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DAITO ASCENDANT
AT DAITOKUJI

One night the Master [Daito] dreamed of six
monks who looked like advanced disciples of
the Buddha. The most senior monk said:

“The time has come for you to become head of
a temple. Why do you not go forth?”
Exploits Of National Master Daito

ACCORDING TO his biographers, Daito’s years
of seclusion at Ungo-an were ended by a revelatory
dream in which six monks challenged him to “go
forth.” One of the six visitors punctuated his advice by
piercing Daito’s brain with a bamboo needle. Takuan
identifies the monks as “the Six Patriarchs [of Ch’an]
who transmitted the robe,” and Shunsaku concludes
the incident with a convincing detail: “The Master
awoke with a headache.” This auspicious dream is
the third in Daito’s biography—his miraculous birth
had been heralded by his mother’s dream, and his
enlightenment was augured in Nanpo’s dream about
Yun-men. Though these visions may be biographers’
embellishments, the forty days that Daito had just
spent copying the Transmission of the Lamp would be
sufficient stimulus for a peculiar dream about Ch’an
monks (not to mention a headache).

S

DAI DANG
TAN PHONG TAI CHUA DAI DUC

Mot dém Su (Pai Piang) nim mo thiy siu
vi ty-kheo hinh nhu 1a dai d¢é tir cua Phat. Vi
truong thuong nhit bao:
“Thoi co dd dén cho 6ng tru tri. Tai sao khong
chiu di?”

Hanh Trang Ciia Qudc Su Pai Diang

Theo cac nha viét tiéu str, nhitng nam quy an cia
Pai Pang & Van Cu am cham dut vi diém chiém bao
thdy sau vi ty-kheo yéu cau Su “Ra di!” Mot trong sau
vi d6, dé nhan manh 161 khuyén cdo, dd ddm mot mii
kim bang tre vao dau Pai Pang. Trach Am cho rang
sau vi ty-kheo nay chinh 1a “Sau vi T6 Su (Thién)
da duoc truyén y bat”, va Xuan Tac két luan vé cau
chuyén nay v&i mot chi tiét d& khién ta tin tuong: “Su
thirc day bi dau dau”. Piém lanh trong gidc chiém bao
nay la diém th{ ba trong tu truyén cua Pai Bang—su
chao doi nhiém mau tir gidc mong ciia than mau, va
khi chimg ngd duoc béo trude qua gide mo ciia Nam
Pho thidy Van Mén. Du nhitng anh tuong nay c6 thé 1a
do cac tac gia tu truyén to dep, viéc Pai Pang bd cong
sttc ra chép Truyén Pang Luyc trong bén muoi ngay
du cho ta cam nhan gidc mong ky la vé nhiing vi thién
tang (khong can ké dén viéc Su dau dau).



The decade that Daito spent at Ungo-an, 1309-
1319, had been a time of continued growth for Zen in
Japan. In Kamakura the metropolitan Zen monasteries
extended their influence under the patronage of
the Hojo rulers. The year that Daito settled in Ungo-
an the prestigious Ch’an master Tung-ming Hui-jih
(1272-1340) arrived from China in response to Hojo
Sadatoki’s invitation. After successive appointments
as abbot of several Kamakura monasteries, Tung-ming
was persuaded by the ambitious young Go-Daigo to
take over Kenninji monastery in Kyoto. The political
influence of the Hojo clan was by then eroding, and
their decline was accelerated by Sadatoki’s death in
1311, yet their patronage of Zen was sustained by the
regent Takatoki, who came to power in 1316. During
Takatoki’s tenure three more emigre masters were
installed in Kamakura temples.

Japanese pilgrims continued to seek Buddhism
on the Chinese mainland, undeterred by the traumatic
effects of the recent Mongol invasions, the hazards of
the sea voyage, or the hardships of life in a foreign
nation. Though the Mongols who had overrun China
remained hostile to Japan, they proved themselves to
be enthusiastic patrons of Buddhism.

Thot gian Pai Dang trai qua muoi nam tai Van
Cu am (1309-1319) 1a thoi ky Thién tong & Nhat tiép
tuc 16n manh. Tai Liém Thuong cac thién vién trung
tam banh truéng anh huong dudi sy bao trg cua cac
nha cai tri ho Bic Diéu. Nam Pai Pang cu ngu & Van
Cu am vi thién su 15i lac Pong Minh Hué Nhat (1272-
1340) dén Trung Hoa theo 161 moi cua Bic Piéu Trinh
Thoi. Sau nhitng 1an b6 nhiém lién tiép lam tru tri
nhiéu thién vién ¢ Liém Thuong, Péng Minh dugc
ngudi thanh nién tré day tham vong 1a Hau-Dé-Hb
thuyét phuc Ngai tiép quan chuia Kién Nhan ¢ Kyoto.
Thé lyc chinh tri ciia ho Bac Piéu luc d6 da giam,
va cang suy tan nhanh chéng sau cai chét ctua Trinh
Thoi nam 1311, song su bao trg Thién tong cua ho
Bic Diéu van duy tri trong tay Nhiép chinh Takatoki
(1303-1333) 1én ndm quyén nam 1316. Trong nhiém
ky cua Takatoki thém ba vi thién su di dan dén ngu tai
cac chua ¢ Liém Thuong.

Céac du ting hanh khudc van tiép tuc tim hoc Phat
& Hoa luc, khong hé nao nung du hau qua day thuong
tich cua sy xam 1u:0’c Moéng C6 méi day, nhu:ng bat
trac trong cudc vién du trén bién, hodc cudc sdng vat
va cam go noi X la qué nguoi. Du cho quan Mong
Co di giay xéo Trung Hoa song van to ra thu dich
v6i1 Nhat Ban, ho tu ching té 1a nhiing nguoi bao tro
nhiét thanh dao Phat.



In the first two decades of the fourteenth
century, Japanese pilgrimage to China reached its
height; in some of the Ch’an monasteries Japanese
and Korean monks even outnumbered their Chinese
counterparts. For instance, while Daito was in retreat
in Ungo-an, Chugan Engetsu was waiting in the Kyushu
port of Hakata for a ship that would take him abroad.
He failed to secure passage on his first attempt in
1318, because the ship’s quota of monks had been
filled, but he succeeded a few years later.

Daito’s biographers make no mention of any
attempt by Daito to travel to China, nor do they
speculate on his possible reasons for shunning such a
trip. Daito was not alone among the promising young
monks who eschewed the trip to China in favor of
further training in Japan, often in relative obscurity.
While Daito was living simply in Kyoto, Muso similarly
spent six years in isolation outside Kamakura. In one
of his poems Muso chided those who violated his
solitude:

It would be merciful of people
not to come calling and disturb
the loneliness of these mountains
to which | have returned

from the sorrows of the world.

Trong hai muoi nim dau tién vao thé ky 14,
s6 cac du tang Nhat Ban dén Trung Hoa 1én rat cao;
trong vai thién vién Trung Hoa si s6 ting nhan Nhat
va Triéu Tién déng hon nguoi Trung Hoa. Vi du,
khi Pai Pang an tu & Van Cu am, Trung Nham Vién
Nguyét dang cho tai cang Ctru Chau ¢ Hakata dé 1én
tau xuat duong. Ngai da hut mot chuyén di an toan lan
dau vao nam 1318 vi s6 tiang si da di chi tiéu, vai nam
sau Ngai mai dat s¢ nguyén.

Nhirng tac gia viét tiéu st ciia Pai Pang khong
dé cap dén mét y dinh nao cua Pai Pang Xuat duong
sang Trung Hoa, ciing khong thiy suy doan 1y do nao
phai tranh mot chuyén di xa nhu thé. Pai Pang khong
phai 1a ngudi duy nhét trong s tang si tré day trién
vong di khong hanh trinh sang Trung Hoa dé dugc
thuan loi tu tap nhiéu hon & Nhat, ho thuong 1a nhirng
ngudi ¢ trong bong toi tuong doi it ai biét dén. Trong
khi Pai Piang séng binh thuong gian di ¢ Kyoto,
Mong Song ciing twong tu sdng doc cu sau nim ngoai
0 Liém Thuong. Trong mot bai tho Mong Song trach
ctr nhitng ngudi1 xam pham sy doc cu cua Ngai:

To1 s€ tri 4n nhiing ai

khong dén réo goi va lam 6n
cai co li€u cua nhiing day ni
noi t6i quay vé

tir ndi wu phién ciia thé gian.



Another contemporary Zen monk who stayed in
Japan was Kokan Shiren (1278-1345). Kokan believed
that the best-qualified Japanese monks were no
longer going to China, and he wanted to remedy the
situation by going himself, but he abandoned his
plans because of frail health. When Kokan’s teacher
I-shan asked to read a history of Buddhism in Japan,
Kokan was prompted to write his Genko [Era] Record
of Buddhism (Genko Shakusho). It was published in
1322, the first work of its kind.

Toward the end of Daito’s Ungo-an period
there were portentous stirrings in the world of Zen
and in national politics. A number of prominent Zen
masters died, most notably Koho Kennichi in 1316
and I-shan I-ning in 1317. Their passing left vacancies
at prestigious temples such as Nanzenji, opening the
way for a transfer of leadership to a new generation.
In 1318 Go-Daigo assumed the throne and began to
influence the course of events. Muso was finally lured
out of retirement in 1320 by Hojo Takatoki. The next
year Daito received a grant of land from Go-Daigo’s
son Prince Morinaga, and in 1323 he had his first
meeting with the recently retired emperor, Hanazono.
Daito emerged from his period of postenlightenment
cultivation just when Zen was poised to assume a
prominent role in medieval Japan. He became one of
the new leaders who shaped Zen’s rapid expansion.
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Mot vi thién ting khac dong thoi 1a H6 Quan Su
Luyén (1278-1345) van ¢ yén trong nudc Nhat. Ho
Quan nghe tin nhitng vi tdng Nhat Ban uu ta khong
dén Trung Hoa nita, va Ngai mudn dinh chinh lai tinh
thé bang chinh minh ra di, nhung phai bo ké hoach
vi strc khoe yéu. Khi thdy ciia H6 Quan 1a Nhat Son
Nhat Ninh yéu cau doc lich sir Phat gido & Nhat Ban,
H6 Quan duogc goi ¥ dé viét quyén Nguyén Hanh
Thich Thu. Quyén nay 4n hanh nim 1322, quyén dau
tién trong loai sach nay.

Gan cudi thoi ky Pai Pang ¢ Van Cu am, co
nhiéu soi ndi ky la trong nha Thién va nén chinh tri
quéc gia. Mot s6 thién su tiéng tam qua do1, dac biét
nhat 13 Cao Phong Hién Nhat nam 1316 va Nhit Son
Nhat Ninh nim 1317. Céc vi tich rdi khién nhing
ngdi chua 16n nhu Nam Thién tu thiéu nguoi, mé ra
con duong lanh dao chuyén tiép cho thé hé méi. Nam
1318 Hau-Dé-Ho 1én ngodi va bat dau gy anh huong
trén trao luu cac bién c6. Mong Song bi Takatoki
trong ho Bic Piéu goi vé huu nim 1320. Nam sau
Pai Pang nhan phong dat tir hoang tir con ciia Hau-
Pé-Ho 1a Ho Luong, va nam 1323 Su gip gd 1an dau
Nhat hoang vé huu 1a Hoa Vién. Pai Pang ra khoi
thoi ky an tu sau khi chimg ngd dung vao lac Thién
tong O tu thé sdn sang dam dwong mot vai trd wu viét
trong nudc Nhat trung dai. Su tréd thanh mot trong
nhing nha tan lanh dao phat trién Thién tong nhanh
chong.
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DEBUT AT MURASAKINO

Murasakino is a district in the northern part of
Kyoto, west of the Kamo River and east of the rounded
hills of Kinugasa. Known for the beauty of its fields
and flowers (Murasakino means “purple fields”),
the area once housed the imperial villa of Emperor
Junna (reigned 823-833), and it was a favored spot
for aristocratic poetry parties. In Daito’s era the
district was a sparsely populated patchwork of rice
paddies, forests, and wild marshes. The local peasants
honored native gods at an ancient Shinto shrine called
Uchiyama, a few simple structures scattered amidst
stately trees. None of the buildings in the area was
high enough to obstruct the dramatic east-facing view
of Mt. Hiei and the Kamo River. Here Daito undertook
the construction of a new Zen monastery, which
he named Daitokuji—Temple of Great Virtue. He
probably made the move from Ungo-an to Murasakino
in 1319, at age thirty-seven. Part of Daitokuji’s site
was originally occupied by an older Tendai temple,
Byakugo-in. Daito’s uncle Akamatsu Norimura, the
provincial governor of Harima, apparently facilitated
the transfer of land rights. Though records identify
Norimura only as a “patron” of Byakugo-in, the temple
property may have been part of the Akamatsu clan’s
extensive holdings.
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BUOI DAU O SAI DA

Sai D4 1a ving dat phia bac Kyoto, huéng tay
clia song Gia Mau va dong cua day doi tron Y Lap.
Noi danh vi vé dep nhirng canh dong va hoa (Sai D
c6 nghia 13 canh dong tim), ving nay c6 mot thoi
la noi hoang tdoc cu ngu trong mdt lau dai ctia Nhat
hoang Thuan Hoa (tri vi tir 823-833), va 1a diém 1y
tudng cho gioi quy toc hdi hop tho phu. Vao thoi Pai
Ping ving nay 1a manh dat chap va dan cu thua thét
v6i rudng laa, rimg ram va dam 1ay hoang vu. Nong
dan ¢ d6 dang cling san pham qué huong tai mot dén
tho Than dao ¢ kinh tén 1a Noi Son, mot quén thé
kién trac nho va gian di rai rac gitta nhitng coi cay oai
phong. Khong mdt tda nha nao trong vung cao vira du
dé che tAm mit khoi nhin thiy sudn nai Ty Dué phia
dong day an twong manh mé, va con séng Gia Mau.
O day Pai Pang nhan xay dung mot ngdi thién vién
moi dat tén 1a Pai Puc tu. C6 18 Su quyét dinh don
tir Van Cu am vé Sai Da ndm 1319 vao tudi ba muoi
bay. Mot phan dat caa chua Pai Puc luc ddu mot ngdi
chua ¢6 ctia Thién Thai chiém dung tén la Bach Hao
vién. Cau cua Pai Pang 1a Xich Tong Téc Thon, lanh
chua tinh Phién Ma, chic da chiém hiru s& dat nay.
Mic du ngir luc xac nhan Téc Thén chi 1a nguoi “bao
tro” cua Bach Hao vién, ngoi chua c6 1€ thudc quyén
s& hiru rudng dat 16n lao cia giong ho Xich Tong.
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Daito soon began to attract influential patrons.
Zen master Nanpo’s sanction established his religious
credentials, and in Norimura he had a valuable link to
the regional power structure. At a time when political
authority was beginning to shift from Kamakura to
Kyoto, the prospect of a new Zen monastery untainted
by the influence of the Hojo regime appealed to a
variety of potential supporters. Besides the practical
advantages of association with an up-and-coming
Zen master, some patrons must also have been
prompted by sincere spiritual motivations and Daito’s
personal qualities. Norimura’s son Norisuke (1312-
1371) became an early backer, as did Go-Daigo’s son
Morinaga, who gave provincial lands to Daitokujiin the
Genko era (1321-1323). In the spring of 1324 Emperor
Go-Daigo enlarged Daitokuji’'s compound by granting
land on its south side. This tract included Emperor
Junna’s burial mound and another Tendai temple,
Unrin-in, which had been founded in 869. Daito
wrote a letter of appreciation to Go-Daigo, promising
that future generations would continue to perform
memorial services at the imperial tomb. In 1325, still
a year before Daitokuji’s formal inauguration, Daito
received a flurry of decrees from emperors Go-Daigo
and Hanazono.

14

Dai Bang nhanh chong thu hut cac dai thi chu
c6 thé luc. Su 4n chung cua thién su Nam Phd da
tao cho Sur 10ng tin nhiém trong ton gido, va qua Tac
Thon Su ¢6 mdi lién hé tot dbi v6i chanh quyén dia
phuong. Vao thoi diém quyén luc chinh tri bat dau
chuyén huéng tir Liém Thuong vé Kyoto, trién vong
ctia mot tan thién vién khong bi anh hudng vi ché do
Bic biéu di kéu goi duge nhiéu thi chu ¢6 tiém ning.
Ngoai nhitng quyén loi do lién két véi mot thién su tai
ba dﬁy hira hen va ¢6 thi chu, con can phai dugc thic
day boi nhitng dong co tinh than chon that va dic tinh
riéng ctia con ngudi Pai Pang. Con cua Tac Thon 1a
Tac Hitu (1312-1371) trd thanh ngudi ing ho dau tién
giéng nhu hoang tir Ho Luwong con ctia Hau-Dé-Ho,
da phong thém dat & viung qué cho chua Pai Puc vao
triéu dai Nguyén Hanh (1321-1323). Mua xuin nim
1324 Nhat hoang Hau-Dé-Ho mo rong quan thé chua
Pai Puc voi dat dai ban thém & phia nam. Khoang dat
nay bao gom go dat mai tang Nhat hoang Thuan Hoa
va mot ngdi chua Thién Thai khéac tén 1a Van Lam
vién xay nam 869. Pai Pang viét mot 14 tho cho Hau-
Pé-Hd, hira hen thé hé mai sau s& tiép tuc chu toan
viéc cling ky lang tim hoang gia. Nam 1325, con mot
nam nita trudc 1& khanh thanh chinh thic chua Dai
buc, DBai Bang nhan duoc mot loat nhiéu sic 1énh cta
Nhat hoang Hau-bé-Hd va Hoa Vién.

15



In the second month the retired emperor
Hanazono appointed Daitokuji as an imperial prayer
center, and Emperor Go-Daigo (not to be outdone)
issued a similar decree five months later. Other named
and unnamed benefactors began to make donations
in the form of money, materials, land in Kyoto, or
income-producing estates in the provinces.

The “beggar at the bridge” legends portray a
reluctant Daito who was plucked from obscurity by
an emperor seeking a sage. Though there may be a
kernel of truth in this idealized image, it is likely that
Daito welcomed and even solicited patronage during
the Ungo-an and early Murasakino periods. His
connections within the Zen world and his family ties
with the Akamatsu clan positioned him well for such
activity.

Daito’s two imperial patrons, emperors Hanazono
and Go-Daigo, were members of different branches of
the royal family: Hanazono, who reigned from 1308 to
1318, belonged to the “northern” line; his successor
Go-Daigo, who reigned from 1318 to 1339, was
from the “southern” line. It appears that Daito met
Hanazono shortly before he met Go-Daigo. Hanazono
kept a copious diary, a source of valuable information
about the era’s intellectual and religious milieu.
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Vao thang hai Nhat hoang vé huu Hoa Vién
chi dinh chua Pai Puc 13 trung tdm cau nguyén cua
hoang toc, va Nhat hoang Hau-Dé-Ho ciing ra chiéu
chi trong tu nim thang sau d6. Nhiéu nha hao tdm vo
danh va hiru danh bat dau cing dudng dudi hinh thirc
tién mat, phrflm vat, dat dai & Kyoto, hoac ruong dat
c6 hué loi ¢ thon qué.

Huyén thoai “nguoi an xin dudi cau” vé lai chan
dung mot Dai Pang bat dic di bi 16i ra khoi bong tdi
bdi mot vi hoang dé tim kiém hién nhan. Du c6 thé
day 1a c6t 161 ctia sy that trong viée 1y tuong hoa mot
than tuong, cling gidéng nhu thé Pai Pang di ting
hoan nghénh tham chi cau xin su bao trg trong lac
& Van Cu am va thoi gian dau ¢ Sai D3. Mdi quan
hé ciia Su trong pham vi nha Thién va day lién két
than toc v6i ho Xich Tong dit cho Su & vi thé ot cho
nhing hoat dong ké trén.

Hai vi bao trg cho Pai Pang, Nhat hoang Hoa
Vién va Hau-Bé-Ho déu 1a nguoi trong hoang toc &
hai phéi khac nhau: Hoa Vién cai tri tir 1308 dén 1318
thudc Bac phai; nguoi ké vi Ngai 1a Hau-Dé-Ho cai
tri tir 1318 dén 1339, thuéc Nam phai. Pai Pang da
gip Hoa Vién ngan ngui trude khi gip Hau-Dé-Ho.
Hoa Vién viét mot quyén nhat ky rat phong phi ti mi,
mot ngudn tu lidu gid tri vé bdi canh ton gido va van
hoa thoi bay gio.
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In this work Daito is first mentioned on the
twenty-third day of the fifth month, 1323, when
Hanazono was a young man of twenty-six (and already
“retired”). The entry is brief: “I met the Venerable
Myocho [Daito]. Our conversation was similar to our
previous talk.” (The “previous talk” was not recorded.)

By the time Hanazono encountered Daito, he
was well versed in the teachings of a number of
Buddhist schools, and he also had developed a keen
interest in Zen. His spiritual yearnings and insights
are revealed in his diary. In a passage written after
his forced abdication in 1318, he lamented: “Often,
because | am restless, | consider withdrawing from
the world, yet my resolve is not up to it. This shows |
lack a mind that seeks the Way. How pitiful! | wonder
what the buddhas and heaven, with their clear vision,
would have me do.” As he explored the doctrines
and practices of the Shingon, Tendai, and Pure Land
schools, Hanazono read over forty Buddhist texts,
which he cited by name. Early in 1320 he met a Rinzai
monk named Gatsurin Doko (1293-1351), also known
as Myogyo. Their conversation lasted till dawn, and
Hanazono praised Gatsurin as a “dragon.” The two
men continued to meet periodically for about three
years. As Hanazono’s involvement deepened, so did
his admiration for Zen:
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Trong quyén nhat ky nay Pai Piang lan dau
duoc dé cap vao ngay 23 thang 5 nam 1323, khi Hoa
Vién con tudi thanh nién hai muoi sdu (song da vé
huu). Mo dau ngan gon: “Téi gip Hoa thugng Diéu
Siéu (Pai Pang). Cudc dam luan gitra chung to1 cling
tuong ty nhu 1an noéi chuyén trude day (khong thiy
ghi 1an “néi chuyén trudc day”).”

Vao liuc Hoa Vién gap Pai bang, 6ng da thong
thao gido Iy mot sd tong phai Phat gido, va da phat
huy duoc nhiéu loi lac trong Thién. Long khat khao
tu hoc va tu¢ giac cua 6ng dugc néu Ién trong nhat
ky. Trong mét doan van, viét sau khi bi bt budc thoai
vi vao nam 1318, ong than rang: “Thuong khi, vi toi
bat an, t6i xem nhu ra khéi thé tuc, song quyét dinh
ctia t6i khong duoc dén nhu vay. Diéu nay cho thay
t6i thiéu dao tam. That 1a to6i nghiép! Toi tu hoi troi
Phat v6i tri tué sang sudt mudn toi phai lam gi”. Vi
ong dang khao ctru gido 1y va phap tu cua tong Chan
Ngoén, Thién Thai va Tinh B§, nén 6ng da doc qua
hon bén muoi quyén kinh Phat, c6 thé doc thudc. Pau
nam 1320 6ng gdp mot vi taing Lam Té tén Nguyét
Lam Pao Kiéu (1293-1351), con ¢6 tén 1a Diéu Hiéu.
Hai bén dam luan mai dén himg dong, va Hoa Vién
tan duong Nguyét Lam 1a “rong”. Ho tiép tuc gip
nhau dinh ky trong vong gan ba nim. Hoa Vién dit
hét tam tri cang lic cang sdu vao hoc Phat, va ong
ngudng mo Thién:
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“The exalted, wondrous nature of the Buddha-
Dharma and the utmost principle of the Mindground
lie solely in this one school of Zen. The teachings of
the other schools of the Mahayana and the Hinayana
cannot possibly equal it.” The retired emperor
was introduced to koan practice, and he accepted
Gatsurin as his teacher in a formal ceremony, but
the relationship was severed abruptly when Gatsurin
embarked on a pilgrimage to China.

Around this time Hanazono first met Daito.
Gatsurin and Daito shared a past affiliation with Koho
Kennichi, and Gatsurin may have brought Daito’s
name to the retired emperor’s attention. Shunsaku’s
depiction of the initial encounter between Daito and
Hanazono later became part of Japanese Zen lore:

The Emperor began, “The Buddha’s Law facing the
King’s Law on the same level—how unthinkable!”
The Master replied, “The King’s Law facing the
Buddha’s Law on the same level—how unthinkable!”
The Emperor’s expression revealed his esteem for
the Master.

Hanazono’s opening statement refers to the
privilege Daito has been granted: in the conventional
hierarchy the emperor’s position was supreme and
absolute; few of his subjects were allowed even to
look upon his face.
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“Pjc tinh tdi thuong, vi diéu ctua Phat phap va Iy
tot cing ciia Tam thé déu nam chi trong mot tong phai
Thién. Gido 1y cta cac tong phai khac trong dai thira
va tiéu thira khong thé sanh bang”. Vi cyu hoang dé
dan than vao phap tu cong an, va thu gido voi Nguyét
Lam trong mot budi 1& chinh thirc, nhung quan hé
thdy trd bdng nhién cat dat khi Nguyét Lam xudng
tau hanh huong sang Trung Hoa.

Khoéang thoi gian nay Hoa Vién gdp Dai Dang
lan dau. Nguyét Lam va Pai Dang trude ddy c6 cing
mdi lién két v6i Cao Phong Hién Nhat, va c6 thé
Nguyét Lam co nhic dén tén Dai bang cho vi cuu
hoang dé luu y. Xuan Tac mo ta budi dién kién dau
tién gitta Pai Pang va Hoa Vién sau nay da gdp phan
vao su hiéu biét Thién tong Nhat Ban:

Nhat hoang noi trudce: “Phap cua Phat dbi dién vai
phap ctia Vua dong ngang hang—that khé nghi
ludng!” Su dap: “Phap cua Vua ddi dién v6i phap
ctia Phat ddng ngang hang—that kho nghi luong!”

Loi phat biéu coi mé cuia Hoa Vién néi 1én long
ton quy Pai Bang da dugc cong nhan: trong ton ti thir
béc theo qui udc vi tri ctia hoang dé 13 tbi cao va tuyét
dbi; chi mot it bé t6i duoc phép nhin 1én ngang mit
vua.
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In reply Daito boldly holds up the Buddha’s
Dharmaasatruththat underlies and surpasses all such
worldly distinctions, a law that is itself “unthinkable”
because it defies conceptualization. Although
Hanazono was no newcomer to Zen, the bluntness of
Daito’s response may have shocked him: the master
had already begun to teach the retired emperor in a
Zen manner. A month after Hanazono first mentioned
Daito in his diary, he penned some thoughts on this
same subject: “First and foremost, the secular law and
the Buddha’s truth cannot be two separate things.
The Lotus Sutra states, ‘Whether governing the world
or discussing meditation, one should follow the True
Dharma in all cases.” More than anyone, an emperor
should understand what this means.”

Even if Shunsaku’s version of the first Daito-
Hanazono encounter is enriched by apocryphal
elements, it highlights a pertinent theme and captures
the spirit of the remarkable relationship that developed
between the two men. As will be seen below, the
retired emperor continued to train under Daito for at
least fourteen years, and he came to be acknowledged
as one of the master’s outstanding disciples.

About a year after Daito met Hanazono, he first
encountered his other imperial patron, Emperor Go-
Daigo.
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Dap lai Dai Bang phd bay phap Phat 1a chan ly
nén tang va siéu vuot moi phan biét thé gian, mot qui
luat ty nd “khong nghi ludng” bai vi né bat chap khai
niém tri thirc. Tuy Hoa Vién khong phai 1a nguoi méi
dén v&i Thién, nhung cau dap thang thing cia Pai
Ping co6 thé xac cham ong: Su di bat dau chi gido
vi cyu hoang dé theo phong cach Thién. Mot thang
sau khi Hoa Vién viét vé Pai Dang 1an dau tién trong
nhat ky, 6ng ghi thém vai suy nghi cling mot dé tai
d6: “Pau tién va trudc hét, qui luat ngan doi va phap
ciia Phat khong thé nao 13 hai diéu khac biét. Kinh
Phép Hoa noi: ‘Du dang cai tri thé gian hoac luan ban
thién dinh, ta déu phai tuan theo chanh phap trong
moi trudong hop.” Hon hét bat ¢t ai, mot vi hoang dé
phai hiéu y nghia mudn noi gi”.

Mic du Xuan Tac viét vé lan gip g& dau tién
giita Pai Pang va Hoa Vién rat phong phi véi nhiing
yéu t6 chua chinh xac, bai viét cling néu bat mot chu
dé thich hop va nam bat duogc tinh than ctia moi tuong
giao tuyét voi gitta hai nhan vat. Nhu s& thdy dudi
day, vi hoang dé hdi huu tiép tuc tu tip v6i Pai Dang
it nhat mudi bén nam, va ong dugc cong nhan 1a mot
trong cac dé tir xuat cach cua Su.

Khoang mot nam sau khi Pai bang gap Hoa
Vién, lan dau tién Su gap mot dai thi chu khéac thudc
hoang tdc, Nhat hoang Hau-Dé-Ho.
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Daito was forty-two, and Go-Daigo was thirty-
six. The Emperor hastened to express his enthusiastic
support, showering the master with imperial favors,
grants, and titles. Go-Daigo also invited Daito to
participate in a religious debate, an event that
dramatically accelerated the relatively unknown
master’s rise to prominence.

THE SHOCHU DEBATE

The Shochu Debate, named after the era in
which it occurred, reflected the rivalry between the
emerging Zen institution and the established Buddhist
sects. By the Shochu period (1324-1326), Zen had
planted roots in southern Japan (Kyushu) and eastern
Japan (Kamakura), yet it continued to encounter
active resistance in western Japan (the area around
Kyoto). There the Tendai and Shingon sects and the
older Nara schools had their headquarters. When
the leaders of these religious groups petitioned the
Emperor to halt the spread of Zen, he responded by
setting up a public debate, a procedure sanctioned in
Asia by countless precedents. As Yuan-wu wrote in
the Blue Cliff Record:
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bai bang bon muoi hai tudi, va Hau-Dé-Ho ba
muoi sau. Hoang dé gan nhu voi vang bay té long
nhi¢t tdim ung hg, cing duong nhu mua dén Su véi
nhiéu dic an cta hoang gia, nhimg sy tro cip va phong
tude vi. Hau-Dé-Ho ciing moi thinh Dai Bang den
tham gia mot cudc tranh luan ton gido, mot bién ¢b da
khién tén tudi ctia mot vi thy twong d6i chua ai biét
dén tién nhanh dén chd ndi danh mét cach dot ngot.

CUQC TRANH LUAN CHANH TRUNG

Cudc Tranh Luan Chanh Trung, léy tén triéu dai
lac xay ra, phan anh su kinh chéng gitra co ché Thién
tong vira thanh 1ap va céc tong phai Phat gido da xay
dung trude day. Vao thoi Chanh Trung (1324-1326),
Thién tong di dit nén moéng & phia nam (Ciru Chau)
va phia tdy (Li€ém Thuong) nudc Nhat, tuy nhién
van con gip chong d6i manh liét & dong Nhat Ban
(vung ngoai vi Tokyo). Noi d6 tong Thién Thai va
Chan Ngon va céc tong phéi ¢6 Nai Luong d dit ban
doanh. Khi cac nhan vat 1anh dao cic doan thé ton
gido kién nghi chan dting su banh trudng ctia Thién
tong, Nhat hoang tra 15i bang cach t6 chirc mot cudce
tranh luan cong khai, mot phuong thic dugce nhiéu
béc tién dtrc khuyén khich & A chau. Nhu Vién Ngo
da viét trong Bich Nham Tap:
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In doctrinal disputes in India the winner holds a red
flag in his hand, while the loser turns his clothes
inside out and departs through a side door. Those
who wanted to hold doctrinal disputes in India
were required to obtain royal permission. Bells and
drums would be sounded in the great temples and
afterwards the debates could begin.

An early religious debate in Japan, authorized by
Emperor Saga (reigned 809-823), is said to have lasted
seventeen days and nights.

The Shochu Debate began duringthe (intercalary)
first month of 1325, in the Seiryoden Hall at the
imperial palace. Representing Zen were two disciples
of Nanpo-Daito and Tsuo Kyoen (1257-1325). Because
Tsuo was Daito’s senior by twenty-five years and the
abbot of the prestigious Nanzenji temple, he bore
the primary responsibility for defending Zen. The
established sects were represented by a number of
eminent clerics; foremost among them was Gen’e,
the Tendai abbot “renowned for learning beyond all
men of the age.” Other debaters included Kosei, the
abbot of Toji, a Shingon temple in southern Kyoto;
monks from Miidera, a Tendai headquarters temple
on the shores of Lake Biwa; and priests from the Nara
schools.
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Trong cac cudc tranh ludn vé gido Iy & An Do, ngudi
thang cudc cam cd do trong tay, trong khi ngudi bai
tran cdi 4o trong ra va bo di qua cira hong. Ai muén
t6 chic cudc tranh ludn phai xin phép vua. Chudng
va trong s& duoc danh 1én & cac ngdi chua 1on va
sau d6 cudc tranh ludn mdé man.

Cudc tranh luan tén gido dau tién & Nhat do Nhat
hoang Ta-Nga (tri vi 809-823) chuén y, nghe néi kéo
dai muoi bay ngay dém.

Tranh Luan Chanh Trung khai mac sudt vao
gitra thang giéng nam 1325, tai Thanh Luong Dién
trong hoang cung. Pai biéu cho Thién tong 13 hai vi
dé tor cia Nam Phd: Pai Pang va Thong Ong Kinh
Vién (1257-1325). Vi Thong Ong 16n hon Pai Pang
hai muoi lam tudi va 1a try tri ngoi dai tu Nam Thién,
nén giit nhiém vu hang dau chéng d& Thién t6ng Cac
tong phal da dyng lap trude co dai biéu 1a mot sb ting
It tleng tadm; trudce tién la Huyen Hué, vi try tri Thién
Thai “ndi tiéng vi hoc rong hon tit ca moi ngudi dong
thoi”. Nhimng ngudi khac tham dy tranh luan gém co
H6 Thanh, tru tri Pong Tu 1 mot ngdi chua ctia Chan
Ngon tong ¢ phia nam Kyoto; tdng nhan tir Tam Tinh
tu 14 ngoi1 chua trong ban doanh ctia Thién Thai trén
bo hd Ty Ba; va céc tu si cua tong phai Nai Luong.
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Only fragmentary accounts of the debate
have survived, and their degree of accuracy cannot
be determined, yet the depiction of Daito’s role is
revealing. At one point Gen’e reportedly stepped
forward and asked, “What is Zen, which claims to be
a separate transmission outside the teachings?” His
guestion alluded to the well-known Zen slogan that
challenged the sutra-based or “doctrinal” schools of
Buddhism. Daito’s reply, terse and uncompromising,
was a one-line capping phrase from the Blue Cliff
Record: “An octagonal millstone flies through the air.”
Rather than give Gen’e a discursive explanation Zen
or its relation to the teachings, he sought to express
Zen as directly as possible, and to do that he relied on
a capping phrase.

We are not surprised to learn that “Gen’e did
not understand” —Daito’s image is a difficult one, and
Gen’e was probably unfamiliar with the conventions
of Zen encounter dialogues. Yet capping phrases are
not nonsensical. At the least, the image of a flying
millstone suggests something beyond ordinary
experience or conventional description, traits that
would fit a transmission “outside the teachings.” A
hard object in flight might also be destructive, even
terrifying, just as Zen is considered to have an alarming
power to overturn customary patterns of thought.
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Chi c6 vai tudng thuat roi rac ton tai, va mic do
chinh xac khong thé dinh duogc, song vai tro cia Dai
Ping dugc mo ta 1a noi bat. Co6 mot diém duoc ké lai
1a Huyén Hug tién cong vai cau hoi: “Cai gi 1a Thién,
thudng cho 13 ‘gido ngoai biét truyén’?” Cau hoi nay
am chi mot cham ngdn ndi tiéng trong Thién khong
thtra nhan cac tong phai trong dao Phat dua vao kinh
dién goi 1a “gido tong”. Pai Pang tra 10i, ngin gon
va cuong quyét, trich dan cau trudc ngir trong Bich
Nham Luc: “Cbi d4 xay hinh bat giac bay trén khong”
(Bat giac ma ban khong 1y tau)'. Thay vi dua ra mot
101 giai nghia 1y ludn vé Thién hodc c6 lién quan dén
giao dién, Su tim cach dién dat Thién mot cach cang
truc tiép cang tdt, va mudn thé Su sir dung mot trudc
ngt.

Chuing ta khong ngac nhién khi dugc biét “Huyén
Hué khong hiéu”—hinh anh DPai Pang 12 mot biéu
tugng kho hiéu, va co 18 Huyén Hué khong quen véi
thong 1& ddi dap tai budi tham kién trong nha Thién.
Tuy thé trude ngir khong han 14 khong ¢6 ¥ nghia. {t
nhat hinh anh céi cdi xay bay trén troi goi ra mot ¥
gi si€u vuot kinh nghiém thuong tinh hoac su dién
ta theo cong udc, nhimng dic tinh khé hop véi “gido
ngoai biét truyén”. Mot mon dd cung ning dang bay
cling c6 thé bi v& tan, ngay ca lam kinh sg, y nhu
Thién dugc xem 13 ¢6 mot sitc manh bao dong lam
hoang s¢ va khién dao 16n moi khuén séo thoéi quen
cua tu tuong.

1 Cau noéi ctia Duong U'c (968-1024).
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In Zen language the activity of inanimate objects
such as flying millstones often refers to the “no-
minded” quality ofenlightened behavior. Masters
assert that if Zen awareness is brought to everyday
acts, one can move freely through daily life in a
manner as wondrous as “flying through the air.”

The baffled Gen’e withdrew and was followed by
a Tendai monk bearing a box. Daito asked him what he
was carrying, and the monk replied, “This box is the
universe.” Tendai doctrine held that the microcosm
encompasses the macrocosm, as expressed in the
teaching that “one thought is three thousand worlds.”
Again Daito abruptly altered the terms of debate-he
took up his short staff and struck the box, breaking it.
“When the universe is smashed to bits, what then?”
he asked. Daito’s challenge would not have been
entirely unexpected by a fellow Zen monk. A number
of koans pose similar conundrums: “If all things return
to the One, to what does the One return?” Or: “In the
roar of the kalpa fire, the whole universe is destroyed.
Tell me, is This destroyed?” In Zen there are ways to
respond to such questions, but the hapless Tendai
monk, “dazed and bewildered,” was unable to answer
Daito.
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Trong ngdn ngit Thién, dd vat vo tri v giac nhu
nhimng vién d4 cbi xay thuong mudn néi dén tinh chat
“v6 tam” trong su ching ngd. Cac bac thiy khang
dinh ré“mg néu sy tinh giac cua Thién dugc dua vao
hanh dong hang ngay thi ta c¢6 thé dong chuyén tu tai
trong cudc sdng doi thuong theo cung cach vi diéu
nhu “bay trén tro1”.

Huyén Hué that bai rat lui va tiép theo 1a mot vi
tang Thién Thai mang mot chiéc hop. Pai Pang hoi
Tang mang vat gi, Tang dap: “Hop nay la ca vii try”.
Gi4o 1y Thién Thai cho rang tiéu vii tru bao trum dai
vl try, nhu trong kinh néi “mdt niém la ca tam thién
thé gidi”. Mot 1an nita Pai Pang chuyén d6i ngon ngix
trong cudc tranh luan. Su dua cdy giy ngin 1én va dap
vao chiéc hop lam hop v toang. Su hoi: “Khi vii try
bi dap nat thi ra sao?” Lo1 thach thirc ciia Bai Dang
d6i voi mot mon sinh trong nha Thién s& khong hoan
toan bat ngd. Mot s6 cong an dua ra nhitng cau hoi
hic baa tuong tu: “Néu mudn vat vé Mot thi Mot vé
dau?” Hodc: “Néu kiép ltra chay rui, ca thé gian déu
hoai. Hay noi1 cai nay hoai hay khong hoai?” Trong
Thién c6 nhiéu cach dé tra 10i nhiing cau hoi nay,
nhung vi tang Thién Thai khong may, “bang hoang
va ling ting”, khong thé tra 101 Pai Ping.
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Daito’s biographers report a second exchange
involving Daito, Gen’e, and several others; if this
encounter was not part of the Shochu Debate, it may
have occurred about the same time. The dialogue,
dealing with a Confucian text, is evidence of the
renewed interest in Confucianism among Japanese
Buddhists:

[Gen’e’s] group heard the Master’s [Daito’s] name
and went to question him. “What are the methods
of the Zen school?” they demanded. The Master
answered, “Teaching the truth through falsehoods.”
The scholars of Confucianism asked, “Have the
sages ever spoken falsely?” The Master said, “They
have.” The men insisted, “Being sages, how could
they have spoken falsely?”

The Master asked, “Don’t you know this passage
in Mencius? ‘Hsiang [thinking he had succeeded in
killing Shun] said, “I have killed Shun.” But when
Hsiang entered Shun’s house, there was Shun
sitting on his bed playing a lute. Shun [who knew of
Hsiang’s murderous intentions] was pleased when
he saw Hsiang come in.! Isn’t it untrue [that Shun
was pleased to see Hsiang]?”

The scholars of Confucianism fell into a heated
discussion among themselves. Then they asked the
Master, “How can we resolve the meaning of this
passage once and for all?”
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Céc nha viét tu truyén cua Pai DPang ké lai cudc
db6i thoai lan thir hai gdm c6 Pai Pang, Huyén Hué
va nhiéu nguoi khac; néu 1an gip gd nay khong nam
trong cudc Tranh Luan Chanh Trung c6 thé di xay ra
cung khoang thoi gian d6. Cude ddi dap, nhim vao
kinh dién Khong gio, chimg minh mdt sy quan tdm
d6i méi trong Khong gio giita cac nha Phat hoc Nhat
Ban:

Nhom ctia Huyén Hué nghe tiéng cua Su (Dai
Ping) dén tham van. Ho hoi Su: “Phuong phap
ctia Thién tong 1a gi?” Su dap: “Chi day chan ly
qua vong thuyét.”Cac hoc gia Khong gido hoi tiép:
“Chang 1& thanh hién ciing vong ngit?” Su dap:
“Cé vong ngtt.” Ho nhan manh: “P4 14 thanh hién,
sao lai vong ngir?”

Su hoi van lai: “Cac 6ng khong biét mot doan nay
trong Manh Tu? ‘Tuong (nghi rang minh s& noi
ngdi néu giét chét Thudn) bao: ‘Ta da giét Thuan.’
Nhung khi Tuong vao nha Thuan, thdy Thuan ngdi
trén giuong thoi sdo. Thudn (biét trude y dinh cua
Tuong) vui mung khi thdy Tugng vao nha”. D6
khong phai 1a vong ddi sao (vi Thuan vui khi thiy
Tugng)?”

