’an that was
dominant at the time. In the Southern Sung period
the religious mainstream was occupied by the P’o-
an line of the Yang-ch’i branch, a division of the Lin-
chi school. The leading figure among the Japanese
pilgrims who transmitted this P’o-an line of Ch’an was
Enni Ben’en (1201-1280). Enni’s teacher was Wu-chun
Shih-fan (1177-1249), abbot of the preeminent Ch’an
temple in China, Ching-shan. Praised by a medieval
Japanese text as “the number one Ch’an master in the
world,” Wu-chun actively encouraged the propagation
of Zen in Japan. His disciple Enni aspired to be faithful
to his master’s teachings, but conditions in Japan did
not yet permit the establishment of an independent
Zen sect. Instead Enni promoted a type of Zen that
incorporated elements from other schools of Chinese
and Japanese Buddhism, a response characteristic
of the early conciliatory phase. The most influential
Chinese monk to bring the P’o-an line to Japan was
Wu-Hsueh Tsu-yuan (1226-1286), another disciple of
Wu-chun Shih-fan.
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Nhitng chi phai Thién Trung Hoa c6 wu thé lai
tan lyn & Nhat, trong khi nhitng dong phai it ndi bat
hon lai thing loi & ddy. Mot hau qua cua viéc nay
13 nhimg vi thiy con trong bong t6i ¢ Trung Hoa lai
duoc ngudi Nhat trong vong nhu 1a T6 su Trung Hoa.

Duong nhién la c4c ting nhan Nhat va Hoa da du
nhap vao Nhat dong thién chiém uu thé thoi bay gid.
DPoi Nam Tong dong thién chinh 1a dong Pha Am Tb
Tién thudc phai Duong Ky trong tong Lam Té. Nhan
vat lanh dao trong s6 cac du tang Nhat Ban da truyén
dong Pha Am nay 1a Vién Nhi Bi¢n Vién (1201-1280).
Thay cta Vién Nhi 1a V6 Chuan Su Pham (1177-
1249), try tri ngdi chua tiéng tim 1a Kinh Son. Vo
Chuén tich cuc khuyén khich truyén ba Thién & Nhat,
Ngai dugc sach vo thoi nude Nhat trung dai khen
tang 13 “dé nhat thién su cua thé gian”. Pé tir 1a Vién
Nhi réat trung thanh véi gido 1y cta thdy minh, nhung
hoan canh nudc Nhat khong cho phép dung 1ap mot
phai thién doc 1ap. Thay vao d6, Vién Nhi dé xudng
mot mé thice thién phdi hop véi nhitng thanh t6 tir
tong phai khac cua dao Phat & Trung Hoa va Nhat
Ban, mot dac trung dap ung cho giai doan hoa giai luc
ban dau. Vi thién su Trung Hoa gdy anh huong nhiéu
nhat di truyén dong Pha Am 1a V6 Hoc T6 Nguyén
(1226-1286), mot d¢ tur khac cua Vo Chuén Su Pham.
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When Wu-Hsueh arrived in 1279 he was already
fifty-three years old, a senior monk who had held
important positions in major Chinese monasteries.
Hojo Tokimune accordingly made him the founder-
abbot of Engakuji monastery in Kamakura.

Many of the pioneers of Japanese Zen were heirs
to streams of secondary influence on the continent.
The earliest master in this category was Eisai, who was
exposed to Ch’an in 1187 on his second pilgrimage
to China. At that time an undivided Yang-ch'’i branch
of Ch’an was ascendant, eclipsing Huang-lung Ch’an,
yet Eisai brought back second-rank Huang-lung.
Untroubled by the complexities of Chinese lineage
rivalries and perhaps unable to identify the special
features of the Huang-lung line, Eisai equated it with
all Ch’an. He also treated Ch’an as the whole of Sung
Buddhism, using designations like “Buddha Ch’an
(Zzen),” “Pure Ch’an,” or “Tathagata Ch’an.” Whereas
Eisai’s identification of Ch’an and Sung Buddhism has
typically been seen as an oversimplification or an
expedient polemical device, recent research suggests
that Eisai’s assessment was not without basis. That is,
Ch’an permeated Sung Buddhism to such an extent
that the purported distinctions between the various
Buddhist schools were comparatively insignificant.
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Khi V6 Hoc dén Nhat nim 1279 Ngai dd nim
muoi ba tudi va 1a mot 13o ting da gitr nhiéu chirc vu
quan trong trong cac thién vién 16n Trung Hoa. Béc
Piéu Thoi Tong dd cung thinh Ngai lam try tri khai
son chua Vién Gidc ¢ Liém Thuong.

Nhiéu vi khai t6 trong Thién tong Nhat 1a dé tir
ctia nhitng dong thién ¢ anh hudng bac nhi ¢ luc dia
Trung Hoa. Vi thiy dau tién trong loai nay 1a Vinh
Tay, d3 quay sang tu thién vao nim 1187 trong lan
du hanh tht hai sang Trung Hoa. Thoi diém nay phai
thién Duong Ky khong phan chia dang chiém uu thé
va lam lu mo phéi thién Hoang Long, song Vinh Tay
mang vé Nhat phai thién Hoang Long. Yén long véi
nhirng phtrc tap trong cac dong phéi Trung Hoa kinh
dich 1an nhau, va c6 18 khong du kha ning dé xac dinh
nhiing sic thai dic thu cua phai Hoang Long, Vinh
Tay dat phai nay ngang hang v6i moi thién phai khéc.
Ngai cling xem Thién 1 toan b Phat gido doi Tong,
dung nhitng danh xung nhu “Thién cta Phat”, “Nhu
Lai Thién”. Trong khi sy dong nhat Thién voi Phat
gido doi Tong cia Vinh Tay duoc xem nhu 1a mot
sy don gidn hoa thai qua hodac mot phuong sach co
tinh cach thu doan va luan chién, cudc khao ctru gan
day cho rang su nhan dinh cta Vinh Tay khong phai
1a khong can ctr. D6 1a Thién di lan thAm khap Phat
gido doi Téng dén ddi nhirng sy di biét co tam quan
trong giita nhicu tong phai dao Phat tré thanh twong
d6i vo nghia.
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Upon returning to Japan in 1191, Eisai continued
to regard himself as a Tendai monk, and he willingly
incorporated his version of Ch’an into a Tendai
framework. The established schools felt threatened
nonetheless, and their resistance prompted Eisai
to reply that he was reviving the “T’ang dynasty
Ch’an” introduced centuries earlier by the founder of
Japanese Tendai, Saicho.

Daito’s teacher Nanpo was another important
early figure who introduced a less influential Ch’an
line. Nanpo trained in China under Hsu-t’ang Chih-
yu, a master of the Sung-yuan branch of Yang-ch’'i
Ch’an. Hsu-t’ang served as abbot of more than ten
different temples, among them the prestigious Ching-
shan, yet he never achieved the stature of Wu-chun.
When Nanpo was about to return to Japan, Hsu-t’ang
encouraged him with a confident prediction: “East of
the sea, my heirs will increase daily.” Those who view
themselves as part of a spiritual lineage transmitted
from Hsu-t'ang to Nanpo to Daito (a group that
includes most present-day Rinzai Zen followers)
believe that Hsu-t’ang’s vision was in fact confirmed
by subsequent developments.

Besides Nanpo, many Chinese emigre monks
also represented the Sung-yuan line in Japan.
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Vira tré vé Nhat nam 1191, Vinh Tay van tu cho
minh 14 mét tang s7 Thién Thai, va Ngai tu y sat nhap
su bién giai Thién cta Ngai vao mo thirc Thién Thai.
Nhiing tong phéi da dung 1ap tir trude tuy thé lai cam
thdy bi de doa, va su phan khang cua ho khién Vinh
Tay phai tra 101 rang Ngai dang khoi phuc “Thién doi
Puong” da dugc du nhap nhiéu thé ky trude day boi
vi sang 1ap tong Thién Thai 1a dai su Tdi Trimg.

Nam Phd, th?ly cua Pai PBang, 12 mot nhan vat
quan trong hang dau da du nhap dong thién c6 anh
hudong kém hon. Nam Phé tu hoc ¢ Trung Hoa véi
Hu Buong Tri Ngu, thudc nhanh Tung Nguyén Suing
Nhac phai Duong Ky. Hu BPuong lam tru tri hon muoi
ngodi chua khac nhau, trong d6 ¢6 ng6i danh lam Kinh
Son, song Ngai chua bao gio dat dén murc phat trién
nhu Vo Chuan. Khi Nam Phé sip vé Nhat, Hu Puong
khich 1¢ Ngai v6i 1oi sam ky: “Con chau bién Dong
ngay thém nhiéu”. Ai tham du vao dong mach truyén
thién tir Hr Puong dén Nam Phé dén Pai Pang (bao
gom gan hét cac hoc nhan Thién Lam Té ngay nay)
déu nhin nhan rang cai thay cta Hu Puong da thuc
su dugc xac minh qua nhitng sy phat trién vé sau nay.

Ngoai Nam Phd, nhiéu thién ting di dan Trung
Hoa dai dién cho dong Tung Nguyén ¢ Nhat.
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The most significant figure in this category was
Lan-ch’i Tao-lung, noted above, who arrived in Japan
two decades before Nanpo’s return. Through the
patronage of Hojo Tokiyori, Lan-ch’i became founder-
abbot of Kenchoji in Kamakura, and his appointment
was a harbinger of Zen’s shift from syncretic
coexistence to independence.

During these years of cultural and religious
transmission, relatively obscure branches of Ch’an
were also brought to Japan. The most notable
transmitter of a lesser branch was Dogen Kigen, an
heir of T’ien-t’'ung Ju-ching. Ju-ching belonged to the
Ts’ao-tung (Soto) school, one of the classic”Seven
Schools” of Ch’an. Butas Dogen himselfacknowledged,
by the thirteenth century Ts’ao-tung was numerically
overwhelmed by the many branches of the Lin-chi
school. Upon Dogen’s return to Japan in 1227, he
first attempted to promulgate Zen in Fukakusa on
the southern perimeter of Kyoto. Disappointed by his
reception or impelled by other reasons that remain
unclear, he then moved north to Echizen province
and built Eiheiji monastery. There he completed the
Treasury of the True Dharma Eye (Shobogenzo), the
work that has since earned him a reputation as a
thinker of international importance.
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Khuon mit tiéu biéu nhat 1a Lan Khé Pao Long,
da ké & trén, dén Nhat hai muoi nam trude khi Nam
Phé hoi huong. Do Bic biéu Thoi Lai bao trg, Lan
Khé 1am tru tri khai son chua Kién Truong & Liém
Thuong, va su bd nhiém Ngai la diém béo trude s& co
chuyén bién trong Thién tong tir sy kién hién hiru hon
hop dén doc 1ap.

Trong nhitng nim truyén nhap ton gido va vin
hoa, nhitng tong phai it ndi tiéng cling duge du nhap
vao Nhat. Truyén nhan quan trong bac nhat trong tong
phai it tiéng tam nay 1a Pao Nguyén Hi Huyén, dé
tir cia Thién Pong Nhu Tinh. Thién Pong Nhu Tinh
thudc tong Tao Pong, mot trong bay tong phai thién.
Nhung nhu DPao Nguyén tu céng nhan, gan thé ky
13 tong Tao Pong bi 1an ludt vé con sd boi nhiéu chi
phai thudc tong Lam Té ra doi. Ngay khi vé dén Nhat
niam 1227, Pao Nguyén dau tién dinh truyén ba Thién
& Fukakusa, ngoai vi phia nam Kyoto. That vong khi
duoc don tiép hoic bi thiic ép boi nhitng 1y do khéc
kho hiéu, Ngai doi vé bac dén tinh Echizen va xay
chua Vinh Binh. Tai day Pao Nguyén hoan thanh b0
Chéanh Phap Nhin Tang, mot tic pham dua Ngai n6i
danh 12 mot nha tu tudng 16n tim c& quoc té.