Cac hoc gia dao Khong ban cii soi n6i véi nhau.
R6i ho hoi Su: “Lam sao hiéu ndi y nghia doan nay
mot cach toan triét?”
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The Master said, “Actually, Shun killed Hsiang.” The
scholars all bowed to the ground in the manner of
disciples.

In this exchange Daito not only exhibits an
impressive command of a Confucian classic, he also
demonstrates the interpretive flair he applied to the
texts of his own Zen tradition. Daito’s descendants
cite his responses in the Shochu Debate, especially
his smashing of the box and his “octagonal millstone”
answer, as epitomizing his character and his Zen
style. Yet when these two portrayals of Daito as
debater are seen side-by-side, they present a fuller
and more complex portrait of the man. In the first
instance Daito is enigmatic and fierce, whereas in the
second he is erudite and articulate. If he had indeed
been able to be discursive or nondiscursive as the
occasion demanded, he would have fulfilled a peer’s
definition of a true Zen master, who “simply seizes
upon a teaching in response to the moment, giving
his tongue free rein.”

Political considerations inevitably colored
the outcome of sponsored religious debates, and
sometimes these events merely legitimated a shift of
influence already under way.
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Su dap: “Thuc su, Thuén da giét Tugng.” Céac hoc
gia déu danh 1& Su theo phép mon dé.

Trong cudc ddi thoai nay Dai Pang chi trinh bay
su hiéu biét tinh thong vé Khong thu, Su ciing ching
t6 bang truyén thong tu thién cta chinh minh dé giai
thich mét cach sic bén. Hau bdi cua Dai Piang dan
ching nhiing cau dap cta Su trong Tranh Luédn Chanh
Trung, riéng chd dap v chiéc hop va “cdi da xay hinh
bat giac” nhu 1 ban chat c6 dong ctia con ngudi Su
va 1a Thién phong ciia Su. Tuy nhién hai chan dung
nay cia Pai Pang ¢ tu thé mot nha tranh luan dugc
nhin st canh nhau s& cho thdy hinh anh day du va
phtc tap hon noi con ngudi Su. Cau thtr nhit Dai
Ding c6 vé bi 4n va vii bio, trong khi ¢ cau tht hai
Su 12 mot nguoi uyén bac va rd rang sang sua. Néu
thuc sy Su bat budc phai bién luan hodc khong bién
luan tuy tinh hinh doi héi, Su s€ chu toan chirc nang
cua mot bac chan su trong nha Thién, d6 1a “chi gian
di nim ngay gido 1y dé tra 10i kip thoi dang luc, tha
long day cuong cho ludi tur do”.

Nhiing cudc tranh ludn ton gido dugc bao trg nay
khong tranh khoi mang sac thai nhitng dong co chinh
tri, va d6i khi nhitng bién ¢ nay chi dé hop phap hoa
mot sy thay ddi anh huong da dién ra.
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In Japan of 1325 the former dominance of the
older sects had become tenuous; within fifteen years
the balance would tip in Zen’s favor, through the
support of the new Ashikaga shogunate. Emperor Go-
Daigo, full of his own ambitions, sought to make the
Buddhist establishment, old and new, subordinate to
imperial rule. For reasons of his own or in response to
the debaters’ arguments, Go-Daigo awarded victory
to the Zen monks. To Tsuo and Daito he granted
special palanquins, which they or their descendants
were invited to use whenever they visited the palace
(Daito’s palanquin is still housed at Tokuzenji, a
Daitokuji subtemple). Tsuo, aged sixty-seven, literally
exhausted himself on behalf of Zen—in a dramatic
denouement he died on his way back to Nanzenji
right after the debate.

Daito’s former antagonist Gen’e was reportedly
so impressed by Zen and its two representatives that
he experienced a complete conversion. Shunsaku
states: “Senshinshi [Gen’e] entered sanzen training
[under Daito]. His accomplishments were not shallow,
and the depth of his faith was unsurpassed. To further
the construction of the new abbot’s residence, he
donated his own dwelling to Daitokuji.”
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Nudce Nhat cia nam 1325 voi su théng tr1 trudc
day cua nhitng gido phai co rat té nhi; trong vong
mudi lim nam can can nghiéng vé ung ho Thién tong,
qua sy nang d& cta ché do tudng quan maoi 1a Trac
Loi. Nhat hoang Hau-Dé-Ho, long dﬁy tham vong,
tim cach thuc ddy co cdu Phat gido (cii 1An méi) tuy
thudc vao luat I¢ chinh sach cua Hoang gia. Vi nhiing
1y do tu riéng hodc dé dap tmg nhirng ludn clr cla
nguoi tranh luan, Hau-Dé-Ho quyét dinh thang loi vé
phia Thién ting. Déi véi Thong Ong va Pai DPang,
ong ban cho ki¢u ngéi dic biét dé cho hai vi hodc
con chau st dung khi dugc moi vao cung dién (kic¢u
ciia Pai Ping con tang trit tai chua Pac Thién, mot
chi nhanh cta Pai Puc ti). Thong Ong bay muoi sau
tudi, nghia la da kiét stic dé nhan danh cho Thién—
cudi doi that budn vi Ngai vién tich trén dudng trd vé
chtia Nam Thién ngay sau cudc tranh luan.

Pai Ping dbi khang véi Huyén Hué trudc day
duoc ké lai di gay 4n tuong manh trong nha Thién va
chinh qua hai dién hinh nay ma Su chtng kién mot
chuyén bién toan dién. Xuan Tac néi: “Tay Tam Tu
(Huyén Hué) bt ddu tham thién (dudi su chi day cua
Dai bBang). Nhiing thanh tyu ctia 6ng khong phai can
cot, va long tham tin cua 6ng that cung cuc. bé xtc
tién viéc xay dung phuong truong mai cho vi try tri,
ong ciing dudng chd & ctia minh cho chua Dai Puc”.
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Although Gen’e’s alleged realignment
symbolically reinforces Zen’s triumph, it is not as
implausible as it may first appear. However intense
the sectarian rivalries of the day, individual monks
were not irrevocably bound by their affiliations. In
fact, the rapid rise in the Zen monastic population
during the first half of the fourteenth century can be
partly attributed to an influx of monks (and scholar-
monks) who had been ordained in the older schools.
Another Tendai abbot became a follower of Daito’s
heir Tetto after Daito’s death. These senior monks may
have been attracted to Zen by a number of factors: its
preeminence in China, its association with the latest
developments in continental thought, the rigor of
its monastic discipline, or the caliber of its leaders.
Individual conversions did not, however, diminish
the established sects’ official opposition to Zen. The
vehemence of Tendai resistance was still evident two
decades after the Shochu Debate, when Muso opened
Tenryuji temple in 1345. In that case a Tendai threat of
violence had to be met by a show of Ashikaga military
might, with Tendai again on the losing side.
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Tuy viéc chuyén huéng cia Huyén Hué duoc
xem nhu 1a twong trung cho su cung cd thing loi
ctia Thién tong, diéu dé ciing khong han 1a dang ché
trach nhu nguoi ta tuong lic dau. Mic du nhimg su
kinh chéng mén phai dir doi vao thoi do, cac ting si
trén phuong dién c4 nhan van khong nhét thiét phai
bi c¢Ot chat vao h¢ phai cta ho. Qua vay, su gia tang
nhanh chong s6 nguoi tu hanh trong thién vién sudt
thoi gian dau ctia nira thé ky 14 mot phan dén tir hang
ngil cac ting nhan (hodc ting si hoc gia) da xuit gia
tho g161 noi cac tong phai c6 trude. Mot vi tru tri khac
cua tong Thién Thai trd thanh mon dé cua Triét Ong
Nghia Hanh, d¢ tu ciia Pai Dang, sau ngay Dai Dang
tich. Nhitng vi 130 tdng ndy bi cudn hit dén véi Thién
boi mot sb 1y do: Thién wu viét & Trung Hoa, c6 lién
hé véi su phat huy tu tudng moi nhat ¢ luc dia, su
nghiém nhit trong gidi luat tu hanh, hodc pham chat
ctia nhiing bac 1anh dao. Nhiing sy thay doi phap mon
tuy thé van khong giam b6t duoc su chdng ddi chinh
thirc ctia cac gido phai da co trude. Su d6i nghich
manh 1iét cta tong Thién Thai van con thiy rd hai
muoi nam sau cudc Tranh Ludn Chanh Trung, khi
Mong Song khanh thanh chua Thién Long nam 1345.
Trong su viéc nay sy de doa béng vii lyc cua tong
Thién Thai gip phai sy pho dién stc manh quan su
ctia Trac Loi, va mot 1an nita Thién Thai that bai.
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THE INAUGURATION OF DAITOKUJI

For Daito’s personal career the Shochu Debate of
1325 was an auspicious debut. To have been chosen
at all was an indication of ascendant prestige, and
Daito’s comportment further impressed his patrons
and his peers. By the seventh month of 1325 Daitokuji
had been honored by two emperors as an imperial
prayer center, and donations continued to arrive
from various quarters. One patron, a wealthy female
disciple named Soin, facilitated the purchase of
building materials for the new temple: “They selected
huge timbers and raised a wind with the whirring of
their axes.”

Construction of a Dharma hall began in 1325 and
was completed by the end of 1326. In medieval Zen
the Dharma hall (hatto) was a square building two
stories in height; besides the supporting pillars and a
single dais, the interior was left bare to accommodate
the congregation of monks. The hall was used in Japan
in accord with Chinese precedents, as described in a
Ch’an text of the Sung dynasty:

All the monks gather morning and evening in
the [Dharma] hall. The abbot enters the hall and
ascends the dais. The monastery officers and the
assembled monks stand in files as they listen [to
the abbot’s discourse]. The abbot and the monks
exchange questions and answers, thereby clarifying
the essential teachings.
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LE KHANH THANH CHUA PAI PUC

Déi voi dao nghiép riéng ca nhan cia Pai Diang
cudc Tranh Ludn Chanh Trung nam 1325 1a budce dau
thuan lgi. D6 14 mot diém chi thanh thé dang 1én, va
cung cach xur sy cia Pai Pang sau nay da tao an tuong
d6i voi nhitg nguoi bao tro va nhimg nguoi ciing dang
cap. Vao thang bay nam 1325 chua Pai Pirc dugc ton
vinh qua sy kién hai Nhat hoang dat lam trung tim cau
nguyén ctia hoang gia, va nhitng su cing dudng tiép
tuc gtri dén tir nhiu noi. Mot thi chu 13 nix dé tr giau
c6 tén Tong An, di giup d& mua vt liéu xay dung ngdi
chtia méi: “Ho chon nhitng khéi gb db sd va lam gio
ndi 1én voi nhimg don truc kéu vi v,

Phap duong khoi cong nim 1325 va hoan tat
cubi nam 1326. Trong nha Thién thoi trung dai, Phéap
duong 1a mot toa nha vudng goc cao hai tang; ngoai
ra con nhitng tru ¢t chdng d& va mot buc cao duy
nhat, bén trong dugc dé tréng danh cho ting chiing
tu hop. Phap dudng str dung & Nhat y theo céac vi tién
bbi & Trung Hoa, nhu d ta trong mot vin ban Thién
& doi Tong:

Tat ca ting chung tu tip sang va chiéu trong Phap
duong. Vi tru tri tién vao va bude 1én buc. Ban
chue su ciia tu vién va tat ca hoi chiing dtng ting
hang dé nghe [vi tru tri thuyét phap]. Tru tri va chu
ting dap hoi 1an nhau, qua d6 s& lam sang to dai y
Phat phap.
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Instead of offering learned commentaries on the
sutras, a Zen master was expected to express his own
enlightenment, his own realization of the Dharma,
in a direct and forceful manner. The absence of
devotional images such as buddha figures reinforced
the master’s authority as a living representative of
the entire patriarchal line.

In the winter of 1326, on the traditional date of
Shakyamuni Buddha’s enlightenment (the eighth day
of the twelfth month), Daito conducted the ceremony
inaugurating the Dharma hall of Daitokuji. This event
concurrently fulfilled several aims: it officially opened
both the Dharma hall and Daitokuji; it installed Daito
as founding abbot and affirmed his qualifications for
the post; and it served as a public demonstration
of Daito’s sources of patronage. The inauguration
ceremony performed by Daito was called a kaido
(literally, “opening the hall”). In the traditional Chinese
manner, the event began with a solemn procession
from the main gate of the temple to the new Dharma
hall. The abbot, dressed in his most ornate robes,
wore bright red Chinese-style slippers with toes that
curled upward. He was trailed by young novices,
monks in training, and abbots of other temples, some
bearing ceremonial objects. Ordinarily, the abbot
would pause at each gate or building to offer a Zen
poem in Chinese, but these other structures had not
yet been built at Daitokuji.
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Thay vi binh giang kinh tang, mot vi thién su s&
dién dat su chimg ngd ctia chinh minh, su nhan hiéu
Phat phap, trong mot cung cach thang tit va manh
bao, day strc thuyét phuc. Cac hinh tuong cua dirc
Phat dé sung bai khong duoc ton tri & day cang cung
¢ uy quyén cua vi thay nhu 1a mot dai biéu séng cua
toan bo pho hé truyén thira to vi.

Mua dong nam 1326, vao ngay dic Phat Thich-
ca thanh dao (mong tam thang Chap), Pai Pang chu
tri nghi thic khanh thanh Phap duong cua Dai Dtlic
tu. Su ki¢n nay cung mdt lic hoan thanh nhiéu muc
tiéu: chinh thirc khanh thanh Phap duong 1an Pai Puc
tu; tin phong Pai Pang 1am t6 khai son va ching
nhan tu cach tru tri; va cling l1a dip x4c minh cong
khai nhirng ngudn bao trg cho Pai Pang. Nghi thic
khanh thanh do Pai Pang tién hanh dugc goi la 18
khai duong. Theo truyén thong Trung Hoa, budi 18
bat dau véi mot cude didu hanh trang nghiém tir cong
chanh dén ngdi Phap dudng moéi. Vi try tri, mic 18
phuc 16ng 1dy, mang d6i hai d6 tham kiéu Trung Hoa
vo1 mili giay cong 1én trén. Co cac sa-di tré, chu tdng
dang tu hoc, cac vi tru tri nhitng ngoi chua khac theo
sau Pai Pang, mot vai vi mang 1& vat. Thong thudng,
vi try tri ding lai 6 moi céng hodc toa nha dé ban mot
bai ké bang chit Han, nhung nhitng co cu kién trac
khac chwa xay cét xong & chua Pai Dc.
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Once inside the Dharma hall, Daito mounted
a dais by its center stairway and sat facing the
assembly. One by one, attendant monks ascended the
dais by a pair of flanking stairs, until the ceremonial
offerings were complete. The master then addressed
the audience. Traditionally, the installation of a new
abbot included a lively exchange, in the manner of a
final examination, during which any member of the
congregation was entitled to engage the abbot in
“Dharma combat.” In Daito’s case the monks posed
theirquestionsinahighly deferential manner, and their
master always had the last word. (In contemporary
Japanese Zen this dialogue is rehearsed by the abbot
and his designated interlocutor.)

Daito’s inaugural Dharma lecture adheres to
convention without sacrificing vitality. Rich in the
variety of its language, it includes flowery formulas in
praise of emperors, personal expressions of gratitude,
original poems, comments on koans, erudite allusions,
and opaque paradoxes. Early in the ceremony Daito
offered incense to Go-Daigo, the reigning emperor,
and to Hanazono, the former emperor, using standard
Chinese Buddhist formulas: “I pray that the Emperor
will live fortens of thousands of years.” Lightingincense
for the senior government officials, he enjoined them
to emulate Mencius and the model bureaucrats of
ancient China.
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Ngay khi vao trong Phap duong, Dai Dang budc
1én buc theo nac thang ngay giita va an toa trudc hoi
ching. Tung ngudi mot, cac vi ting thi gia tién 1én
buc bang nac thang hai bén hong, cho dén khi 18 nghi
dang cing cham dut. ROi Su try tri néi chuyén véi cir
toa. Theo truyén thong, 18 tin phong tan tru tri gdm c6
mot cudc dbi thoai sinh dong, theo kiéu nhu 1an khao
hach cubi cung, ai trong hoi ching déu duoc quyén
thi ddu véi vi tru tri trong mot cudc “Phéap chién”.
Trong trudong hop cua Pai Pang céac vi tang dat cau
hoi mot cach cung kinh tot bac, va vi thﬁy cua ho ludén
ludn noi 16i rot sau. (Trong Thién tong Nhat Ban thoi
nay mau d6i thoai nay duoc dién ra gitta vi try tri va
mot ngudi duoc chi dinh).

Bai thuyét phap ngay 18 khanh thanh cua Pai
Ping theo sat thong 1é nhung van khong mét tinh sinh
dong. Phong pht voi ngon ngt da dang, c6 du 101 noi
hoa my ca tung Nhat hoang, bay t6 1ong biét on cua
riéng minh, thi ké dac sic, binh gidi cong an, nhiéu
tinh tuong trung bac hoc va nhitng nghich 1y mo 4o.
Khai dau budi 18, Pai Pang dang huong cho Hau-bé-
Hb vi hoang dé duong kim va Hoa Vién vi cyu hoang,
xudng cu tung tiéu chuan ctia Phat gido Trung Hoa:
“T6i cau nguyén Hoang dé sdng mudn nam”. Thap
huong cho cac vién chire cao cip trong chinh phu, Su
khuyén bao ho tich cuc noi guong Manh Tu va cac
quan chtrc dai thAin mau muc cta nudce Trung Hoa co
kinh.
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Whereas a number of Ch’an masters had resisted
such formalities, Daito was undoubtedly aware that
the two emperors present were also his most powerful
patrons.

Because a Zen monk often trained under several
masters, it was necessary for a new abbot to name the
teacher who had sanctioned his enlightenment. If he
had received the sanction ofmore than one master, he
announced which line he had chosen to succeed. In
Daito’s opening talk he identifies his teacher as Nanpo
Jomyo and expresses a feeling of “deep obligation for his
gift of the milk of the Dharma.” He alludes poetically to
his own enlightenment at Kenchoji and his subsequent
period of self-cultivation. Holding aloft his monk’s
shawl (kesa), an emblem of Dharma transmission, he
asked aloud: “As | reverently don this kesa, who can
discern its true color?” Later in his address Daito offers
further statements of gratitude, lavishing praise on his
benefactor-disciple Soin. He then rejoices:

Thanks to the high [aspiration] of the Emperor and
his retainers, | have been permitted to requite my
indebtedness to all the sages—past, present, and
future—in the sea of great enlightenment, to all
the superior friends whom | have encountered over
many lifetimes in the past, to my companions in
the Way who share the daily activities of monastic
life, to my teachers, to my parents, to all those who
have assisted me, and to all living beings.
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Trong khi mot s thién tang chong d6i nhiing
nghi thtrc nay, Pai Pang chac biét rang hai vi hoang
dé sinh tién déu 1a dai thi chu quyén thé nhat.

Boi vi mot thién sinh thuong thu gido véi nhiéu
vi thiy, nén vi tan try tri can phai chi dinh giao tho dé
an chung cho ho. Néu ho duoc 4n chung bdi nhiéu
Vi thﬁy, ho s& cong bd dong Thién nao ho chon dé
ké thira. Trong 101 mé dau budi néi chuyén cia Pai
Ping, Su minh dinh thdy ctia minh 1a Nam Phé Thiéu
Minh va bay t6 10ng “biét on sdu xa dbi véi ngudn sira
Phép thay da ban cho”. Su am chi mot cach nén tho
su chimg ngd ciia minh ¢ chua Kién Truong va giai
doan tu tu tiép theo. Nang 1én 14 y ca-sa ctia minh,
biéu trung cua su truyén phap, Su 16n tiéng hoi: “Ta
da cung kinh dip chiéc ca-sa ndy, ai ndi duoc chan
sdc ciia n6?” Vé sau, Pai Pang giri thu ¢6 n6i thém vé
1ong biét on, khen ngoi khong tiéc 10i nit dé tir-thi chu
Tong An. Su viét, long day hoan hi:

Rt cam on [dai nguyén] cua Hoang dé va cac quan,
t61 xin hoi hudng cong durc cho tit ca hién thanh—
qua khtr, hién tai, vi lai—vao bién dai gidc ngo,
cho tat ca nhirng thién hitu tri thirc t6i di gip nhiéu
doi nhiéu kiép trude day, cho nhitng ban dong tu
trén duong dao da chia sé cudc doi tu hanh trong
tu vién, cho cac bac an su, cho cha me, cho tit ca
nhiing ai gitp d& toi, va cho tat ca ching sinh.
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The inauguration of Daitokuji marks a significant
juncture in the history of Japanese Zen. Previously,
all of the major Zen temples had been founded by
Chinese emigres or bylapanese pilgrims who had
acquired their credentials abroad. In the Japanese
reception of Ch’an, Daito was the first native monk
trained in Japan to establish a major monastery.

Daito held the post of abbot at Daitokuji from the
time of his move to Murasakino in 1319 until his death
in the winter of 1337. During that period he made one
ten-day trip to neighboring Tajima province and one
three-month trip to distant Kyushu. Otherwise, he
remained in Kyoto to guide his monks and supervise
the growth of his fledgling temple. Daito’s relative lack
of mobility was unusualinthe early Muromachi period,
when a distinguished master would often serve as the
abbot of many different temples. We have seen that
Daito’s teacher Nanpo, after over thirty years as the
resident master of Sofukuji in Kyushu, was appointed
abbot of Manjuji in Kyoto at age seventy-one, then
abbot of Kenchoji in Kamakura two years later. Daito’s
peer Muso was perhaps the most peripatetic of all—
he made ten moves in the last twenty-six years of his
life, becoming abbot of eight different temples.
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L& khéanh thanh chua Dai Dtic ddnh dau mét thoi
diém c6 y nghia trong lich sir Thién tong Nhat Ban.
Trude day, hau hét cic thién vién chanh déu dugc
thanh 13p boi nhitng vi su Trung Hoa di dan hodc du
tang Nhat Ban da dat dugc uy tin ¢ ngoai quéc. Trong
su tiép nhén Thién vao Nhat, Pai bang 1a vi tang ban
xtr dau tién tu hoc trong nudc Nhat da kién tao mot
thién vién 16n.

bai Dang lanh chtrc try tri chua Pai Ptc tir
khi doi vé Sai Dd nam 1319 cho dén lc tich mua
dong ndm 1337. Trong thoi ky ndy Su du hanh mét
chuyén di mudi ngay dén tinh lang giéng Tajima va
mot chuyén di xa ba thang dén Ctru Chau. Ngoai ra
Su chi ¢ Kyoto dé gido dudng mén sinh ctua minh
va cham séc¢ nudi 16n ngdi chua non ndt ctia minh.
Truong hop tuong d6i it di lai cua Pai Pang c6 vé
hiém hoi vi dau thoi ky That Dinh, mot vi thién su
16i lac thuong lam try tri nhiéu ngdi chuia khac nhau.
Chiing ta da thay thay cua Dai Piang 1a Nam Phd, sau
hon ba muoi ndm 1am thay thuong tru Sung Phudc
tw & Ciru Chau, duoc bd nhiém tru tri Van Tho tu &
Kyoto vao tudi bay muoi mét, rdi try tri chua Kién
Truong ¢ Liém Thuong sau d6 hai nam. Nguoi ngang
hang voi Pai Pang du phuong nhiéu nhat co 18 1a
Mong Song—trong hai muoi sdu nim cubi doi Ngai
di chuyén mudi 1an, 1am tru tri tam ngdi chua.
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Muso’s ability to shift with the political tide
was remarkable: he became an intimate advisor of
the Ashikaga brothers as soon as they defeated his
former patron, Go-Daigo; previously he had slipped
away from his first supporters, the Hojo regents, as
their fortunes began to wane. Daito never attempted
to duplicate such feats of survival in the public arena.
Four years before his death he assented to an imperial
decree (intended as an honor) limiting the abbacy of
Daitokuji to descendants of his line, and he may have
assumed that he too was restricted by this edict. It is
also possible that his later career would have followed
a pattern similar to Nanpo’s if he had lived beyond
age fifty-five.

In 1330 Daito was invited by Yamana Tokiuji (d.
1372) to inaugurate Yutokuji, a newly built temple in
Tajima province (present Hyogo prefecture), not far
from the area of Daito’s birth. Tokiuji was the governor
of the province and a descendant of a distinguished
warrior family. As part of the Yutokuji kaido ceremony,
Daito challenged the assembled monks:

If you think you understand before having heard
[the Dharma], you violate the command of the
patriarchs. But to have an understanding of the
Dharma based on [someone else’s] words is also
incorrect.
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Su khon khéo cua Mong Song chuyén huong
theo trao luu chinh tri that dang ké: Ngai 1a c¢b van
than can cta anh em ho Truc Loi ngay khi ho danh bai
dai thi chu trudc day cua Ngai la Hau-bé-Hd; trude
d6 Ngai da roi bo nhitng ngudi ung ho Ngai dau tién
1a nhiép chinh ho Bac Diéu, vi tai san cta ho da giam
sut. Pai Pang khong bao gio cd y dinh rap khuon theo
nhitng tht doan khéo 1éo nhu thé dé ton tai trén vii dai
cong chinh. Bébn nam trude khi tich, Su tan thanh mot
nghi quyét cia Hoang gia (xem d6 1a mot vinh du)
han ché chuc vi tru tri chia Pai P d6i vdi con chau
trong tong mon, va Su cho rang chinh Su ciing bi han
ché qua sic du nay. Rat c6 thé dao nghiép tuong lai
ctia Su s& ndi got y khudn theo Nam Phé néu Su tho
hon nim muoi 1am tudi.

Nam 1330, bai Bang dugc Son Danh Thoi Thi
(?-1372) moi dén khanh thanh chua Hitu Puc, mot
ngoi chuia méi xay ¢ tinh Tajima (nay 1a hat Hyogo),
khong xa noi Pai Pang ra doi. Thot Thi 1a 1anh chua
tinh ndy va 12 hau dué mot gia dinh chién si 13y ling.
Trong pham vi budi 1& khai duong Hiru Pic tu, Dai
Dang da thtr hoi chiing ¢ do:

Néu cac 6ng nghi rang da hoi trude khi nghe [Phap],
cac ong dd pham dén ¥ 1énh cua chu t6. Nhung da
hoi dugce Phat phap cin cir trén ngdn thuyét [cla
mot nguoi khac] cling khong dung.
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Now, is there anyone here who can resolve this
matter without committing either of these errors?”

The following year Daito was invited to Sofukuji
temple in Kyushu, where Nanpo had presided for three
decades. The request came from Otomo Yorihisa,
a marshal of the military headquarters in Dazaifu
(present Fukuoka prefecture). Shunsaku reports that
Daito had to ask Go-Daigo twice for permission to
make the journey. During his three-month stay Daito
performed a kaido ceremony, completed a ninety-
day training period, and founded a subtemple called
Shinshu-an. At the end of his visit he composed a
farewell poem:

No footprints of mine are seen
wherever | wander:

on a tip of a hair | left the capital,

on three drum taps | am leaving Kyushu.

THE ELABORATION OF PATRONAGE

In its first decade Daitokuji was directly affected
by the sweeping changes that accompanied Japan’s
transition from the Kamakura to the Muromachi
period. In 1330 Kamakura was still the seat of the Hojo
shogunate, and the most prestigious Zen temples
were located there.
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Bay gio, c6 ai 0 day c6 thé giai duoc viéc ndy ma
khong ket vao 16i & bén nay hodic & bén kia?”
Nam sau Pai Pang duoc moi dén chua Sung
Phuéc & Ctiru Chau, chd Nam Phd tru ba muoi nam.
Loi thinh cau xuét phat tir Pai Hitu Lai Thuong, mot
quan thong soi thudc doanh trai quan doi & Dazaifu
(bay gio 14 hat Fukuoka). Xudn Téc ké rang Pai Piang
phai xin Hau-Dé-Ho6 hai 1an mé&i duoc phép 1én dudng.
Subt ba thang ¢ lai dé chu toan 18 khai duong, hoan tat
khoéa tu chin muoi ngay, va dung 1ap mot ngoi chua
chi nhanh tén 13 Tam Téng am. Cudi chuyén di Su
lam bai k¢ ta tur:

Khéng cho thay dau chén

Noi nao ta di qua!

Trén ddu soi I6ng ta roi kinh dé
Durt ba hoi trong ta roi Ciru Chdu.

VIEC THANH LAP CHE PQ BAO TRQ

Trong muoi ndm dau tién, Pai Buc tu chiu anh
huong tryc tiép vé nhiing thay doi bao quat di kém
theo giai doan chuyén tiép cua nudc Nhat tir thoi ky
Liém Thuong dén thoi ky That Dinh. Nam 1330 Liém
Thuong van con la tru s& cta ché do tudng quan ho
Bic Diéu, va hau hét thién vién tiéng taim déu & day.
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The Hojo’s official Gozan ranking system was first
applied to the Kamakura Zen temple Jochiji in 1299;
then Kenchoji, Engakuji, and Jufukuji—all Kamakura
temples—were given Gozan rankings in 1310. When
Go-Daigo wrested power from the Hojo regime in
1333, the political center of gravity shifted west to
Kyoto. To reinforce this transition, Go-Daigo ordered
major changes in the Zen institution, reshuffling the
Gozan rankings in favor of Kyoto temples. Daitokuji,
which he attempted to place at the very top of the
Gozan system, figured prominently in his strategy.
However, in less than three years power again
changed hands, as Go-Daigo was ousted by his former
general Ashikaga Takauji. Takauji confirmed Kyoto as
the country’s new capital, but he had his own plans
for the Zen institution. In the first Ashikaga ranking
of the Gozan, dated 1341, Daitokuji was excluded
entirely from the top five positions.

Imperial patronage of Daitokuji during Daito’s
lifetime can be divided into three phases. During
the first phase, from 1323 to 1330, Daito received
a moderate level of support from reigning emperor
GoDaigo and former emperor Hanazono, in roughly
equal proportions. Hanazono had met Daito first; Go-
Daigo judged the Shochu Debate shortly thereafter.
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Hé thdng thtr bac chinh thitrc Ngii Son ciia Bic
Piéu 1an dau tién 4p dung vao thién vién Thuong
Tri & Liém Thuong nim 1299; r6i thién vién Kién
Truong, Vién Giac va Tho Phuc—tat ca déu & Liém
Thuong—duogc dua vao hang ngi Ngti Son nam 1310.
Khi Hau-Dé-Hb gianh lai quyén binh trong tay ché do
Béc Piéu nam 1333, trong tam chinh tri chuyén vé
phia tay Kyoto. Pé cting ¢6 sy chuyén tiép nay, Hau-
Pé-Ho ra 1énh thay d6i quan trong trong co ché Thién
tong, cai to thir bac Ngii Son wu tién cho cac chua &
Kyoto. Dai Dt tu ndi bat trong chién lugc cua ong,
nén dugc ong dua 1én hang dau trong hé thong Ngi
Son. Tuy nhién, khong day ba nim quyén hanh lai
thay tay, Hau-Dé-Ho bi vién tudng lanh ctia minh 13
Tréc Loi Tén Thi hat céng. Ton Thi xac nhan Kyoto
1a tan thi d6 ctia ca nuwdc, nhung ddi véi Thién tong
ong c6 ké hoach riéng ctia minh. Trong cach sap xép
lai Ngii Son dau tién cta Trac Loi, nim 1341, Dai
Pirc tu bi loai hoan toan khéi nam vj tri dau bang.

Ché d6 bao trg chua Pai Puc cua hoang gia
thoi Pai Pang con sdng c6 thé chia 1am ba giai doan.
Giai doan thir nhat, tir 1323 dén 1330, Dai Pang nhan
duoc muc ung ho vira phai tir hoang dé tai vi 1a Hau-
Pé-Ho va cuu hoang Hoa Vién, ca hai phan gan bang
nhau. Hoa Vién gip g& Dai Dang truée; con Hau-Dé-
Ho sau d6 moi xét xtr cudc Tranh Luan Chanh Trung
ngan ngui.
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In 1325, as we have seen, both emperors made
Daitokuji an imperial prayer center. (The Kamakura
shogunate, attempting to counter Go-Daigo’s
influence, in 1329 designated Daitokuji as one of
its own prayer temples.) In 1330 Go-Daigo awarded
Daitokuji an estate that included Daito’s birthplace
in Harima province; the grant specified the temple’s
allotment of rice income.

Throughout this initial phase of patronage
Hanazono was practicing Zen intensely, and at some
point he had an enlightenment experience that was
validated by Daito. An undated scroll in Hanazono’s
own hand poetically expresses his Zen understanding:

A man who has endured twenty years of pain
and suffering

does not change his old wind and smoke when
spring arrives.

He just wears his robe and eats his rice.

When one lives such a life,

could the great earth give rise to even a speck of
dust?

In this verse Hanazono refers simultaneously
to himself and to Daito, who was believed to have
endured austerities for twenty years.

56

Nam 1325, nhu ta da thdy, ca hal vi hoang dé
déu chon chua Pai Ptic lam trung tAm ciu nguyén cta
hoang gia. (Ché do tudng quan Liém Thuong dinh
chéng lai anh hudéng cua Hau-Dé-Hd, nam 1329, chi
dinh Pai Dtrc tu 1a mot trong nhitng ngoi chua riéng
cho ho cau nguyén). Nam 1330 Hau-Dé-Hb cap cho
Dai Durc ty mot vung dat bao gém noi sinh quan cua
bai Dang & tinh Phién Ma, va cé ghi rd chua dugc
huéng phan loi tire laa gao.

Trong giai doan dau bao tro nay Hoa Vién tu
thién mién mat, va & mot diém nao d6 ong da ching
ngd va dugc Pai Ping an kha. Mot cudn gidy hoa
khong dé ngay do chinh tay Hoa Vién viét di dién dat
su hoi thién cta minh:

Mot nguoi da chiu dung hai mweoi nam gian kho
khéng thay déi gi6 va khéi cii ciia minh khi xudn
dén.

Chi mac ao va an com.

Mot nguoi song mét doi nhw thé,

lam sao dai dia cé thé ddy 1én dir chi mday may
bui tran?

Trong bai ké nay Hoa Vién mudn n6i dén ca ban
than minh 14n Pai Pang, nguoi ong tin rang da chiu
dung gian kho sudt hai muoi nam.
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When Go-Daigo’s rebellious schemes were first
exposed in 1331, he was forced to flee Kyoto, and his
patronage of Daitokuji was interrupted. In 1333 he
returned triumphantly to the capital and presided
over the short-lived Kenmu Restoration. Go-Daigo’s
eager support of Daitokuji between 1333 and 1336
constitutes the second phase of patronage. During
this period former emperor Hanazono continued his
private contacts with Daito but avoided public notice.
Go-Daigo issued over forty decrees concerning
Daitokuji, conduct that exemplif led his investment
in the Zen institution and his attempt to consolidate
power after his return to Kyoto. His continuous
manipulation of Daitokuji’s land rights outstripped his
involvement with the holdings of any other temple.
The five principal documents were issued in the space
of a year; four of them have been preserved, and
Daito’s written response to one of them is also extant.

The first of Go-Daigo’s major decrees, dated
the eighth month of 1333, limits Daitokuji’s future
abbots to members of Daito’s spiritual lineage. This
injunction was contrary to the Gozan principle of open
monasteries, whereby abbots were chosen from any
Zen lineage on the basis of merit (at least in theory).
Go-Daigo’s text proclaimed:

S8

Khi 4&m muu nbi loan 1an dau tién xay ra nim
1331, Hau-Dé-Ho budc phai trén khoi Kyoto, va su
bao trg chua Pai Puc bi gian doan. Nam 1333 6ng tro
vé thu d6 théng loi va cai trj triéu dai Phuc Hung Kién
Vii ngin ngui. Sy tng ho nhiét tinh cua Hau-Dé-Hb
gifta nam 1333 va 1336 1a giai doan hai ctua ché do
bao tro. Trong thoi gian ndy cyu hoang Hoa Vién van
tiép tuc tham kién riéng véi Pai Pang nhung bo hét
thong tri cho cong chiing. Hau-Dé-Ho ban hanh hon
bdn muoi sic du vé chua Pai Birc, mot sy sip dit cho
thiy 6ng can thlep vao co ché cua Thién tong va y
dinh cung cb quyen hanh khi tr& vé Kyoto. Ong tiép
tuc van dong quyén dat dai cho chua Pai Puc vuot
muc su can thi€p cho tai san cac chua khac. C6 nam
van kién chinh yéu phat hanh trong khoang thoi gian
mdt nam, bon vin kién con tang trir, va mot 14 thu tra
161 cua Dai Bang cho mdt trong nam van kién dé hay
con dén nay.

Sic du chinh dau tién cua Hau-Dé-Ho, ghi vao
thang tdm nam 1333, han ché chirc vi tru tri sau nay
ctia chua Pai dirc phai thudc vé con chau trong phd
hé ctia Pai Pang. Lénh nay trai nguoc voi nguyén tic
ctia Ngii Son khi khai mé thién vién, theo d6 vi truy tri
duoc chon trong bat ky dong Thién nao cin cir trén
cong hanh va dac do (it nhat 1a vé 1y thuyét). Vin kién
ctiia Hau-Dé-Hd néi rang:
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Daitokuji is the nation’s peerless Zen temple, where
a thousand monks live in peace. | command them
to pray for the everlasting welfare [of our nation]. In
the succession from master to disciple, members of
other branches of Zen are not permitted to become
head abbot. | write this directive with special respect
for the proper transmission of the Dharma, not with
any feelings of prejudice. These words shall be left
to distant posterity, until the time of Maitreya’s
appearance in the world.

Twenty-fourth day, eighth month, third year of
Genko [1333). To Zen Master Shuho Kokushi.

In the second decree, issued less than two
months later, Go-Daigo ordered that Daitokuji be
included in the Gozan system. The document’s
ambiguous wording also seemed to place Daitokuji at
the top of the Gozan rankings. Shunsaku states that
Daito respectfully declined the honor (displaying the
humility expected of a Zen monk). Yet in a letter to the
priest of Yutokuji, Daito expressed his pleasure at the
news and named the five disciples he would appoint
to oversee the anticipated expansion of the temple.

A few months later, in the first month of 1334,
Go-Daigo specified in a third major decree that
Daitokuji was to be ranked alongside Nanzenji at
the apex of the Gozan system.
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Dai Dt tir 12 ngdi thién vién wu viét cta qudc gia,
noi hang ngan ting ching séng tu an binh. Ti ra
1énh cho ho cau nguyén qubc thai dan an mudn doi.
Trong sy ké thira tir thay dén tro, nguoi trong Thién
phai khic khong dugce phép lam tru tri. To1 ra chi
thi nay vai su ton kinh dac biét vi chinh su truyén
thira Phat phéap, khong phai do thién kién. Nhiing
101 nay s& dé lai cho hau thé lau xa, chi dén ngay
dtrc Di Lac xuat hién & thé gian.

Ngay hai muoi bdn, thang tam, nim thir ba Nguyén
Hanh [1333]. Kinh giri thién su Tong Phong Qudc
Su.

Trong sic du tht hai, ban ra gan hai thang sau
d6, Hau-Dé-Ho ra 1énh Dai Dtic ty gia nhap Ngii Son.
Lo1 no6i khong rd rang trong van kién cling c6 vé nhu
dit dé chua DPai Duc 1én hang dau thtr bac Ngii Son.
Xuan Tac bao rang Pai Pang kinh can tir chdi vinh du
nay (biéu 16 tinh khiém cung noi mét thién ting). Tuy
nhién trong mét 1a thu viét cho vi tu si & chua Hitu
Puc, Pai Pang bay to 1ong han hoan vé tin tic nay
va bd nhiém nam dé tir do Su chi dinh trong nom viéc
chuan bi mo rong ngoi chua.

Vai thang sau, vao thang giéng nam 1334, Hau-Dé-
HO noi 1o trong sdc du thir ba ré“mg bai btrc tu duoc
xép dong hang bén canh Nam Thién ty & hang dau
trong Ngt Son.
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He stated in part: “Daitokuji is a grand and
auspicious site for the enhancement of the Emperor’s
destiny....Its edifices please us greatly. Its ceremonies
surpass those of the great temples of the past. It
must be placed alongside Nanzeniji in the top rank of
temples.” In the Emperor’s new ranking the top four
temples were located in Kyoto: Daitokuji, Nanzeniji,
Tofukuji, and Kenninji. Below them were Kenchoji and
Engakuji, two Kamakura temples.

A fourth Go-Daigo proclamation, in the fifth
month of 1334, confirmed Daitokuji’'s boundaries in
Kyoto. At the time the temple extended as far as “the
eastern edge of Funaoka Hill on the east, Agui Avenue
on the south, the bamboo forest on the west, and the
Uchiyama shrine on the north.” Another significant
decree, in the eighth month of 1334, is known from
Kokai’s edition of the Chronicle. It completed Go-
Daigo’s recognition of Daitokuji by confirming the
temple’s provincial landholdings. After naming various
estates in different provinces, the Emperor wrote:

From now on, the kokushi and the shugo [two
types of provincial governors] are prohibited from
requisitioning corvee labor, rice, or the like in these
areas. | hope that my intention to keep the monks
well nourished is fulfilled for a long time.
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Ong noi trong mot doan: “Chua Pai Buc 1a mot
danh lam thuan l¢i cho viéc nang cao van m¢nh cua
Hoang dé... Cac toa nha cua chua lam chung toi rat
hai long. Nhirng nghi thirc cua chua cling trg1 hon so
v6i cac ngdi dai ty trong thoi xua. Can phai dit chua
Pai Puc bén canh chua Nam Thién & hang dau cac
chua khac”. Trong sy sip xép moéi cua Nhat hoang
bdn ngdi chua dit hang dau déu ¢ Kyoto: Pai i,
Nam Thién, Pong Phudc va Kién Nhan. Thir dén 1a
Kién Truong va Vién Giac ca hai déu ¢ Liém Thuong.

Cong bd thr tu ctia Hau-Dé-Ho, ban hanh vao
thang tht ndm nam 1334, xac nhan vong dai chua Pai
buc ¢ Kyoto. Vao thot dé ngoi chuia mo rong that xa:
“Pong giap canh phia déng ctia doi Thuyén Cuong,
nam giap dai 10 An Cu vi¢n, tay giap khu rung tre, va
bac giap dén Noi Son”. Mot sic du khéc quan trong
vao thang thir tim ndm 1334, biét duoc qua Nién Pho
ctiia Cy Hai. Ban nay b6 tic sy kién Hau-Dé-Ho cong
nhan chua Pai Ptc qua viéc xadc nhan dat dai vung
qué ctia chuia. Sau khi chi dinh nhiéu khoang dat & cac
tinh khac nhau, vi hoang dé viét:

Ké tir hom nay, qudc ti va tha ho (hai chirc vu cai
quan & mién qué) bi cAm chi khong duoc trung
dung lao dong kho sai, laa gao, hodc tuong tu trong
nhirg ving nay. Toi hy vong rang y dinh cua toi
nudi dudng day du chu ting s& duoc chu toan trong
thoi gian dai.
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When the King’s Law and the Buddha’s Law aid
each other, the imperial wind and the patriarchal
wind will unite forever.