247



Whereas rivalries between the various streams
of Zen did not disturb Dogen in his early teachings,
after the move to Echizen he sharply attacked the
Lin-chi/Rinzai school and some of its leading masters,
claiming that Lin-chi “never said anything original even
in his dreams.” The Japanese Soto school, which has
long regarded Dogen as its first Japanese patriarch,
weathered the vicissitudes of history to become one
of the two major sects of Japanese Zen.

THE DEVELOPMENT OF KOANS

Koan is a Japanese pronunciation of the Chinese
word kung-an, which literally means “public case.”
A koan is a spiritual puzzle that cannot be solved
by the intellect alone. Though conundrums and
paradoxes are found in the secular and sacred
literature of many cultures, only in Zen have such
formulations developed into an intensive method of
religious training. What gives most koans their bite,
their intellect-baiting hook, is some detail that defies
conventional logic, such as the tail that cannot follow
the ox through the window. Initially, a koan may be
used as the focus of concentration in seated zazen.
But once the practitioner is gripped by the koan, he or
she becomes involved with it beyond the scheduled
periods of meditation. Some practitioners report that
they can continue to work on koans even during sleep.
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Trong tinh thé kinh chdng giita nhiéu phai thién,
Pao Nguyén van binh than khoi dau giang day, sau khi
doi vé Echizen Ngai cong kich that sac bén tong Lam
Té va vai vi lanh dao, cho rﬁng Lam Té “chua hé noi
lén diéu gi doc ddo ngay ca trong mong”. Tong Tao
DPong Nhat Ban, biy 1au nay van xem Dao Nguyén 13
So T6, d3 vuot qua nhitng thing tram lich str dé tro
thanh mot trong hai phai thién Nhat Ban chanh yéu.

SU PHAT TRIEN PHAP TU CONG AN

Cong an nghia den 1a “an I¢énh noi cong dudng”.
Mot cong an 1a mot cau d6 vé tdm linh khong thé nao
giai dap bang tri thirc dugc. Tuy nhitng cau hoi hic
bua va nghich 1y van tim thdy trong van chuong thé
gian va xuat thé gian cta nhiéu nén van hoa, nhung
chi riéng Thién tong méi c6 nhitng chadm ngon trién
khai thanh phuong phap tu hanh tinh chuyén mién
mat. Piéu lam cho nhiing céng an thanh miéng ngon
dé cén, miéng mdi mic vao ludi ciu, 1a mot chi tiét
nao do6 s& thach d6 1y luan thudng tinh theo cong ude,
giong nhu chiéc dudi khong theo con trau dé chui qua
ctra. Luc dau, mot cong an c6 thé ding dé tap trung
chuyén chu trong thoi toa thién. Nhung mot khi hanh
gid bl cong an kep chat thi s€ bi thu hut Va‘lo do vuot
qua thoi han toa thién. Vai hanh gia ké lai rang ho co
thé tiép tuc khan cong an ngay cé trong gidc ngil.
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When absorption in the koan is so intense that
it leads to self-forgetfulness, awakening is said to be
possible.

The actual development of koan practice is
difficult to trace. The word kung-an first appears in
the discourse record of Ch’an master Huang-po Hsi-
yun (d. 8507); in another early text one of Huang-po’s
heirs tells an approaching monk, “As a ready-made
koan, | spare you from thirty blows.” The Blue Cliff
Record merely states: “The koan arose in the T’ang
and flourished in the Sung.”

Anecdotes and dialogues from the lives of
notable Ch’an figures, whether recorded in early
biographical collections or passed around orally by
itinerant monks, provided abundant source material
for the earliest Chinese koans. In these accounts,
masters framed questions in paradoxical language to
test their disciples, often drawing upon incidents and
objects close at hand. For example, many dialogues in
the Record of Lin-chi have a koan-like quality:

The Master [Lin-chi] said to the steward of the
temple, “Where have you come from?” “I've been
to the provincial capital to sell the millet,” answered
the steward. “Did you sell all of it?” asked the
Master. “Yes, | sold all of it,” replied the steward.
The Master drew a line in front of him with his staff
and said, “But can you sell this?”
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Khi sy tap trung vao cong an manh liét dén muirc
hanh gia khong con thdy minh nita, lac d6 giac ngd
c6 thé xay dén.

Su phét trién thuc su phap tu cong an khé thé
ta ra. Chir “cong an” dau tién xuat hién trong phap
ngir ctia thién su Hoang B4 Hi Van (?-8507); trong
mot ban van dau tién ctia mot dé tir cua Hoang Ba noi
v6i vi tang dén tham kién: “Xem ddy nhu mot cong
an, ta tha 6ng ba muoi gay”. Bich Nham Luc chi no6i:
“Cong an phat sinh tir doi Puong va hung thinh vao
doi Toéng”.

Giai thoai va doi dap tir cudc song ciia nhing
khuon mit thién wu ta du c6 ghi chép trong bo suu tap
tu truyén du tién hodc dugc truyén qua miéng nhirng
du tang hanh khudc, déu 1a ngudn tu liéu phong phi
cho cac cong an Trung Hoa dau tién. Trong nhiing
giai thoai nay céc vi thay bd cuc nhitng cau hoi trong
khung ngon ngir nghich 1y dé tric nghiém moén dé,
thuong rat ra tir nhitng viéc tinh co xay ra hodc dd vat
ngay tam tay. Vi du, nhiéu méau déi thoai trong Lam
Té Luc mang tinh chat gan nhu cong an:

Su [Lam Té] hoi mot vi ting: “Ong tir dau dén?”
Tang: “Con di kinh thanh ban hat ké.” “Béan hét
ching?” “Vang, ban xong hét.” Su dua gay lén vé
mot duong thang trudc mat ting hoi: “Ong ban
duoc vat nay chang?”
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Lin-chi did not identify any of his training
methods as a kung-an (the word does not even
appear in his Record), though later in Japan “Rinzai
[Lin-chi] Zen” became almost synonymous with “koan
Zen.!” By the early tenth century, practitioners were
being instructed to meditate upon their predecessors’
enigmatic words or deeds. Nan-yuan Hui-yung (d.
930) adapted some of Lin-chi’s expressions to test his
students, and Yun-men Wen-yen (d. 949) may have
been the first master to assign koans in the manner
that came to characterize the Lin-chi school.

By the time that koan collections appeared in
the eleventh and twelfth centuries, koans were well-
defined as a form of Ch’an practice and a genre of
Ch’an literature. The earliest and largest collection was
the Blue Cliff Record, compiled in two stages. Initially,
Hsueh-tou Ch’ung-hsien (980-1052) assembled one
hundred koans from the records of farmer masters,
composed an appreciatory verse for each koan, and
commented on fifteen of the koans with capping
phrases. About sixty years after his death, Yuan-wu
K’o-ch’in (1063-1135) added an introduction to most
of the koans, a prose commentary to all of them,
capping phrases on individual lines of koan text, more
capping phrases on each line of Hsueh-tou’s verses,
and a final commentary on Hsueh-tou’s verses.
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Lam Té khong xac dinh bat ky phap tu ndo cia
Ngai la tu cong an (ngay nhu chit cong an cling khong
thay xuét hién trong Ngi luc), tuy nhién vé sau & Nhat
“Thién Lam Té&” tr& thanh déng nghia véi “Thién
cong an”. Vao dau thé ky 10 hanh gia dugc chi day
tham thién trén 16i néi hodc hanh dong bi an cia cac
vi tién duc. Nam Vién Hué Ngung (?-930) st dung
nhiéu cau ctia Lam Té dé tric nghiém d¢ tr, va Van
Mon (?-949) c6 18 1a vi thay dau tién da giao cong an
cho tham ctru tir d6 trd thanh biéu thi dic trung cua
tong Lam Té.

Vao ltc cac tap cong an xuat hién vao thé ky 11
va 12, cong an dugc dinh nghia la mot phuong phap
tu thién va 1a mot thé loai van hoc thién. B suu tap
dau tién va qui mo hon hét 1a Bich Nham Luc, bién
tap qua hai giai doan. Ban dau, Tuyét Pau Trung Hién
(980-1052) tap hop mot trim tic cong an tir ngit luc
chu ¢b dtc, binh tung mdi bai cho mdi cong an, va
ludn giai muoi [dm cong an véi trude nglr. Khoang
sau muo1 nam sau khi Tuyét Pau tich, Vién Ngo Khic
Can (1063-1135) thém vao 10i thuy thi cho hau hét
cac cong an, trude ngit tng hang mot trong ban tic
cong an, cong thém trudc ngilr tirng cau mot trong bai
tung ctua Tuyét Pau, va 16i binh két cuc cho toan bai
tung cua Tuyét Dau.
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The resulting book, published in 1128, was
named after Yuan-wu’s “Blue Cliff” residence on Mt.
Chia in Hunan. It has served for centuries as a rich
compendium of Ch’an teachings, lore, poetry, and
wit. The Blue Cliff Record also reflects the confluence
of Ch’an and the literati class during the Sung period.
As Robert Buswell has noted, such koan collections
“helped to bring Ch’an into the mainstream of Chinese
cultural life and also led to a fertile interchange
between Ch’an and secular belles lettres.”

Yuan-wu’s disciple Ta-hui Tsung-kao (1089-
1163) marks a peak in the development of Chinese
koan practice. Ta-hui advocated introspection of the
koan’s kernel, a meditation technique called k‘an-
hua, “observing the [critical] phrase.” Rather than
pondering the koan as a whole, practitioners try
to focus their attention on its most crucial word or
phrase (Ch. hua-t'ou; Jp. wato). Continuously holding
this phrase in the mind, one attempts to penetrate
its meaning. Ta-hui claimed that this method was an
effective “short-cut” to practice and a path to sudden
enlightenment:

If you want to understand the principle of the
short-cut, you must in one fell swoop break through
this one thought—then and only then will you
comprehend birth and death. Then and only then
will it be called accessing awakening ....
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Quyén sach dac két ddy du an hanh nam 1128,
duoc Vién Ngo dit 1a “Bich Nham”, theo tén thién
that cia Ngai trén nGi Giap Son & H6 Nam. Bich
Nham T4p trai qua nhiéu thé ky duoc diung nhu mot
ban trich yéu phong pht trong nha Thién vé gido 1y,
kién giai, thi ké va tri tué. Bich Nham T4p ciing phan
anh chd hoi giao giita Thién voi tang 16p tri thuc doi
Téng. Nhu Robert Buswell da ghi nhan, suu tap cong
an nhu thé “gitp dua Thién vao trao luu chinh cta doi
song vin hoa Trung Hoa, va ciing ddn dén sy giao luu
phong nhiéu gitta Thién va gidi van chuong thé tuc”.

D¢ tur cia Vién Ngo 1a Bai Hué Tong Cao (1089-
1163) nang cao sy phat huy phap tu cong an Trung
Hoa dén tuyét dinh. Pai Hué chu truong tham ctru
cot 181 ctia cong an, mot ky thudt tu thién goi 1a “khan
thoai”. Thay vi tham ctru toan by cong an, hanh gia
cd tap trung chuyén chu vao mdt chir hoac mdt cau
cot yéu, co tinh chat quyét dinh (thoai dau). Lién tuc
bam chit cdu ndy trong tim, ta ¢6 thAm nhap ¥ nghia.
Pai Hué nhan dinh phap tu nay 1a con dudng thang
tat hiru hiéu trong su tu tap, va la con duong dua dén
giac ngo:

Néu 6ng muén hiéu duoc nguyén 1y con dudng
thang tit, ong phai trong mot cu dot kich pha tan
mot niém nay—Iluc d6 va chi luc d6 6ng méi hiéu
duoc sanh ti. Luac do va chi lac dé6 moi goi la dat
ngo...
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You need only lay down, all at once, the mind full of
deluded thoughts and inverted thinking, the mind
of logical discrimination, the mind that loves life
and hates death, the mind of knowledge and views,
interpretation and comprehension, and the mind
that rejoices in stillness and turns from disturbance.