Daito’s response is included in his Record:

All the lands held by this temple are now clearly
defined. The words of this official certificate, once
received, cannot be annulled for a hundred eons or
a thousand lifetimes.

It is unlikely that Daito ever developed as close a
relationship with Go-Daigo as he had with Hanazono.
We have already noted the predominantly political
nature of Go-Daigo’s behavior, his desire to control
the established Buddhist sects, and the attention
he lavished on other Zen masters besides Daito. For
example, when Go-Daigo returned to power in 1333,
he recalled Muso to Kyoto before issuing any of his
decrees to Daitokuji. During this same period Go-
Daigo also invited eminent Ch’an monks to become
abbots of Nanzenji and Kenninji, and he gave titles
to other Zen masters such as Kakushin. Even after
his overthrow, Go-Daigo maintained relations with a
number of figures; for example, he formally accepted
a Buddhist name from Muso.
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Khi phép cua Vua va phap ctuia Phat hd tro 1an nhau,

gid ctia hoang gia va gié cta chu To s& hiép nhat

mai mai.

bai Dang tra 1061 trong Ngir Luc:

Tat ca dat dai thudc quyén cta chua gio ddy dugc

xéac dinh r8. Nhitng 10 noi trong gidy chimg nhan

chinh thtrc nay, mgt khi da nhan dugc, khong thé

nao bii bo trong hang trim kiép hodc ca ngan doi.

Khong chic rang Dai Pang c6 mdi két giao mat

thiét v6i Hau-Dé-Ho nhu véi Hoa Vién. Chung ta da
lwu ¥ rang ban chét ning vé chinh tri trong thai do
ctiia Hau-Dé-Ho, ¥ mudn kiém soat cac tong phai Phat
gido da dung 1ap trudc day, va su quan tim rat nhiéu
dén céc vi thién su khac ngoai trir Bai Pang. Vi du,
khi Hau-Dé-Ho tré vé quyén binh nim 1333, 6ng da
cho moi Mong Song dén Kyoto trude khi ban hanh
bat ky sac du nao cho chua Pai Prc. Ciing trong thoi
ky nay Hau-Dé-Hod cung thinh céc thién ting 15i lac
lanh chire tru tri chuia Nam Thién va chua Kién Nhan,
va phong tudc cho cac thién su khac nhu Tam Dia
Glac Tam. Ngay ca sau khi da thoal vi, Hau-Dé-Ho
van duy tri méi giao tiép voi mot sb nhan vat; vi nhu
ong nhan phap danh mot cach chinh thirtc do Mong
Song dat cho.

65



One of Daito’s biographers asserts, “Whenever
Emperor Go-Daigo could spare time from affairs of
state, he sent for the Master [Daito] and questioned
him about the essentials of Zen.” However, only
two meetings are specifically noted. According to
Shunsaku, the Emperor first invited Daito to the palace
for a ceremony; a portrait of Ch’an master Pai-chang
was displayed in honor of the occasion. Go-Daigo was
so pleased by his conversation with Daito that the next
day he sent the master “precious gold, finely woven
silks, and other gifts.” In 1335 Go-Daigo paid a visit
to Daitokuji. As patrons do, he expressed interest in
the temple’s expansion, suggesting to his host that a
pond be built southeast of the abbot’s quarters. Daito
“immediately directed the monks to begin digging a
pond, joining them in the work.”

During this second phase of imperial patronage
Go-Daigo’s son Morinaga, one of Daito’s first backers,
continued to demonstrate his support of Daitokuji. In
1333 he donated a vegetarian feast to the resident
monks. Daito extravagantly thanked Morinaga, a
general, by comparing him to a martial incarnation
of the bodhisattva of compassion: “The bodhisattva
Kannon has thirty-two manifestations. Among them,
the general of the gods is the most true.
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Mot tac gia viét ticu sa Pai Pang di khang
quyét: “Bat cr luc nao Nhat hoang Hau-Dé-Ho c6 thi
gid ranh ngoai cong viéc qudc su, déu cho moi Su
(Pai Dang) va hoi Su vé yéu chi cuia Thién tong”. Tuy
nhién, chi c6 hai cudc gap gd duoc dac bi¢t ghi nhan.
Theo Xuén Tac, hoang dé moi Pai Pang vao cung cho
mot budi 1&; mot chan dung cua T6 Ba Truong dugc
vinh du trung bay nhan dip nay. Hau-Dé-Ho rat hoan
hy vé budi noi chuyén véi Pai Pang dén ddi ngay
hém sau guri dén cang duong Su “quy kim, vai voc
to lua, va cac phém vat khac”. Nam 1335 Hau-Dé-Hd
dén viéng chua Pai Ptic. Vi tu cach 1a nha bao tro,
ong néu lén su loi lac trong viéc md rdng ngdi chua,
g0i y cho chii nhan nén xay mot cai hd phia dong nam
phuong truong cua tru tri. Bai Pang “lap tuc chi dao
chung ting khoi cong dao ngay cai hd, cing dong su
v61 ho trong cong vigc”.

Trong giai doan thir hai cua ché do bao tro hoang
gia, con cua Hau-Dé-Hb 1a thai to HO Luong, mot
trong nhitng ngudi dau tién ung ho Pai Pang, van tiép
tuc ung ho cong khai chua Pai Birc. Nam 1333 6ng
cing duong mdt bira tiéc chay 1én tang chung trong
chua. Pai Pang tan than Ho Luong, von 12 mot vién
dai tudng, so sanh ong vdi sy hién than vo tudng cua
Bo-tat tir bi: “Bo-tat Quan Am c6 ba muoi hai hién
tuéng. Trong s6 d6, hién than vién tudng troi 1a chan
chat nhat.
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He dissolves all obstacles, bestows joy, seizes a
hundred blessings, and rescues the destitute.” The
next year Morinaga added more land to the temple’s
holdings. In 1333 another early patron, Akamatsu
Norimura, donated a private estate in Harima and
notified the Emperor accordingly.

A third phase of patronage, during which
Hanazono was ascendant, lasted barely eighteen
months in 1336-1337. For several years the former
emperor had skirted the political arena. In 1335 his
head was shaved in a formal Zen ceremony, an act
that expressed his personal commitment to Daito and
his further withdrawal from the world. (Hanazono’s
snipped-off hair is preserved at Daitokuji in a small
reliquary pagoda.) When Go-Daigo was stripped of his
power at the end of 1336, a northern-line emperor
was installed in his place by Ashikaga Takauji. For
Daitokuji, Go-Daigo’s previous patronage threatened
to become a serious liability, whereas Hanazono’s
membership in the northern branch was suddenly
an asset. Responding to Daitokuji’s predicament,
Hanazono took steps to reaffirm his support for the
temple and its founder.

In the ninth month of 1336 Hanazono sent “many
kinds of handmade flowers” to Daito.
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Ngai dep tan moi chudng ngai, ban bd niém vui,
dugc hang trim phuc lac, va ctru nguy nguoi khén
kh6”. Nam sau Ho Luong cung thém dét dai cho nha
chiia. Nam 1333 mét thi chu lic ban dau, Xich Tong
Téc Thén, dang cung khoang dat riéng & Phién Ma va
c6 thong bao cho hoang dé biét.

Giai doan thir ba trong ché d6 bao tro, trong do
Hoa Vién 1a vi dung dau, kéo dai cong khai muoi
tam thang tir 1336 dén 1337. Trong nhiéu nim vi
cuu hoang di ven bo vii dai chinh tri. Nam 1335 ong
xudng toc theo nghi thirc Thién tong, mot hanh dong
biéu 10 su ky thac ban than minh cho Pai Pang va su
tir bo thé gian sau nay. (Toc ciia Hoa Vién duogc gitr
¢ chua bPai Ptic trong mot thap dung xa 191 nhé). Khi
Hau-Dé-Ho bi tude quyén vao cudi nam 1336, mot
vi hoang dé dong phia Bic 1én thay thé do Tric Loi
Tén Thi sap dat. Boi voi Pai Puc tu, ché d6 bao trg
truée day ciia Hau-Dé-HO c6 mdi nguy bién thanh
mot khoan ng nghiém trong, trong khi s6 hoi vién cta
Hoa Vién trong phéi phia Bic bong nhién thanh mot
thir tai san. Dap ing viéc chép nhén vé chua Pai Puec,
Hoa Vién lai tién dén x4c nhan sy tng ho chua va vi
tru tri.

Vao thang th chin nam 1336 Hoa Vién gui
“nhiéu loai hoa két bang tay” dén Pai Ping.
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It is possible that Daito’s health was already
failing, though the biographies do not mention illness
until the following year. Daito’s words of appreciation
are found in his Record:

Indra rained flowers down upon [Subhuti] and
moved the earth. Theretired emperor has bestowed
these flowers upon us. Are these events the same,
or are they different?

In 1337, when Daitokuji’s lands were vulnerable
to confiscation by Ashikaga Takauji or his partisans,
Hanazono presented the temple with a tract in
Mino province (present Gifu prefecture). Only four
months before Daito’s death, Hanazono issued a
decree reconfirming Daitokuji’s privilege of single-line
succession (figure 3). His words echoed Go-Daigo’s
first decree to Daitokuji four years earlier:

DaitokujiZentempleis a special recipient of the true
vein of [the Sixth Patriarch, who taught in] Ts’ao-
hsi. Only Daitokuji continues to fan the wind from
[Bodhidharma’s temple] Shao-lin. Daitokuji truly
sets the standard among all the Zen monasteries.
During this kalpa, until the coming of Maitreya, the
Dharma seat of this temple must be occupied only
by successors of the Daitokuji lineage, never by
monks from other lines.
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C6 thé 1a strc khoe ctia Pai Pang da giam sut,
mac du trong tiéu sur khong dé cap dén bénh tinh cua
Su cho dén qua sang nam. Loi Pai Pang tan than
dugc ghi trong Ngir Luc:

Troi Dé Thich mua hoa xubng cho [Tu Bo PE] va
lam dai dia chan dong. Vi Cyuu hoang di ban bd
bong hoa dén chiing ta. Hai viéc nay giéng nhau
hay khac nhau?

Nam 1337, khi dat dai chuia Pai Pue sép bi Trac
Loi Ton Thi hoac nhém tung ho tich bién, Hoa Vién
ciing chiia mot ving dét trong tinh My Nung (bay gio
1a hat Gifu). Chi bon thang trudc khi Pai Pang tich,
Hoa Vién ban hanh mét sic du tai xac nhan dic an
cho chua Pai Puc chi c6 mot dong ké thira duy nhat
(*hinh 3). Nhitng 101 nay nhac lai sac du thir nhat cta
Hau-Dé-Hb giri chua Pai Dtic bén nim trudc dy:

Thién vién Pai Puc 1a phap khi trong dong mach
chinh théng ctia [Luc T6 &] Tao Khé. Chi c6 Dai
Puc tu tiép tuc thdi manh ngon gio tu [chua Bo-dé-
dat-ma trén] nti Thiéu Lam. Pai Puc tu thue sy dat
duoc quy cu trong tat ca cac thién vién. Sudt kiép
nay, cho dén khi Phat Di Lic ra doi, ngdi Phap bao
ctia chtia ndy chi c¢6 con chau ké thira trong dong ho
Dai btrc tu mdi duoc an toa, khong bao gio tang si
dong phai khac ké vi dugc.
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How could this decree arise from prejudicial
personal sentiments? The intention is to distinguish
clearly between the different branches of Zen. In
the future, this commandment must never be
violated.

Twenty-sixth day, eighth month, fourth year of
Kenmu [1337]. To Zen Master Kozen Daito Kokushi.

Working closely with Daito and his disciple
Kanzan Egen, Hanazono sponsored the founding of
another monastery, Myoshinji, to which he donated
part of his country residence. After Daito’s death
in 1337, Hanazono chose to continue his own Zen
training under Kanzan, though he also supported
Daito’s successor at Daitokuji, Tetto Giko.

During Daito’s lifetime emperors Go-Daigo
and Hanazono significantly enhanced his prestige
by giving him “Kokushi” (National Master) titles.
Daito’s original monastic name was Shuho Myocho.
Hanazono awarded him the title of “Kozen Daito
Kokushi,” and Go-Daigo reportedly called him “Kosho
Shoto Kokushi.” In the documents that have survived,
the first use of “Kokushi” was Go-Daigo’s 1333
decree ordering single-line succession, where “Shuho
Kokushi” was used as a form of address. This unusual
combination of a personal name with “Kokushi” could
simply have been an indication of Go-Daigo’s respect
for Daito.
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Lam sao ma sic du ndy xuét phat tir tinh cam thanh
kién riéng tu dugc? Y dinh & day 1a phan biét rd
rang cac mon phai Thién khac nhau. Tir day vé sau,
khong bao gio dugc vi pham ménh 1é€nh nay.

Ngay hai muoi sau, thang tht tam, nam thi tu Kién
Vii[1337]. Kinh gtri thién su Hung Thién Pai Dang
Qubc Su.

Lam viéc mat thiét voi Dai Dang va dé tir 1a Quan
San Hué Huyén, Hoa Vién bdo tr¢ viéc xay dung mot
thién vién khac 1a Diéu Tam tu, von 12 mot dinh thy
¢ vung qué do Hoa Vién cung duong. Sau khi Pai
bang tich nam 1337, Hoa Vién lya chon viéc tiép tuc
tu thién vai Quan San, du van bao trg cho vi ké thira
chuia Pai Puc 1a Triét Ong Nghia Hanh.

Luc sinh tho1 Pai Pang, hai vi hoang dé Hau-
Pé-Ho va Hoa Vién dé cao uy tin ciia Su bang cach
phong tudc hiéu “Québc Su”. Phap hiéu ban diu cia
Dai bang la Tong Phong Di€u Siéu. Hoa Vién ban
thuy 12 “Hung Thién Pai Pang Qudc Su”, va Hau-
Dé-Ho phong hiéu cho Su 1 “Cao Chiéu Chanh Ping
Quéc Su”. Trong tu li¢u con tdn tai, danh xung “Quéc
Su” dau tién trong sic du nam 1333 cua Hau-Dé-Hd
ban 1énh mot dong ké thira duy nhat, chd tén “Tong
Phong Quéc Su” dugc sir dung nhu la mgt hinh thirc
dia chi. Su két hop khac thuong nay giita tén riéng
v6i chir “Qudc Su” chi ¢ thé 1a do 1ong quy trong cua
Hau-bé-Ho ddi véi Pai Pang.
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The first complete Kokushi title appears in
Hanazono’s 1337 reconfirmation of Daitokuiji’s single-
line succession, which ends with a salutation to “Zen
Master Kozen Daito Kokushi” Granting a ftitle at
this point in Daito’s career was an appropriate final
tribute to a master nearing death, and it was another
way to counteract Daitokuji’s loss of influence after
Go-Daigo’s fall (the new title may even have been the
primary rationale for the proclamation).

The title credited to Go-Daigo, “Kosho Shoto
Kokushi,” does not appear on any extant document. It
seemsthat “Shoto” was granted during Daito’s lifetime
and that “Kosho” was awarded posthumously, when
the defeated Go-Daigo was confined to the Yoshino
mountains near Nara. The decree awarding “Kosho,”
dated the fourth month of 1339, is addressed to
Tetto. This scroll is sometimes credited to Emperor
Go-Murakami (reigned 1339-1368), but even so the
title itself could have been determined by Go-Daigo.

A subtle rivalry developed between Go-Daigo
and Hanazono, yet it was tame in comparison with
the bitter divisions of the age. Four years into Go-
Daigo’s reign Hanazono twice praised his successor in
his diary.
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Tuéc hidu Qudc Su day du dau tién xuat hién
trong gidy tai xac nhan ctia Hoa Vién nim 1337 vé
mot dong phai duy nhét ké thira try tri chuia Pai Prc,
két thiic v6i cau chao giri dén “Thién su Hung Thién
Dai Bang Qudc Su”. Ban hiéu vao thdi diém nay trong
dao nghiép cua Pai Pang 13 su ciing dudng cudi ciing
thich dang gtri dén mot bac thiy sap gan cai chét, va
d6 1a mot kiéu khac chéng d& viéc chua DPai Dirc mat
anh huong sau khi Hau-Dé-Ho thoai vi (tudc hiéu
m&i ¢6 thé 1a nhan t6 cin ban cho su cong bd).

Tude hiéu do Hau-Dé-Ho ban cho, “Cao Chiéu
Chanh Ping Qudc Su”, khong thdy xuat hién trong
bt cr tu liéu nao hién con. Hinh nhu “Chanh bang”
dugc phong khi Pai Pang con sinh thoi va “Cao
Chiéu” 1a thuy khi Hau-Dé&-Ho bai tran bi quan thuc
trong day ntii Cat D3 gan Nai Luong. Chiéu chi sic
phong “Cao Chiéu” ghi thang thir tw nam 1339, duoc
guri dén Triét Ong. Cudn gidy nay doi khi duoc cho
la cia Nhat hoang Hau-Thon-Thuong (tri vi 1339-
1368), nhung cho du nhu thé tudc vi phai dugc Hau-
Dé-Ho6 xac dinh.

Mot sy kinh chdng tinh té da xay ra gitta Hau-
Pé-Ho va Hoa Vién, song da duoc ché ngu vi su phan
hoa cay ding cta thoi cude. Bén nam trong tridu dai
Hau-Dé-Ho tri vi, Hoa Vién hai lan ca tung nguoi ké
nhiém trong cudn Nhat ky ctia ong.
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His tone changed, however, in the tenth
month of 1325, during the early period in which
the two emperors were vying with each other in
their patronage of Daito. After describing a meeting
between Go-Daigo and Muso, Hanazono criticized
them both: “Everyone says that His Majesty [Go-Daigo]
earnestly desires the Buddha-Dharma to flourish. So |
do not understand why he tries to make a secret of his
reliance on [Muso). To treat this man as a venerable
abbot is to destroy the patriarchal succession of
the Zen school. One cannot help but grieve.” The
two emperors frequently duplicated decrees to
Daito. When Hanazono designated Daitokuji as an
imperial prayer center, Go-Daigo followed suit. Go-
Daigo limited Daitokuji’s abbacy to one lineage, and
Hanazono repeated the command four years later.
Hanazono granted a Kokushi title; Go-Daigo ignored it
and granted his own.

It is difficult to gauge Daito’s response to the
gradual elaboration of patronage. The traditional view
within Zen is that he was so devoted to the training
of his monks that he was oblivious to such worldly
matters as politics or patronage. Early biographers
claim that he protested two of Go-Daigo’s major
proclamations: the imperial prayer center decree of
1325 and the first Gozan decree of 1333.
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Tuy nhién luin diéu cta 6ng thay d6i vao thang
mudi nam 1325, & thoi ky dau khi hai vi hoang dé
ganh dua trong su bao tro Pai Bang. Sau khi ta lai
cudc gip gd giltta Hau-Dé-Ho6 va Mong Song, Hoa
Vién phé binh ca hai: “Ai ciing bao Vua [Hau-Dé-Hd]
khao khat Phat phap hung long. Thé t6i khong hiéu vi
sao Vua lai ¢ gitr bi mat sy lién hé [védi Mong Song].
DPéi xtr v6i vi nay nhu mot vi tru tri ton kinh tc 1a
huy diét to vi cua Thién tong. Ta khong thé giup d&
ma con phai bat binh”. Hai vi hoang dé thuong ban
hanh sic du cho Pai bang. Khi Hoa Vién chi dinh
chuia Pai DPtic 13 trung tdm cau nguyén cta hoang gia,
Hau-Dé-Ho ciing y theo. Hau-Dé-Hb han ché chire vi
try tri chuia Pai Pirc cho mot dong ké thira duy nhét
thi Hoa Vién 1dp lai ménh Iénh nay bon nam sau do.
Hoa Vién phong hiéu Qudc Su; Hau-Dé-Ho khong
biét va ciing tu ¥ phong theo.

Khé ma ludng dugc phan Gmg cua Pai Pang dbi
voi1 su thanh 1ap ché d6 bao tro. Quan diém theo truyén
thong trong nha Thién cho ring Su qué nhiét tdm
trong su gido dudng ting ching cho nén Su khong dé
y nhiing cong viéc thé gian nhu chinh tri hodc sy bao
trg. Nhitng nha viét tiéu sir dau tién cho rang Su phan
ddi hai cong bd chinh cua Hau-Dé-Ho: sic du nam
1325 chon chuia 1am trung tdm cau nguyén cta hoang
toc va sic du 1333 xép chua dimg dau Ngii Son.
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Japanese scholar Hirano Saja believes that the
imperial favors were a “terrible nuisance” to Daito and
the apparent competition between the two emperors
anadded “headache.” Yetareading of the documentary
evidence, including Daito’s numerous expressions of
gratitude in response to the gifts and decrees, gives
the impression that he sincerely welcomed whatever
support he could muster. If Daito had really wanted
to reject imperial patronage, he could have moved
away from Kyoto, as a number of his predecessors
and contemporaries did. Instead, he sustained the
support of two “rival” emperors for a decade and a
half, handling matters so adroitly that both patrons
remained eager to honor him even after his death.

When Daito moved to Murasakino in 1319,
at the age of thirty-seven, he lacked institutional
standing, influential patrons, and public recognition.
In 1334, when the master was fifty-two, his new
temple was ranked at the top of the Gozan system.
During this fifteen-year period Daito had emerged
from relative obscurity to a position of authority in
the expanding world of Japanese Zen. His role as
founder and abbot of Daitokuji became central to his
Zen legacy—for the historical event itself and for the
religious interpretation given to that achievement.
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Nha hoc gia Nhat Hirano So0jo tin rang nhiing
an hué ctia hoang gia 13 su “phién toai kinh khing”
dbi véi Pai Pang va sy ganh dua thiy rd giita hai
vi hoang dé 1am ting thém “con dau dau”. Song doc
bang chimg trong tu liéu, bao gdm nhiéu cau noi biét
on cta Pai Pang dap lai qua cing dudng va céac sic
du, ta c6 cam giac la Su thanh that hoan hy véi bat ctr
su chiu dung nao bat Su phai rang stc. Néu thuc su
bai Dang mudn bac bo su bao trg cla hoang gia, Su
da phai roi xa Kyoto, nhu mét sé vi tién bdi va dong
thoi da timg lam. Thay vao d6, Su kham nhan d6i véi
sy ung hd cua hai vi hoang dé “ddi tho” sudt mudi
1am nam, xur sy khéo 160 dén ddi ca hai vi bao trg van
mong muén ton vinh Su ngay ca sau khi Su tich.

Khi Pai Pang doi d&én Sai Di nam 1319, vao
tudi ba muoi bay, Su mét di co sd, dai thi chi thé luc
va su cong nhan cua quan chung. Nam 1334, khi Su
nam muoi hai tudi, ngdi chiia méi cua Su dugc xép
1én hang dau cta hé théng Ngii Son. Trong thoi ky
mudi lam ndm nay Dai Dang dd xuét hién tir bong tdi
di dén mot dia vi quyén nang trong sy mé rong thé
giéi Thién tong Nhat Ban. Vai trd nguoi kién lap va
tru tri Pai D¢ ty cua Su tré thanh chanh yéu trong
di san nha Thién—dbi v4i ban than ctia mot bién cb
lich sir va d6i véi su bién gidi ton giao danh cho viéc
thanh tuu nay.
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The Daito depicted in the biographical materials
is a figure whose search for self-realization was
untainted by worldly ambition, whose development
included a proper hiatus between enlightenment and
a public career, and whose intentions in founding a
temple were genuinely spiritual. He thus came to
represent an ideal resolution of the ever-present
tension between the individual Zen practitioner and
the Zen institution: a free spirit who can operate
skillfully within the system, bending it to unselfish
purposes without allowing it to sap his energy or
cloud his insight.

82

bai Dang dugc mo ta trong nhitng tu liéu va tu
truyén la mot nhan vat ma sy truy tim giac ngd khong
bi tham vong thé gian 1am 6 ué, ciing nhu sy tién tu
van tiép tuc ngay chd gian doan giira gidc ngd va dao
nghiép c6 tinh quan chung, va 1a ngudi chi c6 mot y
dinh thuan tiy tdm linh chan chanh trong viéc kién
1ap mot ngdi chua. Vi vay Su dai biéu cho mot giai
phap 1y tudng trong sy cing thang ludn ludn hién hiru
giita c4 nhan mot hanh gia tu Thién va to chic cua
Thién tong: mat tinh than tu tai ¢ thé van dung khon
khéo trong ndi bd td chuc, cti minh vi nhirng muc
tiéu vo ngd ma khong cho phép lam hao hut dao luc
cling nhu 1am mo duc tri tu¢ ctia minh.

*
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6

ENLIGHTENMENT AND
AUTHENTICITY

WHEN GEN’E ASKED, “What is Zen?” in the
Shochu Debate, he raised a question that the pioneers
of Japanese Zen needed to answer for themselves as
well as others. Several factors fueled the inquiry into
the essence and principal features of Zen. Zen was
originally a foreign religion in Japan, recognizable as
Buddhist but alien in many respects.
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GIACNGO VA CHAN CHANH

Khi Huyén Hué hoi “Thién 1a gi?” trong cudc
Tranh Luan Chanh Trung, Ngai da nén 1én cau hoi
ma cac vi khai to trong Thién tong Nhat Ban déu can
phai trd 161 cho chinh minh, cling nhu cho ngudi khéc.
Nhiéu yéu t6 nhu d6 dau thém vao cau hoéi dén tan
ban thé va nhitng nét dic trung chinh yéu cua Thién.
Thién tong ngay tir dau 13 mot ton gido phuong ngoai
¢ Nhat, dugc nhin nhan 1a cua dao Phat, nhung xa la
trén nhiéu phuong dién.
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The large Chinese-style Zen monasteries in
Kamakura and Kyoto represented novel forms of
architecture, ritual, dress, etiquette, and language.
Monks sought not only to comprehend such unfamiliar
traits but to embrace them intimately and personally.
Political considerations also affected conceptions
of orthodoxy and heterodoxy, as individual masters
and emergent lineages struggled to gain influence.
Moreover, the Ch’an/Zen tradition was itselfimmersed
in an ongoing process of self-definition and self-
examination. In one form or another, practitioners
confronted challenging questions: What is a correct
understanding of Zen and how is it demonstrated?
What is the mainstream of this tradition and what
falls outside it?

Questions of authenticity and legitimacy were
also of vital concern in medieval Japanese society
generally. The warriors who had displaced the nobility
as the country’s ruling elite were still regarded as
usurpers in some quarters, and they attempted to
enhance their legitimacy through any available means,
from acquired titles to the trappings of culture.

86

Céc ngodi thién vién theo kiéu Trung Hoa to 16n &
Liém Thuong va Kyoto trinh bay dudng nét kién triic
moi1 mé, tr nghi thire, y 4o, cach giao thi¢p va ngén
ngtr cling méi la. Céc tang si khong nhiing chi tim
hiéu nhimg dic tinh xa la ma con nim giit nhimg dic
tinh ndy mot cach mat thiét va cho riéng minh. Nhiing
Iy do chinh tri ciing 1am anh huong dén quan diém
vé chinh théng va khong chinh thdng, ciing nhu vé
ban than cac thién su va cac dong phai tranh chap 1an
nhau dé tao anh hudng. Hon thé nita, ban than truyén
théng nha Thién nim trong mat tién trinh thuc su tu
xac dinh va ty quan chiéu. Dudi hinh thirc nay hay
hinh thirc khac, cac hanh gia dwong dau véi nhiing
van dé gay go thtr thach: Hiéu biét chan chanh Thién
la gi? Va lam sao chi ra? Pau la dong mach chinh ctua
Thién tong va céi gi roi rét bén ngoai dbi véi nhing
dic tinh chinh cta Thién tong Nhat Ban.

Van dé vé su chan thuc va chinh théng ciing 1a
van dé song chét trong xa hoi Nhat thoi trung dai néi
chung. Giai cdp chién si da thay thé giai cAp quy toc &
dia vi cao cép lanh dao xr s&, va ho cling con bi xem
la ké cudp doat trong mét vai khu vuc, ho cd dé cao
su hop phap ctia minh véi bat ky phuong tién nao, tir
viéc s& déc tude vi dén nhiing bd 1€ phuc vin minh.
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Thelegitimacy of the imperial succession became
another source of tension after the imperial family
split into two branches. Though representatives of
the “two courts” alternated amicably for a period,
political pressures generated uncertainty about the
true succession and the criteria used to establish
it. One courtier, Kitabatake Chikafusa, was impelled
to reexamine the entire history of Japan’s imperial
descent in his treatise of 1339.

In the realm of religion, analogous issues
stirred a number of Buddhist sects besides Zen. For
instance, a struggle for leadership in the True Pure
Land Jodo Shinshu) sect was couched in terms of
the authenticity of spiritual succession. Kakunyo
(1270-1351), unable to assert authority simply by
virtue of his blood relation to the founder Shinran,
further claimed to be the privileged recipient of a
spiritual transmission from Shinran, allegedly passed
from master to disciple over three generations. The
general uncertainty about legitimacy in other sectors
of Japanese society undoubtedly intensified the
discourse about authenticity within Zen.

Controversy about the elements of authentic Zen
was most factious early in the period of transmission;
Dogen’s well-articulated and often strident stands are
especially revealing.
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Tinh chat hop phép cua sy ké vi ngdi bau tro
thanh ngudn gbc cang thang sau khi hoang gia chia ré
thanh hai nhanh. Mic du dai dién cta “hai triéu dinh”
thay phién nhau 1€n ng6i mot cach than thién trong
mot thoi gian, nhitng ap luc quan sy da phat sinh tinh
trang thiéu 6n dinh chung quanh sy ké vi chanh théng
va nhirng tiéu chuan thudng dung dé an 1ap. Mot triéu
than 1a Bac Than Phong bi bat budc xem lai toan bo
lich str @& quyén suy sup & Nhat trong luan vin cua
ong nam 1339.

Trong lanh vuc ton gido, nhiing dé tai tuong tu
lam khudy dong mot sb gido phai dao Phat ¢ ngoai
Thién tong. Vi du, su tranh chép quyén lanh dao Tinh
Do Chan Tong duoc che ddy dudi danh tir chinh thong
trong viéc ké thira trong dao. Giac Nhu (1270-1351)
khong thé khang dinh uy quyén ciia minh chi do lién
hé huyét théng v6i to Than Loan, tir d6 cho minh 13
mot bac phap khi hang dau ndi phap Than Loan, vién
co la thﬁy tro truyén nhau di ba thé hé. Su bat dinh
chung tinh cach hop phap noi cac pham vi khac trong
xd hoi Nhat chic chin lam gia ting sy ban luan vé
tinh chinh théng trong nha Thién.

Tranh cdi vé nhitng yéu t6 chinh thong ctia Thién
tong cang co tinh cach beé phai vao lic du trong thoi
ky chuyén tiép; sy lién hiép khéo 1éo ctia Pao Nguyén
va thuong khi phai bét tay ca hai bén dic biét ndi bat.
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The later pioneers, Daito prominent among
them, begin to express a greater degree of consensus
regarding the cardinal characteristics of Zen in Japan.
In order to assess Daito’s individual approach, it
is helpful first to survey the contributions of his
predecessors and peers.

CONCEPTIONS OF AUTHENTICITY

All religious traditions are continually required to
define and redefine themselves as their circumstances
change. In the face of heterogeneity and potential
ambiguity, adherents want to be convinced (and to
convince others) that the teachings and practices
they have received are authentic in every sense of the
concept—thatis, original, genuine, real, true, credible,
legitimate, and authoritative. The following Zen
anecdote can be read as a story about authenticity:

A wandering monk was climbing a mountain
alongside a stream, on his way to the Zen monastery
atthe top, when he noticed a vegetable leaf floating
downstream from the direction of the monastery.
He thought, “Itis just a single leaf, but any place that
would waste it cannot be very good,” and he turned
to go back down the mountain. Just then he saw a
lone monk come running down the path, chasing
after the floating leaf. Immediately the wandering
monk decided to enroll in the monastery at the top
of the mountain.
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Cac vi khai t6 sau nay, Dai Pang 1a kiét xuat
nhét, bat dau biéu 16 & mic d6 cao hon su déng tam
nhat tri d6i voi nhitng dic tinh chinh cta Thién tong
Nhat Ban. Dé co thé tiép can con nguoi Pai Pang,
trude tién nén khao sat sy dong gop ctia nhirng vi tién
bdi va ngang hang cua Su.

QUAN PIEM VE CHAN CHANH

Moi truyén thong t6n gido déu lién tuc dinh
nghia va tai dinh nghia vi sy thay d6i hoan canh. Trén
phuong dién vé tinh hdn tap va mo hd tiém tang, cac
tin d6 mudn c6 niém tin (va thuyét phuc nguoi khac
tin theo) rang gido 1y va sy tu tp ho di nhan duoc 1a
chan chanh véi moi y nghia ciia quan diém—tutc 1a
can ban, chon, chanh, that, tin, hgp phap va co6 can ctr.
Mau chuyén Thién sau day c6 thé xem nhu giai thoai
vé chan chanh:

Mot vi tang hanh khudc trén duong di dén mot thién
vién trén dinh nai. Doc theo sudn ndi c6 con sudi,
6ng nhin thiy c6 mot 14 rau & ha luu troi xubng tir
phia thién vién. Ong nghi rang: “Chi 1a mét 14 rau
thoi, nhung chS nao lam 6 ué nhu Vﬁy thi khong
phai 1a chd t6t.” Va éng quay lung Xuong nui. Lac
d6 ong thdy mot vi ting chay xubng tir trén nii,
ruot theo 14 rau dang tréi trén mat nude. Vi tang
hanh khuéc lién quyét dinh xin vao tu vién trén nui.
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On the basis of a single leaf the traveling
monk concluded that first-rate Zen training—and by
extension genuine Zen itself—was not to be found
at the mountain monastery; then a glance at a single
monk convinced him that true Zen was being practiced
there after all. In this case, the principle that nothing
should be wasted (linked to Zen teachings such as
mindfulness and the intrinsic value of all things)
functioned as a decisive criterion of authenticity for
the story’s protagonist.

Every school of Buddhism claims to uphold the
Dharma, which refers (among its many meanings)
to the ultimate truth and the teachings propounded
by Shakyamuni Buddha after his enlightenment. The
earliest Buddhist texts contrasted the “true Dharma”
(saddhamma) with mistaken views. A Buddhist
cosmological scheme that had great impact on
East Asia identified eras of true Dharma (shobo in
Japanese), counterfeit Dharma (zobo), and degenerate
Dharma (mappo). An influential eighth-century
history of Ch’an lineages, the Record of the Dharma
Treasure Down Through the Generations (Li tai fa pao
chi), was subtitled “Record in which the true and false
are determined, the heterodox is suppressed, and the
orthodox is revealed.”
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Chi can cu trén mot 14 rau vi tdng hanh khudc
két luan su tu thién wu viét—noi rong la chan thién—
khong thé tim thay noi tu vién trén nai; roi bong mot
vi tang trén ndi di xudng da thuyét phuc duoc ong
rang ddy 1a chd tu tap chan thién. Trong trudng hop
nay, trén nguyén tic khong c6 gi goi 13 6 nhiém (lién
quan dén gio 1y Thién nhu 1 nhat tdm chanh niém
va gia tri ban hiru cia mudn phap) van hanh nhu mot
tiéu chuan quyét dinh vé tinh chat chan chanh d6i véi
nguoi tdn thanh giai thoai nay.

Moi tong phai Phat gido déu kéu goi bao ton
Phat phap, ¥ mudn néi dén (trong nhiéu y nghia) chan
Iy t6i thuong va 1oi day cta dirc Phat Thich-ca Mau-
ni sau khi giac ngd. Kinh dién Phat gido nguyén thiy
cho rang “chanh phap” tuong phan véi ta phap hodc
ta kién. Gian dd vii tru Phat gido c6 tac dong 16n &
DPong A da xac dinh nhitng thoi ky chanh phap, tuong
phap va mat phap. Mot bo str c6 tam quan trong thudc
thé ky 8 vé mon phai Thién tén Lich Pai Phap Bao
Ky duoc dé tua la “trong d6 chanh va ta dugc bién 10,
ngoai lai bi dep bo va chinh théng duoc dé cao”.
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In Ch’an/Zen the concept of authenticity has been
expressed in many ways (a Sino-Japanese character or
compound often can function as a noun, adjective, or
verb, just as English has authenticity, authentication,
authentic, and authenticate). The characters sho and
shin mean “true,” “real,” and “authentic.” They appear
in such fixed compounds as “true Dharma” (shobo),
“true school” (shoju), “true vehicle” (shinjo), “true gate”
(shomon), and “true enlightenment” (shinsho). Ch’an
master Lin-chi combines both characters to indicate
“true insight” (Jp. shinsho no kenge). Shingi (literally,
“truth/falsity”) often corresponds to the notion of
authenticity, as in the following passage by Dogen: “You
should know that for a Buddhist it is not a matter of
debating the superiority or inferiority of doctrines, or
of choosing the depth or superficiality of teachings that
matters; all we have to know is whether the practice is
authentic or not (shingi).” The words honbun and honrai
can mean “primordial,” “fundamental,” or “authentic.”
Yuan-wu defines an “authentic master of the school”
(Jp. honbun no shushi) as one who “sets up the banner
of the Dharma and establishes the essential teaching.”
Dogen speaks of honbun no hito, the “authentic” or
“primordial” person.
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Trong Thién tong quan diém vé chan chanh dugc
dién ta bﬁng nhiéu cach (chit hoac cum tir Han—Nhat
thuong c6 chirc nang 1a mgt danh tur, tinh tir hodc
dong tir nhu chir Anh). Chir chanh (sho) va chan (shin)
c6 nghia thuc, dung. Chir nay xuét hién trong chir
ghép nhu “chanh phap”, “chanh tong”, “chan thua”,
“chanh moén” va “chan ngo”. Thién su Lam Té tong
hop hai chir trén dé chi cho “chan chanh kién giai”.
“Chan nguy” thuong tuong quan véi khai niém vé
chan chanh, nhu trong doan van sau ciia Pao Nguyén:
“Cac ong nén biét d6i véi ngudi hoc Phat khong co
van dé tranh cii vé giao 1y cao hay thap, hodc chon lwra
sdu hay can; moi sy chiing ta can biét 1a sy tu c6 chan
chanh hay khong (tirc chan hay nguy).” Cac danh tur
“bodn phan” hay “bon lai” ¢ thé ¢6 nghia 13 cin ban,
nguyén thuy, hoac chan chanh. Vién Ngd dinh nghia
“bdn phan tong su” 1a nguoi “dung phap ky lap tong
chi”. Pao Nguyén noéi dén “bon phan nhan” tic 1a
nguoi “chan chanh”, “nguyén ban”.
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Another character sho is an important Zen
term with a range of English renderings that include
“authenticate,” “enlighten,” and “prove.” It appears,
for example, in a famous formula by Dogen:

To study the Buddha Way is to study the self;

to study the self is to forget the self;

to forget the self is to be authenticated (sho) by
all things.

The third line can also be translated: “to forget
the self is to be enlightened by all things,” testimony
to the intimate link between enlightenment and
authenticity in Zen.

When a religion is seeking to establish itself in a
new culture, the issue of authenticity intensifies. In
the case of Ch’an’s introduction to Japan, the pioneers
faced considerable difficulties. Whatever “Ch’an”
was, its dimensions seemed to be simultaneously
spiritual, doctrinal, institutional, artistic, literary, and
social. In addition, the contours of Chinese Ch’an
continued to shift during a period of transmission
that spanned nearly two centuries. Lineage rivalries
created internal fissures, subschools prospered or
faded, styles of teaching changed, and literary tastes
evolved. The Chinese monks who claimed to represent
Ch’an, whether they remained in China or emigrated
to Japan, inevitably varied in their approaches.

96

Mot chit khac, “chung” (sho) 1a mdt thuat ngir
Thién quan trong, theo tiéng Anh twong dwong gém
c6 “chanh”, “giac” va “chung”. Vi du trong mot
phuong cham nbi tiéng ctia Pao Nguyén:

Hoc Dao la hoc tu nga

Hoc tw nga la buéng bo tw nga

Buéng bo tw ngad la “chung” cac phap.

Cau tht ba c6 thé dich 1a “Budng bo tu nga 1a
gidc ngd cac phap”, 1a bang cé vé su lién quan mat
thiét gitta ching ngd va chan chanh trong Thién.

Khi mot ton gido tim cach ty dat minh vao mat
nén van hoéa méi, dé tai vé chan chanh cang phai ting
cuong. Trudng hop Thién du nhip vao nudc Nhat,
nhirng vi khai t6 di dau voi nhiéu khé khin 16n lao.
Du cho “Thién” 14 gi, thi pham vi cling luan phién la
tam linh, gido dién, t6 chirc, nghé thuat, van hoc va xa
hoi. Thém vao do6, tinh trang Thién tong Trung Hoa
tiép tuc bién doi sudt thoi ky chuyén tiép bac cau gan
hai thé ky. Su kinh chong mon phai tao ra ran nut noi
b0, cac chi phai hung thinh hoac suy tan, cach thirc
gido huan thay doi, va sic thai van hoc ciing doi thay.
Céc tang si Trung Hoa x4c nhan ho 1a dai dién cho
Thién téng, du ¢ lai Trung Hoa hay di cu dén Nhat,
déu bat budc phai khac nhau trong duong hudng cua
ho.
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In certain significant respects, Ch’an presented a
different tableau to each of the Japanese monks who
encountered it.

Dogen’s earliest extant work, an essay called “On
Practicing the Way” (Bendowa), illustrates the early
pioneers’ preoccupation with the authenticity of their
Buddhism or their Zen. Inthe first sentence of this work
Dogen extols the direct transmission of the Dharma
from one enlightened buddha to another, and then
he declares: “That it is transmitted without deviation
from buddha to buddha is by virtue of the samadhi
personally enjoyed [by the Buddha] (jijuyuzanmai),
which is its touchstone (hyojun),” For Dogen, genuine
Zen is the rightly transmitted Buddha-Dharma, and
the criterion for Dharma transmission is the supreme
enlightenment of the buddhas. In the remainder of
the text, Dogen elaborates on this theme. As Carl
Bielefeldt has shown,

Dogen uses the notion of the historical tradition of
the Buddhas and Patriarchs to distinguish his Zen
meditation from other forms of Buddhist practice. In
fact the entire work is dominated by an acute sense
of this tradition and of the historical significance of
its transmission to Japan. In his introduction to the
text Dogen recites the legend of the transmission
of the “Buddha mind seal” (busshin’in), from
Sakyamuni to the five houses of Ch’an.
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Trén vai phuong dién dang ké, Thién tong trinh
bay ting birc tranh khac nhau noi méi ting si Nhat
giap mat voi thién.

Mot tac pham 16n dau tién ctia Pao Nguyén tén
1a “Bién Pao Thoai” mé ta mbi wu tu hang dau cua
nhimng vi khai to vé ddc tinh chan chanh cta Phat giao
hodc Thién tong cua chinh ho. Trong cau dau tién
ctia tac pham nay, Pao Nguyén tan than sy truc tiép
truyén trao Phat phap tor mot vi Phat gidc ngd dén mot
vi khac, va Ngai néi: “Day la su truyén trao khong
thién 1éch tir Phat dén Phat nho cong dirc chanh dinh
(samadhi) moi ngudi tu tho dung (Ty tho dung tam-
mudi), do chinh 1a tiéu chuén cua sy truyén trao”. Doi
v6i Dao Nguyén, chan Thién 1a gidc ngd tdi thuong
ctia chu Phat. Ca quyén sach con lai, Pao Nguyén da
viét that cong phu vé chu dé nay. Nhu Carl Bielefeldt
da noi:

DPao Nguyén sir dung khai niém vé truyén théng
lich str ciia chu Phat va chu T dé phéan biét phap
tu Thién ctia Ngai voi nhitng phap tu Thién khac
ctia dao Phat. Thuc ra hét tac phém duoc chi dao
boi kha niang bén nhay vé truyén thong ndy va vé
v nghia lich sir cua su truyén trao ¢ nudc Nhat.
Trong phan dan nhip quyén sach Pao Nguyén ké
lai huyén thoai vé truyén trao “Phat tim an” tir dirc
Thich-ca Méau-ni dén Ngii gia tong phai ¢ Trung
Hoa.
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This  tradition represents the “orthodox
transmission” (shoden), the “authentic buddha-
dharma” (shinjitsu no buppo), the “unadulterated
buddha-dharma” (jun’ichi no buppo), brought to
the East by the First Patriarch, Bodhidharma, and
spread there by the Sixth Patriarch, Hui-neng.

About ten years after Dogen wrote Bendowa,
he wrote an essay called “The Way of the Buddha”
(Butsudo) in which he addressed the authenticity
of the transmission in a more sectarian fashion. He
traced the spiritual genealogy of Ch’an from the
Indian patriarchs specifically to his own Chinese
teacher and asserted that the lineage he represented
was the only one that was genuine: “There is no other
transmission; there is no other school.”

When was authentic Ch’an first introduced to
Japan? When did the Japanese really understand
Ch’an? When did Zen in Japan become truly Japanese?
These questions conceal further normative issues
involving the nature of “Chinese Ch’an” and “Japanese
Zen.” Another source of complexity is the wide range
of phenomena to which the notion of authenticity
can be applied. In the question “Is X’s Zen authentic?”
X can be replaced by a person, a temple, a text, a
lineage, a doctrinal tenet, a type of practice, a style
of poetry, and so on. Though many things can be
described as “authentically Zen,” there may not be
one single criterion that will fit all cases.
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Truyén thong nay dai dién cho “chanh truyén”,
“Phat phap cua chan tong”, “Phat phap thuan
nhat”, do So t6 B-dé-dat-ma mang dén Pong do,
va duoc Luc T6 Hué Nang truyén ba.

Sau g?m mudi ndm viét Bién Pao Thoai, Pao
Nguyén viét mot tiéu luan tén “Phét dao” trong do
Ngai néi vé sy truyén trao chan chanh c6 tinh cach
tong moén hon. Ngai vé lai pho hé nha Thién tir chu T6
An Do dic biét dén dén cac vi Thﬁy Trung Hoa cua
Ngai, va khang quyét dong phai do Ngai dai dién 1a
chinh thong duy nhat: “Khéng c6 sy truyén trao nao
khéc; khong c6 tong phai nao khac”.

Khi nao Thién tong chan chinh du nhap Nhat
Ban dau tién? Khi nao nguodi Nhat that sy hoi Thién?
Khi nao Thién ¢ Nhat tré thanh thuc sy Thién tong
Nhat Ban? Nhitng cau hoi nay bao trum cac dé tai vé
tiéu chuan sau nay lién quan dén ban chat cta “Thién
Trung Hoa” va “Thién Nhat Ban”. Mot ngudn phirc
tap khac la pham vi bao la cia nhitng hién twong ma
khai niém vé chan chanh c6 thé tng dung. Trong cau
hoi “C6 phai Thién cua X 1a chan chanh?” X c6 thé
thay thé bang mot ngudi, mot tu vién, mot quyén sach,
mot dong phai, mot chu thuyét, mot phap tu, mdt kiéu
tho, va v.v... Mic du nhiéu sy viée ¢o thé duoc ta la
“Chan thién”, khong thé chi c6 mot tiéu chuan duy
nhat thich tng v&i moi truong hop.
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Scholarly treatment of the issue of authenticity
in Zen’s transmission to Japan has been uneven and
idiosyncratic. Widely varying criteria are cited (or
assumed),anddifferentmastersareaccordinglysingled
out for distinction. For example, the early pilgrim
Kakua is described by Daigan and Alicia Matsunaga as
“the first to receive proper Zen transmission.” Hee-jin
Kim gives prominence to Dogen: “The Kosho-horinji
[Koshoiji] temple, founded by Dogen in 1233, thus had
historic significance in that it was the first attempt
ever made by the Japanese to establish ... ‘pure Zen.””
Heinrich Dumoulin stresses the arrival of the Chinese
emigre masters, because “the Zen they all brought
with them was authentic.”Yanagida Seizan points to
Daito as “the first Japanese truly to touch the heart
of the Blue Cliff Record.” Other scholars credit other
masters (e.g., Eisai, Enni, Nanpo, and Muso) with
various milestones in early Japanese Zen.

In recent years the assumptions that underlie
such assessments have been subjected to fresh
scrutiny.
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Luan ban mot cach bac hoc vé chu dé tinh chat
chan chanh trong sy truyén Thién vao Nhat Ban khong
ddng déu va tiy thude vé tu chat hodc tinh khi riéng.
Nhiéu tiéu chuan rat rong da duoc dan ra (hodic ménh
danh), va nhiéu vi Thay khac nhau tiiy truong hop duoc
chon ra dé phan bi¢t. Vi dy, vi du tang hanh huong
dau tién 1a Giac A duoc Daigan va Alicia Matsunaga
ta 1a “nguoi dau tién nhan dugc sy truyén trao Thién
chinh théng”. Hee-jin Kim chon Pao Nguyén 13 wu
viét: “Chua Hung Thanh Bdo Lam [Hung Thanh
tu], do Bao Nguyén xay dung nam 1233, ¢6 y nghia
lich str vi 1a ngdi chua dau tién do ngudi Nhat mudn
thiét 1ap “Thién thuan tay”. Heinrich Dumoulin nhan
manh dén viéc cac vi thién su Trung Hoa di dan dat
chan dén Nhat, bai vi “Thién do cac vi mang theo
minh 1a chan chinh”. Yanagida Seizan chon Dai Bang
1a “ngudi Nhat dAu tién thuc sy cham duoc tAm huyét
cua Bich Nham Luc”. C4c nha hoc gid khac cong
nhan cac vi thay khac (nhu Vinh T4y, Vién Nhi, Nam
Pho va Mong Song) v6i nhitng méc lich st khac nhau
trong Thién tong Nhat Ban thoi ky dau.

Trong nhitng nim gan ddy nhitng su thira nhan
lam nén tang cho nhiing viéc lugng gia trén 1a chu dé
cho vi¢c nghién ctru méi lai.
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Rather than searching for a “pure” Ch’an or
Zen, some scholars see a dynamic and ever-present
tension between orthodoxy and heterodoxy, and they
are reluctant to privilege one over the other. Bernard
Faure writes:

Thus, there is no pristine purity at the origin of
the Zen tradition, and the “pure Zen” advocated
by Dogen and some of his predecessors was
perhaps a self-serving ideology. Zen, as a living
religious tradition, has always had a syncretistic or
combinatory nature .... There is no Ch’an or Zen
tradition apart from repeated departures from the
tradition.

Early Japanese Zen certainly validates the
observation that a religion is composed of many
different voices; on some level there was a constant
struggle to identify acceptable and unacceptable
forms of discourse. At the same time, as we assess
the doctrines and the behavior of influential religious
figures, it is best not to make too sharp a distinction
between the “pure” and the “self-serving.” Historical
realities and hermeneutical acumen may not permit
us to posit a Zen that would be universally regarded
as authentic.
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Thay vi tim kiém Thién Trung Hoa hozc Thién
Nhat Ban tinh thudn, vai hoc gia thdy mot sy cang
théng manh m€ va ludn luén hién hiru chanh véi ta,
chan voi nguy, va ho mién cudng vu dai ngudi nay
hon ngudi khac. Bernad Faure viét:

Vay, khong c6 dic tinh tinh than nguyén so ngay tai
gbc ban dau cua dao Thién, va “Thién tinh thuan”
do Pao Nguyén va mot vai vi tién bdi chu xudng
c6 18 1a mot hé tu twong tuy dung. Thién, vi 1a mot
t6n gido truyén théng sinh dong, ludn ludn c6 mot
ban chat hon tap va tong hop . Khong c6 dao Thién
(Trung Hoa) hay dao Thién (Nhat Ban) . ngoai
nhirng budc dau lap di lap lai tir truyén thong.

Thién tong Nhat lac dau chic chin c6 gia tri khi
xét d6 1a mot ton giao gdbm c6 nhiéu tiéng noi khac
nhau; trén moét murc do nao dé c6 mot su phrfm dau
thuong xuyén dé minh dinh nhitng hinh thirc luan ban
chép nhan duoc hoac khong chép nhan duoc. Bé)ng
tho1, nhu ching ta dinh dugc chu thuyét va thai do
ciia nhitng nhan vat ton gido c6 uy thé, tot nhat 1a
khong dé cho su phan biét giira “tinh thuan” va “tu
dung” qua sic bén. Nhirng thuc té lich sir va sy nhay
bén vé luan giai ton gido s& khong cho phép ching
ta thira nhan mot nén Thién tong dugc xem la chan
chanh mét cach rong khép.
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Yet it does not follow from such interpretive
complexities that the teachings of the pioneers should
be viewed only as sectarian or ideological power
struggles.

ENLIGHTENMENT

In the Blue Cliff Record, Yuan-wu poses a
fundamental question:

Jewels are tested with fire, gold is tested with a
stone; a sword is tested with a hair, water is tested
with a pole. In the school of the patch robed monks,
in one word, one phrase, one act, one state, one
exit, one entry, one encounter, one response, you
must see whether someone is deep or shallow,
you must see whether he is facing forwards or
backwards. But tell me, what will you use to test
him with?

For Ch’an and Zen masters, enlightenment is the
primary criterion of authenticity, and all other criteria
are linked to it in some way. Through training and
awakening, the masters assert, one can realize one’s
essential nature, the ground of one’s existence. The
primacy of enlightenment in Zen and other schools of
Buddhism is widely recognized. D. T. Suzuki makes the
point emphatically:
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Tuy nhién khong nén tuan theo nhirng phtrc tap
da dan giai cho rang nhitng 10i day cua cac vi khai to
phai duoc nhin chi 1a thuoc mén phai hoac su tranh
d4u manh mé y thirc hé.

GIAC NGO

Trong Bich Nham Luc, Vién Ngo dat ra mdt van
dé co ban:

Ngoc dugc thir v6i ltra, vang thir véi da, kiém thu
v6i long, nudce thir voi cay sao. Trong tong mon
cua nap tang, mot chir, mot cau, mot hanh dong,
mot 101 no61, mdt ra, mot vao, mdt hoi, mot dap, ong
phai thay duoc ai 1a sau 1a can, 6ng phai thiy nguoi
do ¢ trudc mat budce td1 hay budce lui. Nhung hay
cho ta biét 6ng thir nguoi d6 ra sao?

Déi voi thién su, giac ngd 1a tiéu chudn hang dau
ctia sy chan chanh, va moi tiéu chuin khac déu lién hé
v6i tiéu chudn giac ngd bang cach nay hay cach khac.
Qua sy tu tap va chung ngg, vi Thﬁy s€ khéng quyét
mot thién sinh kién tanh, dat duoc nén tang su hién
hiru cua chinh minh. Tinh wu viét cua gidc ngd trong
Thién va cac tong phai khac cua Phat gido dugc thira
nhan rong rai. D. T. Suzuki nhan manh diém nay:
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Enlightenment occupies the central point of teaching
in all schools of Buddhism, Hinayana and Mahayana,
“self-power” and “other-power,” the Holy Path and
the Pure Land, because the Buddha’s teachings all
start from his enlightenment experience, about
2,500 years ago in the northern part of India.
Every Buddhist is, therefore, expected to receive
enlightenment either in this world or in one of his
future lives. Without enlightenment, either already
realized or to be realized somehow and sometime
and somewhere, there will be no Buddhism. Zen is
no exception. In fact, it is Zen that makes the most of
enlightenment, or satori.

Although Suzuki’s appraisal reflects his
admiration for Zen, it acknowledges that even within
Buddhism there are many different ways of conceiving
and expressing “enlightenment.” The Theravada
tradition, for instance, equates it with the realization
that all conditioned things are impermanent, lack self-
existence, and entail suffering. For many East Asian
followers of Pure Land Buddhism, enlightenment is
anticipated to occur after death, through the saving
power of Amida Buddha or the earnest devotions
of one’s living descendants. In apparent contrast, a
Tibetan Buddhist might seek enlightenment through
identification with a cosmic buddha and an ecstatic
transformation of consciousness.
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Giac ngod chiém trong tim gido 1y trong tat ca tong
phai dao Phat, tiéu thira 1an dai thira, “tu luc” va
“tha luc”, Thanh dao va Tinh dg, bdi vi 101 day
cua dtrc Phat tir kinh nghiém ching ngd, cach day
hai ngan ndm tram nam & phia Bic An Po. Moi
ngudi tu Phat déu ky vong dat ngd du & kiép nay
hoic kiép sau. Khong c6 giac ngd, du da nhan ra
roi hodc dugc nhén ra bﬁng cach nao do6, mot luac
nao do, & dau do, cling khong c6 Phat dao. Thién
khong c6 ngoai I¢. Thuc su, chinh Thién khién cho
giac ngd nhiéu nhat, hoic kién tanh.

Du cho nhiing 161 tan tung cua Suzuki phan dnh
long ngudng mo Thién, cling cho biét ngay ca trong
ndi bo Phat gido co nhiéu cach nhan thtc va dién ta
“giac ngd” khac nhau. Nhu Phat gido nguyén thuy
(Theravada) cho gidc ngd ngang véi su nhan hiéu cac
phap duyén hop la vo thuong, vé nga va gay ra dau
kho. P6i véi nhiéu tin d6 cac nude Pong A theo Phat
gido Tinh D9, gidc ngd duoc du doan s€ xady ra sau
khi chét, nho cong nang cuu dJ cua duc Phat A Di ba,
hodc nho 101 cau nguyén tha thiét thanh tim cta con
chau ho con song trén duong thé. Phat gido Ty Tang,
so bo co vé twong phan, tim giac ngd qua su dong
nhét v&i mot vi Phat vii tru va su chuyén hoa tam thirc
bang cach nhap dinh.
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In the Ch’an/Zen tradition some of the oldest
ways of expressing enlightenment were metaphoric:
a mirror free of dust, the dispersal of clouds, the
bright flame of a lamp, and so on. Early Ch’an
texts also offered more discursive descriptions of
enlightenment, as in the following portrayal ofthose
who have achieved buddhahood:

[They] are enlightened to the Dharma-nature and
distinctly illuminate the mind that is the source [of
all things]. They do not generate false thoughts,
never fail in correct mindfulness, and extinguish the
illusion of personal possession. Because of this, they
are not subject to birth and death. Since they are
not subject to birth and death, they have achieved
the ultimate state of serene extinction [nirvanal.
Since they have achieved serene extinction, the
myriad pleasures naturally accrue to them.

A  time-honored Ch’an/Zen term for
enlightenment is “seeing the nature” (chien-hsing
in Chinese; kensho in Japanese), which may also be
rendered in English as “seeing True-nature,” “seeing
one’s own true nature,” or a comparable expression.
The most important early use of this term is found
in the Platform Sutra (compiled in the ninth century),
where it plays a prominent role in the teachings
attributed to the Ch’an patriarch Hui-neng.
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Trong dao Thién cach biéu thi giac ngd co truyén
nhat déu dung anh tuong: tdm guong sach bui, may
tan hét, ngon dén chiéu sang, va v.v... Nhitng ban vin
Thién dau tién cling dua ra nhitng su mo ta vé giac
ngd c6 vé bién luan hon, nhu chan dung sau day cua
nhirng vi da ching Phat qua:

[Ho] da giac ngd Phap tanh va rd rang sang tam,
tam sang do6 chinh 13 c6i ngudn [cua cac Phap]. Ho
khong con sinh khéi vong tudng, khong bao gio
lac mat chanh niém, va dap tit ao tuong vé s hiru
c4 nhan. Chinh vi thé, ho khong con ket vao sanh
tr. Tu khi thoat khoi sanh tir, ho dat dén trang thai
rot réo cua sy tich diét [niét ban]. Tur khi ho dat dén
tich diét, mudn van hy lac ty nhién ty vé ho.

Mot thudt ngit Thién vé giac ngd dugc ua chudng
lau doi 1a “kién tanh”. Tir ndy duoc dung lan dau va
trong thé nhat ¢ kinh Phap Bao Pan (thé ky 9), va giir
vai tro hang dau trong gido 1y ctia Luc T6 Hué Ning.

111



To “see” one’s own original nature is to discover
and experience universal Buddha-nature, which is
inherent in all beings whether they are enlightened
or not. Another influential locus classicus of kensho
is the four-line stanza, traditionally attributed to
Bodhidharma, that Zen has long used to define itself:

A separate transmission outside the teachings;
Not depending on words and letters.

Point straight at man’s [own] mind;

See [one’s own true] nature and become Buddha.

The most crucial line is the last, in which seeing
one’s true nature and the attainment of buddhahood
are equated unambiguously. Ironically, this cardinal
Zen declaration about the inadequacy of language is
presented as a memorable verse, with exactly four
characters in each line.

A classic controversy that reverberated within
Ch’anforcenturies considered whetherenlightenment
was “sudden” or “gradual.” The Southern School of
Ch’an, which claimed to follow the Sixth Patriarch
Hui-neng, was identified with sudden enlightenment,
whereas the Northern School, personified by the
historically influential master Shen-hsiu (606?-706),
was linked to gradual enlightenment. In fact, the
approaches of the two schools were closer to each
other and more complex than the typology that was
codified by tradition.
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“Chiéu kién” vao ban tanh cua chinh minh 1a
kham pha va chimg nghiém Phat tanh trim khap, vén
¢6 sin noi moi chiing sanh du ho di giac ngd roi hay
chua. Mot phuong cham c6 dién c¢6 tdm anh hudng
16n vé kién tanh 14 bai k¢ bbn cau cla t6 Bo-dé-dat-
ma ma nha Thién thuong dung dé dinh nghia cho tong
phong cua minh:

Gido ngoai biét truyén (Truyén riéng ngodi gido)
Bét lap van tir (Khong ldp van ty)

Truc chi nhdn tdim  (Chi thang tAm nguoi)
Kién tanh thanh Phat  (Kién tanh thanh Phdt)

Cau then chdt nhét 1a & dong cudi, kién tanh va
thanh Phat déu rd rang ngang nhau. Nhung tré tréu
thay, cau Thién ngit 4ch yéu ndy vé sy khong thich
dang cua ngon ngir lai pho bay thanh mot bai ké dang
ghi nhé, véi von chit Han & mdi dong ké (thé tho tir
tuyét).

Cudc tranh ludn cb dién xdy ra trong nha Thién
nhiéu thé ky cho rang gidc ngd hodc 1a “dén” hoic 1a
“tiém”. Phai Nam thién tuyén bd theo duong 15i cua
Luc T Hué Nang tuc la dbn ngo, trong khi Bic thién
hién than qua dai su Than Tua (606?-706), ngudi c6
anh huong 16n vé mat lich st, theo dudng 16i tiém
ngd. Thuc ra, xu huéng cua ca hai phai cling ké can
nhau va phuc tap hon sy phan loai ma chung ta da hé
théng hoéa theo truyén thong.
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The masters of the triumphant Southern School
held that sudden awakening could transform one
instantly into a buddha, though in practice they usually
conceded that an abrupt insight should he followed
by sustained cultivation. Formulations implying that
cultivation before enlightenment was a means to an
end were rejected for their apparent dualism.

It goes without saying that enlightenment was
as central to Japanese Zen as to Chinese Ch’an. The
vocabulary of Japanese Zen is replete with terms
and expressions that signify enlightenment, most of
them rooted in Chinese and Indian Buddhism. Besides
satori and kensho, one finds awakening (kaku), true
awakening (shogaku), perfect awakening (engaku),
insight (sei), attaining the Way (jodo), becoming
Buddha (jobutsu), opening the eye (kaigen), liberation
(gedatsu), authentication (sho), the great death
(daishi), self-enlightenment without a teacher (mushi
dokugo), great satori with full penetration (taigo
tettei), and peerless perfect enlightenment (anokutara
sanmyaku sanbodai). All these nouns have verb forms
as well. Other Zen expressions too numerous to list
also point to enlightenment: “To settle the one great
matter,” “To cut through the storehouse consciousness
with one blow,” “To leap directly into the land of
Tathagata Buddha,” and so on.

Certain conceptions of enlightenment were
universally shared among the Japanese Zen pioneers.
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Cac vi thay ctia phai Nam thién thing thé cho
rang d6n ngd co6 thé chuyén mot pham nhan tirc khac
thanh mot vi Phat, cho du ho van thira nhan trong sy
tu tap mot cai ngd dot bién phai duoc tiép tuc cong
phu kién tri sau d6. Nhiing 101 phat biéu ngu ¥ su tu
tap trudc khi giac ngd 1a mot phuong tién di dén ctru
canh déu bi loai trir vi mang tinh nhi nguyén.

Diéu khoi can ndi rang gidc ngd 1a trung tim
diém cua Thién tong Nhat Ban 1an Trung Hoa. Danh
tir trong nha Thién Nhat Ban ddy ap nhitng chit va
nhirng ciu c6 nghia 13 giac ngd, da phan c6 ngi nguyén
trong Phat gido Trung Hoa va An Do. Ngoai chir
“ngd” va “kién tanh”, ta con thay chit “giac”, “chanh
giac”, “vién giac”, “tinh”, “thanh dao”, “thanh Phat”,
“khai nhan”, “chimg”, “da1 to”, “v6 su doc ngd”, “dai
ngo trict dé”, va “A-nau-da-la tam-miéu tam-bo-dé”.
Tat ca nhitng danh tir ndy déu c6 dang dong tir y hét.
Nhitng Thién ngit khac quéa nhiéu dé liét ké ciing chi
cho giac ngd: “giai quyét dai su”, “mot phat cat dut
kho tang thuc”, “nhay vot tirc khiac dén dat Nhu Lai”,
V.V...

Vai khai niém vé giac ngd dugc pho bién ciing
do cac vi khai t0 trong Thién tong Nhat Ban.
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When Bassui asserted that “the essential thing
for enlightenment is to empty the mind of the notion
of self” he upheld a teaching as old as Buddhism.
Lan-ch’i, writing for his Japanese audience, expressed
another common point: enlightenment was not
based on ordinary knowledge or sensation, but, once
attained, it informed the activity of the mind and the
senses. He stated, “Turning the light around to shine
back, knowing and seeing fundamentally inherent
Self-nature, is called the eye of wisdom; after seeing
one’s [Self-]nature, one may then put seeing, hearing,
discernment, and knowledge to use.” Enlightenment
defied conceptualization, said the masters, and yet it
could be known as intimately as one knows whether
a drink of water is hot or cold. It was neither a special
state noran “experience” like other experiences. In this
spirit, Dogen spoke of enlightenment as boundless:
“As for what this unexcelled enlightenment is like,
even all the worlds in ten directions are no more than
a fraction of unexcelled enlightenment.”

Several meanings of “enlightenment” were
accepted in Japanese Zen, as had been the case in
Chinese Ch’an. (Though the focus here is historical,
the same can be said of contemporary Japanese Zen.)
The notion was flexible enough to embrace weighty
doctrinal tenets, specific insight experiences, and
advanced states of awareness.
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Khi Bat Poi qua quyét rang: “Piéu co ban dé
dat ngod 1a phai dé tam khong, bat hét khai niém vé
ngd”, Ngai da xac nhan mdt Phap ngir xua nhu 1a dao
Phat. Lan Khé, khi viét cho thinh chung nguoi Nhat,
da néu 1én tuong tu: gidc ngd khong phai can ctr trén
thé tri hodc cam nhan thuong tinh, nhung, mot khi dat
ngo, sé bao dong dén tam thirc va cam thirc. Ngai noi:
“Hdi quang phan chiéu, biét va thay tu tanh vén co
san, d6 goi 1a co con mat tri tué; mot phen théy duoc
ty tanh, ta co thé co duoc cai dung cua théy, nghe,
hiéu, biét”. Giac ngo bat chép quan diém khai luan,
cac thién su bao nhu thé, nhung ma van biét dugc mét
cach gan gili nhu thé udng nudc noéng lanh tu biét,
khong can phai mot 101 néi riéng biét nao, ciing chang
can phai “chtng nghiém” nhu moi kinh nghiém khac.
Trong tinh than nay Pao Nguyén néi vé giac ngd vo
lugng vo bién: “Sy gidc ngd vo thuong ngay ca muoi
phuong cdi gidi cling khong bang mot phan nho”.

Giac ngd co nhiéu nghia va duoc Thién tong
Nhat Ban chap nhan nhu Thién tong Trung Hoa.
(Mic du ¢ day tap trung vao lich st, dbi voi Thién
tong duong dai cling thé). Khai niém dit mém déo dé
choang khap nhiing gido 1y kinh dién 16n lao va kién
¢, nhirng kinh nghi¢ém ngd dac thu, va nhirng trang
thai cip cao cta su tinh giac.
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In one of its primary meanings, enlightenment
was equated with inherent Buddha-nature. Muso,
for example, declared that “purity, truth, awakening,
nirvana, and the various perfections (paramitas) all
flow from total enlightenment,” which he identified
with the “field of Original Nature.” Other teachers
used terms like True Mind, Original Face, Tao (Way),
or Self-nature as synonyms for enlightenment.

In a second cardinal meaning, enlightenment
embraced the full range of awakening experiences,
from a tip-of-the-tongue taste to a profound
realization. This usage highlighted enlightenment’s
psychological dimension as a turning point in
the spiritual development of an individual. Vivid
descriptions of this decisive moment, like the one in
the following passage by Bassui, spurred practitioners
on to greater effort:

If you push forward with your last ounce of strength
at the very point where the path of your thinking
has been blocked, and then, completely stymied,
leap with hands high in the air into the tremendous
abyss of fire confronting you—into the ever-burning
flame of your own primordial nature—all ego-
consciousness, all delusive feelings and thoughts
and perceptions will perish with your ego-root, and
the true source of your Self-nature will appear.
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Mot trong ¥ nghia dau tién cta gidc ngd 1a tuong
dong v4i Phat tanh ban hitu. Vi du nhu Mong Song
tuyén bd rang “thanh tinh, chan ly, tinh giac, Niét-
ban, va van hanh ba-la-mét déu luu xuét tir gidc ngd”
ma Ngai ddng nhét v6i “Ban Tam dia”. Nhitng vi thay
khac dung nhirng tor nhu Chan Tam, Chan Dién Muc,
Pao, hoic Ty tanh dong nghia véi gidc ngo.

Trong ¥ nghia co ban tht nhi, gidc ngd trum khap
hang muc cua nhitng kinh nghiém ngg, tir huong vi
ném dugc trén dau ludi dén tham ngd toan tri¢t. Cong
dung nhu thé di lam ndi bat tim c¢& tAm 1y cua giac
ngd nhu thé mot budc ngodt trong su khai phong
tam linh ctia mot con ngudi. Nhitng sy trinh bay huy
hoang vé gidy phut quyét dinh nay, nhu mot doan vian
sau day cua Bat Doi, thiic giuc cac hanh gia nd luc
nhiéu hon nira:

Néu 6ng ddy manh t6i voi chut stc luc cudi cung
ngay tai chét diém ma con dudng niém tudng bi
ket cing, va roi, hoan toan bé tic, ong nhay vot
v6i doi ban tay gio cao 1én troi vao ham lira trude
mit—vao ngon lira mudn doi ddt chay ban chét so
nguyén cua chinh 6ng—moi thirc tinh vi nga, moi
cam tho mé mo va moi niém tudng tri gidc s€ ti€u
tan voi gbc ré ban ngd, va chan nguyén cua Ty tanh
s& xuat hién.
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You will feel resurrected, all sickness having
completely vanished, and will experience genuine
peace and joy. You will be entirely free.

Inathirdimportantunderstanding, enlightenment
was at times equated with full awakening or full
buddhahood. This conception deemphasized a
particular peak experience in favor of the moment-by-
moment awareness associated with the highest degree
of spiritual attainment. Though such a state was said
to be beyond description, its psychological attributes
were believed to include a nondual awareness free
from separation between self and other, a liberating
lack of attachment, and a spontaneous compassion
for all beings. At this level, little distinction was made
between the historical Buddha, cosmic buddhas,
and practitioners so advanced as to have achieved
buddhahood. The emigre master Lan-ch’i asserted:

To see [True-]nature and become Buddha is to know
one’s Self-nature and sever the root of sentient
existence .... Then there is no birth-and-death or
delusive passions. This is provisionally termed
“becoming Buddha.” Buddha is enlightenment, the
realization that one has never been deluded.

In actual usage the boundaries between these
principal meanings of “enlightenment” were not
scrupulously observed, and a given term sometimes
embraced more than one dimension of the concept.
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Ong s€ cam théy séng lai, mo1 bénh tat hoan toan
tan bién, va s& chuing nghiém chan lac va chan hy.
Ong d3 hoan toan giai thoat.

Trong y nghia quan trong thir ba, giac ngd thinh
thoang tuong duong véi gidc ngd vién man hodc toan
gidc. Nhan dinh nay nhan manh dén tuyét dinh chimg
nghiém, dac biét tan duong su tinh giac tur thoi khéc
nay dén thoi khic tiép noi giai tang cao nhét cia su
chirng dat. Mic du tAm thai ndy siéu vuot moi dién
ta, nhitng thudc tinh tam 1y duoc tin rang nam trong
su tinh giac bat nhi, ra khoi su phan bi¢t gitra ta véi
nguoi, mot sy gidi thoat moi tréi bude, va mot long tur
bi tu nhién dén véi tat ca ching sinh. O giai tAng nay,
con su khac biét nhé gitra vi Phat lich su, cac vi Phat
vil try, va hanh gia da tién dén qua vi Phat. Thién su
Lan Khé qua quyét:

Thay tanh va thanh Phat 1 nhan biét ty tanh va cat
dut gbe 18 ciia chung sanh tanh... Roi khong con
sanh tr hodc phién nio dién dao. Do 1a tam ding
chir “thanh Phat”. Phat 1a gidc ngd, nhan ra 1a minh
chua tirng mé vong.

Trong vi¢c dung chir hién nay, ranh gidi gilia
nhirng y nghia co ban cua tir “gidc ngd” khong dugc
xem xét ti mi, va tir nay doi khi choang qua nhiéu tam
c0O cua khai niém.
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The ambiguity that resulted could be justified,
however, by the conviction that the various meanings
of enlightenment were fundamentally congruent and
even ultimately identical. By the time Ch’an reached
Japan, the classic controversy regarding the “sudden”
or “gradual” nature of enlightenment had vyielded
to a widely shared formulation that accepted the
suddenness of enlightenment and the need for both
prior and subsequent cultivation. Variations within
this near-consensus were more a matter of emphasis
than of substance. Suddenness was affirmed in similar
terms by emigre Lin-chi masters such as Lan-ch’i and
by Japanese Rinzai masters such as Bassui. Lan-ch’i
wrote: “When delusive views have all been exhausted,
you suddenly awaken from the great dream and see
Buddha-nature. This is called ‘great satori with full
penetration.”” Bassui reiterated: “When the intense
guestioning envelops every inch of you and penetrates
to the very bottom of all bottoms, the question will
suddenly burst and the substance of the Buddha-
mind be revealed.... The joy of this moment cannot
be put into words.”

Sudden enlightenment was accepted by the early
Japanese Soto masters as well. Dogen praised Hui-
neng because “once he was suddenly enlightened, he
left his mother and sought a teacher.”
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Tuy nhién su nhap nhang phat sinh tir d6 c6 thé
dugc bién minh, vi nhiéu y nghia khac nhau cia tir
giac ngd vé co ban déu phu hop va tham chi dén chd
ctru canh khong khac. Vao luc Thién dén Nhat Ban,
su tranh c3i kinh dién lién quan dén tanh chat “dén”
hodc “tiém” cua giac ngd da nhuong budc trude su
cong bd pho bién rong rii thira nhan rang ban tinh dén
clia giac ngd, va can phai tu tap ca hai phuong dién
trudc va sau khi ngd. Nhiing thay d6i nam trong gan
nhu mot sy théa thuan chung 1a mot chu dé dé nhan
manh hon 1a ban thé. Tinh chat dén dugc xac dinh
trong ngdn ngit ciia cic thién su Lam Té di dan nhu
Lan Khé va cac thién su Lam Té Nhat Ban nhu Bat
Poi. Lan Khé viét: “Khi vong kién khong con nira,
ong dot nhién thire tinh tir con dai mong va nhan théy
Phat tanh. Day goi 1a 'dai ng0 vién man' . Bat Doi lap
lai: “Khi nghi tinh manh li¢t bao trum tung tac nho
trong ong va xam nhap tdn ddy tham tot cing ctia moi
day tham, nghi tinh s& d6t nhién nd tung va ban thé
ctia Phat tam dugc khoi day... Niém vui tai thoi diém
nay khong thé noi nén 101.”

Pén ngd ciing duoc cac thién su Tao Pong Nhat
thoi ky dau chdp nhan. Pao Nguyén tan than Hué
Ning bdi vi “ngay khi T6 chot ngd, Ngai lién roi me
gia di tim thay”.
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Dogen’s descendant Keizan taught that one
enters enlightenment when “the innate inconceivably
clear mind is suddenly revealed and the original light
finally shines everywhere.” Keizan’s heir Gasan is
said to have awakened suddenly when he heard his
teacher quote a Ch’an saying.

Postenlightenment cultivation was similarly
recognized as indispensable by all branches of
Zen. Because an initial awakening rarely (if ever)
corresponded to full enlightenment, even those who
had glimpsed their true nature were still thought to
be vulnerable to pride, complacency, or self-delusion.
Hence the need for further practice and the guidance
of a qualified teacher. Bassui compared someone who
settled prematurely for a shallow awakening to a man
who finds copper and gives up his search for gold.
Dogen lauded Hui-neng for seeking a teacher after
his sudden enlightenment, and Muso extolled the
postenlightenment practice of Chao-chou, who was
renowned for his dedication to zazen:

This old monk was enlightened almost from birth,
yet his practice of Ch’an was [unrelenting]. You
can imagine what those who are not yet fully self-
enlightened must do! There is an old saying: “An
unenlightened person must strive as if he were
mourning his parents; an enlightened person must
also strive as if he were mourning his parents.”

124

Hau du¢ cia Bao Nguyén la Oanh Son bao rﬁng
ta di vao ngd khi “Tam trong sang von san c6 va kho
nghi ludng bong nhién duogc khoi diy va ban quang
chiéu roi khap noi”. Bé tir cia Oanh Son 1a Nga Son
da chot ngd khi nghe thiy minh dan ra mét thién ngir.

Su tu tap sau khi ngd cling vay, duoc tt ca mén
phai thién cong nhan 1a can thiét. Boi vi su gidc ngd
ban dau hiém khi 1a gidc ngd vién man, tham chi
nhirg ngudi dd thoang thy chan tanh cia minh van
c6 thé bi chi trich 1a ty dic, tw man, hodc tu dbi minh.
Do d6 can tiép tuc tu tip va phai c6 sy hudng dan cua
mot bac thﬁy uu tu. Bat Poi so sanh mdt nguoi da dat
ngd con non va can gidong nhu mot ngudi thiy dugc
ddng roi thoi khong di tim vang nita. Pao Nguyén
tan than Hué Niang vi di tim thay sau khi d6n ngd, va
Mong Song ca tung sy tu tap sau khi ngd cua Tri¢u
Chau, ngudi dugc biét nhidu vé sy nghiép céng hién
cho toa thién:

Lao ting hau nhu di gidc ngd tir thud nam ndi,
song su tu tap ciia Ngai [khong lui sut]. Ong c6 thé
nghi xem nguoi chua gide ngd vién man con phai
nhu thé nao? Mot cd dic? ndi: “Chua xong viéc
nhu dua ma me, xong viéc roi cling nhu dua ma

29

me”.

2 Thién Sw Pao Minh Tran Tén Tuc (D.G)
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The most discordant note in this early discourse
was perhaps sounded by Dogen. Although he
accepted many of the tenets embraced by his peers,
he objected to the term kensho. To Dogen this
expression suggested at least two false dualisms—
practice versus enlightenment, and “seeing” versus
“True-nature.” Accordingly, he criticized the famous
line “see [True-]nature and become Buddha” from
the stanza attributed to Bodhidharma. Although he
acknowledged Hui-neng’s sudden enlightenment, he
also attacked the Platform Sutra for its endorsement
of kensho: “In the Platform Sutra of the Sixth
Patriarch are the words ‘to see [True-]nature: This
work is a forgery ... not to be trusted or used by any
descendants of the buddhas and patriarchs.” As is
often the case with Dogen, his stance can be seen as
a creative refinement of Zen teachings, or a partisan
attempt to discredit a rival lineage, or both.

AN ELUSIVE TOUCHSTONE?

When masters such as Dogen identify the
enlightenment of the buddhas as the criterion
(hyojun) for authentic Dharma transmission, they do
not subject their technical terms or their doctrinal
assertions to Western-style philosophical analysis.
The concept of a criterion has its own subtleties;
when applied to such difficult topics as Dharma
transmission, enlightenment, or Zen, the complexities
multiply.
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Piém nghich tai nhat trong vin ban du tién
nay co 1& lam ta nhé lai Pao Nguyén. Mic dau chip
nhan nhiéu diém gido 1y ma cic vi ngang hang da
tuan theo, Ngai bac b danh xung kién tanh. Dbi véi
DPao Nguyén tir ndy goi ra it nhat hai vong kién ddi
dai—tu dbi voi ngd, va “kién” d6i véi “chan tanh”.
Theo d6, Ngai phé binh cau “kién tanh thanh Phat”
trong bai k¢ cua Bo-dé-dat-ma. Tuy thtra nhan Hué
Ning don ngd, Ngai van chi trich Phap Bao Pan Kinh
vi tan thanh kién tanh: “Trong Pan Kinh cta Luc T
¢6 nhiing chir *kién tanh’. Quyén kinh nay 1a mot su
mao nhan... con chau chu Phat chu T6 khong nén tin
cling khong nén dung”. Vi trudng hop gidng véi Pao
Nguyén cling thuong xdy ra nén 101 noi cua Ngai co
thé xem 13 mot sy chat loc sang tao trong gido 1y cua
Thién tong, hodc mot tinh toan bé phai mudn lam méat
uy tin mot dong phai ddi phuong, hoic cé hai.

MOT TIEU CHUAN KHO LAM NGO

Khi cac vi thién su nhu Pao Nguyén nhin nhan
su giac ngd cua chu Phat Ia tiéu chuan truyén trao
chanh phdp, ho khong dua ra nhitng thuat nglr hodc
nhitng khing dinh vé kinh dién cho su phan tich triét
1y kiéu tay phuong. Quan diém vé mdt tiéu chuan co
nhimg vi t& cta né. Khi 4p dung vao nhimg chu dé
nan giai nhu truyén trao chanh phap, giac ngd, hoic
Thién, tinh phtic tap cang gia ting thap boi.
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In this case the Zen approach and a scholarly
perspective seem bound to diverge.

Within Zen, enlightenment functions as the
criterion of authentic Zen because (it is believed)
“enlightenment” and “Zen” do not refer to two different
phenomena. D. T. Suzuki, speaking from this stand-
point, asserts that “Zen and satori are synonymous.”38
It may be helpful here to distinguish between
conventional and ultimate standpoints, as Buddhist
and Zen teachers sometimes do. According to this
approach, from the ultimate standpoint enlightenment
is the one and only criterion of authentic Zen, even if
that truth breaks down on the conventional level. In
other words, Dogen can assert unequivocally that the
buddhas’ enlightenment is the sole touchstone of
Dharma transmission (an ultimate-level claim) and at
the same time argue that without a proper certificate
of transmission one cannot be considered a Dharma
heir (a conventional-level distinction).

For an observer sympathetic to the Zen tradition
but standing outside it, the relation between
Zen and enlightenment is not as straightforward
as the synonymity affirmed by Suzuki. The Zen
discourse about authenticity certainly begins with
enlightenment, but it does not end there. In a number
of cases, enlightenment alone does not appear to
determine or guarantee authentic Zen.
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Trong trudng hop nay khiao huéng vé Thién va
trién vong hoc thuét hinh nhu bat budc phai phan ré.

Trong nha Thién, gidc ngd co chirc ning nhu
1a chan thién vi “giac ngd” va “thién” khong phai 1a
hai hién tugng khac nhau. D. T. Suzuki, ding trén
lap truong nay khang dinh rang: “Thién va ngd dong
nghia”. O day ciling can phan biét giira quan diém c6
tinh cach cong udc va clru cdnh, nhu céac vi thién su
va phap su thuong 1ap luan. Theo duong hudng nay,
tir quan diém ctru canh gidc ngd 1a mot tiéu chuan
duy nhit ctia chan thién, cho du sy that nay sup do &
giai tng cong wdc. Noi cach khac, Pao Nguyén co
thé khang dinh khong thé lap 1o nudce doi rang su giac
ngd cua chu Phat 1a tiéu chuin doc nhit cua su truyén
trao chanh phap (yéu cdu ¢ giai tAng cru canh) va
dong thoi 1ap luan rang khong c6 su chirng nhan dugc
truyén thira thi khong thé dugc xem 1a dé tr ndi phap
(tinh phan biét ¢ giai ting cong udc).