The type of koan practice advocated by Ta-hui
was transmitted to Japan before Daito’s era (and it
still characterizes present-day Rinzai Zen). Thus when
Daito investigated the koan “Ts’ui-yen’s Eyebrows,” he
focused on the single word that had been designated
as the koan’s wato: “barrier.”

In 1229 Wu-men Hui-k’ai published his Gateless
Barrier, adding brief prose comments and verses to
forty-eight selected koans. As noted above, Wu-men’s
text was easier to approach than the Blue Cliff Record:
it was about one-tenth the length of its predecessor;
it had one compiler instead of two; it lacked capping
phrases; and its style was more straightforward and
less literary. The first koan in the Gateless Barrier
came to be one of the most widely used koans in Zen:

A monk asked Chao-chou, “Does a dog have
Buddha-nature or not?”

Chao-chou said, “Mu.”
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Ong chi can budng xudng, mot 1an dut khoat budng
hét, cai tim chira day vong tuong dién dao, cai tAm
phan biét 1y ludn, cai tim ham song so chét, cai tAm
tri kién va bién gidi, cai tam ua thich tich lang chan
ghét 6n néo.

Phép tu cong 4n do Pai Hué chii xuéng da truyén
vao Nhat trudc thoi Pai Pang (va van con biéu thi dic
trung cta Thién Lam Té ngay nay). Khi Pai Ping
khan cong an “Thay Vi long may” Su chuyén chu vao
mot chir duy nhét duoc goi la “thoai dau” cua cong
an: chir “Quan”.

Nam 1229 V6 Mén Hu¢ Khai 4n hanh V6 Mén
Quan, c6 161 binh bang van xudi va thi ké cho bdn
muoi tam cong an tuyén chon. Nhu da néi ¢ trén, VO
Moén Quan dé tiép can hon Bich Nham Tap: ngan hon
mot phan mudi; chi mot nguoi bién tap; khong cé
trudc ngir; van phong thang tat hon va it van chuong
hon. Cong 4n dau tién trong V6 Mén Quan la mot
trong nhitng cong an dugc dung rong rdi nhét trong
nha Thién:

Tang héi Tri¢u Chau:
Con cho c6 Phat tanh hay khong?
Triéu Chau dap: Khong.
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Throughout the Sung and Yuan periods, masters
assigned koans regularly and commented on them in
lectures, in prose, and in verse. Many details of the
practice, however, remain hazy. Did students have the
freedom to choose koans themselves, or did masters
assign them, perhaps in a standard sequence? When
students needed guidance, did they see their masters
individually or in groups? Was koan practice a formal
or aninformal part of the monastic routine? How were
the literary dimensions of koan practice handled?
These and other questions are not resolved by the
fragmentary materials that survive from these eras.

Koans can be answered verbally or nonverbally.
Naturally, verbal responses dominate the written
records, though a variety of nonverbal responses
were also noted—monks and masters would slap
each other, prostrate, roll up a mat, lie down, wave
their sleeves, and so on. Some nonverbal responses
were specific to a particular situation, as in case 40 of
the Gateless Barrier:

Pai-chang took a pitcher, placed it on the ground,
and asked, “This must not be called a pitcher. What
do you call it?” ... Kuei-shan walked up, kicked over
the pitcher, and left.

In the Record of Lin-chi there is one encounter that
is completely silent:
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Subt doi Tong va Nguyén, cac vi thién su thudng
giao cong an cho tham khan va binh tung khi thuyét
giang bang vin xudi va thi ké. Tuy nhién chi tiét trong
su g dung tu tap van con 16 mo. Thién sinh duoc
tu do lya chon cong an theo y minh, hoac do vi th?ly
giao, co 1& c6 mot chuan dich lién tuc? Khi thién sinh
can dugc hudng dan, ho s& gip vi thay riéng ting
ngudi hay ca nhom duoc gip? Tu cong an 1a phan
viéc chinh thirc hay khong chinh thtc trong quy ché
thién vién? Lam thé nao nim duoc pham vi chir nghia
cua phép tu cong an? Nhirng cau héi nay va nhitng
cau hoi khac khong thé giai dap bang nhing tu liéu
rdi rac ton tai tir thoi dai do.

Cong an c6 thé duoc giai dap bang 1oi hay khong
bang 10i. Di nhién, nhiing cau dap bang 10i chiém wu
thé hon bai viét, du cho du kiéu tra 151 khong bang 10i
n6i da duoc ghi chép lai—tang tat su va su tat tang,
cti lay, cubn chiéu, budéng than nam xudng, phét tay
40, va v.v... Vai cau dap khong bé'mg 101 noé1, dac biét
cho mot tinh hudng riéng biét ndo dé, nhu trong tic
40 V6 Mon Quan:

Ba Truong ldy mot tinh binh, dat xudng dat va hoi:
“Khong duoc goi 1a tinh binh. Phai goi 1a gi?” ...
Qui Son budc dén, da tinh binh va lui ra.

Trong Lam Té Luc c¢6 mot cudc tham kién hoan
toan im lang:
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Ta-chueh came to see Lin-chi. The Master [Lin-chi]
raised his whisk. Ta-chueh spread his mat. The
Master threw down the whisk. Ta-chueh folded up
the mat and went into the monks’ hall.