Di voi mot nguoi quan sat thién cam voi truyén
thdng Thién nhung dimg bén ngoai Thién tong, twong
quan gitra Thién va ngd khong thang tit nhu tinh
dong nghia ma Suzuki di xac nhan. Bai viét vé dic
tinh chan chanh cta Thién chic chan bat dau voi giac
ngd, nhung khong phai cham dit & d6. Trong mot sd
truong hop, giac ngd riéng mot minh khong thé xac
dinh hay bao dam chan thién.
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One finds, for example, that -certifiably
enlightened Zen monks are censured as inadequate
or even as heterodox on other grounds. Additional
factors prevent enlightenment from functioning as a
self-sufficient criterion of authenticity: it is variously
experienced, it is difficult to demonstrate, and it can
deepen or fade over time. Masters concede that
one may even have an enlightenment experience
and not recognize it as such. “Do not think you will
necessarily be aware of your own enlightenment,”
Dogen reportedly taught. Nor is enlightenment,
by itself, able to establish Zen’s distinctiveness as a
sect—there are awakened masters in other Buddhist
and non-Buddhist traditions.

What are the criteria for enlightenment itself?
Againthetraditionaland scholarlyapproachesdiverge.
Within Zen, genuine enlightenment is supposed to
be self-authenticating (jisho), as Dogen writes in one
of his later essays. At the same time, Zen claims that
enlightenment is objectively verifiable by those who
are qualified to judge. An approximate analogy for
the experience and its recognition might be a happily
married mother who can tell at a glance that her
daughter has fallen in love. The mother may not be
able to explain “falling in love” or cause her daughter
to feel it, but, since she has had the experience herself,
she can recognize it in anyone she knows well.
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Ta thdy, dé vi du, c6 nhing thién ting dat ngd
va dugc an chung bi phé binh 13 khong thich tmg va
tham chi 13 khong chinh thong trén nhitng phuong
dién khac. C6 nhimng yéu t6 phu vao viéc ngin can
giac ngd khong 1am tron chire niang 1a mot tiéu chuan
tu ddy d cua sy chan chanh trong Thién: viéc nay
duoc thé nghiém rat da dang, rat kho ching to, va c6
thé dao siu hoic phai md qua thoi gian. Céc vi thay
thira nhan rang ta c6 thé ching ngd nhung khong biét.
“Pung nghi ring nhat thiét 6ng nhan biét minh ngd”,
DPao Nguyén d3 néi thé. Khong han ty chinh giac ngd
c6 kha ning thiét 1ap nét dic trung ctia Thién nhu 13
mot tong phai—co6 nhiing tdng nhan gidc ngd trong
cac gido phai dao Phat va khong phai dao Phat.

Nhitng tiéu chuan cta giac ngd 1a gi? Mot lan
nita duong hudng cua hoc thuat va dao gido khong
gip nhau. Trong nha Thién chan ngo 14 tu chimg, nhu
Pao Nguyén di viét trong cac tiéu luan vé sau. Pong
thoi, Thién yéu cau ngd phai dugc kiém chimg mot
cach khach quan bdi nhirng nguoi ¢d du nang luc
chuyén moén tham xét. Mot su twong tu gan dung nhu
kinh nghiém, va nhan ra nhu thé s& giéng nhu mot ba
me da qua hanh phtic hon nhan chi mét thoang nhin
c6 thé biét ngay con gai ciia minh dang yéu. Ba me
khong thé nao giai thich “dang yéu” hodc 1am cho cb
con gai cam nhan dugc, nhung, vi ba ¢ kinh nghiém
ban than nén co thé nhan ra noi bat cir ai ba biét rd.
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Inthis case, thecriterionisactuallythe experience
itself, though the specific signs will vary considerably.
Similarly, a master (using his own experience as
the criterion) is supposed to be able to recognize a
disciple’s enlightenment, even if the clue is as subtle
as a smile.

But, a scholar might ask, what if the mother or
the daughter thought she had fallen in love but later
concluded that she had not? Are there not degrees
of depth, hidden cultural assumptions, learned
patterns of behavior, and other factors that must also
be considered? Zen lore is full of incidents in which
monks who were absolutely certain of the authenticity
of their enlightenment were sharply rebuffed by a
teacher. Masters also challenge each other regularly.
Eisai accused Nonin of false self-enlightenment, and
Dogen leveled similar charges against Ta-hui. Dogen
even rejected Ta-hui’s crowning enlightenment, which
had been sanctioned by a distinguished master. What
are we to conclude about a “criterion” that is itself
the focus of such heated contention?

Scholars and practitioners may concur on one
pointatleast:intheend, allnotions of “enlightenment”
become problematic.
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Trong truong hop nay, tiéu chuan chinh 13 kinh
nghiém than ching thuc sy, mic du nhitng biéu hién
riéng biét s& thay doi rat nhiéu. Tuong tu, mot vi thay
(thuong dung kinh nghiém riéng ctia minh lam tiéu
chuén) s€ c6 kha nang nhan biét su gidc ng0 cua dé tir
minh, du cho ddu méi rat vi té chi nhu mot nu cudi.

Nhung, mot hoc gia c6 thé thic mac, néu nhu ba
me hodc ¢6 con gai nghi minh da yéu ma sau nay lai
thdy rang khong phai thé? Phai ching c6 nhiing murc
d6 sau xa khac nhau, nhimg gia dinh vin héa tiém
an, nhirng 1¢& 16i hanh xir va nhiing yéu t6 khac can
phai xem xét? Toan bo su hiéu biét va truyén thuyét
vé Thién day rdy nhimng viéc bat ngd: cac thién sinh
tuyét ddi chéac chan vé chan thuc ngd cua minh lai bi
thay tir chdi day ra mot cach phil phang. Céc vi thay
van thuong thir thach 1an nhau. Vinh Tay két toi Nang
Nhan 1a nguy giac ngd, va Pao Nguyén ciing budc tdi
tuong ty dé chong lai Pai Hué. Tham chi Pao Nguyén
con bac bd su giac ngd 1ay lung cua Pai Hué da duoc
mot vi thay kiét xuat an chimg. Chiing ta phai két luan
thé nao vé mot “tiéu chuan” ma chinh n6 1a trung tdm
diém cua sy tranh tung s6i n6i nhu thé?

Hoc gia va hanh gia c6 thé dong ¥ it nhat mot
diém duy nhét: cudi cung, tit ca khai niém “giac ngd”
déu con phai ban.
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Because the word reifies that which is supposed
to be beyond reification, the more it is used, the more
it congeals into what it is not. For Zen monks and
masters the solution is to experience enlightenment
and live it, whereby these and other conceptual
dilemmas come to be seen in a different light. As
Lan-ch’i taught: “Delusion and enlightenment just
depend on the deceiving mind—in the real mind
there is no illusion or enlightenment. Sentient beings
and buddhas are basically deluded or enlightened
on the basis of one mind; when you comprehend its
true nature, then ultimately there is no distinction
between ordinary man and sage.”

%
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Boi vi danh tir dua ra cu thé mot diéu gi siéu
vuot cai cu thé, va cang dugc st dung thi cang dong
két lai thanh mot diéu gi khong phai 1a né. Péi véi
thién ting va thién su giai phap nam & chd phai thé
nghiém giac ngd va sdng dugc voi nd, nhu thé van
dé nay cling nhu nan dé khéc trong kién giai s& dugc
nhin véi mot anh sang khac. Nhu Lan Khé da noi:
“Mé va ngd chi tuy theo tim hu déi—chon tam thi
khong c6 mé hodc ngd. Chung sanh va chu Phat vé co
ban mé hodc ngo déu dit trén mot tm; khi ban nim
dugc thyc tanh thi ctru canh khong c¢6 phan biét gitra
pham nhén va hién thanh”.

&
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7

CLARIFYING THE
ESSENTIALS OF ZEN

As A TRANSITIONAL figure who bridges the
evolving Zen of the Kamakura period and the
established Zen of the Muromachi period, Daito
sheds light on his predecessors and his successors. In
order to assess Daito’s Zen, it is instructive to consider
the dialogical matrix in which he operated. Scholars
are increasingly aware of the degree to which the
early Zen masters were responding to each other
and to the tradition, manifesting what is now called
intersubjectivity and intertextuality.
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7

MINH GIAI TINH YEU
CUA THIEN

La mot nhan vat chuyén tiép bac cau tir sy tién
trién Thién tong thoi Liém Thuong dén su thiét 1ap
Thién tong thoi That Dinh, Dai Pang d3 toa sang 1én
chu vi tién bdi cling nhu hau bdi. Mudn dinh vi Thién
ctiia Pai Pang trong viéc truyén bé kién thirc can phai
xem xét ma tran d6i thoai ma Su da van dung. Cac
hoc gia cang ngay cang hiéu biét vé muirc d6 cac thién
su dau tién da khé hop 14n nhau va khé hop voi truyén
théng, ho thé hién diéu ma hién nay duoc goi la tinh
chu quan lién két va tinh nguyén van lién két.
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Zen was also a “mind-to-mind transmission” in a
conventional sense; inescapably, Daito was shaped by
his religious and cultural inheritance.

The discourse of early Japanese Zen was
heterogeneous, characterized by discord as well as
consensus. Even as they clarified their conceptions
of authentic Zen, the Japanese masters continued to
disagree about a number of fundamental points. For
example, zazen was widely regarded as indispensable,
yet masters also held divergent views about the most
correct or effective type of zazen. The intensity and
occasional acrimony of the early debates can be seen
in the following statement by Eisai. Responding to a
guestioner who alludes to the Daruma school, Eisai
gives his own outline of the essentials of Zen, sharply
rejecting other approaches:

This Zen school despises masters of dim
enlightenment, and it abhors those who hold a
false view of emptiness. They are as detestable
as corpses at the bottom of the sea. To follow the
perfect teaching, to cultivate complete and sudden
enlightenment, outwardly to avoid transgressions
according to the disciplinary code, inwardly to
exercise compassion for the benefit of others—that
is what we mean by the Zen school, that is called
the Buddha-Dharma.
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Thién cling “ldy tdm 4n tdm” theo ¥ nghia cong
udc; Pai Pang ciing khong sao tranh khoi duoc udn
nan trong mot di san dao gido 1an van hoa.

Bai viét vé Thién tong Nhat Ban thoi ky dau déu
khong dong nhat, mang tinh chat bat dong 1an twong
dong. Ngay ca khi cac thién su Nhat minh giai quan
diém cua ho vé Thién tong chan chanh, ho van khong
nhat tri vé mot s6 diém co ban. Vi du, toa thién duoc
xem 1a bét budc, song cac thién su lai c6 quan ni€ém
khong thong nhat vé tu thé dung nhat va hiéu qua nhat
ctia kiéu toa thién. Tinh chat méanh liét va gay gat tury
lac trong nhirg cudc tranh ludn dau tién co thé thay
trong 101 phat biéu ctia Vinh Tay sau day. Tra 10i cho
nguoi hoi, hinh nhu thudc Pat-ma tong, Vinh Tay dua
ra d& cuong cua chinh minh vé tinh yéu Thién, bac bo
dut khoat nhitng duong hudng khac:

Dong Thién [Pat-ma téng] ndy coi nhe cac vi thay
chirng ngd map mo, va ghé s¢ vi nao chép chat
vong kién vé tinh Khong. Ho that gém ghiéc nhu
thay thii dudi day bién. Mudn di theo gido 1y vién
minh, phai tu tdp cho dugc toan gidc va dén ngo,
bén ngoai dut bé pham 15i tuan theo diéu 18 gidi
luat, bén trong hanh hanh tir bi vi lgi lac nguoi
khac—day 1a diéu chung ta no6i theo Thién tong,
con goi la Phat phap.
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Those whose realization is blind and whose view of
emptiness is false do not understand this. They are
thieves in the Buddha-Dharma.

Eisai is forced to make a distinction between
true and false enlightenment, and he is compelled
to cite a number of other attributes of genuine
Zen. Speaking strictly from an ultimate standpoint,
masters would deny that factors such as adherence
to the disciplinary code could serve as touchstones
of real Zen—they were signs of Zen, but not Zen
itself. Speaking on the conventional level, however,
masters would argue that a certain style of zazen
or a properly constructed monastery were indeed
critical features of genuine Zen. Properly understood,
the two levels were not supposed to contradict each
other. This chapter surveys five of the features most
often cited as essentials of Zen: zazen, emblems of
Dharma transmission, the monastic rule, monastery
construction, and withdrawal from the world. A sixth
indicator—the response to the textual tradition—
will be addressed in Chapter 10, in connection with
Daito’s commentaries.

LZAZEN

Although most Buddhist schools employ
meditation in one form or another, zazen (seated
meditation) is the sine qua non of Zen.
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Nhitng ai chiing ngd con mu m¢ va nhiing ai vong
kién vé Khong s€ khong hoi dugc. Ho 1a nhitng tén
trom trong Phat phap.

Vinh T4y cb bién biét giita chan ngd va nguy ngd,
va Ngai bugc phai trich dan mot s6 thuodc tinh khéc
vé chan Thién. Néi mot cach nghiém tiic trén quan
diém ctru canh, cac thién su bac bo nhitng yéu té nhu
triét dé gitr gin diéu 1& gidi ludt duoc xem 13 nhing
tiéu chuan cta chan Thién—thyc sy d6 1a bicu hién
ctia Thién, ché khong phai Thién dich thi. Tuy thé,
no6i trén binh dién qui udc, cac thién su van 1ap luan
rﬁng mot cach thirc toa thién ndo d6 hodc mot thién
vién dugc xay cat quy ci chinh 13 dic trung ciia chan
Thién. Néu hiéu mét cach chinh xac, ca hai binh dién
khong phai 1a mau thuin 1an nhau. Chuong ndy xem
xét ndm trong s6 cac dic trung thuong duge dan nhu
la tinh yéu ctia Thién: toa thién, biéu tin cta su truyén
trao Phat phap, quy luat thién vién, xdy dung thién
vién va viéc xa ly thé gian. Yéu chi tht sdu—tuong
g véi truyén thong kinh dién—sé& duoc dé cap o
chuong 10, lién quan dén binh giai ciia Pai Pang.

TQA THIEN

Tuy céc tong phai Phat gido tu tap thién theo
cach nay hay cach khac, toa thién la cach luyén tap
“khong c6 khong dugce”.
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The name of the Zen school is taken from the
Sanskrit word for meditation, dhyana, which was
transliterated (and shortened) in Chinese as ch’an,
a character that is pronounced zen in Japanese. In
physical terms, zazen means sitting in a proper cross-
legged posture, back erect and eyes lowered but
not closed. The mind is turned inward and placed at
one point until it is no longer distracted by random
thoughts. Depending on the type of zazen, the focus
of attention is usually one of the following: the breath,
a part of the body (such as the lower belly), a koan, or
awareness itself.

Though zazen was variously conceived, its
centrality was stressed at every stage of Ch’an’s
development. According to tradition, Bodhidharma
did zazen in a cave for nine years after his arrival
in China. The Fifth Patriarch Hung-jen (600-674)
advocated a type of zazen that had much in common
with other forms of Buddhist meditation: “Make
your body and mind pure and peaceful, without any
discriminative thinking at all. Sit properly with the
body erect. Regulate the breath and concentrate the
mind so it is not within you, not outside of you, and
not in any intermediate location.” In the T'ang dynasty
Chao-chou gained renown for his lifelong dedication
to sitting. He reportedly claimed, “For thirty years in
the southern regions | did zazen continuously except
for the two meal periods.”
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Tén Thién tong lay tir chit Phan “Thién na”
(dhyana), dich qua chit Han (doc tat) 1a Thién (ch’an)
ma nguoi Nhat doc 1a zen. Toa thién theo nghia vat 1y
1a ngdi tréo chan ngay ngan, lung thang duing va mat
khép ho khong nhim lai. TAm quay vao trong tru vao
mot diém cho dén khi khong con vong tudng lang
thang. Tuy theo kiéu toa thién, dich diém dé tap trung
su chu y thuong dat vao moét trong nhiing vi tri sau
day: hoi thd, mot chd trén than thé (ving bung dudi
chang han), mot cong an hodc ngay vao su tinh gidc.

Mic du toa thién duoc nhan thl’rc da dang, tinh
tap trung sé dugc nhin manh ¢ mdi giai doan tién
trién trong sy tu thién. Theo truyén thong, T6 Bo-deé-
dat-ma toa thién chin nim sau khi dén Trung Hoa.
Ngii T6 Hoang Nhan (600-674) chii xuéng mot phap
toa thién cling c6 mot diém chung giong véi nhiing
phap toa thién khac cua dao Phat: “Pé than va tim
thanh tinh va binh 6n, khong con mot chit niém tudng
phan biét. Ngdi ngay ngan, thian thang ding. Diéu hoa
hoi tho va tip trung tdm ¥ nhu thé nao khong phai
¢ trong, khong phai & ngoai, va cling khong phai &
ching gitra”. Vao doi Puong, Triéu Chau dugc ndi
tiéng vi ca doi danh cho viée toa thién. Ngai da noi:
“Sudt ba muoi nim & phuong Nam ta toa thién lién
tuc trur hai thoi1 com chao”.
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During the Sung period the standard monastic
routine in the major Ch’an monasteries included four
different sessions of zazen per day.

Within this apparent consensus, various terms
were used for concentration, meditation, or seated
meditation, and their interpretation was linked to
the discourse about authenticity in Ch’an. Most
conceptions of zazen embraced the actual practice of
seated meditation, but some formulations challenged
the necessity of the traditional posture. Hui-neng, for
example, criticized immobile sitting and redefined
zazen without reference to any physical activity. Later,
Hung-chih Cheng-chueh (1091-1157) taught a “silent-
illumination” zazen in which the body and the mind
are completely at rest, while his contemporary Ta-hui
advocated a more energetic “investigation” of koans.
Though some form of zazen was universally affirmed,
many aspects of the practice were not transmitted
in texts; for centuries instruction in the specifics of
meditation remained largely an oral tradition. The
influential Record of Lin-chi mentions zazen only
twice in passing. The earliest known Ch’an meditation
manual, the brief Principles of Meditation (Tso-ch’an
i), did not appear until 1103, as part of the Pure Rules
for Ch’an Monasteries (Ch’an-yuian ch’ing-kuei).
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Poi Tong ndi qui thién tap qui cu trong cac thién
vién 16n gém bon thoi toa thién hiang ngay.

Trong sy dong ¥ chung ndy & hinh thic bén
ngoai, co nhiéu tir ngir khac nhau ding cho dinh tam,
thién dinh, hodc toa thién, va su giai thich nam trong
cac Phap ngir vé dic tinh chan chinh trong Thién. Pa
phan nhiing quan niém vé toa thién bao gdm viéc thuc
hanh cu thé phap toa thién, nhung c6 vai quan diém
khong thira nhan su can thiét phai tuan thu tu thé ngdi
co truyén. Hué Nang chang han, phé binh kiéu ngdi
bat dong va dinh nghia lai viéc toa thién ma khong
da dong dén hanh dong cua than. Vé sau, Hoéng
Tri Chanh Giac (1091-1157) néi dén toa thién “mic
chiéu” trong d6 than va tdm hoan toan ling 18, trong
khi mét thién su dong thoi 1a Pai Hué Tong Céo chu
xuong mot phap tu nang dong hon la “khan” cong an.
Tuy c6 vai cach toa thién dugc xac nhan 13 pho thong,
con nhiéu khia canh cta sy thuc hanh khong duoc
truyén lai trong kinh dién; suét nhiéu thé ky truyén
day nhiing diém dic thu trong su toa thién, mot phﬁn
16n van con truyén miéng. Lam Té Ngit Luc, rit co
anh hudng trong nha Thién, chi néi dén toa thién
hai 14n mot cach ludt qua. Quyén sach toa thién dau
tién dugc biét dén 1a Toa Thién Nghi mai dén nam
1103 m&i xuét hién, va 1a mot phan trong Thién Uyén
Thanh Qui.
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The Pure Rules and its tract on meditation were
introduced to Japan in the late twelfth and early
thirteenth centuries by pilgrims such as Eisai and
Dogen. Many of the Zen pioneers also composed new
or supplementary meditation manuals, recasting the
Chinese models in their own voices. Eisai outlined the
fundamentals of zazen in a section of his principal
work, Promulgation of Zen as a Defense of the Nation
(Kozen gokokuron). Dogen composed his Universal
Promotion of the Principles of Meditation (Fukan
zazengi) sometime after his return to Japan in 1227.
Lan-ch’i wrote his Treatise on Meditation (Zazenron)
shortly after his arrival in 1246, and Kakushin drew up
his Principles of Meditation (Zazengi) a decade later.

In these and other works, zazen was acclaimed
as the core of practice and the wellspring of doctrine.
Alluding to classic Ch’an formulations, the leading
masters often echoed one another: Eisai and Dogen
both called zazen “the Dharma gate of great ease
and joy,” Lan-ch’i praised zazen as “the Dharma gate
of great liberation,” and Enni reiterated that “the
school of zazen is the way of great liberation.”Lan-ch’i
was praised for having “exhorted those who joined
the assembly as Zen monks to devote themselves
exclusively to zazen.”
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Quyén Thanh Qui va sach vé toa thién du nhap
vao Nhat vao cudi thé ky 12 va dau thé ky 13 do cac
thién tang hanh huong 13 Vinh Tay va Pao Nguyén.
Nhiéu vi khai t6 trong nha Thién ciing soan ra nhiing
quyén sach Thién méi hay phu luc, sao chép lai sach
mau Trung Hoa bang tiéng néi ciia minh. Vinh Tay
dua ra duong nét dai cuong vé toa thién cin ban vao
mot doan trong tic pham chinh ctia Ngai 1a bo Hung
Thién H6 Quéc Luan. Pao Nguyén soan quyén Pho
Khuyén Toa Thién Nghi mét thoi gian sau khi hoi
huong nam 1227. Lan Khé viét Toa Thién Luén thoi
gian ngan sau khi dén Nhat nam 1246, va Giac Tam
bién tap Toa Thién Nghi muoi nim sau do.

Trong nhitng tiac pham nay va cac tac phim
khéc, toa thién duoc ton vinh 1a ¢t 15i cta su tu tap
va 1a ngudén mach cua gido 1y. Pé 4m chi phuong
cham Thién theo kinh dién, cic vi thay huéng dan
thuong nhic dén mot ngudi khac: Vinh Tay va Pao
Nguyén ca hai déu goi toa thién 1a “Phap mén cua dai
an lac”, Lan Khé ca tung toa thién 1a “Phap mon cua
dai giai thoat”, va Vién Nhi lap lai ring: “mon phai
toa thién 14 con duong dén dai giai thoat”. Lan Khé
duoc tan duong vi da ¢ vii “nhing ai gia nhap hoi
chung 1am thién ting dé dang hién doi minh chi vao
viéc toa thién”.
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The four daily sessions of zazen were strictly
enforced even in temples where the practices of more
than one sect were permitted. Muso was not alone
when he insisted: “With the exception only of bath
days and those days on which there are meetings with
the abbot, four daily sessions of zazen must be held,
even at the hottest and coldest periods of the year.”

Zazen and enlightenment were considered to
be intimately related, as inseparable as two sides
of the same coin. From a conventional standpoint,
zazen could legitimately be regarded as the most
effective path to enlightenment. But from an ultimate
standpoint, zazen and enlightenment were not to be
treated dualistically; practitioners were supposed
to grasp that the activity of zazen took place within
enlightenment and that enlightenment was fully
embodied in zazen. In this spirit, Lan-ch’i taught:
“When you sit once in meditation, you are a buddha
for that sitting; when you sit for a day in meditation,
you are a buddha for a day; when you sit in meditation
all your life, you are a buddha all your life.” Dogen’s
formulations of the matter were more emphatic. For
example, in a well-known passage from Bendowa he
asserted: “Because one’s present practice arises from
enlightenment, one’s initial treading of the Way is
itself the whole of original enlightenment.”
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Bén thoi toa thién bi thiic ép mién mat, ngay ca
trong nhiing ngdi chua ma su tu tip theo nhiéu moén
phai dugc cho phép Mong Song khong phai 1a nguoi
duy nhat da nhan manh: “Chi ngoai trir nhiing ngay
tdm rira va nhu’ng ngay phai tham kién vi tru tri, bon
thoi toa thién phai duogc gitr déu din, ké ca trong mua
néng nhat va lanh nhat trong nam”.

Toa thién va giac ngo lién hé mat thiét v&i nhau,
khong ro1 nhau nhu hai mét cua mot déng tién. Trén
quan diém cong udc, toa thién co6 thé duoc xem mot
cach chinh déng 1a con duong hiéu qua nhat dan dén
giac ngd. Nhung trén quan diém ctru canh, toa thién
va gidc ngd khong thé duoc cho 1a cap dbi dai 1an
nhau; hanh gia phai biét ring hoat dong cta toa thién
nam trong long gidc ngd va gidc ngd thé hién tron
day trong toa thién. Trong tinh than nay, Lan Khé noi:
“Mot thoi toa thién 13 mot thoi ong lam Phat, mot
ngay toa thién 1a mot ngay 6ng lam Phat; suét doi toa
thién 14 sudt doi ong lam Phat”. Loi phat biéu ctia Pao
Nguyén vé chu dé nay con manh bao hon. Vi du trong
Bién Pao Thoai c¢6 mot doan ndi tiéng Pao Nguyén
khang dinh: “Nhan vi hién nay chung ta tu phat xuat
tur giac ngo, tr ban dau budc chén trén duong Pao tu
13 toan thé ban giac”.
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Inanapparentattempttoexpress hisstanceinthe
most radical possible terms, Dogen explicitly equated
the seated posture with ultimate enlightenment:
“Sitting is itself the treasury of the eye of the true
Dharma and the mystic mind of nirvana.”

Together with the shared understandings of
zazen, there was also considerable variation in
regard to its specific content. Besides the basic
breath practices, some teachers stressed the classic
Chinese koans, some devised new koans for their
warrior students, and some favored forms of self-
inquiry such as “What is this Mind?” or “Who is it
that hears?” Dogen advocated a type of objectless
awareness that he called “just sitting” (shikantaza).
One persistent issue concerned the relation of zazen
to practices advocated by other Buddhist sects,
especially the recitation of sutras and the invocation
of Amida Buddha’s name (nenbutsu). In Sung China,
zazen was one of many practices taught at the large
public monasteries designated as “Ch’an,” and in
Japan these other practices were also accepted by
many masters. For Lan-ch’i, nenbutsu and sutra
chanting were a source of benefits in future lives,
notably “great wisdom” and rebirth “in a Buddha-
land.” Jakushitsu Genko (1290-1367) went so far as to
assert that nenbutsu practice and Zen practice “have
different names but are essentially the same.” But
Dogen expressed a different view:
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Pé dién ta rd hon cdu nodi ciia minh véi danh tir
cin dé cang nhiéu cang tot, Pao Nguyén dut khoat
dat tu thé toa thién ngang voi gidc ngd rot rao: “Toa
[thién] ty & chanh phap nhin tang va Niét-ban diéu
tam”.

Cung v6i nhitng hiéu biét twong doéng vé toa
thién, con c6 di biét 16n lao nhim vao noi dung dac
thu. Ngoai cach thuc hanh can ban vé hoi tho, vai
thién su con nhan manh dén phép tu cong an theo
kinh dién Trung Hoa, c6 vi da tao thém cong an moi
cho thién sinh thudc giai cip chién si cua ho, va mot
vai dang thic nghiéng vé tu van nhu “Tam nay 1a gi?”
hodc “Ai dang nghe day?” Dao Nguyén chu xudng
mot phap tu tinh gidc khong ddi twong va dat tén 1a
“chi quan da toa”. Mot phap tu ldu ndm gdm c6 toa
thién lién hé voi viée hanh tri theo cac tong phai dao
Phat khac da chu truong, dac biét 1a tri tung kinh va
niém danh hiéu Phat A-di-da. O Trung Hoa doi Téng,
toa thién 1a mot trong nhiéu phéap tu duoc giang noi
rong rai ngoai cong chung tai cac thién vién vdi danh
xung 14 “Thién”, va & Nhat nhitng phap tu khac nhu
thé ciing duoc nhiéu vi thay chap nhan. Péi véi Lan
Khé, niém Phat va tung kinh 13 ngudn phuc lac cho
doi sau, nhat 1a dugc “dai tri hué” va siéu thang “Phat
quéc”. Tich That Nguyén Quang (1290-1367) cang di
xa hon dén chd khang dinh tu niém Phat va tu Thién
“c6 tén khac nhau nhung c6t tuy 1a mot”. Nhung Pao
Nguyén dién ta mot kién giai khéc:
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Intending to attain the Buddha Way by foolishly
working your lips in incessant thousand or ten
thousand-fold recitations is just like pointing the
thills of your cart north when you want to go
south.... Lifting your voice in endless recitation is
like the frogs in the spring fields, croaking from
morning to nightfall ... without benefit.

At our historical distance it is often difficult to
assesstherelative force of agreement or disagreement
in the discourse of early Japanese Zen. Whether
Dogen’s approach to zazen differed significantly from
that of his peers or predecessors is one of the issues
that continues to engage scholars. Recent research
has shown that Dogen borrowed extensively from the
Pure Rules for Ch’an Monasteries in his Principles of
Meditation. Hee-jin Kim concedes that “the external
form of Dogen’s zazen was not much different” from
the zazen taught in the Pure Rules, and Carl Bielefeldt
notes that Dogen introduced his meditation manual
with statements that “could have been said by
virtually any Ch’an master from the mid-T’ang on.” Kim
nonetheless attributes to Dogen “a radically different
conception of zazen in its content and significance.”

EMBLEMS OF DHARMA TRANSMISSION

Zen teaches that genuine enlightenment, in
any age, is essentially the same enlightenment that
Shakyamuni Buddha experienced.
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Mudn dat dén Phat dao bﬁng cach dung méi ludi
tung doc lién tuc hang ngan va mudi ngan bién kinh
thi chang khac nao 1ai gong xe vé Béc trong khi
mudn xudi Nam... Cét cao giong tung doc khong
dimg nghi gidng nhu éch nhai trén dong c6 mua
xuan kéu vang tir sang dén t4i... chang chit 1oi lac.
Vi khoang cach lich st nén chung ta kho nhan
dinh strc manh tuwong d6i vé su twong dong va bat dong
trong Phap ngir thoi ky dau ctia Thién tong Nhat Ban.
Cho du duong hudéng cia Pao Nguyén vé toa thién
khac biét rd rang ddi véi cac vi ngang hang hoic tién
bdi, day 1a mot trong cac chu dé hira hen ddi véi cac
hoc gia. Khao ctru méi ddy cho thdy Pao Nguyén da
muon rat nhiéu tr Thién Uyén Thanh Qui dé viét cudn
Toa Thién Nghi ctia Ngai. Hee-jin Kim thira nhan
“hinh thtrc toa thién cia Pao Nguyén khong khéac 1am”
véi cach toa thién di noi trong Thanh Qui, va Carl
Bielefeldt cho rang Pao Nguyén trong quyén sach cta
minh d& mé dau véi cau: “Bét ctr vi thién su ndo giira
doi Puong déu co thé néi gan nhu vay”. Tuy nhu thé
Kim van gan cho Pao Nguyén “mot quan diém vé toa
thién khac tir can dé trong ndi dung va ¥ nghia”.

BIEU TiN CUA SU TRUYEN TRAO PHAT PHAP

Thién day rang chan ng0, & moi thoi dai, cot yéu
cling 1a giac ngd ma dic Thich-ca Mau-ni da chung
nghiém.
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As Wu-men asserted, someone who has
awakened can “see with the same eyes and hear with
the same ears” as the “whole line of patriarchs.” This
spiritual continuity is often conceived as atransmission
(Ch. ch ‘uan; Jp. den) of Mind or Dharma or the
“lamp” of enlightenment. More than an initiation, Zen
transmission is described as a direct and nonverbal
communication of truth between master and disciple,
a mutual recognition and a mutual confirmation. The
tradition stipulates that nothing is handed down—
even a great master cannot bestow enlightenment on
someone else.

The principle of mind-to-mind transmission
also played a central role in Ch’an’s early attempts to
define itself. In eighth-century China, adherents of
Ch’an teachings sought to differentiate themselves
from other Buddhist followers, most of whom had
already set up lineages identifying their spiritual
predecessors. Ch’an developed a comparable lineage
to demonstrate that it had faithfully transmitted the
Dharma in an unbroken line from Shakyamuni. The
earliest known Ch’an reference to the concept of
mind-to-mind transmission is found in an epitaph
for the monk Fa-ju (638-689): “The transmission [of
the teaching] in India was fundamentally without
words, [so that] entrance into this teaching is solely
[dependent on] the transmission of the mind.”
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Nhu V6 Mén di khing dinh, ngudi nao di ngd
déu c6 thé “thdy cing véi mat va nghe cung véi tai
ciia dong mach chu T6”. Con dudng tam linh lién
tuc nay thuong duoc nhéan thire 13 sy truyén trao hay
truyén thira TAm hodc Phap hodc “ngon dén” giac ngd
(truyén dang tuc diém). Hon han viéc khai tAm v&
long, su trao truyén trong nha Thién dugc mo ta 1a
mot sy truyén thong 1y dao truc tiép va vo ngdn giira
théy va trd, mot sy tham nhan hd tuong va an kha
hd twong. Theo truyén thdng trong dao quy dinh thi
khong c6 gi dé trao phé—ngay ca mot vi dai su ciing
khong thé ban tang gidc ngd cho mdt ngudi nao khac.

Nguyén 1y cia tim-truyén-tam ciing dong mot
vai trd trong yéu trong viéc xac dinh Thién & so thoi
Thién téng. O Trung Hoa vao thé ky tht 8, cic mén
sinh trong nha Thién tim cach chimg to minh khac biét
v6i nhitng tin do dao Phat khéac, hau hét da dung lap
dong phai pho hé cac bac tién bdi. Thién di khai trién
phd hé co thé so sanh ddi chiéu duoc dé chimg minh
Thién thuc sy truyén thira chanh phap c6 dong phai
lién tuc xuat phat tir dirc Thich-ca Mau-ni. Su tham
chiéu trong nha Thién dugc biét dén dau tién lién quan
dén quan diém tam-truyén-tAm tim thay trong vin bia
ctia vi ting Phap Nhu (638-689): “Su truyén [phap]
& An P co ban khong van tu nglt ngon, [vi thé] sur
tham nhap 1y dao duy chi [tiy vao] su truyén tam”.
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The many accounts of Dharma transmission
from master to disciple were an essential element of
Ch’an and Zen. According to tradition, Shakyamuni
initiated the process when he silently held up a
lotus flower during a sermon. Only Kasyapa, a senior
disciple, smiled in comprehension. Shakyamuni then
proclaimed (in the version that became standard) that
hewasentrusting “thetrue Dharmaeye, the marvelous
mind of nirvana” to Kasyapa. Another significant point
in the traditional lineage was the transmission from
Bodhidharma to his Chinese heir, Hui-k'o (487 -593).
When Bodhidharma asked his three senior disciples
to express their understanding, the answers of the
first two disciples were adequate, and the master told
them that they had attained him in his “flesh” and his
“bones,” respectively. The last disciple to respond
was Hui-k'o, who said, “Fundamentally, there are
no delusive passions; from the very beginning [the
mind] is enlightened.” Bodhidharma replied, “You
have attained me in my marrow.” In a later version of
this story, there were four disciples, each with new
answers. Bodhidharma told the first three disciples
that they had attained him in his skin, flesh, and
bones. When Hui-k'o’s turn came, he bowed deeply
to his master and silently returned to his place. Again
Hui-k'o attained Bodhidharma in his marrow and
became the Dharma successor.
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Nhiéu g1a1 thoat Ve truyén phap tir thdy dén
trd chinh 1a yéu té chu yeu ctia Thién Trung Hoa va
Thién Nhat Ban. Theo truyén sir, ditc Thich-ca Mau-
ni khai mé viéc truyén thira khi trong phap hoi Phat
d3 im ling dua 1én canh hoa sen. Chi c6 ngai Ca-diép,
mot dai dé tir ctia Phat hoi y mim cuoi. Pic Phat lién
tuyén bd (101 ndy thanh phuong cham) 14 trao truyén
“chanh phap nhan tang, Niét-ban diéu tdm” cho Ca-
diép. Mot diém khéc co ¥ nghia trong pho hé truyén
thong 1a T6 Bo-dé-dat-ma truyén thira cho dé tir nguoi
Hoa 1a Hué Kha (487-593). Khi T6 hoi ba vi dai dé
tir no6i 1én chd to ngd cua minh, cau dap cua vi thu
nhét dugc T nhan, bao 1a duoc “ph?m da;” vi thir hai
cling vay, dugc phan “xwong”. Vi cudi 1a Hué¢ Kha
dap rang: “Co ban khong con vong tudng, xua nay
[tim] van trong sang®”. T6 bao: “Nguoi duoc phan
tly cua ta”. Trong van ban vé sau thi c6 bon dé tir
trong cau chuyén. Vi thu nhat duoc “da”, vi tha hai
duoc “thit”, vi th ba duoc “xuong”. Pén lugt Hué
Kha, Ngai budc ra danh 18 T6 va lui vé chd. Hué Kha
duoc phan tiry va 1a dé tir ndi phép.

3 Durt hét cac duyeén, ré rang thuwong biét. (D.G.)
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Within Zen the marks of enlightenment can be
as subtle as a twinkle in the eye or a mien of deep
composure, yet the Zen institution also needed
some standard means of identifying those whose
enlightenment had been sanctioned authoritatively.
Accordingly, spiritual succession in Ch’an and Zen was
often substantiated by a variety of symbols. The Fifth
Patriarch instructed his heir, Hui-neng, “The robe is
the proof and is to be handed down from generation
to generation.” Huang-po Hsi-yun (d. 8507?) similarly
offered his former teacher’s armrest to his principal
heir, Lin-chi. By the Sung period, almost any object
associated with the master could serve as an insignia
of transmission: a robe, an alms bowl, a staff, a
prostration cloth, a whisk, a book, an impromptu
verse, or a portrait. Formal documents of succession
and seals of enlightenment had a practical as well as a
spiritual value: recognized by civil authorities as legal
documents, they provided aspiring masters with the
equivalent of a license required to ply a trade. A new
abbot, upon his inauguration, customarily named
the teacher who had sanctioned him, and those
credentials figured prominently in any assessments of
him or his temple.
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Trong nha Thién diu 4n giac ngd rét tinh té nhu
mot cai nhay mat hodc mot nét mat tinh lang, tuy
nhién nha Thién cling can vai phuong tién chuan dinh
dé nhan dién nhiing ai giac ngd da dugc an ching véi
du thAm quyén. Do d6, su ké thira trong dao Thién
Trung Hoa va Nhat Ban thuong dugce chirng minh véi
nhiéu biéu tin da dang. Ngii T6 day dé tir ké thira 13
Luc To: “Y bat 1a ching ctr duge trao truyén tir thé
hé nay dén thé hé khac”. Hoang Ba Hi Van (?-850?)
tuong tu di giao cay gdy truc nhan dugc tir thiy trude
ctia minh cho vi dai dé tir LAm Té. Poi Téng hau hét
mon d6 thuong dung cta vi thdy co thé chon lam
biéu tin truyén thura: Y, bat, gay, chiéu dé lay, phét tu,
sach, bai ké ung khau, buc chan dung. Céac vin kién
truyén thira chinh thirc va biéu tin chimg ngd déu c6
gia trj thyc té 14n tinh than: duoc cac cAp thim quyén
cong nhan 1a vin kién hop phép, cic gidy to nay quy
dinh bac thay uu ti twong dwong v6i mot chimg chi
hanh nghé. Mot vi tan try tri, vao ngay 1& khai tu, theo
thong 1& xudng danh vi thay da 4n chimg cho minh,
va nhitng gidy to Gy nhiém s& tuong trung cho viéc
tham dinh vi tru tri hay ng6i chua.
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Griffith Foulk has argued that the most reliable
indicator of a “Ch’an master” in Sung Buddhism, at
least from an institutional standpoint, was not his
adherence to particular doctrines or practices, but his
possession of a Ch’an inheritance certificate.

A seal of enlightenment (inkajo, denboin)
was a master’s written confirmation of a disciple’s
attainment, which was supposed to equal or even
exceed the master’s own insight. These texts varied
in format, sometimes combining praise, “censure,”
obscure allusions, and specific advice. As we
have seen, Nanpo responded in writing to Daito’s
enlightenment poems: “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.” Documents of succession (shisho) were charts
depicting the traditional Ch’an/Zen lineage. They
began with Shakyamuni or the “seven Buddhas of the
past,” went on to list twenty-eight Indian patriarchs,
six Chinese patriarchs, the Chinese masters of a
particular branch, the monk’s own master, and lastly
the monk himself. For example, a document presented
to Enni Ben’en featured him as the fifty-fourth heir to
the transmission, following his teacher Wu-chun.
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Griffith Foulk lap luan rang diém chi dang tin
cay nhit cia mét “thién su” doi Téng, it nhat trén
quan diém t6 chirc co ché, khong dinh 1iu dén phap tu
hay gido thuyét dic biét, ma chinh 13 t& ching chi ké
thira trong nha Thién nim trong tay.

“An kha trang” va “truyén phap an” chimg thuc
su gidc ngd do vi thay viét bang tay dé xac nhan su
chtrg ngd cua dé tir minh, dugc ngam hiéu 1a tro bang
hodc tham chi hon thiy. Nhitng vin ban nay c6 hinh
thirc thay doi, doi khi két hop véi 10i khen, “ché”, am
chi kho hiéu, va khuyén cdo dac biét. Nhu chiing ta da
thay, Nam Pho dap tir bai ké ngd dao ctia Pai Pang da
viét: “Nguoi da ném bo cai sang va hiép nhét voi cai
t6i. Ta khong bang nguoi. Nho nguoi, tong mon cua
ta s& duoc dung lap vimg bén. Trude khi 4n ching
cong khai, nguoi phai tiép tuc tu tdp hai muoi nim
nita”. Vin kién truyén thira (tu tho) 1a biéu d6 v& lai
pho hé truyén thong trong dao Thién Trung Hoa va
Nhat Ban. Biéu do truyén thira nay bat dau véi dic
Thich-ca Mau-ni hoac “bay doi chu Phat qua kht”,
dén danh muc hai muoi tam vi to6 An D9, sau vi to
Trung Hoa, cac vi thién su Trung Hoa 1am to hé phai,
Vi thﬁy cua vi tang duogc truyén thira va cudi cung
chinh vi tang d6. Vi du, tu tho cua Vién Nhi Bién Vién
dat Ngai la dé to truyén thira thtt nam muoi bon, theo
sau thay ctia Ngai 1a V6 Chuan.
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One Zen pioneer who valued such documents was
Dogen. During his stay in China he managed to inspect
five “secret” lineage charts, and upon his return he
insisted: “In the Buddha Way, whenever the Dharma
is inherited there must be a document of succession.
Unless the Dharma is handed down, the heresy of
spontaneous [enlightenment] arises .... For one to
become a buddha, there must be the document of
succession thatis transmitted from buddha to buddha.”

A portrait (chinso) of one’s master was also used
as proof of Dharma transmission. The master’s pose
seldom varied: he sat in an oversized lacquer chair,
his legs crossed in the full-lotus position under his
ceremonial robe, his expression dignified and stem.
If the portrait bore the master’s personal inscription,
it was even more valuable. Before Nanpo returned to
Japan, he received a chinso of his master Hsu-t’ang; it
included an inscription that began, “The succession
is now unmistakably assured.” Hsu-t'ang seems to
have been unusually generous with his portraits; so
many were brought back to Japan that Ikkyu later
discovered one in a secondhand store.

Another important emblem of succession was
the monastic robe or shawl (hoe, kesa), usually a large
rectangle of pieced panels, about five feet by nine
feet, worn across one shoulder.
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Mot vi khai t6 da lugng gia nhiing van kién
nay la Pao Nguyén. Trong thoi gian ¢ Trung Hoa,
Pao Nguyén tim cach khao sat nam biéu do truyén
thira “mat”, va ngay khi hoi huvong Ngai nhan manh:
“Trong dao Phat, khi ndo co truyén phép thi phai co
van kién truyén thira (tu tho). Néu phap khong dugc
truyén trao thi d6 1a [giac ngd] tu nhién ngoai dao...
Dbi véi mot nguoi [giac ngd] thanh Phat thi phai c¢6
van kién ké thira truyén tir Phat dén Phat”.

Chéan dung (danh tudéng) cua vi thiy ciing 1a
chtng ctr truyén phap. Tu thé it thuong thiy noi vi
thay ciing thay doi: ngdi trén chiéc ghé son mai ngoai
kho, tréo chan kiét gia dudi bo 1& phuc, vé uy nghi
lanh ling. Néu chan dung kém theo 101 ghi riéng
cta vi thiy thi cang gia tri. Trudc khi Nam Phé hoi
huong, Ngai nhan dugc mot burc danh tudng cuia théy
minh 12 Hu Pudng; gdm c¢6 16i chit mé dau véi cau:
“Su ké thira nay bao dam khong 1am 1an”. Hinh nhu
Hu Puong rong rai mot cach la lung véi nhitng chan
dung ctia minh; c6 nhiéu burc duoc mang vé Nhat, va
Nhat Huu sau nay kham pha ra mot bic trong mot
gian hang do cil.

Mot biéu tin truyén thira khac 1a phap phuc, y
hodc ca-sa, thuong 1a mdt miéng véi chir nhat nhiéu
manh nbi lai khoang nam tic Anh dén chin tc Anh,
dap ngang vai.
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The oldest known Ch’an kesa in Japan was
brought from China by Saicho in 805. Dogen’s teacher
Ju-ching had refused to wear the symbolic robe in
China, but he reassured the departing Dogen: “There
is nothing to prevent you from wearing the Dharma
robe in your home country, Japan.” Robes of elegant
Chinese silk worn by such figures as Wu-chun Shih-
fan, Wu-hsueh Tsu-yuan, and Zekkai Chushin (1336-
1405) have been reverently preserved in Japanese
Zen temples.

Dainichi Nonin illustrates the plight of those with
inadequate certification. As noted earlier, he began
teaching Zen on his own authority, using the Ch’an
texts that had been transmitted within the Tendai
sect. When his opponents challenged his credentials,
he sent two disciples to China with a letter or a poem
that expressed his Zen understanding. Fo-chao Te-
kuang (1121-1203), an heir of the famous Ta-hui
Tsung-kao, responded favorably to Nonin’s entreaty
and validated his enlightenment. The two disciples
reportedly returned with a Dharma robe, an inscribed
picture of Bodhidharma, and an inscribed portrait
of Te-kuang. This incident may prompt questions
about “mind-to-mind transmission,” but it shows
the significance accorded to insignia of Dharma
succession.
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Chiéc ca-sa c6 nhat trong nha Thién do Tbi
Trimg mang tir Trung Hoa vé Nhat nam 805. Thay
ctiia Pao Nguyén 1a Nhu Tinh di khong chiu dép ca-
sa 0 Trung Hoa, nhung Ngai trin an Pao Nguyén lic
1én duong: “Khong c6 diéu gi ngin can éng dip Phap
y noi qué huong 6ng & Nhat”. Nhitng bo y dep bang
to lua Trung Hoa nhu ciia V6 Chuan Su Pham, Vo
Hoc T6 Nguyén va Tuyét Hai Trung Téan (1336-1405)
duoc cét gitt long trong trong cic chuia Nhat.

Pai Nhat Nang Nhan 1a dién hinh nhiing vi khong
duoc an ching thich dang. Nhu da ghi cha tir dau,
Ngai bat dau day Thién trong thAm quyén riéng cua
minh, c¢in ct trén sach Thién dugc luu truyén trong
tong Thién Thai. Khi nhitng d6i phuong ctia Ngai doi
hoi gidy to ching nhan, Ngai giri hai dé tir dén Trung
Hoa trinh thu va bai ké néi 1én chd hoi Thién cua
minh. Phat Chiéu Puc Quang (1121-1203), dé tir ndi
phap Pai Hué Tong Cao, dap tir thuan theo 10i khan
cau ctua Nang Nhin va chimg nhan su giic ngd cia
Ngai. Hai vi dé tir hoi huong véi Phap y, mot birc anh
ctia TO Bo-dé-dat-ma c6 161 dé va mot chan dung cua
Ptic Quang c6 101 dé. Bién c6 nay c6 thé nhic lai van
dé “tam-truyén-tam”, nhung ciing cho thiy y nghia
tiy theo biéu tin ciia su truyén phap.
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Perhaps in response to insecurity about its status,
Nonin’s Daruma school embraced the popular Asian
practice of handing down jewel-like grains believed
to be the remains of great masters or bodhisattvas.
Possession of such relics (shari) was a persuasive
means of establishing authenticity.

In their attempt to clarify the essential elements
of Zen, the early Japanese pioneers accorded
considerable significance to emblems of Dharma
transmission. For several hundred years there were
no well-known masters who deliberately spurned
traditional forms of certification. By the mid-fifteenth
century, however, abuses had become apparent, and
some masters no longer regarded these emblems as
meaningful indicators of genuine Zen. lkkyu Sojun
reportedly ripped his seal of enlightenment to pieces,
and when his students tried to repair the document he
then burned it. In further protest of the system, Ikkyu
refused to certify any of his own disciples.

THE MONASTIC RULE

The operation of a Zen monastery was governed
by time-honored traditions, precepts, and codes. The
“pure regulations” (Ch. ch ‘ing-kuei; Jp. shingi) of the
monastic rule shaped all aspects of monastic life: the
daily schedule; the procedures for meditation, work,
sleep, and other activities; the duties of monastic
officers; the policies regarding absence and guests; the
management of landholdings; and the administration
of branch temples.
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C6 18 dé tng pho véi sy bat toan vé co ché cua
minh, Pat-ma téng ctia Nang Nhin bao gom phap tu
pho thong A chau c6 sy truyén trao x4 loi (nhitng hat
nhé nhu ngoc ctuia nhuc than céc bac dai su, Bo-tat
dé lai). Puogc x4 loi trong tay 1a phuong tién ¢ stc
thuyét phuc vé viéc thiét 1ap thim quyeén.

Trong ¥ dinh minh giai tinh yéu cta Thién, cac
vi khai t6 Nhat gan ¥ nghia trong dai cho cac biéu tin
truyén phap. Sudt nhiéu trim nim khéng c6 bac danh
su ndo co y xem thuong nhiing hinh thtrc an chimg co
truyén. Nhung giita thé ky 15, nhitng sy lam dung bat
dau xuat hién, va vai vi thdy khong con xem nhiing
biéu tin nay 1a diu hiéu ddy y nghia cua chan Thién.
Nhéat Huu Tong Thuan d3 xé vun gidy an chimg cia
minh, va khi d¢ tr ciia Su dinh dan stra lai, Ngai dem
d6t hét. Nhat Huu, dé tiép tuc phan ddi hé thong an
chung nay, da tu chdi khong chiing nhan bt cr dé tir
nao cua minh.

THANH QUY THIEN VIEN

Hoat dong ctia mot Thién vién, duoc chi dao boi
nhirmg diéu 18, gi6i luat truyén thong tén trong lau
doi. “Thanh Quy” cua Thién vién dinh hudng tat ca
khia canh nép song trong thién vién: thoi khoa hang
ngay, phuong thiic toa thién, lao dong, ngi nghi va
nhirng sinh hoat khac; trach nhi€ém cua ban chuc su;
chinh sach d6i véi viéc ving mit ciia chung va khach
Viéng; su quan 1y ruong dét; va viéc diéu hanh cac tu
vién chi nhanh.
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The various elements of the monastic rule were
not regarded as arbitrary or imposed from outside,
but as natural expressions of an enlightened mind,
handed down from Shakyamuni Buddha and the
Zen patriarchs. Though historians now suspect that
“Ch’an” monasticism was actually standard Sung
Buddhist monasticism, the Japanese pioneers treated
this institutional framework as an essential feature of
authentic Ch’an/Zen. “Monks of a single generation
should bear in mind the thousand-year legacy,”
declared Muso in reference to the regulations. For
Dogen, “Ch’an” monasticism preserved the entire
Buddhist monastic tradition:

You should know that the monastery layout and
ritual procedures found in today’s so-called Ch’an
cloisters are all [in accord with] the instructions
of the patriarchs themselves. They are the direct
transmission of the true [Dharma] heirs. Therefore,
the ancient [monastery] arrangement of the Seven
Buddhas is found only in Ch’an cloisters.... The ritual
procedures followed in these cloisters today are in
truth the authentic transmission of the buddhas
and patriarchs.

The concrete aspects of the monastic rule
allowed it to be replicated with relative certainty;
many details of daily life in the larger Japanese
monasteries conformed to Chinese precedents by the
end of the Kamakura period.
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Nhirng nhén t6 da dang trong qui luat thién vién
khong c6 tinh cach doc doan hodc ap dat tir bén ngoai,
nhung doé 1a su thé hién tir mot tam giac ngo, truyén
trao tir dirc Phat Thich-ca va chu T6 su Thién. Tuy
cac sir gia thoi nay nghi rang cac ché do ndi qui thién
vién hién tai theo tiéu chuan Phat gido doi Téng, cac
vi khai T6 Nhat Ban xem khung t6 chirc nay 1a chirc
ning cbt can cua chan Thién. “Tang si & mdi thé hé
phai tac da ghi long di san ké thira ca ngan nim”,
Mong Song di néi khi ban dén thanh qui. D6i voi Pao
Nguyén, ché do thién vién van duy tri toan bo truyén
thdng tu vién Phat gido:

Ong phai biét rang phuong thirc bd tri so d6 va
nghi 1& duoc thiy trong co so hién nay goi 1a tu
vién thién déu tuan theo 10 day cua chu To. Céc vi
déu 1a dé tir dugc trao truyén chanh phép. Vi thé,
viéc bd tri tu vién cd truyén cua bay doi chu Phat
chi tim thdy trong tu vién thién... Nghi 18 tién hanh
trong cac thién vién ngay nay thyc su chinh 13 chan
truyén cta chu Phat va chu To.

Nhing khia canh cu thé trong qui luat thién vién
cho phép duogc sao y voi mot su chinh xac tuong dbi;
nhiéu chi tiét trong nép song hang ngiy & cac thién
vién 16n vao cubi doi Liém Thuong déu phu hop véi
cac thién vién tién 1é & Trung Hoa.
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The first communities associated with Ch’an
teachings were established during the seventh century
in the mountains of south-central China, though
scholars no longer assume that the early adherents of
Ch’an constituted a distinct sect. Pai-chang Huai-hai
(720-814) is traditionally revered as the founder of
the monastic rule, yet none of the surviving monastic
codes can be reliably attributed to him. The earliest
description of Ch’an monastic life appears in a text of
1004 called Regulations of the Ch ‘an Approach (Ch’an-
men kuei-shih), and the oldest full-scale monastic
code is Pure Rules for Ch’an Monasteries, dated 1103.
The latter text was brought to Japan in the twelfth
century; by 1330 four other Chinese codes had also
been transmitted. Using these works as models, many
of the pioneers of Japanese Zen compiled their own
monastic codes.

Dogen, one of the most outspoken advocates
of the monastic rule, left extensive essays governing
the daily behavior of monks. Because his Treasury of
the True Dharma Eye has come to be regarded as a
classic of Zen thought, one tends to forget that about
a third of this text is devoted to guidelines regarding
meditation, study, dress, meals, bathing, and sleep. In
another work Dogen cites the Buddha as an authority
on dental hygiene:
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Nhimng cong dong dau tién séng theo gido 1y
Thién dugc dung 1ap vao thé ky 7 trong nai & phia
Nam Trung Hoa, mdc du cac hoc gia khong con cho
rang nhitng mén do dau tién cta Thién d3 tao thanh
mot gido phai riéng biét. Ba Truong Hoai Hai (720-
814) dugc ton vinh theo str sach 1a nguoi 1ap ra thanh
qui thién vién, song khong con mét diéu luat nao ton
tai dé c6 thé quy 1a cia Ngai mot cach chic chin dang
tin. Lan dau tién viéc mo ta nép song thién vién xuét
hién trong mot van ban ndm 1004 dudi nhan dé Thién
Mo6n Thanh Qui, va toan bo qui luat thién vién xua
nhat 12 bo Thién Uyén Thanh Qui nam 1103. B9 sau
nay mang vé Nhat thé ky 12; dén 1330 bon diéu luat
Trung hoa khac dugc truyén thém vao. Dung nhiing
tac phém nay nhu khuén mau, nhiéu vi khai T6 Nhat
Ban bién soan thanh ndi qui thién vién cho chinh
minh.

Pao Nguyén, nguoi 1én tiéng chil xudng nhiéu
nhat qui luat thién vién, da dé lai nhirng tiéu luan
rat phd bién chi day oai nghi té hanh hiang ngay cua
chu tang. Vi bd Chanh Phap Nhan Tang cua Ngai
dugc xem nhu 14 kinh thu cia tu tuong Thién, nén ta
thuong quén rang khoang mot phan ba ndi dung danh
cho viéc huéng dan toa thién, hoc gido 1y, dép y, tho
trai, di tim va ngu nghi. Trong mot tac pham khac,
Pao Nguyén trich dan dic Phat nhu ngudi c6 thim
quyén trong viéc vé sinh ring miéng:
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Next we take up a toothbrush and say with our
hands clasped:

As | lift this toothbrush,

may all beings be uplifted;

may the correct Dharma reach their ears
and purify their minds ....

The Buddha says, “The thicker end of a toothbrush
should not be frayed more than one-third of its
length.” In polishing our teeth or scraping dirt off our
tongues, we must follow the Buddha’s teachings.

Such passages were intended not only to teach
monks how to behave; masters also sought to imbue
every act with spiritual significance. A Soto Zen
maxim interpreted this orientation in extreme terms:
“Etiquette is the Buddha’s teaching; ritual propriety is
the essential principle of our school.”

At least two controversial points were also related
to the monasticrule. One was the validity of Zen training
for lay people in an era when the monastic character
of Zen predominated. Some masters explicitly stressed
the advantages and virtues of monkhood. In his” Final
Admonitions,” Nanpo declared:

Those who enter the gate of Buddhism should
first of all cherish a firm faith in the dignity and
respectability of monkhood. . ..
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Sau d6 ta lay ban chai danh riang va chap hai tay
noi:

Khi ta cAm 1én ban chai danh ring nay,
nguyén cho tat ca chung sanh dugc ctru vot;
nguyén cho Chanh Phap dén tai ho
va tinh héa tam y ho...
Pirc Phat bao: “Pau ban chai khong dugc co mon
qua mdt phan ba do day”. Khi danh rang hoac cao
sach ludi, ta phai theo dung 161 day cua Phat.

Nhirng doan van trén c6 dung y khong nhiing chi
day céch thuc thao tac cho chu tang noi theo; ma céac
vi thay con tim cach tudi tim ¥ nghia dao vi vao mdi
hanh dong. Phuong cham Thién Tao Pong luan vé xu
huong nay véi tur ngilr cuc doan: “Luat nghi 1a phéap
ctia Phat; oai nghi té hanh 13 yéu chi cua tong mon”.

ft nhat c6 hai van dé c6 thé ban cii lién quan
dén qui luat thién vién. Van dé tha nhat 1a hiéu luc
tu thién cta cu si trong magt thoi dai ma ddc trung tu
sT ctia nha Thién dang ngu tri. Vai vi théy nhan manh
thﬁng dén loi lac va dtc hanh cua tang Iir. Trong bai
Khuyén Van Téi Hau, Nam Phé bao:

Nhitng ai budc vao cong dao Phat dau tién phai 6m
ap niém tin kién cd vao oai dirc ctia chu tang... Oai
dtrc cta chu tang 1a cha chung ctia moi chling sanh.
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Its respectability is that of the fatherhood of
all sentient beings; no parental respectability
belonging only to the head of a little family group
equalsit....The shaven head and the dyed garment
are the noble marks of a bodhisattva.

At the same time, Ch’an had a long tradition of
eminent laymen, and in Japan the emigre Chinese
mastersfreelyaccepted warriorsasdisciples, certifying
the enlightenment of several prominent figures. Most
of the other Zen pioneers continued to encourage lay
practice, for women as well as men. Jakushitsu Genko
justified this approach in the following terms:

If you misunderstand your mind, you are an
ordinary man; if you realize your mind, you are a
sage. There is no difference at all whether man,
woman, old, young, wise, foolish, human, animal,
whatever. Thus, in the Lotus of Truth assembly, was
it not the eight-year-old Naga girl who went directly
south to the undefiled world Amala, sat on a jewel
lotus flower, and realized universal complete
enlightenment?

The tension between the two sides of this issue
could also be seen in the thought of one person.
Dogen initially taught that enlightenment was equally
accessibletoall: “Inthe comprehension of the Buddha-
Dharma there must be no distinction between man
and woman, high and low. . . . It is simply a question
of whether the will is there or not.”
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Khong c6 long kinh trong nao danh cho bac cha
me cht mot gia dinh nho bé ¢o thé sanh dugc...Dau
cao troc mic 4o nhudm 1a dau an thiéng liéng cua
mot vi Bo-tat.
Pdng thoi Thién tong cling c6 mot truyén thong
lau dai vé nhitng cu si xuét cach, va & Nhat cac vi
thién su di dan chap nhan tu do cac chién si trong
hang mon d¢, chirng nhan ng6 dao cho nhiéu nhan vat
xudt sic. Pa sd cac vi khai to khac tiép tuc khuyén
khich tu cu si d6i v6i nit gidi cling nhu nam gidi.
Tich That Nguyén Quang minh dinh xu hudng nay
nhu sau:
Néu 6ng lam nhan tdm minh tirc 13 pham phu; néu
6ng nhan biét tim minh tirc 1a thanh nhan. Khong
c6 sai khac nao gitta nam, phu, 3o, au, nguoi tri,
ké ngu, con nguoi, sic sanh. Trong mdt hoi ching
& kinh Phap Hoa, khong phai Long nit tam tudi
xubng ngay phuong Nam dén qudc do thanh tinh
Amala, ngdi 1én toa bau lién hoa, va giac ngd vién
man sao?

Su cing thiang giita hai phuong dién (tu si va
cu si) ciia van dé c6 thé thdy trong tu duy cta mot
con ngudi. Pao Nguyén ban dau bao rang gidc ngd
binh dang danh cho moi ngudi: “Trong sy nhan hiéu
Phat phap khong c6 phan biét gitra nam va nir, thugng
can va ha can... O ddy don gian chi 13 vin dé c6 hay
khong c6 y chi nang luc.”
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Reversing his position after his move to Echizen
in 1243, he proclaimed that only monks were qualified
to practice Zen and that no layman in the history of
Buddhism had ever achieved genuine enlightenment.
“Even if a monk violates the precepts, he is superior to
a layman who does not violate the precepts,” Dogen
argued. Although Dogen may have been adapting his
rhetoricfor differentaudiences, such vacillation suggests
that his perceptions of Zen were far from static.

A second subject of dissension was the role of
the Buddhist precepts, which were an important
part of the monastic rule. The precepts proscribed
killing, theft, unchastity, lying, intoxication, and other
transgressions. “After receiving the precepts, one
should always uphold them,” the Pure Rules stated.
“It is better to keep the rules and die than to have
no rules and live.” In Zen the precepts were regarded
as direct expressions of enlightenment, not as a set
of commandments imposed by divine authority or
social exigency. Eisai, still identifying himself with
the Tendai tradition, sought to restore the precepts
to prominence in all forms of Japanese Buddhism,
and he was alarmed to find his compatriot Dainichi
Nonin teaching a style of Zen that openly challenged
the precepts. Nonin’s adherents reportedly claimed,
“There are no precepts to follow, no practices to
engage in.”
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Sau khi doi vé Echizen nam 1243, Ngai néi
nguoc lai cho rang chi c¢6 tu si xut gia méi di pham
chét tu Thién, va trong lich str Phat gido khong c6 cur si
thanh tyu giac ngd chan chanh. Bao Nguyén 1ap luan:
“M0ot tu s cod pham gidi di nita cling cao quy hon mot
cu s khong pham gidi.” Mic du Pao Nguyén co thé
dung tai hung bién d6i véi tang 16p thinh ching khac
nhau, su linh dong nay cho thay nhan dinh ctia Ngai
vé Thién khong han bat di bat dich.

Van dé thtr hai 1a quan diém béat dong vé vai tro
cua gidi luat dao Phat, mdt thanh phﬁn quan trong
trong qui ludt thién vién. Giéi luat ngin cim sat sanh,
trom cép, ta dam, noi déi, uéng ruou va cc chat say,
va nhirng to1 khac. “Sau khi tho gidi, ta phai luon luén
gilt gidi”, Thanh qui day thé. “Tét nhat 1a giir gioi
cho dén chét con hon 13 song ma mat giéi”. Thién
tong xem gidi luat 1a bicu hién tryc tiép ciia giac ngd,
chtr khong phai mot pho ménh 1énh do quyén nang
ctia Thuong dé hay nhu cau cta xi hoi ap dat. Vinh
Tay van cho minh thudc truyén thong Thién Thai tim
cach khoi phuc va nang cao gigi luat trong moi hinh
thai Phat gido Nhat Ban, va Ngai dugc bao dong vé vi
déng huong 13 Pai Nhat Ning Nhan day Thién theo
kiéu cong khai bat chap giéi luat. Cac mon ha cua
Ning Nhan tuyén bd: “Khong cé gi6i luat nao dé tuan
giir, khong c6 phap tu nao dé dung cong.”
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The position associated with Nonin was branded
as heterodox, and this particular controversy soon
subsided. Infact, referencestothe preceptsorto broad
ethical issues are scarce in the writings of the early
Japanese masters. On a doctrinal level, Zen claimed to
precede morality, and the prescriptive interpretation
of the precepts was considered secondary. On a
practical level, a certain standard of behavior was
simply assumed. In the closely supervised communal
environment of a monastery, a monk who committed
an offense would soon be exposed and disciplined.
Another factor in the fading of the precept issue may
have been the instrinsic Japanese reluctance to make
sharp ethical judgments about “good” and “evil.”
Excessive preoccupation with moral codes tends
to open a gap between the sacred and the secular,
and to discredit those people whose lives may
involve transgressions that monks are able to avoid.
Whatever the reasons, morality rarely functioned as
a principal or independent standard of authenticity in
early Japanese Zen.

Zen monastic life revealed sharp contrasts
between extremes of restriction and freedom.
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Lap truong dinh liu véi Nang Nhan déu duoc
quy 1a ngoai dao, va su tranh luan dic biét ndy chang
may chdc lang im. Qua vay, nhitng tu liéu tham chiéu
vé gi6i luat hodc vé chu dé dao dtrc khai quat lai hiém
hoi trong ngit luc cac vi thién su Nhat dau tién. Trén
phuong dién giao thuyét, Thién tong tuyén bd di trude
gidi luat, va bién giai gidi luat theo phong tuc tap quan
duoc xem nhu thir yéu. Trén phuong dién thuc hanh,
mdt tiéu chuan nao dé vé tu cach thai do duoc thira
nhan mot cach don gian. Trong mot bdi canh cong
dong duogc quén Iy chit ché & mot thién vién, mot vi
ting pham 16i s¢ bi dua ra dai chung ngay va th1 hanh
ky luat. Mot yeu t6 khac trong sy giam sit vé mit
gidi ludt co thé 1a su mién cudng tir bén trong, ngu’ol
Nhat khong mudn phe phan dao durc mot cach sac nét

“thién”, “4¢”. Mbi ban tdm qua dang voi nhing
dleu 1€ gidi luat cO xu huéng mé ra mot khoang cach
giita thanh va pham, va lam giam niém tin noi nhiing
ngudi co doi song dinh liu dén toi 161 ma tu si thi dé
dang khong mac phai. Du voi 1y do nao di nira, gidi
luat hiém khi van hanh nhu mdt tiéu chuan 4ch yéu,
hoac doc lap vé dic tinh chan chanh trong so thoi
Thién tong nudc Nhat.

Nép song thién vién goi ra nhitng mau thuan sac
nét gitra thai cyc nghiém nhat va tu do.
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The Zen way was supposed to nurture a mind
unfettered by convention or conventional thinking,
and the tradition esteemed those who expressed
their spiritual liberation through eccentricity. At the
same time, the routine of a typical monk was tightly
circumscribed by daily, monthly,and annual schedules;
a rigid hierarchy based on seniority; and the austere
simplicity of the monastic lifestyle. The constrained
and unconstrained dimensions of Zen life can be clearly
seen in the private meeting between master and
disciple, especially as it developed in the Rinzai sect.
Though most aspects of this encounter were governed
by etiquette and ritualized procedures, during one
crucial interval both participants were free to act in
any way that enabled them to demonstrate their Zen,
even if that called for rudeness, violence, silliness, or
irrationality. On a larger scale as well, the pressures
created by the monastic rule were deliberately
heightened to induce spiritual breakthroughs. Ideally,
this form of training enabled a Zen monk to transcend
any disjunction between “outer restriction” and “inner
freedom.” A person could express spiritual liberation
in the observance of the daily routine, performing
ordinary tasks wholeheartedly. A well-known Zen
saying makes this point concretely: “Carrying water
and hauling wood-how mysterious, how wonderful!”
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Puong 16i ciia Thién duoc cho 1a nudi dudng
mot tdm thie bat nhiém boi quy udc hodc tu tuong
quy udc, va trong dao s& quy trong nhimng ai biéu 16
duogc tam tu tai qua su ky dac. Déng thoi thoi quen
ctia mot vi ting dién hinh bi han ché git gao boi thoi
khoa hing ngay, hang thang va hang nim; mot ton ti
trat tu sit sao dat trén tudi tac ha lap; va dac tinh gian
di kh6 hanh cua nép sdng chuyén tu. Kich thude go
b6 va thoai mai trong nép séng Thién c6 thé thay ro
trong budi gip gb riéng giira thiy va tro, dic biét dugc
t6 chirc trong tong Lam Té. Mic du hau hét cac khia
canh cua lan tham kién nay duogc chi dao theo ding 18
nghi, trong khoang thoi gian c6 tinh cach quyét dinh
ca hai bén déu tu do hanh dong bat ctr cach nao cho
phép ho chung té dugc Thién ctia minh, tham chi c6
thé kéu goi dén su thd bao, ngay ngd hodc phi 1y néu
can. Trong pham vi 16n hon ciing vy, 4p luc do qui
luat thién vién tao ra s& cang ting cudong mot cach cb
y dé di dén bung v& tim linh. Phap tu nay rat Iy tuong
dé cho thién ting dé dang siéu vuot bat ky su phan
hai nao giira “bén ngoai ché tai” va “bén trong tu do”.
Mot nguoi co thé biéu 19 tinh than tu do trong vi¢c
chap hanh noi qui thoi khéa mdi ngay, lam tron bon
phan thu’orng ngay Vi tat ca tim long Mot thién ngir
noi tleng soi to diém nay that cy thé: “Ganh nudc bira
cti, than thong diéu dung 13 day!™

4 Cua Bang cu si. (D.G.)
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MONASTERY CONSTRUCTION

The need to clarify the essentials of Zen was
also evident in the construction of the first Japanese
Zen monasteries. Bypassing indigenous architectural
forms and shunning temple designs used in the
older Japanese Buddhist sects, the Zen pioneers
were determined to replicate the type of monastic
architecture then current in China, a style they identi-
fied with Ch’an. A monastery was supposed to be
the optimal environment for teaching and training,
perfected over countless generations by awakened
masters. Dogen was not alone in depicting the
monastic layout as “the direct transmission of the true
[Dharma] heirs.” In a similar spirit Nanpo affirmed,
“The temple buildings with all their ornamental
fixtures are the honorific emblems of Buddhist virtue.
They have nothing to do with mere decorative effects.”

Many of the Japanese pilgrims studied the
specifications of Sung monastic architecture as eagerly
as they applied themselves to Zen training. After
their return, they sometimes dispatched disciples to
China to acquire further designs, and they arranged
for skilled Chinese carpenters and sculptors to be
escorted to Japan.
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XAY DUNG THIEN VIEN

Su can thiét minh giai tinh yéu ctia Thién rd rang
nam trong viéc xay dung céc thién vién Nhat dau tién.
Hinh thé kién trac ban xr va dudng nét goc canh cac
ngdi chua xua, thudc cac tong phai Phat gido da co
trude, cac vi khai to déu bo qua va quyét dinh y theo
kiéu kién triic tu vién thong dung ¢ Trung Hoa, mot
dang kiéu ma cac vi dong nhat voi Thién. Mot thién
vién dugc xem 1a moi truong thuan loi nhét cho viéc
tu hoc, hoan hdo qua vo s6 thé hé dudi truéng cac
vi thién su giac ngd. Khong phai chi ¢6 mot minh
Pao Nguyén mo ta so d6 bé tri thién vién nhu 1a viéc
“trao truyén chanh phap cho dé tir”. Ciing trong tinh
than nay Nam Pho xac dinh: “Nha ctra phong 6c¢ trong
chua vaéi vat trang tri ¢ dinh 1a biéu tuong ton vinh
dtrc hanh Phat gido, khong lién quan gi dén tinh cach
trang tri”.

Nhiéu vi ting Nhat hanh huong da nghién ciru
dic tinh kién trac tu vién doi Téng mot cach hang hai
nhiét tinh cling nhu viéc tu Thién. Sau khi hoi huong
ho ctr dé tr dén Trung Hoa dé tim thém nhimg mau
ma méi, va sap xép dé cac nghé nhan Trung Hoa vé
nganh moc va diéu khac di theo vé Nhat.
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These efforts, sustained throughout the early
phases of transmission, resulted in the faithful
reproduction of many aspects of Chinese temples:
massive masonry foundations, tiled floors, stone
pedestals for the wooden columns, solid walls, swinging
doors, graceful bell-shaped windows, and sweeping
tiled roofs supported by curved wooden brackets.

The standard layout of a Sung Ch’an monastery
was also duplicated whenever possible. Though
Dogen and others sought to emphasize the differences
between Ch’an and non-Ch’an monasteries, in Sung
China the leading Ch’an, Discipline (Lu), and Doctrine
(Chiao) monasteries had essentially the same physical
layouts. The Japanese preserved a central, south-
facing axis composed of an entrance gate, a Buddha
hall, and a Dharma hall. The monks’ hall and latrine
were on the west side of this axis, the kitchen-office
and bathhouse were on the east, and the abbot’s
residence was usually located near the apex of the
configuration. A typical compound also included a
reading room, a bell tower, an attendants’ hall, a
pagoda, and storehouses. In some cases, subtemples
on the premises had extensive facilities and gardens
of their own.

The assumption that the presence of a particular
building enhanced authenticity led to consideration
of the relative importance of different structures.
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Nhirng nd luc nay kéo dai sudt nhiing giai doan
dau du nhap Thién tong, phat xuat tir viéc ciu tao lai
nhiéu phuong dién sic thai ciia chiia chién Trung Hoa:
xay nén mong khong 16, 16t gach san, bé d4 giir chan
cot g6, vach tudng kién cd, ctra ¢6 ban 18, cira s6 hinh
chudéng my thuat, mai lop ngoi c6 diém cong bang gd.

So d6 b tri chuan ctia mot thién vién doi Tong
duoc sao chép khi co thé dugc. Tuy Pao Nguyén va
nhitng vi khac tim cach nhan manh dén nhitng su
khac biét giita tu vién thién va tu vién thuong, nhung
0 Trung Hoa doi Téng cAc tu vién cta Thién, Luit va
Gi4o tong vé co ban ciing c¢6 chung cach bd tri. Nguoi
Nhat dat ¢ gitrta mot truc chinh hudéng vé Nam gém
c6 cong vao, Phat dién va Phap duong. Tang duong
va nha vé sinh & phia tdy cta truc chinh, nha bép va
nha tdm & phia dong, va phuong truong tirc chd & cua
vi tru tri thuong nam & dinh cta quan thé nay. Mot
quan thé kiéu mau ciing c6 thém mot thu vién, thap
chudng, li€u cua phu t4, mot thap tho va nha kho.
Trong vai truong hop, cac chuia chi nhanh ctuia nhitng
tu vién ké trén ciing c6 co ngoi tién nghi rong rai va
vuon canh riéng.

Thira nhan viéc hién dié€n riéng mot toa nha hoac
dién duong dé cao dic tinh chinh théng s& dan dén
viéc danh gia nhiing co céu kién triic khac quan trong
tuong doi.

185



At least according to the records that have
survived, Eisai stressed the walls and gates, Dogen
the monks’ hall, and Muso the abbot’s quarters.
Wu-hsueh gave prominence to a Buddha hall at
Engakuji, whereas Daito inaugurated Daitokuji
with just a Dharma hall. The strong motivation to
uphold precedents in the layout and construction of
monasteries stemmed from the conviction that such
details were a vital feature of genuine Zen.

The first structure one encountered as one
approached a Zen compound was the entrance gate
(sanmon). An imposing two-tiered building with
heavy, upward-curving eaves, it often had outside
stairways leading to a usable second story. Originally,
this gate was linked to a walled enclosure. For Eisai,
the gates and walls of the monastery performed a
vital task: “There should be walled cloisters on all
four sides with no side gates and only a single gate to
permit entrance and exit. The gatekeeper must see to
it that the gate is closed at dusk and opened at dawn.
Nuns, women, or evil people should on no account be
permitted to stay overnight.” Not only “women and
evil people” but even outside monks were ordinarily
banned from staying overnight, so that the routine of
the resident monks would not be disturbed.

The Buddha hall (butsuden), positioned some
distance behind the entrance gate, was a large, nearly
square building two stories tall.
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ft nhét theo ngir luc dé lai, Vinh Tay chu trong
dén tuong va cong, Pao Nguyén dén Ting dudng,
Mong Song dén phong 6c try tri. V6 Hoc 1am ndi bat
Phat dién ¢ chua Vién Giac, trong khi Dai Pang lam
1 khanh thanh chua Pai Ptc & mdi tdoa Phap duong.
DPong co manh liét duy tri nhitng g1 da co trude trong
cach bd tri va xay ct thién vién bat ngudn tir niém tin
vao nhitng chi tiét ndy, va d6 1a chtc ning sinh dong
ctia chan Thién.

CAu tric dau tién ta gip phai khi tiép can quan
thé nha Thién 1a céng vao goi la Tam mon. Mdt toa
nha hai tang ning né va dudng bé phia trén cd mai
chia cong, bén ngoai thuong c6 bac thang din dén
tang trén. Nguyén thuy cong nay dinh lién vé6i tuong
rao. Pbi v6i Vinh Tay, cong va tudng cua tu vién chu
toan bon phan sdng chét: “Phai co tudong bao boc tu
vién ca bon bén, khong cé cong bén hong va chi mot
cong duy nhat dé ra vao. Nguoi gac cong phai canh
giit, mé luc himg dong va dong khi chiéu xubng. Chu
ni, phu nit va nguoi xau khong c6 1y do gi dé dugc
phép ¢ lai dém.” Khong chi riéng “phu nit va nguoi
X4u” ma ting si & ngoai cling bi cdm chi khong duoc
& dém, nhu thé thoi khoa tu tdp cia ting ching &
trong tu vién s& khong bi quay ray.

Phat dién, toa lac cach mot khoang sau céng vao,
1a mot toa nha vudng rong 16n hai tang.
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Its open interior had an impressive vertical quality
that reflected the Chinese fondness for height. A
Buddha hall typically housed figures of Shakyamuniand
several attendant bodhisattvas, who were venerated in
public and private devotional services. The lacquered
wooden tablets in front of these images bore such
worldly inscriptions as “Long Live the Emperor” and
“Prosperity and Good Fortune to Patrons,” standard
Chinese Buddhist formulas that also had relevance in
their new Japanese setting. At the head of the central
axis was the Dharma hall (hatto), similar in construction
to the Buddha hall. The principal furnishing inside this
hall was the dais used by the abbot when he delivered
his Dharma lecture; otherwise the interior was left bare
to accommodate the congregation of monks.

Ch’an traditionally gave the Dharma hall
precedence over the Buddha hall, in deference to the
master’s status as a “living buddha.” The subordinate
role of the Buddha hall was supposed to distinguish
Ch’an from the doctrinal schools, but Buddha halls
were found in all of the large Sung monasteries, and
they were accordingly accepted in Japanese Zen.
In 1270, when Nanpo became abbot of Kotokuji in
Kyushu, he alluded critically to two T’ang masters who
had opposed Buddha halls: “Tung-shan and Yun-men
saw only the point of the awl; they did not see the
squared tip of the chisel. My approach is different.
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Bén trong khoang dang lam ta c6 cam giac thang
cao phan anh dac tinh nguoi Trung Hoa wa thich
chiéu cao. Phat dién miu muc thuong ton tri tuong
dtrc Phat Thich-ca va nhiéu vi Bo-tat phu t4, va déu
dugc 1€ kinh trong nhitng budi 18 thd phung c¢6 cong
chung hoic riéng ndi bo. Nhirng tim 1ién bang gd son
son thép vang phia trudc tugng thd mang hang chir
nhan gian nhu “Hoang dé muén nim” hodc “Chuc
cac vi bao trg giau sang va hung thinh”, tuy 1a nhiing
cau chuan cua Phét giao Trung Hoa van thich hop véi
cach bai tri md&i & nude Nhat. Tai vi tri dau cua truc
chinh 12 Phap duong kién tric twong tu véi Phat dién.
Vit trang tri chii yéu bén trong 13 mot buc danh cho vi
try tri khi thuyét phap; ngoai ra dé trong tat ca dé cé
chd cho ting chung tu hop.

Truyén thong Thién tong dat Phap duong wu
tién hon Phat dién, vi ton kinh bac Thay Té nhu 13
vi “Phat Séng”. Vai tro thir yéu cta Phat dién cot dé
phan biét Thién tong v4i Gido tong, tuy nhién Phat
dién déu co trong tat ca thién vién doi Tong, va d6i
véi Thién tong Nhat Ban van duoc cong nhan hai hoa.
Niam 1270 khi Nam Phd tr¢ thanh tru tri Hung Puc
tu & Ctru Chau, Ngai c¢6 ¥ phé binh hai vi thién su doi
Duong da khong tan thanh Phat dién: “Dong Son va
Van Moén chi thdy trén dau mii dui, ma khong thay
dau vuodng cta cai duc. Puong hudng cia toi thi khéc.
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At the entrance gate, | place my hands palm-to-
palm; in the Buddha hall, I light incense.”

Near the top of the central axis was the
abbot’s residence (hojo), one of the few buildings
in the monastic compound that reflected Japanese
architectural styles. There the master lived apart from
the trainees, waited upon by one or more attendant
monks. Because the master often conducted his
private interviews with disciples in the hojo, it too was
highly valued. Muso gave the abbot’s quarters priority
even over a Dharma hall in a middle-sized monastery:
“It is not essential to establish a Dharma hall. . .. If the
abbot truly has the capacity of the great masters of
the past, then he may sit squarely in his own quarters
and instruct those who visit him there.”

A final structure, the monks’ hall (sodo),
eventually became the spiritual and institutional
heart of the Zen monastic system in Japan. Inside this
hall were long wooden platforms where the monks
communally meditated, slept, chanted sutras, ate
certain meals, and participated in various rituals. For
these activities each monk was allotted a space less
than three feet by six feet on a section of the platform.
Direct exposure to life in Ch’an monks’ halls made a
deep impression on the Japanese pilgrims who went
to China. As Dogen recalled:
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Tai cong vao t6i chap tay; trong Phat dién toi
thap huong”.

Gan dinh cta truc chinh 14 phuong trugng, tic
chd & ctia vi tru tri, mot trong rat it toa nha trong quén
thé tu vién phan anh kiéu kién trac Nhat Ban. Noi do
Vi théy ¢ riéng cach biét véi mon sinh, c6 mot hodc
nhiéu thi gia hau can. Bdi vi vi thay thuong chi dan dé
tir tham kién riéng trong phuong truong, nén noi nay
cang c6 gia tri cao. Mong Song dat liéu dc cua vi tru
tri wu tién hon ca Phap dudng trong mot tu vién trung
binh: “Khong can thiét phai xdy cat Phap duong...
Néu vi tru tri that su ¢6 dirc do ciia mot dai thién su
nhu thoi xua, sé ngang nhién ngdi noi phuong truong
ctia minh ma day do thién ha dén cau hoc”.

CAu tric cudi cung, Tang duong, 1a trai tim vé
mit tinh than 1an co ché cua hé théng thién vién &
Nhat Ban. Bén trong ting dudng c6 mot buc gb dai 1a
chd cho ting ching toa thién, ngu nghi, tung kinh, tho
trai va tién hanh vai 18 nghi. Trong nhiing sinh hoat
nay moi vi ting dugc chia cho mot chd nho hon, dién
tich ba tdc nhan sau tic trén buc gd dai. Nép séng phoi
bay 10 lidu trong tang dLrO’ng clia mot tu vién thién da
tao 4n tuong sau sic dbi véi du ting dén Trung Hoa.
Nhu Pao Nguyén da ké lai:
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“I personally saw in great Sung China Ch’an
monasteries in many areas, each built to include
a meditation hall, wherein from five or six hundred
to one or two thousand monks were housed and
encouraged to devote themselves to zazen day and
night.” The monks’ halls that Dogen built at Koshoji and
Eiheiji in the mid-thirteenth century appear to have
been the first Sung-style sodo in Japan.” The cardinal
monastic buildings are the Buddha hall, Dharma hall,
and monks’ hall,” Dogen wrote, and among them “the
monks’ hall is most vital.”