Such responses still have a place in contemporary
Zen: certain koans are answered by demonstrations in
whichthe practitioneractsouthisorherunderstanding
in a spontaneous and uninhibited manner. In order
to express the spirit of a koan involving an animal,
for example, a student might get down on all fours
and “become” that animal. Whatever the content of
a verbal or nonverbal answer, a master is primarily
concerned with the practitioner’s understanding;
if a master sees that a “correct” response does
not spring from the requisite mind-state, he is not
supposed to accept it. The degree to which acted-
out demonstrations were used in Ch’an or in early
Japanese Zen is not known. It is not safe to assume
that the answers that entered the written records
were the only answers given, yet it would also be a
mistake to read contemporary answers or methods of
koan training back into the early texts. In the Record of
Lin-chi, Lin-chi asked Hsing-shan, “What is the white
ox on the bare ground?” Hsing-shan answered, “Moo,
moo!”
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Pai Giac dén gap Lam T¢. Su [Lam Té] dua phét tir
1én. Pai Giac trai chiéu. Su ha phét to xuéng. Dai
Giac cubn chiéu va di vé ting duong.

Nhiing cau dap nhu trén van con giir dia vi quan
trong trong nha Thién hién dai: vai cong an dugc tra
101 bang nhiing su ching t6 trong d6 hanh gia hanh
dong ra ngoai su hiéu biét theo mot cung cach rat 1a
hon nhién va ty tai. Dé dién ta tinh thin mot cong an
lién quan dén mot con vat, dé vi dy, thién sinh lién chi
minh bo bdn chan va “bién thanh” con vat. Dau ndi
dung cau dap bang 16i hay khong bang 10i c6 nhu thé
nao, vi thay trudc tién ch ¥ dén sy 1y hoi cua hanh
gia; néu vi thay thay rang cau dap “dung” khong phat
xuét tir tAm thai tit nhién, ké nhu 13 hanh gia khong
duoc chim dau. Ta khong thé biét duoc véi mic do
nao mot sy chung to béng hanh dong boc 10 ra ngoai
da duoc st dung trong Thién Trung Hoa hoic thoi so
ky Thién tong Nhat Ban. Khong c6 gi bao dam khi
cho rang nhitng cdu tra 16i di vao ngit luc 1a nhimg
cau duy nhét da duoc dua ra, song ciing s& 1am 1an khi
doc nhitng cau tra 161 hién nay hodc cac phap tu cong
4n nam trong nhing ban van dau tién. Trong Lam Té
Luc, Lam Té hoi Hanh Son: “Cai gi 1a con triu trang
dimg trén bai dét troc?” Hanh Son tra 16i: “Mu...u,
mu...u!”
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In cases such as this, we do not know what kinds
of nonverbal responses might have accompanied the
recorded verbal answers.

KOAN PRACTICE IN EARLY JAPANESE ZEN

The introduction of Ch’an to Japan stimulated
fresh developments in the koan tradition. While the
effectiveness of koans was recognized by all the early
masters, they also saw that their Japanese students
had difficulty relating to the classic Ch’an koans, which
often seemed too foreign, too complex, and too
literary. So they added new koans to the traditional
corpus. Some were created spontaneously in response
to particular situations; others were based on
passages from Buddhist texts already known in Japan.
For example, the pithy Heart Sutra included several
phrases that made effective koans, and students were
further challenged to condense this sutra into just
“one word.” A verse from the Diamond Sutra, spoken
by the Buddha, became another koan:

If you try to see me through form
or hear me through sound,
nothing you see or hear

is where | am.
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Trong nhirng truong hop nhu thé, chung ta khong
thé nao bict dugc nhitng kiéu dap nao khong bang 161
no6i ¢o theé di kém nhitng cau dap bang 1o1.

TU CONG AN THOI KY PAU THIEN TONG
NHAT BAN

Su du nhap Thién tong vao Nhat di phan khich
su phat trién twoi méi phap tu cong an c6 truyén. Khi
su hi€u nghi¢m cua cong an dugc tat ca cac vi thién
su thoi ky dau nhin nhén, cac vi ciing nhan thay ring
cac thién sinh Nhat Ban gip kho khan dbi véi vin ban
cong an ¢o dién, thudng co vé nhu qua xa la, qua phirc
tap, va qua van chuong bong bay. Do d6 cac vi thém
nhitng cong an maéi vao nguyén van xua. Vai vi sang
tao mQt cach tu nhién ing ddi cac tinh huéng dac biét;
cac vi khac dya trén nhitng doan kinh trong kinh Phat
da dugc bict dén ¢ Nhat. Vi dy, Tam kinh Béat-nha
c¢6 nhiéu cau tao nén nhitng coéng an rat hitu hiéu, va
thién sinh sau d6 dugc thir thach co dong Tam kinh
con “mot chir” duy nhat. Mot cAu néi cua Dirc Phat
trong kinh Kim Cang tr¢ thanh mdt cong an:

Néu ldy sdc thdy Ta
Ldy dm thanh cau Ta
Khéng thé thay Nhi Lai.
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In order to pass this koan, a student had to be
able to demonstrate how—if not through form—one
does see Buddha.

The earliest phase of Japanese Zen was centered
in Kamakura, the site of the shogun’s headquarters,
and many of the koans from this era were adapted
for warrior disciples. A master might ask, “If you were
surrounded by a hundred enemies, how would you
manage to win without fighting or surrendering?” Other
koans were based on incidents (or alleged incidents)
from the lives of warriors. The following tale suggests
the intensity with which some warriors practiced Zen:

Tadamasa, a senior retainer of Regent Hojo
Takatoki, had the Buddhist name Anzan. He was
an ardent Zen follower and for twenty-three years
came and went to the meditation hall for laymen
at Kenchoji. When the fighting broke out in 1331,
he was wounded in an engagement, but in spite of
the pain he galloped to Kenchoji to see Sozan, the
twenty-seventh teacher there.

A tea ceremony was in progress at Kenchoji. When
Anzan arrived in full armor, Sozan quickly put a
teacup in front of the warrior and asked, “How is
this?” Anzan at once crushed it under his foot and
said, “Heaven and earth broken up altogether.”
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Dé qua duogc cong an nay, thién smh phai chirng
minh lam thé ndo—néu khong qua sic tuéng—ma
“thay” dugc Phat.

Giai doan dau tién cua Thién tong Nhat Ban tap
trung & Liém Thuong, chd ban doanh ciia tuéng quén,
va nhiéu coéng an trong thoi ndy duoc cdc mon sinh
chién si thu nhan. Mot vi thay c6 thé hoi: “Néu ong
bi trim quan thu bao vy, 6ng 1am sao thang trin ma
khong phai chién d4u hay bao viy ho?” Nhirng cong
an khac can ct trén cac bién cb (hodc duoc cho la
bién cd) trong doi séng cac chién si. Cau chuyén sau
day néu 1én cuong do tu Thién cua vai chién si:

Trung Chanh, quan hau can lau nim cta Nhiép
chinh Bic Piéu Thoi Trinh c¢6 Phap danh 1 An Son.
Ong 13 mot thién sinh rat ham tu va sudt hai muoi
ba nam thudng di lai thién duong danh cho cu si ¢
chuia Kién Truong. Khi cudc chién xay ra vao nam
1331, 6ng bi thuong trong mot tran danh. Bat chap
vét thuong dau dén ong phi ngua dén chua Kién
Trudng dé gip T6 Son, vi gido tho thir hai muoi
bay & d6. Mot tiée tra theo nghi thirc dang tién hanh
tai chua Kién Truong. An Son dén con nguyén 4o
giap tran, To Son nhanh tay dua tach tra trudc mat
ngudi chién si va hoi: “Thé nao day?” An Son lap
tirc dap nat tach tra dudi chan va bao: “Troi va dat
déu nat vun”.
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The teacher asked, “When heaven and earth are
broken up, how is it with you?” The warrior stood
with his hands crossed over his breast. Sozan hit
him, and Anzan involuntarily cried out from the
pain of his wounds. Sozan said, “Heaven and earth
are not quite broken up yet.”

The drum sounded from the camp across the
mountain, and Anzan galloped quickly back. The
next evening he came again, covered with blood, to
see the teacher. Sozan came out and asked again,
“When heaven and earth are broken up, how is it
with you?” Anzan, supporting himself on his blood-
stained sword, shouted a great “Katsu!” and died
standing in front of the teacher.

A student working on this koan was sometimes
tested with a follow-up question: “When the elements
of the body are dispersed, where are you?”

Some of the koans from the Kamakura period
retain the flavor of the popular literature (setsuwa
bungaku) of early medieval Japan, a narrative genre in
which Buddhism and folk religion, entertainment and
moral instruction, were richly intertwined. In these
Kamakura koans pilgrims have visionary dreams,
supernatural beings appear and disappear, and
animals assemble to hear sermons on the Dharma,
their “eyes glistening with tears.”
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Vi thay hoi tiép: “Khi troi va dat nat vun thi 6ng ra
sa0?” Nguoi chién si dung thang, chip tréo tay trén
nguc. T6 Son danh 6ng, va An Son bat chot hét 1én
vi vét thuong gay con dau. T6 Son bao: “Troi va
dat chua bé nat”.

Tiéng trong tir quan ngil bay qua nui vang Ién, va
An Son phi ngya trd vé. Chiéu hom sau ong lai dén
chiia, minh day mau, dé gip thay. T6 Son budc ra
va hoi 1an nira: “Khi troi va dat nat vun thi ong ra
sa0?” An Son, minh tua trén thanh kiém con ddm
mau, hét 1én that to: “Quat!” va dung yén tit tho
trudc mat vi thay.

Mot thién sinh tham cong an nay doi khi duoc
tric nghiém véi cau hoi: “Khi tir dai cua than tan ra,
ong ¢ dau?”

Vai cong 4n tir thoi Liém Thuong van con
huong vi ctia vin chuong binh dan (thuyét thoai van
hoc) ctia nudc Nhat thoi ky dau trung dai, mot thé
loai tu su trong d6 dao Phat va tin ngudng dan gian,
c6 tinh cach giai tri va luan 1y, duoc hoa 1an vao nhau
mot cach phong pht. Trong nhitng cong an thoi Liém
Thuong nay du ting hanh khudc co nhitng gidc mo
nhiéu a0 tudng, c6 thanh than dén roi di, va loai vat tu
tap dé nghe phap, “mat chiing dam 1&”.
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For example, a Zen priest claims that the divine
snake that guards his temple is also coiled day and
night around his own body, visible to those with the
“true eye.” In another koan, a Zen monk is asked to
conduct a rain-making ritual during a great drought,
and he responds by urinating on the altar. The
outraged officials promptly arrest him, but on the way
to police headquarters the travelers are drenched by
a downpour, and the monk is set free amidst warm
apologies.

The leading masters of Japanese Zen were
involved with koan practice in various ways. Though
Eisai’s name is not ordinarily associated with koans,
there is evidence that he was among those who
created them from sutra passages. Jufukuji, Eisai’s
temple in Kamakura, is referred to in one early text as
the “temple of the eighteen diamond koans.” Dogen
was exposed to the koan-centered practice of several
Lin-chi lines during his five-year stay in China, and he
later produced his own compilation of three hundred
classickoans. When this text was rediscoveredin 1766,
it was rejected as spurious by Soto sect adherents
who insisted that Dogen had never used koans (the
work was authenticated in 1935). Dogen’s familiarity
with koans can also be seen in his Treasury of the True
Dharma Eye.
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Vi dy, mot thién tdng than réng con ran than
canh gic chua cudn minh ngay dém, ai c6 “chanh
nhan” déu thay. Trong mot cong an khac, mot thién
tang dugc thinh cau 1am 1& cau mua sau mot con dai
han, va tang tra 10i bang cach di tiéu noi bé thd. Cac
vién chirc bi xtc pham lién bat giit vi ting, nhung trén
duong di dén bot canh sat doan nguoi bi mot tran mua
16m uét siing, va vi tang dugc tra ty do gitra nhirng 101
ta 10i thanh tam.