WITHDRAWAL FROM THE WORLD

The marks of genuine Zen could be as tangible
as the layout of a monastery or as intangible as a
spirit of detachment from the affairs of the world.
Because various forms of seclusion had long been
extolled in many Asian cultures, this trait was by no
means associated exclusively with Zen. Nonetheless,
transcendence of the mundane world was both an
aim and an indication of the Zen life. To become a Zen
monk one “left home” (shukke), an act that originally
signified a withdrawal from society and its obligations.
Shukke also meant seeing the illusoriness of the
world of relativity, “leaving” it to dwell in the formless
Dharma realm. A person with the “Dharma eye”
(ho no manako) was supposedly free of attachment
to wealth, power, recognition, and other worldly
enticements.
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“Chinh mat toi trong thay doi Pai Téng Trung
Hoa cac thién vién ¢ nhiéu ving déu cét thién
duong da chd cho tir nim sdu trim dén mot hai
ngan tang tra ngu, va ho duoc co vii lao vao toa
thién dém ngay.” Tang dudng ma Pao Nguyén xay
cat & Hung Thanh ty va Vinh Binh tu vao giita thé
ky 13 1a ting duong dau tién theo kiéu Tong & Nhat
Ban. Pao Nguyén da viét: “Cac toa nha chanh yéu
trong tu vién la Phat dién, Phap duong va Tang
duong; trong d6 Tang dudng 13 noi sinh dong nhat”.

XA LY THE GIAN

Biéu hiéu cua Chan Thién c6 thé hién rd mét
cach cu thé nhu so d6 bd tri mot thién vién hodc mo
h6 khong xac thyc nhu tinh than xa ly thé su trin
gian. Boi vi nhiéu hinh thirc an tu tir lau da duoc ca
tung trong cac nén van hoa A chau, dic diém nay gan
nhu khong mot chut lién hé dén Thién. Tuy nhién,
xudt thé 14 ctru canh va ciing 1a biéu hién nép séng
Thién. Mudn tro thanh mot thién tang phai “xuét gia”,
mot hanh dong nguyén thuy c6 ¥ nghia xa ly thé gian
v6i nhitng rang budc cua doi tran tuc. Xuat gia con
¢ ¥ nghia thay duoc ban chat huyén hoa cia thé gian
turong ddi nay, “xa ly” thé tuc dé di vao Phap gidi vo
hinh tuéng. Mot ngudi c6 Phap nhan tirc 1a giai thoat
khoi ctia cai, quyén hanh, tiéng tim va cam do thé tuc.
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The fact that the Zen institution itself was very
much in society added a level of complexity to this
ideal. During the period of Zen’s introduction to Japan,
there was a need to stabilize and strengthen the
institution rather than to restrain or reform it. Nearly
all of the early masters embraced the argument that
Zen would contribute significantly to the welfare of
the nation. For individual practitioners, many aspects
of life within a monastery could be just as worldly as
what went on outside the monastery’s gates. Here
other interpretations of shukke became operative: it
was taught that one could even be actively engaged
in secular or religious affairs and remain free from
attachment or defilement. Like the proverbial
lotus flower that was rooted in mud yet blossomed
beautifully above it, a true Zen devotee—monastic or
lay—aspired to transmute the given conditions of life
into a path of liberation. The unworldliness prized by
Zen was not simply world-denying.

The favored signs of inner detachment have
included poverty, seclusion, and eccentricity. Several
important Ch’an figures were associated with these
traits, in accounts that may have been more legendary
than factual. Bodhidharma was renowned for his
alleged nine years of zazen inside a remote mountain
cave. The T’ang master Fen-chou Wu-yeh (762-823)
stressed that the ancient sages “erased their traces
and completely forgot the world” for twenty or thirty
years.

194

Su kién co ché Thién tong tu ban chit rat muc
dan than vao cudc doi d3 tao thém mot 16p phtrc tap
cho khai niém xuét gia. Trong thoi ky Thién tong du
nhap Nhat Béan, can phai 6n dinh va ting cuong co
ché hon 12 kiém ché va cai cach. Gan nhu tat ca nhiing
vi thién su dau tién 14p luan rang Thién phai dong gop
mot cach co ¥ nghia vao phic lac ctia dat nude. Doi
v6i ca nhan nhitng hanh gia, nhiéu khia canh doi song
bén trong mot thién vién c6 thé cling pham tinh thé
tuc nhu diéu gi dang xay ra bén ngoai cong tu vién. O
day nhitng 1y giai khac vé xudt gia rat 1a thyc té. Mot
nguoi co thé nang dong din than vao thé sy va Phat
su ma van bat nhiém va khong bi tréi budc. Gidng
nhu ngu ngdn vé hoa sen moc trong bun nhung trén
mat nuéc van nd hoa dep, mot thién sinh that sy—
xuét gia hay tai gia—ngudng vong chuyén héa mot
cudc doi dd an bai thanh con duong di dén giai thoat.
Gi4 tri xuat thé trong nha Thién khong chi don thuan
13 tir bo thé gian.

Biéu hiéu wu viét cta viéc xa ly ndi tam gém
c6 thiéu duc, quy an va ky dic. Nhiéu khuon mit 16n
trong nha Thién déu c6 nhiing dic tinh nay, nhiing
gi thuat lai c6 vé huyén thoai hon 1a thuc té. T6 Bo-
dé-dat-ma noi tiéng v6i chin ndm toa thién trong mot
hang nti sau. Thién su doi Puong 1a Phan Chau Vo
Nghiép (762-823) nhdn manh rang cac vi cd dtrc “boi
x6a dau vét va hoan toan quén hét thé gian” trong hai
muoi hoac ba muoi nam.
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Chao-chou repeatedly refused offers of financial
assistance from his supporters: “When the broken-
down walls of his meditation hall let in the harsh
winter winds of North China, and when his preaching
platform collapsed from rot and decay, he merely
patched them up with old planks and pieces of rope.”
The roster of unworldly exemplars also included
laymen such as P’ang Yun, who gave away his house
and sank his possessions in a river. Lung-ya Chu-tun
(835-923) declared, “Only after studying poverty and
becoming poor can you be intimate with the Way.”

Withdrawal from the world is variously depicted
in the Record of Lin-chi. In a sermon Lin-chi declares
that the powers of a buddha include “entering the
world of color yet not being deluded by color; entering
the world of sound yet not being deluded by sound,;
entering the world of odor yet not being deluded by
odor ... entering the world of dharmas yet not being
deluded by dharmas.” One of Lin-chi’s companions,
P’u-hua, embodies another aspect of this ideal. He is
described as “acting like a lunatic.” Invited to dine at a
patron’s house, P’u-hua kicked over the dinner table.
When he was ready to die, he reportedly got into his
coffin and asked a passerby to nail it up. Such was the
behavior of the free spirits who were thought to have
transcended the world.
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Triéu Chéau nhiéu lan tir chéi cac thi chi clng
duong tinh tai: “Khi vach tuong thién duong sup d6
dé cho gi6 dong khac nghiét phuong nam Trung Hoa
thdi vao, va khi buc giang muc nat, Ngai cham v4 lai
v6i manh van cii va vai vun.” Trén bang dién hinh
xudt ly thé gian con c6 cu si nhu Bang Uan da cho hét
nha ctra va d6 bo cta cai xuéng séng. Long Nha Cu
Tuan (835-923) noi: “Chi khi ndo hoc dugc cach sdng
thiéu duc va tré thanh séng nghéo méi gan duoc Pao
(an ban thu dao).”

Tir bo thé gian duoc mo ta phong phu trong Lam
Té Ngir Luc. Trong mot bai giang Lam Té bao rang
than thong cua mot vi Phat & chd “di vao thé gian sac
tuéng ma khong bi mé 14m bai sic tuéng; vao thanh
gi¢1 ma khong bi am thanh lam mé mo, vao huong
gi61 khong b1 mui huvong 1am mé mo... vao phéap gioi
khong bi phap tran 1am mé mo”. Mot vi dong hanh véi
Lam Té 1a Pho Hoa thé hién mot phuong dién khac
ctia y niém nay. Ong dugc ta “hanh dong nhu mot ké
ngoéng ngoéng”. Pugc moi tho trai tai nha mot thi chu,
Phd Hoa 1at d6 nguyén ban tiéc. Khi sap tich, Ngai
vao nam trong cb quan tai va bao nguoi qua duong
dong nép lai. Do 1a phong thai ctia nhitng nguoi tu tai
da xuét ly thé gian.
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TheearlyJapaneseZen masterssimilarlyembraced
the themes of withdrawal and detachment, linking
them implicitly or explicitly to genuine Zen. Keizan
extolled the “uncommon person who has transcended
[the world]” (chozetsu no ijin). “Be satisfied with
simplicity,” Muso exhorted his monks, adding that
“past seekers of the Way sat on rocks and under trees,
preferring isolated valleys and craggy ledges.” Dogen,
who frequently quoted his Chinese master’s indictment
of worldliness, wrote that “buddhas and patriarchs
have never desired halls or pavilions.” “From the time
of the Buddha till the present,” Dogen also stated, “we
have never seen or heard of a true practitioner of the
Way who possessed wealth.”

Dogen is traditionally depicted as having fulfilled
a yearning for seclusion “among the deep mountains
and still valleys” when he built a temple in distant
Echizen province. Yet the historical evidence suggests
that Dogen actively pursued political patronage during
the first thirteen years after his return from China and
that he retreated reluctantly to Echizen only after
failing to establish himself in Kyoto. It is difficult to
determine which masters, if any, withdrew from the
world in a literal as well as a spiritual sense.
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Nhitng vi thién su Nhat dau tién twong ty dd ndm
dugc y nghia ciia xa ly va tir bo, ndi két y nghia nay
mot cach Am tham hay 6 rang véi Chan Thién. O4nh
Son ca tung “mot nguoi phi thudng da siéu xuat thé
gian” (siéu tuyét di nhan). “Hay tri tac thiéu duc”,
Mong Song dd sach tan mén sinh ctia minh, va noi
thém rang: “Nguoi xua hoc dao ngdi trén da va dudi
gbc cdy, wa chudng rumg ndi thanh vang va vach da
cheo leo”. Pao Nguyén, thudng dan ching nhitng vi
thién su Trung Hoa qué trach viéc chay theo thé tuc,
da viét “chu Phat va chu T khong bao gid mudn cé
dién duong lau cac”. “Tur thoi Phat tai thé cho dén
ngay nay”’, Pao Nguyén cling bao, “chung ta chua
tung nghe mot dao gia chan chanh co6 cua cai”.

Pao Nguyén theo st sach ta la ngudi ua chudng
hanh 4n tu “trong nui sau khe vang” khi Ngai xay cét
mot ngoi chua trong tinh Echizen xa x61. Tuy nhién
su kién lich sir cho thdy Pao Nguyén c6 hoat dong
nuong theo ché do bao tro chinh tri suét mudi ba nam
dau hoi huong tir Trung Hoa, va Ngai chi quy an bét
déc di vé Echizen sau khi viéc tao 1ap co ngoi ¢ Kyoto
that bai. Kho ma xac dinh vi thién su nao, néu ¢, tur
b6 thé gian theo nghia den hay trén ¥ nghia tinh than.
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When Bassui was an itinerant monk, he reportedly
refused to stay overnight in large temples, declaring
that “temples are not the only sites of Buddha-Dharma
or the vocation ofmonkhood.” Kakushin, summoned to
Kyoto by the court, protested that he was “not virtuous
enough to be the teacher of an emperor,” and he left
the capital at the first opportunity. Declining a similar
invitation to serve as founder of Nanzeniji, Kakushin
was apparently content to remain the abbot of a small
mountain temple in Kii province.

The biography of the reclusive Kanzan Egen has
for a long time been augmented by colorful legends.
Before hisappointmentas founder-abbot of Myoshiniji,
Kanzan allegedly had to be retrieved from an obscure
country village. His residence at Myoshinji was said to
be so humble that the roof leaked whenever it rained.
A story from Zen lore involving Kanzan and Muso
expresses the ideal of unworldliness by contrasting
the two masters:

Muso was constantly making visits to the court.
This was out of his concern for the country—his
good intention to do something to reunite the
northern and southern courts. The way to and
from the palace ran right past Myoshinji temple, so
it seems he often passed its back gate. On the one
hand there he was, riding past in a carriage, a figure
of luxury.
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Khi Bat Doi con 1a du ting, Ngai tir chdi khong
qua dém trong cac ngdi chua 16n, bao rang “chua
khong phai 1a chd duy nhét ciia Phat phap hoic 1a
truong day cta chu ting”. Giac Tam dugc tridu dinh
moi vé Kyoto da phan ddi rang “khéng du dirc do dé
lam thay mot vi hoang dé”, va Ngai roi tha do ngay
co hdi dau tién. Khude tir mot 10i moi twong ty thinh
1am try tri chua Nam Thién, Giac TAm bang 1ong ¢ lai
lam try tri mot ngdi chua nhé trong nui ¢ tinh Ky Y.

Ty truyén vé sy quy an ctia Quan Son Hué Huyén
trong thoi gian dai dugc ting thém mau sic huyén
thoai. Trudc khi dwoc bo nhiém lam try tri chuia Digu
Tam, Quan Son da thoat than tir bong t6i ¢ lang nho
qué mua. Chd ngu cua Ngai ¢ chua Diéu Tam that 13
so sai, mai dot khi tro1 mua. Mot cau chuyén tir thién
str, lién quan dén Quan Son va Mong Song, dién ta y
niém vé xuét thé gian qua sy twong phan cua hai vi
thay:

Mong Song thuong viéng tham triéu dinh. Viéc
nay nam trong moi quan tim ctia Ngai doi véi dat
nuéc—Ngai mubn 1am mot diéu gi d6 dé théng
nhat hai triéu dinh Nam va Béc. Con dudng di dén
va tré vé hoang cung ngang qua chua Diéu Tam,
hinh nhu Ngai hay di ngang qua cong sau. Ngai t6i
lui trén xe ngua, va & mat nay Ngai la mgt hinh anh
sang trong.
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On the other hand, there was Kanzan, tending
radishes or carrying a shoulder-pole weighted into
a crook. Seeing that figure from within his carriage,
Muso himself said that his Buddha-Dharma would
be replaced by Kanzan’s.

A century after Daito’s era, Zen master lkkyu
railed against the corruption he saw at the top of
the Zen establishment. Paradoxically, Ikkyu sought
to demonstrate his authentic unworldliness by
immersing himself in worldly activities normally
shunned by Zen monks. Appointed to the abbacy
of a Daitokuji subtemple, he resigned in less than a
fortnight, with the following envoi:

Only ten fussy days as an abbot,

And already my feet are tangled in red tape.
If, someday, you want to look me up,

Try the fish-shop, the tavern, or the brothel.

CONCLUSION

Our investigation has revealed the breadth and
complexity of the discourse about authenticity in
early Japanese Zen. The repercussions of this issue
affected nearly every facet of the religious life, from
the way a monk meditated to the way a meditation
hall was built.
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O mit khac, Quan Son dang trong cu cai hodc vac
trén vai mot cdy sao dai cong xudng vi ning. Ngdi
trong xe thdy dugc con ngudi nay, Mong Song
tham nhu Phat phap ctia Quan Son sé& thay thé Phat
phéap cua minh.

M6t thé ky sau thoi Dai Pang, thién su Nhat Huu
dala ray kh1 Ngai trong thay sy thodi hoa noi nhiing
chtrc sdc cAp cao trong to chtrc Thién tong. Nhat Huu,
mot cach nguoc doi, da tim cach chung to6 su xuét thé
chan chanh ctia minh bang cach ddm minh trong thé
tuc, mot cudc sdng ma thién ting cb tinh budng bo.
Pugc bd nhiém try tri mot ngdi chua chi nhanh cua
Pai Btrc tu, Ngai tir chic sau khoang hai tuan, viét
thu dé lai nhu sau:

Chi mu’o"i ngay on dao lam tru tri,

Chan cang téi da bé buoc trong 1é théi quan liéu
Néu ngay kia, ai mudn gap t6i,

Hay dén hang cd, qudn reou, lau xanh.

KET LUAN

Viéc khao curu cua chiing ta da néu ra tinh cach
phong khoang va phirc tap trong luan dé vé tinh chan
chinh & thoi ky ddu Thién tong Nhat Ban. Dé tai nay
tac dong dén moi khia canh doi séng ton gido, tr cach
thirc toa thién cia mot tang si dén cau truc xay dung
mot ting duong (hodc thién dudng).
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Given the array of features considered essential
and the variation within them, it is not surprising that
individual conceptions of authenticity flourished.
Though the notion of tradition is prone to reification,
at any given moment a living tradition is undergoing
change. Cultural transmission brings a tradition’s
mutability and diversity into greater relief. Indeed,
some of the Japanese masters’ most forcefully argued
positions can be seen as deliberate attempts to shift
or expand the prevailing conceptions of “Zen.”

All tenets about orthodoxy or authenticity
become unstableinZen, because on some level they are
dualistic: authenticity must stand against inauthenticity,
orthodoxy is defined in opposition to heterodoxy.
The masters believed that such dualities had to be
denied (or denied and affirmed simultaneously). Even
Dogen, who so strongly emphasized true Dharma
transmission, cautioned against either/or formulations
of the matter. For example, he radically reinterpreted
the traditional account of Bodhidharma’s transmission
to his four disciples. In the accepted Chinese version of
the event, the first monk attained Bodhidharma “in his
skin” and the last, Hui-k'o, attained Bodhidharma “in
his marrow.” Hui-k’o became the Second Patriarch, the
others did not.

But Dogen rejected the assumption that the best
answer invalidated the other responses.
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Dua ra mgt bang ké cac chirc nang goi la chu
yéu va c6 su bién thién trong d6; that khong co gi
ngac nhién khi nhitng quan diém ca nhan vé tinh chan
chinh c6 thé phat sinh. Mic du khai niém vé truyén
théng nghiéng vé cu thé hoa, & mdi thoi diém noi dén
truyén théng sinh dong déu trai qua sy bién chuyén.
Sy truyén trao c6 tinh cach van hoa dua dén dic tinh
bién d6i va da dang cta truyén théng lam néu bat van
dé 16n hon. Qua viy, vai vi thién su Nhat & vi tri ¢6
suc thuyét phuc manh mé nhét c6 thé duoc xem 1a
da cd ging cham chut chuyén d6i hodc banh truéng
nhing ¥ niém pho bién vé “Thién”.

Tat ca nhitng chu thuyét vé chinh thong hodc
chan chinh déu khéng cb dinh trong Thién, vi trén
mot phuong dién nao d6 déu 1a nhi nguyén d6i dai:
chan chinh d6i voi ta nguy, chinh thong dbi voi di
gido. Cac thién su déu cho rang phai phu dinh nhiing
cap dbi dai nay (hodc phu dinh dong thoi khang dinh).
Ngay ca Pao Nguyén, ngudi manh dan dé cao su trao
truyén chanh phép, ciing qué trach viéc ndi ning vé
chu dé nay. Vi du, Ngai luan giai lai tdn cin dé giai
thoai T6 B6-dé-dat-ma truyén thira cho bdn vi dé tir.
Trong st sach Trung Hoa, vi dé tir thur nhét dugc phr:fm
“da” va vi cudi ciing 1a Hué Kha duoc phan “tiy” cua
T6. Hué Kha tr thanh Nhi T6 con céc vi khéc bi loai.

Nhung Pao Nguyén bac bd viéc thira nhan mdt
cau tra 101 vu viét da danh bai nhirng cau khac.
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Collapsing the distinction between proximity and
distance, he argued that all four students ultimately
received the Patriarch’s “body-mind”: “Even the ‘in
my skin” must be a transmission of the Dharma. The
Patriarch’s body-mind is the Patriarch—his skin-flesh-
bones-marrow. It is not the case that the marrow is

intimate and the skin distant.”

This same principle can be applied to the search
for the essentials of Zen in medieval Japan. Though
certain stances eventually gained acceptance and
others came to be branded as “outside the Way,” they
functioned as interlocking pieces of the same mosaic.
In that sense at least, the masters’ various positions
were equivalent and mutually dependent, whatever
differences there may have been. Given these
complexities, the discourse about authenticity may
at times appear to deconstruct itself. With nothing
substantial to put one’s finger on, one might surmise
that ultimately there are no criteria of authentic Zen
or that authenticity in Zen is somehow tied to the
absence of unvarying criteria. Yet the writings and the
actions of the early Japanese masters do not support
this line of reasoning. However subtle the indications,
however prone to deconstruction the discourse, the
pioneers were confident of their ability to identify the
essentials of genuine Zen.
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Panh d6 sy phan biét giita gan va xa, Ngai 1ap
luan réng ca bon vi dé tir déu dat dén ctru canh “than
tam” cta T6: “Tham chi dugc phan ‘da’ cling 13 duoc
truyén phap. Than tdm cua T6 ciing chinh 1a T6—da-
thit-xwong-tuy ciia T6. Khong c6 van dé “tuy’ 1a mat
thiét con da & ngoai xa”.

Cung nguyén tic nay co thé ap dung dé tim hiéu
tinh yéu cua Thién vao thoi ky trung dai & Nhat. Tuy
c¢6 nhitng cau dugc chap nhan va nhitng cau khéc lai
quy la “ngoai dao”, tat ca déu van hanh nhu 1a tung
manh khép véi nhau trong ciing mot mén dd kham.
[t nhat trong ¥ nghia nay, cac vi thé khac nhau cia vi
thdy ciing twong duong va tiy thudc 1an nhau, du cé
thé c6 nhimng sy di biét. Pua ra nhitng phuc tap nay,
luan d& vé tinh chan chinh c6 thé thinh thoang tu pha
v& cdu trac ciia minh. Khong c6 diéu gi chic chin
dé vach 14 tim sdu, ta c6 thé udc doan réng 1ot cude
khong c¢6 tiéu chudn trong Chan Thién hodc cai chan
chinh trong Thién 1a mot diéu gi gan lién véi su thiéu
han tiéu chuan ¢ dinh. Tuy nhién Phap ngit va hanh
dong cua cac vi thién su Nhat thoi so ky khong thé
chéng d& con duong 1y luan nay. Cho du nhiing 1oi
chi dan c6 vi té, cho du luan dé co nghiéng vé tu pha
v& cAu trac cia minh, cac vi khai to déu tin vao nang
lyc thién xdo ctia minh dé minh dinh nhirng diém tinh
yéu ctia Chan Thién.
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8

DAITO’S ZEN: THE
PRIMACY OF AWAKENING

WHEN WE ATTEMPT to describe the teachings
of a Zen master, we may be unable to detect a
unified system of thought, a dominant theme, or
even a prevalent phrase. Most Zen masters are not
philosophers (in the usual sense, at least), and their
works are not conventionally philosophical. What we
do find may seem insubstantial at first: a preference
for a particular type of practice, an exceptional
ability to train disciples, a determination to introduce
Zen to a new audience, or a heightened aesthetic
awareness. In Zen, the fundamental consistency of
Dharma transmission is assumed, and the tradition
discusses the distinctive features of a master or a
lineage in terms of style (kafu). The clue to a particular
style may emerge only after considerable exposure,
personal or textual, to a master’s teachings. There are
occasional exceptions—masters who do embrace a
conspicuous theme or compose texts that might be
called philosophical—but Daito is not among them.
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THIEN CUA DAI DANG:
TiNH UU VIET CUA CHUNG NGO

Khi ching to61 cd dién dat 10i day cua mot vi
thién su, chung t6i c6 thé khong phat hién dugc mot
hé théng tu tudng théng nhat, mot chu dé ach yéu,
hodc ngay ca mdt cau néi thinh hanh. Pa s6 cac thién
su khong phai 1a triét gia (it nhat theo nghia thong
thudng), va tac pham cua cac vi khong phai triét 1y
kiéu céng ude. Nhitng gi chung toi tim thay thoat tién
c6 vé nhu khong dang ké lam: mot khuynh huéng
chon mot phap tu dac biét nao d6, mdt kha nang vuot
trdi trong viée gido dudng dé tir, mot quyét tim mang
Thién gidi thiéu dén cir toa méi va mot ¥ thirc vé my
hoc cao do. Trong Thién, dic tinh nén tang ving chic
clia sy truyén trao chanh phép dugc gia dinh, va trong
dao c6 luan ban vé dic tinh doc dao cua mot vi thay
hoidc dong phai vé phong cach tu (co phong). Pau
mdi cua cach dung cong dac biét chi co thé xuét hién
sau mot su dién bay 16n lao, trén con nguoi hay trén
tac pham, vé 16i day cua thién su. C6 nhiing truong
hop ngoai 16—vi thay ndm giit mot chu dé rd rét hodc
trudc tac theo kiéu goi 1a triét Iy—nhung Dai Pang
khong ¢ trong nhom nay.
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In response to the ongoing debate about the
essentials of Zen, Daito worked out his position
regarding most of the salient points. He made little
attempt to articulate the links between the various
elements; it was taken for granted that underlying
integration was provided by enlightenment. The
configuration forged by Daito is historically significant
because it came to represent the classic or orthodox
style of Rinzai Zen in Japan. Within Zen, it is believed
that Daito’s style triumphed because of its inherent
spiritual vitality, more specifically the depth and force
of his enlightenment. Historians (including those
who give credence to the religious impact of Daito’s
teachings) are compelled to add that Daito’s Zen
also fulfilled polemical functions during the master’s
lifetime and for centuries afterward. Because the
dialogical matrix of early Japanese Zen shaped the
Zen of each individual master, the rubric developed
in the preceding two chapters will provide an initial
framework for our exploration of Daito’s teachings.

ENLIGHTENMENT

The essence of Daito’s Zen is succinctly conveyed
in a scroll, preserved over the centuries, that he wrote
himself:
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Tra 10i trong cudc tranh luan dang dién ra vé
tinh yéu ctia Thién, Pai Pang di trinh bay chd ding
cua minh & nhiing diém ndi bat nhat. Su c6 mot chit
cd gang dé lién két duong day giita cac yéu to véi
nhau; chinh sy hiép nhét nén tang luu Xuét tir giac
ngd. Mo hinh do Pai Pang hun duc c6 ¥ nghia lich
str vi dai dién cho phong cach Thién Lam T¢é ¢ dién
hodc chinh théng ¢ Nhat. Trong nha Thién, phong
cach ctia Pai Pang chéc chan thu thang do boi mach
sé)ng tam linh ban htru, dac biét hon do sirc manh va
chiéu sau chimg ngd cta Su. Céc sir gia (ké ca nhiing
nguoi tin nhiém tac dong ton gido trong 161 day cua
Pai Pang) budc phai thém rang Thién cua Dai Pang
cling chu toan chitrc ndng ctia minh trong nhirng cudc
phép chién duong thoi ctia Su va nhiéu thé ky sau do.
Do vi phuong tran luan chién trong Thién tong Nhat
ban so thoi dd udn nan sic thai Thién noi mdi ca nhan
thién su, d& muc trién khai trong hai chuong trudc s&
cung cip khung dé dau tién cho chung ta khai thac
gido 1y cua Pai Pang.

CHUNG NGO

Cot tily Thién ciia Pai Pang c6 dong trén cudn
giay v da duoc bao tang nhiéu thé ky, vdi hang chir
cua Su:

211



Once you suddenly smash through, and go on to
make the leap beyond, you will find that everything
around you and all that you do, whether active or
at rest, is the scenery of the fundamental ground,
the original Mind. There will be not a hairsbreadth
of difference between you and other things—there
will be no other things.

In speaking of Daito’s Zen, one must speak
of enlightenment before all else, for this is the
“fundamental ground” where Daito stands, the
“original Mind” that he attempts to express in all
his writings. As we have seen, awakening has been
the primary criterion of authenticity throughout the
history of Ch’an and Zen, so Daito’s preoccupation
with it does not, in itself, set him apart from other
masters. Yet the ways in which Daito expresses
enlightenment are unusually powerful and evocative,
and the Japanese Zen tradition singles him out
as a paradigmatic embodiment of profound self-
realization.

One way Daito stresses the primacy of awakening
is by referring frequently to the satori experiences of
the Ch’an/Zen patriarchs. However the circumstances
may differ, he asserts, the awakening is essentially the
same:

The Second Patriarch Hui-k’o stood in the snow, cut
off his arm, and awakened.
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Mot khi bat chot bung v&, va tiép tuc mot budc
nhay qua, ong s& thiy moi vt quanh minh va moi
su minh lam, du dong hoac tinh, déu phoéng chiéu
tir nén tang can dé 1a Ban Tam. S& khong c6 mot
may may di biét gitta 6ng va moi vat khac—se
khong c6 vat nao khac.

N6i vé Thién cta Dai Dang, ta phai trudc hét
moi sy dé& cap dén giac ngd, vi d6 1a “nén tang cin
dé”, chd Pai Pang dang dung 1 ban tim ma Su mudn
dién dat trong ngit luc cia minh. Nhu ching ta da
thay, ngd 13 tiéu chuan hang dau cta tinh chit chan
chanh subt lich st Thién téng Hoa ciing nhu Nhat,
do d6 Pai bBang c6 chu trong dén viéc nay, tu ban
chat, khong phai dat minh tach rdi véi cac thién su
khac. Tuy nhién dudng huéng Dai Ping dién bay
chtg ngd day strc manh va phan khich mot cach phi
thuong, va Thién tong Nhat Ban tuyén chon Su nhu
hién than mau muc cua ty ngd tham triét.

Mot hudng dé Pai bang nhan manh tinh wu
viét cia chung ngd la thuong xuyén tham chiéu kinh
nghiém ngd cua chu T6 Thién tong. Su khang dinh,
tuy hoan canh co6 thé khac, ngd chu yéu khong doi:

Nhi T6 Hué Kha ding trong tuyét chat cut tay, va
ngo.
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The Sixth Patriarch heard someone recite the
Diamond Sutra phrase “arouse the mind without its
abiding anywhere,” and he awakened. Ling-yun saw
a peach blossom and awakened. Hsiang-yen heard
a tile fragment strike bamboo, and he awakened.
Lin-chi was given sixty blows by Huang-po, and he
awakened. Tung-shan noticed his own reflection
when he was crossing a river, and he awakened. In
each case, these men met the Master.

The bellwether of all enlightenment experiences
is, of course, Shakyamuni Buddha’s. Daito chose to
inaugurate Daitokuji on the day that this event was
commemorated, the eighth day of the twelfth month.
During the ceremony he offered the following verse,
based on the tale in which Shakyamuni awakened in
the snowy Himalayas:

One glance at the morning star, and the snow
got even whiter. The look in his eye chills hair
and bones.

If earth itself hadn’t experienced this instant,
Old Shakyamuni never would have appeared.

This poem celebrates the oneness of Shakyamuni
and the universe. Because they achieve enlightenment
together, even the snow becomes whiter at that
triumphant moment.

214

Luc T6 nghe mot ngudi doc mot cau trong kinh
Kim Cang: “Nén khong try chd ma sanh tdm kia
(Ung vo s& tru nhi sanh ky tdm)”, lién ngd. Linh
Van ngo khi thay hoa dao nd; Huong Nghiém khi
nghe tiéng soi cham bui tre; Ldm T€ an sdu muoi
gay cua Hoang Ba, bung ngd. Pong Son (Luong
Gi01) bang qua sudi thay bong minh dudi nudc,
chot ngd. Trong tung trudng hop, cac vi déu bat
gdp Ong Chu.

Trong tat ca nhimng kinh nghiém ngo, 1& di nhién
bac t6i thugng hon hét da tri€t chung la duc Phat
Thich-ca Mau-ni. Pai Pang chon cir hanh 1& khanh
thanh chua Pai Buc vao ngay ky niém thanh dao cua
dtrc Phat, mong tdm thang chap. Trong buoi 1é Su doc
1én bai k¢, dua trén su tich dirc Phat giac ngd trong
nui tuyét Hi-ma-lap-son:

Chot thdy sao mai, va tuyét cang thém trdng.
Anh mat ciia Ngai lanh rom téc thau xweong.
Néu tran gian ti chitng nghiém phiit gidy nay,
Ldo Thich-ca dd chang bao gio gidng sanh.

Bai ké ndy tan than nhat tinh cta dtc Phat véi
vl tru. Boi vi cd hai déu cung giac ng, ngay cé tuyet
trang cang trang vao thoi diém khai hoan nay.
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Daito’s intimate (and somewhat irreverent)
reference to the Buddha as “Old Shakyamuni”
reminds his listeners that the Buddha’s experience is
accessible to them as well.

Daito speaks of enlightenment in several senses.
When he recounts the incidents that precipitated the
awakening of the patriarchs, he highlights the sense
of “smashing through”; on other occasions he offers
lyrical depictions of the enlightened mind itself:

This mind, perfectly and fully realized, moves with
a clear, tranquil spiritual awareness. It encompasses
heaven, covers the earth, penetrates form, and
rides upon sound. It is a boundless openness; it is
a summit rising with forbidding abruptness .... It is
a radiant light shining from the crown of your head,
illuminating wherever you are; it is an awesome
wind, rising up at each step you take, enveloping
all things.... If you are able to make this mind your
own, then even though you do not seek excellence
yourself, excellence comes to you of its own accord.
Without seeking emancipation, you are not hindered
by a single thing.

Portrayals of the enlightened mind inevitably
shade into descriptions of universal Mind, because the
two are ultimately one. For Daito, this Mind is “originally
silent and still.” It has neither color nor shape, yet “it
fills the world” and its radiance exceeds the brightness
of “a hundred thousand suns and moons.”
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Dai Dang dé cap than mat dén dirc Phat (gan nhu
thiéu ton kinh), goi 13 “L&o Thich-ca” ¥ mudn nhic
dén thinh chiing cta Su rang trong kinh nghiém ngo
ctia dire Phat ai cling c6 phan.

Pai Pang néi vé ngd voi nhiéu ¥ nghia. Khi Su
ké lai nhitng bién dong thuc day chu T6 dén giac ngo,
Su néu 1én y nghia “bung vd”’; trong dip khac Su bay
té tdm thai ching ngd dam da cam xuc:

Tam nay tron ddy, dong chuyén voéi tinh than tinh
giac lang 1& va chiéu sang. Trum khip khong trung,
che hét moi dai dia, dam thing sic tuéng, vuot 1én
am thanh. M6 rong khong bo bén; n6 xuat hién trén
dinh cao véi déc dimg hiém nghéo... La tia sang
chiéu roi tir danh mén, soi sang chd nao dang dung;
1a con gi6 kinh thién dong dia, ndi 1én ting budc
chan di, bao phii moi su... Néu ong hoi duge tam
nay la minh, tham chi 6ng khong tim cai uu viét,
cai wu viét van tu dén. Khong tim giai thoat, 6ng
cling chfmg hé bi mdt vat con con nao tréi budc.

V& 1én chan dung cta tim giac ngd chic chin
duc vao khuon mé ta Ban Tam trum khap, vi ca hai
tam 1a mot. Pbi v6i Pai Pang, TAm nay “xua nay
tich ling”. Khong sac khong hinh, song “tron day thai
hu” va chiéu sang hon ca “tram ngan mat troi va mat
trang”.
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It is unborn, undying, free from the wheel of
transmigration, beyond any aspect of past or future.
Even if the universe were destroyed, it would not be
affected. Though Daito claims that Mind cannot be
reached through words or silence, he cannot refrain
from extolling it verbally:

Before the beginningless beginning, prior to the
appearance of the first Buddha, already its bright
and radiant light shone forth. It illuminates heaven
and stands as a perfect mirror on earth, embracing
and manifesting all things. The sun, moon, stars,
and planets, lightning flashes, thunderclaps—
everything without exception receives its
benevolent influence.

In his repeated references to awakening, Daito
does not favor one particular expression. As we
have noted, the term kensho, “seeing one’s [True-]
nature,” was widely accepted in Japanese Zen; its
authoritative sources included the Platform Sutra
and the classic stanza attributed to Bodhidharma.
Daito uses the expression freely in the two sermons
he wrote in vernacular Japanese, equating it with the
highest level of realization: “When you actually see
your True-nature, you transcend samsara and nirvana
and reside in fundamental buddhahood.” Or again:
“If you desire to meet the real Buddha, you must see
your True-nature.
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Tam nay vo sanh, bat tir, ra khoi banh xe luan
héi, siéu vuot moi phuong dién qua khir vi lai, cho du
vii tru hoai diét ché hé suy suyén. Du Dai Dang bao
rﬁng Tam nay khong thé dat duogc béng ngdn ngtr hay
vd ngon, Su van khong tranh khoi ca tung véi ngit
ngon:

Trude khi cai vo thay khai thiy, trude ca sy xuét
hién vi Phat dau tién, anh sang cua Tam nay da
chiéu soi biét mu. Tam soi sang ca bau troi, va 1a
tdm guong tron day trén trai dat, bao trim moi vat
va hién hién moi vat. Mt trdi, mat trang, ngoi sao,
hanh tinh, sim sét—moi sy khong trir diéu gi déu
tho nhan an dac cua Tam.

Trong khi nhéc lai nhitng dién hinh vé ngo, Pai
bang khong danh riéng mot tir ngtt dac biét nao. Nhu
chung ta dd ghi nhan, tir “kién tanh” duoc st dung
rong rai trong Thién tdéng Nhat Ban; xuat x& c6 thim
quyén cta tir ndy ¢ trong Phap Bao Pan Kinh va bai
ké cua T6 Pat-ma. Pai Pang dung tir nay tu do trong
hai bai giang viét bang chit Nhat pho thong, dt tir nay
ngang hang véi su chimg ngd & cap do cao nhat: “Khi
thuc su kién tanh ong siéu vuot sanh tir va Niét-ban,
va thuong tru Phat gid1”. Hodc la: “Néu mubdn gap
chan Phat, 6ng phai kién tanh.
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Unless you see your True-nature, even if you
recite the Buddha’s name, read sutras, and uphold
the precepts, you will just be wasting your time.”
Although the term kensho does not appear in Daito’s
formal discourse record, he must have used it orally
in the guidance of his monks. In Takuan’s biography of
the master, a monk asks, “What is this ‘seeing one’s
nature and becoming Buddha’?” Daito replies, “The
snow melts and the bones of the mountain appear.”

Daito delights in using numerous Buddhist
synonyms for awakening or True-nature. Though the
names may differ, the referent does not: “It is just
the same as when a baby is born—originally it has no
name, and afterwards various names are given to it.”
In one relatively brief sermon he uses at least twenty
different terms interchangeably: the Way, Buddha-
Dharma, Self-nature, Buddha, Mind, Emptiness, True
Body of Emptiness, True Body of Mind, Original Face,
Original Face before your parents’ birth, Buddha-
body, Dharma-body, Master, Original Master, Buddha-
nature, True Buddha, Buddha Way, One Mind, Mind-
Buddha, and “the place that cannot be known.”
Elsewhere, in light verse, Daito reiterates his lack of
attachment to any of these expressions:

” «u

“Delusion,” “enlightenment” —
just fox-words fooling

Zen monks everywhere.
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Du c6 niém Phat, tung kinh va giit gi61, 6ng cling
chi phi thoi gian ma théi, trir phi ong kién tanh”. Tuy
danh tir “kién tanh” khong thay trong ngit lyc chinh
thirc cua Pai Pang, chac chan Su phai néi ra khi day
dd mon sinh cua minh. Trong ti truyén ctia Trach Am
vé Su, mot vi ting hoi: “Kién tanh thanh Phat 1a gi?”
Pai Dang dap: “Tuyét tan thi suon nai 167,

Pai Ping thich dung nhiéu thuat ngit Phat gido
ddng nghia dé chi cho ngd hoidc chon tanh. Du danh
xung c6 khac, vat mudn néi dén khong khac: “Ciing
gidng nhu mot dua tré ra doi—tr dau khong co
tén, vé sau dit nhiéu tén khac nhau”. Trong mot bai
thuyét phap twong ddi ngan Su dung it nhat hai muoi
tén luan phién nhau: Pao, Phat phap, Tu tanh, Phat,
Tam, Khong, Chan than cua Khong, Chan than cua
Tam, Ban Lai Dién Muc, Ban Lai Dién Muc trudce
khi cha me sinh, Phat than, Phap than, f)ng chi, Bon
su, Phat tanh, Chan Phat, Phat dao, Nhat Tam, Phat
Tam va “tra x(& bat kha tri”. O chd khac, trong mot
bai ké ngén, Dai Dang lap lai sy kién Su khong bam
chit vao bat ky danh tir ndo trong cac thuat ngir ké
trén:

GCMé”’ ‘Cng(’j”_

chi l1a 161 n61 ma mi

lam dién dao Thién ting khip noi.

221



Daito underscores the primacy of enlightenment
in his “Final Admonitions.” In many Rinzai monasteries
this text is still chanted by the monks before they go to
bed, night after night, and it has engendered a sense
of intimacy with Daito among countless generations
of Zen practitioners. The “Admonitions” are actually a
combination of two short passages found in Takuan’s
biography of Daito; the second portion states:

After | have moved on, some of my followers may
preside over splendid temples bustling with many
monks, where the Buddhist gates and sutra scrolls
are inlaid with gold and silver. Other followers may
chant sutras, recite dharanis, and sit in meditation
for long periods without lying down. They may eat
their single meals before noon and worship Buddha
at the six appointed hours of the day.

In any case, if the untransmittable wondrous Way
of the buddhas and patriarchs is not in their hearts,
their karmic connection with their predecessors
will be lost, the true wind of Zen will sink into the
earth, and they will join the tribe of malignant
spirits. After | have left the world, they must never
be considered my descendants.
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bai bBang nhan manh dén tinh wu viét cua giac
ngd trong bai Khuyén Van Tbi Hau. Trong nhiéu
thién vién Lam Té bai ndy con duoc tung doc trudc
khi di nga, dém nay qua dém khac, va viéc nay cho
thdy tim 1ong than thiét voi DPai Pang trong v s6 thé
hé hanh gia tu Thién. Khuyén Van thyc ra 13 tong hop
hai doan ngan tim thay trong tu truyén Dai Dang cia
Trach Am, doan thi hai viét:

Sau khi ta don dén day, hoc nhan cua ta try tri ngoi
chuia 1ong 13y, ban ron véi nhiéu tang chiing. Khung
bao trén Phat dién va lién thiép chép kinh son son
thép vang. C6 hoc nhan tung kinh, tri chu va toa
thién dai lau khong nghi lung. Ho dn ngay mot bira
trude ngo va 1€ lay Phat sau thoi mdi ngay.