Nhitng vi thdy 1anh dao Thién tong Nhat Ban
dan than vao phap tu cong an bang nhiéu phuong thirc
khéc nhau. Mac du tén cua Vinh Tay thuong khong
lién hé dén cong an, hién nhién Ngai 1a mot trong
nhitng vi sang tao cong an tur cadc doan kinh. Ngoi
chua cua Vinh Tay ¢ Li€ém Thuong 1a Tho Phudc tu
dugc mdt ban van xua goi 1a “ngdi chuia cuia muoi tdm
cong an Kim Cuong”. PDao Nguyén quay sang chuyén
tu cong an cua nhiéu dong Thién Lam Té trong nim
nam ¢ Trung Hoa, va vé sau tu tay suu tdp ba trdim
tic cong an c6 dién. Khi bo suu tip ndy dugc tim
théy trd lai vao nam 1766 thi bi loai bo vi cac mon
d6 Tao Pong cho 1a gia mao, ho nhan manh rang Pao
Nguyén khong bao gid st dung cong an (ndm 1935
dugc x4c minh la dung). Su kién Pao Nguyén than
thudc v6i cong an duoc thiy rd trong bd Chanh Phap
Nhan Tang.
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In the later chapters of this book, however, he
distanced himself from Ch’an advocates of koan
practice, mocking Ta-hui’s understanding as “nothing
but a few memorized passages from the ... sutras.”
(Such comments also reflected the lineage rivalries
and political setbacks that bedeviled Dogen after
his return from China.) Among the emigre Chinese
masters, Lan-ch’itook the lead in adapting his teaching
to his listeners, using uncomplicated koans like “The
One-Word Sutra” and issuing koan-like injunctions
such as “See where life comes from!” Wu-Hsueh Tsu-
yuan, who reached Kamakura the year after Lan-ch’i’s
death, had achieved enlightenment through a koan,
and he urged his Japanese students to tackle classic
koans as well as new ones:

At the beginning you have to take up a koan. The
koan is some deep saying of a patriarch; its effect
in this world of distinctions is to make a man’s gaze
straight, and to give him strength as he stands on
the brink of the river bank. For the past two or three
years | have been giving in my interviews three
koans: “The Original Face before Your Parents’
Birth,” “The Mind, the Buddha,” and “No Mind, No
Buddha.”
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Tuy thé trong nhitng chuong cudi bo sach nay,
Ngai tu nhan la khac xa véi nhiing nguoi chu truong
tu thién véi cong an, xem thuong kién giai cua Dai
Hué la “chéng cO gi ngoai mot it doan nhd thudc tu
kinh...” (Nhitng 15i phé binh nhu thé ciing phan anh
su kinh dich gitra cac dong thién va sy that bai vé
chinh tri da lam diéu dung Pao Nguyén khi Ngai vira
héi huong tir Trung Hoa). Trong s6 cac vi thién su di
dan, Lan Khé dan dau trong viéc chap nhan day cho
ngudi hoc nhitng cong an gian di nhu “kinh Nhat ty”
va dua ra nhitng huan thi gidng cong an nhu thé “Hay
nhin tir dau cudc séng bat dau!” Vo Hoc T Nguyén,
dén Liém Thuong mot nam sau ngay Lan Khé tich,
nguoi da ching ngd nho cong an, da thic giuc moén
sinh Nhat ctia minh hiy tham nhiing céng 4an co dién
va moi tao ra:

Ngay tir dau cac 6ng hiy tham mot cong an. Cong
an 1a mot 101 ndi uan 4o cua T su; tac dung cua
cong an trong thé gian phan biét nay 1a khién cho
cai nhin cua con ngudi dugc ngay thang, va cho ho
stre luc dé ho dung viing trén bén nude bo song.
Xua kia, trong hai hodc ba nam t61 duogc giao ba
cong an trong nhitng budi tham kién: “Guong mit
xua nay trudc khi cha me sinh”, “Tac tam, tuc
Phat”, va “Khong tam, khong Phat”.
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For one facing the turbulence of life-and-death,
these koans clear away the sandy soil of worldly
concerns and open up the golden treasure which
was there from the beginning, the ageless root of
all things.

Like Lan-ch’i before him, Wu-Hsueh received
studentsformallyinsanzen, the private master-disciple
encounter that became an indispensable part of koan
training in Japan. His most prominent disciple was the
Hojo regent Tokimune, who successfully defended
Japan against the Mongols. Because Wu-Hsueh did
not speak Japanese, he had to deal with Tokimune
through an interpreter. Besides the language barrier,
Tokimune’s exalted status imposed certain constraints
on the master-disciple relationship—when Wu-
Hsueh wished to strike his distinguished student, he

administered his blows to the hapless interpreter.
%
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DPbi véi mot nguodi dung trude cai dién dao cua
sanh va tir, nhirng cong an nay quét sach cat bui thé
gian va mod ra kho tang trin bao von da ¢ d6 xua
nay, la can nguyén phi thoi gian ciia moi vat.
Giéng nhu Lan Khé trude do, VO Hoc chinh thirc
tiép kién thién sinh trong thoi tham thién, d6 1a budi
tham vén riéng thay-trd, va sau ndy tré thanh bat budc
trong phap tu cong an & Nhat. Vi dé tir xuat cach nhat
ctia V6 Hoc 1a quan nhiép chinh Bic Diéu Thoi Tong,
nguoi da théng lg1 trong cong cudc bao v¢ nudc Nhat
chéng Méng Cb. Vi Vo Hoc khong noi duoc tiéng
Nhat, Ngai tiép xtic voi Thoi Téng qua thong ngon.
Ngoai chuéng ngai vé ngon ngit, mdi quan hé voi
ngudi ¢ dia vi cao 1a Thoi Tong da khién twong quan
thay-trd khong dugc ty nhién—khi V6 Hoc mudn
danh nguoi dé tir dic biét nay, Ngai giang gdy xudng
vi thong ngdn khong may.
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