Truong hop nao cling vay, néu diéu dao bat kha
truyén cua chu Phat va chu T6 khong nam trong
long ho, day nghiép ndi lién ho voi nhitng béc ton
tac s& dit mat, chan phong cua Thién s& chim sau
trong long dat, va ho sé& két ban vdi 4c ma. Sau khi
ta roi khoi trin gian, ho khong bao gio duoc xem 1a
con chau cua ta.
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However, if there is one person who leads an upright
life in the open fields, dwelling in a simple thatched
hut, eating vegetable roots boiled in a broken-
legged pot, and devoting his time to single-minded
investigation of himself, then this person will meet
me face-to-face each day and requite his spiritual
obligations. Is there anyone who can afford to be
negligent? Press on, press on!

Again Daito makes it clear that awakening takes
precedence over all other aspects of the religious life
and that these other aspects are meaningless unless
one actualizes “the untransmittable wondrous Way
of the buddhas and patriarchs.” Zen followers who
lack enlightenment not only will suffer personally;
they will also imperil the transmission of the Dharma.
Conversely, anyone who is practicing sincerely, in
accord with the spirit of awakening, is the master’s
true descendant and companion.

When Daito speaks from the ultimate standpoint,
he insists that enlightenment is the sole criterion
of authentic Zen, and he accords little significance
to other elements such as zazen or monastery
construction. When he speaks from the conventional
standpoint, however, he embraces additional factors
as essential features of Zen; without them he would
be unable to administer a temple or instruct a disciple.
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Tuy nhién néu c6 mot nguoi séng cao thugng giira
dong tréng, ngy trong chdi tranh nghéo nan, an ré
cay [rau] nau trong ndi sut chan, va danh hét thoi
gian chuyén tdm tham ctru chinh minh, thi nguoi
d6 s& gip ta mat nhin mat hang ngay va bao dén
dugc on nang.

C6 ngudi nao budng troi loi 1ong khong? Gang 1én,
ging 1én!

Mot 1an nita Pai Pang chi rd ching ngd trén
hét moi khia canh khac trong doi sdng ton gido, va
nhirng khia canh khac déu v6 nghia ngoai trir ta hién
thuc dugce “diéu dao bat kha truyén cua chu Phat va
chu T6”. Thién sinh thiéu su gidc ngd chang nhiing s&
chinh minh dau khd, ma con déy sur truyén trao chanh
phap vao hiém nghéo. Nguoc lai, bat cir ai hanh tri
chan that, theo dung tinh than gic ngd, ngu’0’1 do l1a
con chau va ban dong hanh that su cta vi thay.

Khi Dai Pang dé cap trén quan diém ctru canh,
Su nhan manh rang giac ngd 1a tiéu chuan doc nhat
ciia Chan Thién, va Su cho cac yéu to khéc nhu toa
thién hodc xdy cit tu vién c6 ¥ nghia thi yéu. Tuy nhu
thé kh1 Dai Dang dé cap trén quan diém cong udc,
Su van bao luu nhitng yéu t6 phu va xem nhu chuc
nang chinh yéu ciia Thién; néu khong c6, Su khong
thé quan Iy mot ngdi chua hodc day do dé tu.
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The primacy of enlightenment notwithstanding,
it is possible to identify salient dimensions of Daito’s
thought in his approach to the other essentials of Zen.

ZAZEN

The centrality of zazen was not questioned by
Daito. The monastic routine at Daitokuji included
several sessions of meditation each day, and lay
followers were similarly urged to “devote themselves
exclusively to zazen at the beginning” of practice.
Daito’s definition of Zen meditation was succinct:
“Zazen means to sit in the full- or half-lotus posture,
open the eyes halfway, and see the Original Face
before your parents’ birth. He used a number of
traditional metaphors to describe the process further:

“Sweep away thoughts!” means one must do
zazen. Once thoughts are quieted, the Original Face
appears. Thoughts can be compared to clouds—
when clouds vanish, the moon appears. The moon
of suchness is the Original Face. Thoughts are also
like the fogging of a mirror—when you wipe away
all condensation, a mirror reflects dearly. Quiet
your thoughts and behold your Original Face before
you were born!

Daito sometimes uses the term kufu in place
of “zazen” to denote the sustained exertion of Zen
meditation.
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Tuy gidc ngd wu viét, van c6 thé minh dinh tAm
cd kiét xuat trong tu tudng cuia Dai Dang khi Su tiép
can voi nhing tinh yéu khéc cua Thién.

TQA THIEN

Tinh chat trung tim cua toa thién khong dat
thanh van dé voi Pai Pang. Thoi khoa tu tdp ¢ chua
Dai Dtrc gdm nhiéu thoi toa thién trong ngay, va cu si
tap tu ciing duoc khuyén khich twong tu: “dbc hét st
minh riéng cho toa thién ngay tir ddu”. Pai Dang dinh
nghia toa thién rat ngan gon: “Toa thién nghia 1a ngdi
ban kiét-gia hodc toan kiét-gia, md mat phan nira, va
nhin Ban Lai Dién Muc trudce khi cha me sinh”. Su
dung nhiéu an du trong kinh dién dé mo ta tién trinh
nhu sau:

“Quét sach niém tudng” c6 nghia 1a phai toa thién.
Mot khi niém tudng 16ng lang, Ban Lai Di¢n Muc
xuat hién. Niém tudng co thé so sanh vai may troi—
khi may tan, tring hién. Niém tudng gidng nhu hoi
mu ctia gwong—khi lau sach hoi am, guong chiéu
sang. Hay dung lang niém tudng va cham chu vao
Ban Lai Dién Muc trudce khi 6ng sinh ra!

Thinh thoang Pai Pang dung chir “cong phu”
thay thé “toa thién” dé chi sy nd luc hanh thién mién
mat.
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Two phrases from his “Final Admonitions” can
also be regarded as roughly synonymous with zazen.
“Coming or going, day or night, you must just strive to
face the incomprehensible,” Daito exhorts his monks
in that text. Facing the incomprehensible (murie no
tokoro ni mukatte) is the fundamental task of zazen,
a probing attitude that practitioners are supposed to
maintain throughout all activities. The “Admonitions”
also commend “single-minded investigation of
oneself’ (koji o kyumei-su), another description of the
zazen mind-state. A person devoted to this intense
self-inquiry will meet his master “face-to-face” each
day, Daito asserts. Though he does not elaborate on
the two expressions or use them elsewhere in his
writings, they entered the vocabulary of Japanese
Zen and were cited by twentieth-century Japanese
philosophers such as Nishida Kitaro (1870-1945) and
Nishitani Keiji (1900-1990).

Daito identifies several mistaken approaches
to Zen meditation. For example, the cessation of
thought is not a goal of proper zazen: “Your notion
that thoughts arise leads to a notion that you must
prevent them from arising. These conflicting ideas are
both wrong.” Daito alludes to Ta-hui when he asserts
that a “no-thought samadhi” is an “outside path” and
“false Zen.”
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Hai cau trong bai Khuyén Van Téi Hau cua
Su c6 thé xem gan nhu 1a ddng nghia véi toa thién.
“Téi hodc lui, dém hodc ngay, 6ng phai phan dau mdi
mot viée 1a d6i dién vi cai khong thé 1y hoi”, Su da
séch tan mon sinh ctia minh nhu thé. Déi dién voi cai
khong thé 1y hoi 1a phan su chanh cua toa thién, mot
thai do truy tim ma hanh gia phai duy tri trong moi
hoat dong. Khuyén Van ciing khuyén cao “nhat tim
tham ctru chinh minh”, mot cach dién ta khac tam thai
toa thién. Dai Dang khing quyét, mot ngudi doc hét
strc minh ty tham ctiru mién mat sé gap ong Chu “mat-
d6i-mat” mdi ngay. Mic du Su khong soan thao hai
cau trén hodc st dung trong tac phém cua minh, ca
hai cau déu di vao ngit vung Thién tong, va hai triét
gia Nhat thé ky 20 1a Nishida Kitaro (1870—1945) va
Nishitani Keiji (1900-1990) déu cé trich dan.

bai bang da chi ra nhiéu nhan dinh sai 1[Am vé
toa thién. Vi du, dimg bat niém tuong khong phai 1a
cru canh cta chinh su toa thién: “Chinh ¥y niém vé
khoi niém da dan dén y tuong phai ngan can khong
cho niém khoi. Ca hai ¥ niém d6i khang déu sai lam”.
bai bang mudn 4m chi Pai Hué, da tung bao “dinh
cua vo niém” 1a “ngoai dao” va “ta thién”.
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Rather, one should “look well at the source
beyond mental activity.” Another erroneous approach
is to practice zazen in the hope that enlightenment
will arrive sooner or later: “The Way transcends any
aspect of going or coming, movement or quiescence,
so one cannot realize satori by waiting for it.” Nor
should zazen be seen as a precondition for awakening.
“You may conclude that without doing zazen you
will never see your True-nature, but that would be a
mistake,” Daito cautions.

In the same spirit, Daito rejects conceptions of
zazen that limit it to the immobile sitting posture:
“Great Master Yung-chia said, ‘Walking is Zen, and
sitting is Zen. Whether one speaks, remains silent,
moves, or rests, the body is at peace.” He meant that
walking, sitting, or talking are all Zen.” True zazen
can be carried on as one goes about one’s daily
business: “That which is called the Original Face is
present in active and quiet places alike.” In a verse
entitled “Zazen” Daito suggests that zazen-in-activity
surpasses quiet sitting:

How boring to sit idly on the floor,

not meditating, not breaking through.

Look at the horses racing along the Kama River!
That’s zazen!
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Tét nhét 1a phai “nhin thiu cin nguyén sau xa
ngoai tam hoat dong cua tam tri”. Mot nhan dinh lam
lac khac 1a toa thién trong chd doi gidc ngd s& dén
khong sém thi mudn: “Dao si€u vuot moi khia canh
ctia dén hodc di, dong hoac tinh, vi vay ta khong thé
dat ngd bang cach chd doi nd dén”. Ciing khong phai
toa thién 1a diéu kién tién quyét dé chung ngod. “Néu
n6i khong co toa thién thi s& khong bao gio kién tanh,
d6 lai 1a mot sai 1am”, Pai Pang da quo trach nhu thé.

Ciing trong tinh than nay, Pai Pang bac b()
nhu’ng quan niém toa thién han cudc trong tu thé ng01
bat dong ‘Pai su Vinh Gia bao: ‘Di ciing thién, ng01
cling thién. Noi nin, dong tinh thé an nhién.” Y muén
noi réng di, ngé)i hodc noi tt ca déu 1a Thién”. Toa
thién chan chinh van tiép tuc tién hanh khi ta sinh
hoat trong coéng viéc hang ngay: “Cai goi 1a Ban Lai
Dién Muc déu c¢6 mit noi dong 1an tinh khong khac”.
Trong mot bai ké tua 1a “Toa Thién” Pai bang néu
1én viéc tap-thién-trong-dong thu thang hon ngdi yén:

Thdt la chan ngdt khi ngoi vo ich trén san,
chang tham thién, chang bing vé.

Hay nhin bay ngwa chay dua doc con séng Gia
Mau!

D6 la toa thién.
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Daito tolerated Buddhist practices other than
zazen in certain contexts. For example, he sanctioned
a variety of devotional practices as expedient means
for those of “shallow roots.” People who help to
build a temple or erect a Buddha figure thereby gain
religious merit, strengthen their karmic links with the
Way, and eventually “arrive at the real temple and see
the real Buddha.” In the “Admonitions” he lists several
practices ordinarily considered meritorious, such as
chanting and regular worship of the Buddha, but then
he rejects these activities as futile unless they reflect
a genuine aspiration for enlightenment.

Daito’s understanding of meditation does not
deviate in any significant way from mainstream Ch’an/
Zen. What distinguishes his approach to practice
is his intense involvement in koans. A koan is even
embedded in his definition of zazen, cited above:
“Zazen means to sit in the full- or half-lotus posture,
open the eyes halfway, and see the Original Face
before your parents’ birth.” Daito was apparently
attracted to koans as a young monk. He questioned
his first teacher, Koho Kennichi, about the koan “An
Ox Passes Through the Window,” and he supposedly
solved “nearly two hundred koans” in one year as a
student of Nanpo.
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bai Dang chép nhan mot sd phap tu cua dao Phat
khac véi toa thién trong mot s6 bai van. Vi du, Su
chap nhan nhitng phap tu ning né cau nguyén xem
nhu phuong tién phu hop véi nhitng nguoi “can co
thap”. Ngudi ndo phat tim cit chia tao tuong Phat s&
dugc phudce bao, tang cuong nghi¢p luc véi Dao, va
hién nhién “dén duoc ngoi chua thuc sy va chan than
ciia Phat”. Trong bai Khuyén Vin Su liét ké nhiéu
cach tu thong thudng tao nhiéu phudc bao, nhu tung
kinh va lay Phat, nhung nhitng hanh dong nay Su s€
béac bo néu chi 13 phu phiém ngoai trir phan anh dugce
long khat vong chan chanh giac ngo.

Su linh hoi Thién cua Dai bang khong thién 1éch
du dudi bat cir ¥ nghia ndo ra ngoai chinh mach cua
Thién tong. Chd ky dic trong duong 151 tu tap cua
Su la tham ctru cong an mién mat. Mot cong an cling
gan lién voi dinh nghia cta toa thién da dé cap o trén:
“Toa Thién nghia 13 ngdi trong tu thé toan kiét-gia
hoac ban kiét-gié, mét nhim mét nira va nhin Béan
Lai Dién Muc truée khi cha me sinh”. RS rang Pai
Ping da thich tu thién khi con la ting sinh tré. Su
da tham van vi thay dau tién cia minh 1a Cao Phong
Hién Nhat vé cong an “con trau chui qua ctra s6”, va
da giai dap “gan hai trim cong an” trong vong mot
nam khi tham hoc v&i Nam Pho.
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He was struggling with the koan “Barrier” when
he came to deep enlightenment. Koans accordingly
suffuse Daito’s lectures and dialogues during his fifteen
years as abbot of Daitokuji. In the Record of Daito the
master may quote a classic koan for his listeners and
then comment on it himself; more often a monk will
cite a koan and publicly question the master about it
line by line. In other works Daito comments on the
hundred koans of the Blue Cliff Record, annotates his
own collection of one hundred twenty koans, and
responds to assorted koans from additional sources.

Tradition also credits Daito with the creation of
an original koan:

In the morning our eyebrows intertwine; in the
evening we rub shoulders. What am I?

The pillar moves back and forth all day long. Why
am | immobile?

Those who penetrate these two turning words
will have completed one lifetime of Zen training.

In Zen, a “turning word” is a word or phrase that
has the capacity to transform a person’s awareness
or even to precipitate enlightenment itself. This
conundrum, known as Daito’s “three turning words”
(santengo), was transmitted orally for nearly a century
before being recorded by Shunsaku in 1426.
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Su da vat 1on v61 cong an “Quan” va triét ngo.
Vi thé cong an day ray trong bai giang va déi thoai
ctia Su sudt mudi 1dm nam 1am tru tri & chua Dai Duec.
Trong Pai Pang Ngir Luc, Su din ra mot cong an co
dién cho thinh chiing rdi binh giang; thuong khi mot
Vi tang n€u 1én mdt cong an va trude hdi chﬁng tham
van voi Su timg cau mot. Trong nhiing tac pham khac
Pai Pang binh vé mot trim tic cong an trong Bich
Nham Luc, cha gidi mot tram hai muoi tac cong an
trong tuyén tap riéng cta Su, va giai dap cac cong an
ting loai mot tir nhitng ngudn phu.

Nho Pai Bang sang tao thém nén c¢6 nhirng cong
an doc dao trong nha Thién:

Sang 16ng may xodn vao nhau; chiéu cha st hai
val.

Ta la ai?

Tru cot xé dich t6i lui sudt ngay dai.

Tai sao ta bt dong?

Ai thdm nhap duoc hai chuyén ngir trén thi trong
mot doi xong viée [tu thién].

Trong Thién, mét “chuyén ngtr” 1a mot chit hoac
mot cau co nang luc chuyén hoa sy tinh gidc noi mot
nguoi, hodc tham chi thuc d:fly dén ngd. Cau dd héc
bua nay, goi 1a “tam chuyén ngir”, dugc truyén khau
gan mot thé ky trude khi Xuan Tac ghi chép nim
1426.
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Nonetheless, it is one of the first Chinese-style
koans created by aJapanese master. Though Daito may
have used it only in private sessions with disciples, he
alluded to it in his discourse record:

| have three crucial koans. If you get the first, | allow
you to lift the sun and the moon over the tip of my
staff. If you get the second, you may do a headstand
on the tip of my whisk. If you get the third, I'll ask
you whether the wheat in front of the mountain
has ripened or not.

Today Daito’s santengo is considered an
advanced koan, assigned only to monks with ten or
more years of experience. For each of the three parts,
which are taken up separately, the practitioner must
first give his own response and then offer a suitable
capping phrase. Although Daito added at least one
original koan to those he inherited, he believed that a
person who thoroughly penetrates even a single koan
has fathomed them all: “We say that there are 1,700
koans and 17,000 kernels of koans, but they are all
meant to reveal the Original Face.”

EMBLEMS OF DHARMA TRANSMISSION

For Daito the principle of Dharma transmission
was corroborated by personal experience.
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Tuy nhu thé, day 1a mot trong nhimng cong an dau
tién kicu Trung Hoa do thién su Nhat sang tao. Dai
Ping c6 thé chi dung trong 16p hoc riéng dé day dé
tir, nhung Su ciing c6 dé cap trong ngit luc clia minh:

Ta c6 ba cong an then chét. Néu 6ng duogc cau thu
nhat, ta dé 6ng voi mit troi mit tring trén dau giy
ctia ta. Néu 6ng dugc cau thir hai ta cho ong dimg
trén dau cdy phat tir ciia ta. Néu ong duogc cau thir
ba, ta s& hoi ong bap trong trude ndi dd chin chwa?

Ngay nay “tam chuyén ngii” ciia Pai Pang duoc
xép vao cong an cap cao, chi giao cho thién sinh muoi
nim va trén mudi nam kinh nghiém chuyén tu. D6i
vo1 mot trong ba cau riéng r€, hanh gia phai gidi dap
theo y minh va néu Ién trude nglr thich img. Mac du
Pai Piang thém vao it nhat mot cong an riéng vao
nhitng cong an di thira huong, Su tin chac rang mot
ngudi tham nhép triét dé chi mot cong an thoi thi s&
do tim duoc tat ca: “Co 1.700 cong an va 17.000 cau
(hodc chir) cdt yéu trong cong an, nhung tat ca déu co
y nghia khoi ddy Ban Lai Dién Muc”.

BIEU TIN TRAO TRUYEN CHANH PHAP

Déi voi Pai Ping nguyén 1y truyén phap duoc
cting cd bang kinh nghiém c4 nhan.
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Once he resolved Yun-men’s koan “Barrier,” he
felt that he too was nourished by the “life-artery of
the heroic patriarchs.” One of the earliest texts in
Daito’s hand is his transcription of the Transmission
of the Lamp, which traces Zen’s spiritual lineage
from Shakyamuni and his Indian successors through
the Ch’an patriarchs and their Chinese heirs. Daito
returned to this theme throughout his teaching career;
the year before his death he told his monks: “It has
come down to the present day but still it flows broad
and unbroken. Truly, our school is deep at its source,
long and vast in its flow. Therefore it has been said that
‘it will never diminish for a million ages; it is clear and
unmistakable right before your eyes.””

Kokai’s biography identifies fourteen followers
of Daito who “personally received his seal and
inherited his Dharma.” When Daito’s own teacher
Nanpo added words of praise and advice to Daito’s
two enlightenment poems, he had in effect created
a seal of enlightenment, and Daito ceremoniously
passed this document on to Tetto Giko, his successor
at Daitokuji. He also gave Tetto his personal robe and
a document that declared:

My senior monk [Gi]ko has followed me faithfully for
along time. The thoroughness of his enlightenment
is something that everyone already knows.
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Khi gidi dap chit “Quan” trong cong an cua
Van Mén, Su cam thidy minh duoc nudi dudng bang
“mach séng ctia chu T6 anh kiét”. Mot tap sach dau
tién nam trong tay Pai Pang 1a Truyén Pang Luc do
Su chép tay, vach ra dong mach truyén Thién tir duc
Phat Thich-ca Mau-ni va chu T6 An D¢ qua chu T6 va
Phép tir Trung Hoa. Pai Pang tr¢ lai chu dé nay subt
dao nghiép cua Su; mot nam trude khi tich Su bao
dé tir ciia minh: “Mach Thién truyén xudng dén ngay
nay van luu chuyén cing khip va khong dut doan.
Thuec su, tong mén chung ta ngudn thi sau tham, dong
thi rong 16n. Do d6 nén nod1: “Tong ta triéu do1 khong
suy giam; sang rd va hién tién khong sai chay.””

Tu truyén cua Cy Hai xac dinh muoi bon vi dé
tir ctia Pai Pang “mdi ngudi déu duoc an ching va
truyén phap”. Khi thay ctia Dai Pang 1a Nam Pho viét
161 khen va khuyén day trén hai bai ké gidc ngd cua
bai bang qua that da an chirng cho Pai Pang, va Pai
Ping da long trong truyén trao cho Triét Ong Nghia
Hanh, nguoi ké thira tru tri chua Pai Puc. Su cling
trao y cho Triét Ong va vin kién noi rang:

Dai d¢ tur cua ta 1a Nghia Hanh da trung thanh theo

ta tur lau. Sy tri¢t ngd cia 6ng moi nguoi ai cling
biét.
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He is to succeed me as resident abbot of Daitokuji
andtoteachtheassembled monkswith compassion.
In addition, | give him the Dharma robe that | have
always used. My thoughts for him are filled with
deep gratitude.

Kanzan, Daito’s other principal heir, did not receive
a comparable document. However, when Kanzan
resolved the koan “Barrier,” Daito recognized his
disciple’s enlightenment by giving him a new name and
a scroll to prove it. On an occasion of this significance,
Daito characteristically composed a verse:

Kanzan

Wheretheroadisblocked and utterlyimpassable,
cold clouds in a timeless belt encircle green
peaks.

Though Yun-men’s one word conceals its vital
working,

the true eye discerns it, beyond the farthest
summits.

| bestow the religious name “Kanzan” on the
temple clerk Egen. Written in the third month
of the fourth year of Karyaku [1329], by Shuho
Myocho of the Dragon Peak Mountain [Daitokuji].

Daito bequeathed Nanpo’s robe to the monks of
Daitokuji and instructed them as follows:
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Ong ké thira ta lam tru tri chua Pai Ptc va day dd
tang ching v&i long tir bi. Ngoai ra, ta truyén cho
ong Phap y ta van thuong dap. Nghi toi ong 1ong ta
tran day biét on.

Quan Son, mot dai dé tor khac cua Pai Dang,
khong dugc nhan mot van kién twong duong. Tuy
nhién, khi Quan Son giai dép cong an “Quan”, Pai
Ding cong nhan dé tir minh chimg ngd bang cach dit
tén moi va ban mot cudn lién thu phap dé an kha. Vao
dip day y nghia nay, Pai Pang dic biét lam bai ké:

Quan Son

Khi con duong tit nghén, hoan toan khong 16i
thoat,

May lanh tréi bude tir vo thuy vay boc dinh nui
xanh

Dau cho “mdt chir” cia Van Moén che phu st
song van hanh [cua dinh nai]

Con mat chan thyc van thdy rd vuot trén nhiing
chop nti cao xa tit.

Ta ban phap hi¢u “Quan Son” cho huong dang
Hué Huyén. Tong Phong Diéu Siéu ¢ nti Long
Phong [Pai P ti] viét vao thang ba nam thir tu
Gia Tiém [1329]

Pai Pang truyén lai Phap y caa Nam Phé cho
tang chung chua Pai Ptrc vai 161 gido huan:
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Take the purple Dharma robe that was transmitted
to me by the National Master [Nanpo] and place it
in @ memorial chamber. Take it out and use it only
once each year, on the day [of my death] when the
members of the congregation gather at the temple.
This directive must never be disobeyed.

In other inscriptions Daito validated the
enlightenment of disciples who may not have
been sanctioned as Dharma heirs. For example, he
responded in writing to a request from an elder nun
named Chisho, asserting, “She has realized the Way
where birth and death are one.” He also used formal
portraits of himself as insignia of transmission, though
the original recipients are not always indicated. Six
portraits of Daito are extant, four of them bearing
inscriptions by the master.

Clearly Daito accepted emblems of Dharma
transmission as an essential feature of genuine
Zen. Besides valuing the robe and written sanction
he received from Nanpo, he granted certificates,
inscriptions, robes, and portraits to his own followers.
He did not, however, exalt these emblems in his
writings (as Dogen did) or distribute them profusely
(as Hsu-t'ang did). Over the centuries Daito’s
descendants were inspired and reassured by these
original insignia, which they treasured as proof of the
authenticity of their lineage and their Zen.
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Hay nhén chiéc tir y truyén trao dén ta tir Qudc Su
[Nam Phd] va ton tri trong phong bao tang. Hay
mang y ra mot ndm chi mot 1an vao ngay [gid cia
ta] khi ting chiing van tap tai chua. Huan 1énh nay
nhat nhat khong duoc bat tuan.

Trong nhiing cau viét khac Pai Pang cong nhan
mot s6 dé tir chimg ngd, nhung khong an ching cho
ho 1a dé tur nbi phap. Vi du, Su viét x4ac nhan theo
thinh cau cta mot 130 ni tén Pia Tanh: “Ni da ching
dao, chd sanh va tir 1a mot”. Su cling thuong dung
chan dung chinh thirc ctia minh nhu 14 biéu hiéu
truyén thira, mic du nhitng phap khi nguyén ban nay
khong phai luén luon trung bay. Sdu birc chan dung
ciia Dai Dang hién nay van con, bon buic co ghi nét
chit cua Su.

RS rang 14 Pai Pang thira nhan biéu tin truyén
thira nhu 13 chirc nang cdt yéu cua chan thién. Ngoai
Phap y c6 ¥ nghia va 16i ghi 4n ching nhan duogc tir
Nam Phd, Su ban phat cac ching chi, 10 viét, Phap y
va chan dung cho hang mon dé€. Tuy nhién Su khong
qua dé cao nhiing biéu tin nay trong Phap ngit cta
minh (nhu Bao Nguyén) hoac ban phat rong rai (nhu
Hu Duodng). Qua nhiéu thé ky, con chau cua Pai Ping
duoc linh cam va vitng tin nho nhitng 4n tich ban dau
nay, ho bao trong xem nhu chig ctt vé dic tinh chan
truyén cta dong phai trong tong mon.
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MONASTERY CONSTRUCTION AND THE
MONASTIC RULE

Since about the age of ten, when he was first
sent to a Buddhist temple, Daito led a monastic life.
He was formally ordained as a Zen monk when he was
about twenty-two, and he trained in several of the
most important Zen monasteries of his era. Daito was
the first Japanese monk to establish a major Rinzai
monastery without having been exposed to Chinese
monasticism. He served for fifteen years as abbot—
cultivating patrons, supervising temple construction,
and training the resident monks. In Japanese Zen a
monastery founder is given the honorific title kaisan,
one who has “opened the mountain.”

Though Daito greatly valued a place to train
Zen monks in the traditional manner, in his writings
he does not discuss the construction of monasteries
or the relative importance of various buildings.
Daitokuji’s records are similarly silent regarding the
initial construction of the temple. Whereas other
lineages take pride in the history of their monks’ halls,
the earliest reference to this building in the Daitokuiji
archives is vague and undated: “Initially it was built to
the west of the Buddha hall.” Contemporary scholar
Yanagida Seizan sees significance in Daito’s choice of
a Dharma hall over a Buddha hall as Daitokuiji’s first
major building.
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XAY DUNG VA QUI LUAT THIEN VIEN

Lén muoi, 1an dau tién duoc guri dén chua, va
Pai Pang di tu tir d6. Su dugc chinh thirc xuit gia
tho gidi ¢ tudi hai muoi hai, va tu tip trong nhiéu
ngoi thién vién 16n thoi bay gio. Pai Dang la ting
sT Nhat Ban dau tién tao 1ap mét thién vién Lam Té
ma khong phé bay theo nghi thirc thién vién Trung
Hoa. Su lam try tri mudi 1am nam, chi day céc thi chu
bao tro tu hanh, quan 1y cong trinh xay dung, va giao
dudng mon sinh trong chua. Trong Thién tong Nhat
Béan nguoi kién lap thién vién dugc vinh du mang tén
1a t6 “khai son”.

Mic du Pai Pang c6 cong duc 16n lao trong su
nghiép giao dudng thién ting theo truyén théng nha
Thién, trong Phap ngir ciia Su khong hé dé cap dén
viéc xay cat thién vién hodc tim quan trong cua dién
duong phong dc. Ciing vy tai liéu ciia Dai Dtrc ty im
lim vé viéc xay chua. Trong khi cac dong phai khac tu
hao vé lich str xay dung nha tang cua ho, thu khé dau
tién cta chuia Pai Ptc lién quan dén viéc xay cat tang
duong rat mo hod va khong dé nam thang: “Pau tién
tang duong xay phia tay dién Phat”. Hoc gia thoi nay
Yanagida Seizan thiy duoc y nghia trong viéc Dai
Ping chon Phap duong lam toa nha chinh yéu cia
chua Pai Pturc hon 1a Phat dién.
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Because Dharma halls were originally given
precedence in Ch’an monasteries, Yanagida speculates
that Daito was aiming to recapture the spirit of
early T'ang dynasty Ch’an, “an unbridled, ambitious
aspiration.” More mundane considerations, such as
limited funds, may also have affected the choice of
buildings.

Whereas many of his predecessors and peers
composed extensive monastic codes, Daito left only
one terse list of regulations. It probably served as a
supplement to the standard codes then available:

1. Contact with guest monks is not permitted.

2. The times for the three daily services and the
bell and drum signals cannot be changed.

3. Monks in administrative positions must not be
selfish when handling accounts for food and the
like.

4. During periods of temple construction, any
details involving lumber, nails, and so on are one’s
own responsibility; do not burden other people
with such matters.

5. If monks in official positions violate the rules, |
will turn my back on them forever. A novice who
breaks the rules is not allowed to read sutras in
the Buddha hall for a day. Those who violate these
regulations will be expelled immediately.

6. For young and old alike, there must be no idle
conversation.
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Boi vi Phap duong tir ban dau da dugc uu tién
trong thién vién Trung Hoa, Yanagida trc doan Dai
Ping mong mudn khoi phuc tinh than Thién tong
nguyén thay doi Puong, “mdt udc vong cao ngao
khong thé ché ngu duoc”. Nhiing 1y do thé tuc, nhu
tai chanh eo hep, cling anh hudng dén viéc tuyén chon
dién duong.

Trong khi cic vi tién bdi va dong thoi dit ra
nhiéu di€u I¢ tu tap trong thién vién, Pai Pang chi dé
lai mdt ban ndi qui don so. Co 1€ day 1a phu luc cho
thanh qui chuan:

1. Khong dugce giao tiép véi khach tang.

2. Thoi dung biéu ba khoa 1& hang ngay va thinh
chuodng trong khong dugc thay doi.

3. Chu tang trong ban chic sy khong duoc vi ky
khi trong nom vé luong thuc hodc tuong tu.

4. Trong thoi gian xdy chuia, moi chi tiét bao gdm
g0, dinh va v.v... do mdt nguoi phu trach, khong dé
nguoi khac gdnh vac thém chuyén nay.

5. Chu tang trong ban churc sy pham ndi qui, ta sé
khai trtr vinh vién. Mt tan tu (ho#c sa-di) vi pham
khong dugc quyén tung kinh trong Phat dién mot
ngay. Ai vi pham diéu 1€ nay s€ bi khai trur ture khac.
6. Tré ciing nhu gia, cAm khong duoc ndi chuyén
tap.
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7. Novices, postulants, and young trainees must
stop misbehaving when they are not attending the
three daily services; instead they should devote
themselves to study. Those who violate these rules
will be struck five times with a stick and denied
meals for a day.

8. Those who do not memorize the sutras and
dharanis used in the three daily services are to be
deprived of their robe and bowl and expelled.

9. In the kitchen-headquarters (kuri), senior
monks Sorin and Sotetsu are in charge of rice,
money, meals, salt, and miso. In the Buddha hall
and the abbot’s quarters, senior monks Soren and
Sofu are responsible for the three daily services
and cleaning. Senior monk Sonin is responsible
for cleaning the latrine. Novice Sogen should
accompany and assist the senior monks working in
the Buddha hall, kitchen-headquarters, latrine, and
elsewhere. When novices or postulants misbehave,
disciplining them is the duty of senior monk Sorin.

10. Novices, postulants, and young trainees should
not loiter in the kitchen-headquarters. Those who
break this rule will be struck five times with a stick
and denied meals for a day.

These regulations accord with the intentions of
buddhas and patriarchs. Keep an eye on your
companions, and do not hesitate to report
offenders.
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7. Sa-di, nguo1 ngoai xin nhap ching va tan tu phai
dit bé nét hanh khong dang phap trong truong hop
khong tham du ba thoi khoa 1€; thoi gian d6 phai nd
luc hét strc minh dé hoc kinh. Ai vi pham diéu nay
s€ b1 danh nam gdy va nhin an mot ngay.

8. Ai khong thudc kinh va chi trong ba thoi khéa 18
s& bi 14y y bat va duoi di.

9. Trong khu vuc nha bép (tran 1y) thuong toa
Tong Lam Va Tong Triét trach nhi¢m vé gao, tién,
thirc an, mudi va miso. Trong dién Phét va phuong
truong try tri thuong toa Tong Liém va Tong Tho
trach nhiém ba thoi khoa 18 va 1am vé sinh tai do.
Thuong toa Tong Nhan trach nhiém vé sinh khu
vuc v¢ sinh. Sa-di Tong Nguyén di theo giap viéc
cho cac thuong toa lam viéc tai Phat dién, khu vuc
nha bép, nha vé sinh va cac noi khac. Khi sa-di va
ngudi ngoai méi nhap ching sai quiy thi thugng
toa Tong Lam c6 bon phan phai ky luat ho.

10. Sa-di, nguoi ngoai méi nhdp chung va tan tu
khong dugc la ca trong khu vuc nha bép. Ai vi
pham diéu 1é nay s€ bi danh nam gdy va nhin an
mot ngay.

Nhu’ng diéu 1 nay tuan theo Phat y Va To Y. Hay dé
mat dén cac ban ddng tu va dimg ngan ngai t6 co
nhitng nguot vi pham.
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These are the established rules.

Daito’s use of personal names in this code
suggests that he was not addressing a large monastic
community; he may have compiled these rules at an
early stage of Daitokuji’s development. The recurrent
references to punishment are consistent with the
master’s reputation as a strict disciplinarian. The
modest scope of this original code compelled Daito’s
successor, Tetto, to fill the breach: around 1368 Tetto
composed three sets of regulations, one for Daitokuji
and two for Daitokuji subtemples.

The relative validity of monastic and lay practice
was variously interpreted by Daito’s predecessors
and peers, as we have seen. Though it is sometimes
difficult to ascertain the audience being addressed,
Daito appears to have taken a broad-minded approach
to this issue. Whereas his teacher Nanpo had extolled
the virtues of monkhood in his “Final Admonitions”
and other texts, Daito often reproached those who
were monks in name only. In the following passage he
claims Bodhidharma as his authority:

Great Master Bodhidharma was asked, “What is
the essence of leaving home to become a monk
(shukke)?” He answered, “Don’t think that leaving
home is just cutting your hair, shaving your beard,
and wearing a monk’s robe.
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Nhitng diéu 1¢ nay dugc thiét 1ap nhu thé.

Pai Pang viét tén nhig ngudi ¢ trach nhiém
trong bang ndi qui cho thiy Su khong nham dén mot
hoi chung dong dao; c6 thé Su lap nhiing diéu 16 nay
vao giai doan dau cua su phat trién chua Pai Diec.
Hinh phat duoc nhic di nhéc lai pht hop véi duc tinh
noi bat cua Su 1a ky luat tinh nghiém. Pham vi don so
ctia ban diéu 1é dau tién nay bat bude vi ké thira cta
Pai Pang 1a Triét Ong phai bd tac: khoang nam 1368
Triét Ong soan thao ba ban ndi qui, mot ban cho chua
Pai Btrc va hai ban cho chua chi nhanh.

Hiéu qua tuong dbi cua viéc tu tip xuat gia va tai
gia da duogc diéu cap nhiéu mit boi nhirng vi tién bbi
va dong thoi véi Dai Pang, nhu chiing ta da thdy. Mic
du d6i khi kho xac dinh loai thinh chiing duoc nham
dén, Pai Dang hinh nhu ddi v6i chu dé nay c6 duong
16i mo rong va pho quat hon. Trong khi thay cta Su 1a
Nam Phé dé cao cong dirc cuia gidi xuit gia, trong bai
Khuyén Vian Téi Hau va cac ban van khac Pai Pang
thudng trach ctr nhitng ai xuat gia chi trén danh hiéu.
Trong doan dudi day Su tuyén bd T6 Bo-dé-dat-ma la
day du tham quyén:

T6 Bo-dé-dat-ma khi dugc hoi: “Cai gi 1a dai y cua
viéc xudt gia?” da dap: “Chd nghi xuat gia 13 cao
b6 rau toc va dip ca-sa.
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Someone who shaves his hair, puts on a robe, and
dons a kesa has not really become a monk unless
he has awakened. Until then, he does not differ
from an ordinary householder.”

Daito welcomed lay people and nuns as students,
and he seems to have demanded of them what he
demanded of his monks-a strong aspiration for self-
realization. A woman named Soin, Daito’s disciple
and patron, was influential in the early construction
of Daitokuji. Daito wrote a sermon in vernacular
Japanese for the consort of an emperor and composed
a similar tract for an unnamed layman. Among his
extant calligraphic works, three are addressed to
nuns, two to lay men, and one to alay woman. In these
texts he warns his lay followers not to cling to status
or wealth: “Shakyamuni abandoned his kingly rank;
Layman P’ang sank his precious jewels in the ocean.”
Nor should responsibility for parents or children be an
obstacle to practice. Rather, a true practitioner must
actualize the Way whatever his or her circumstances
may be: “Wearing clothes, eating meals, walking,
standing, sitting, or lying down” are not separate from
the “true body of emptiness.” Asked if householders
can achieve spiritual liberation without conquering
“lust,” Daito replies, “With kensho, lust becomes void
and ceases of its own accord.”
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Ai cao toc ddp y chwa han 1a ting thuc sy ngoai
trir chung ngd. Chua dugc nhu the, thi chang khac
pham phu”.

Pai Ding hoan hi chio dén cu si va ni sinh dén
hoc dao, va Su cling doi hoi noi ho nhiing gi Su yéu
cau noi mon sinh ciia minh 1ong khat vong manh liét
tu ngd. Mot nit thi chu va 1a dé tir ciia Su tén Tong An
rat dic luc trong cong viée xay cat chua Dai Puc thoi
gian dau. Dai Pang viét mot bai phap bang tho ngir
Nhat Ban cho mét ba phi cia Hoang dé va mot bai
tuong tu cho mét cu si vé danh. Trong s6 tic pham
thu phap d6 so ctia Su, c6 ba btrc guri cho cac ni, hai
blrc cho nam cu si va mdt birc cho nit cu si. Trong
nhimg btrc thu nay, Su khuyén cdo cac dé tir tuc gia
khong nén bam chat vao dia vi va tai san: “Duc Phat
Thich-ca d3 budng bo tudc vi vua chiia, Bang cu si d6
ctia cai xudng song.” Cling ching nén ban bju cha me
con cai lam chudng ngai cho sy tu tap. Hon nita mot
hanh gia chan chanh can phai song Pao trong bat cir
hoan canh nao: “Mic 4o, an com hoic di dung ngdi
nam” déu khong roi xa “chan than cta tanh Khong”.
Puoc hoi cu si tai gia c6 thé duoc giai thoat ma khong
can ché ngu sy “dam duc”, Pai Pang dap: “Voi kién
tanh, dam duc triét tiéu, tu cham dut, khong con ham
mudn nira”.
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Daito may or may not have valued monastery
construction as an essential feature of Zen: he exerted
himself to build a new monastery, yet he does not
address the topic in his writings. Similarly, his views on
the monastic rule remain indistinct: though devoted to
the training of his monks, he left the barest of monastic
codes, and he encouraged lay practitioners. While
Daito’s admirers glorified Daitokuji’'s “lofty towers
and imposing gates” or exalted its “thousand monks
living in peace,” the master sought to point beyond
the external forms of institutional Zen. During the
ceremonial inauguration of Daitokuji, he brandished
his monk’s shaw! and asked, “As | reverently don this
kesa, who can discern its true color?”

WITHDRAWALFROM THE WORLD

Daito embraced the theme of withdrawal in
prose, in verse, and in practice. Even after he had
assumed the abbacy of Daitokuji he wrote of himself:

So many years of begging,

this robe’s old and torn;
tattered sleeve chases a cloud.
Beyond the gate, just grass.

Unworldliness meant establishing one’s distance
not only from society but also from the Zen institution
itself.
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Pai Pang c6 thé hoic khong dit ¥ nghia quan
trong cho viéc x4y cat thién vién nhu mot chic nang
cdt yéu ctia Thién: Su ty nd luc xay cat mot thién vién
méi ma khong dé cap dén trong Phap ngit. Tuong tu,
quan diém cua Su vé ndi qui thién vién van khong co
¥ phan biét. Tuy ddc hét stcc minh dé gido dudng mon
d6, Su khong khu khu chap chat thanh qui, va sach
tan hang cu si tuc gia tu tap. Trong khi nhing nguoi
ham m¢ Dai Bang tdn duong chua Pai Dtic c6 “thap
cao cong 16n” hodc ca tung “hing ngan chu ting song
tu hoa thuan”, Pai Pang lai chi ra cai siéu vuot hinh
tuéng cia thé ché nha Thién. Trong budi 1& khanh
thanh chua Pai Duc, Su chi Phép y va hoi: “T61 dang
vinh du dap y nay, ai n6i duoc chan sic ctia n6?”

XUAT LY THE GIAN

Pai Ding xem trong chu dé xuét thé trong bai viét,
thi k¢ va thuc hanh. Tham chi khi da dugc bo nhi€ém
lam tru tri chua Pai Ptrc, Su viét cho chinh minh:

Qua bao nhiéu nam an xin,

Y do nay da cii rach;

Tay ado ta toi xua tan bong may.
Trén cong kia, chi toan la co.

Xuat thé c¢6 ¥ nghia cach ly khong nhimng xa hoi
ma con thé ché nha Thién.
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Accordingly, Daito defines a “true temple” as
the purification of one’s own body-mind and a true
Buddha image as the realization of inherent Buddha-
nature. His most famous statement in support of this
ideal is again found in his “Admonitions,” where he
explicitly contrasts an abbot of a flourishing temple
with a recluse living in poverty. His true spiritual heir
is the person “dwelling in a simple thatched hut,” not
the abbot whose “sutra scrolls are inlaid with gold
and silver.”

Zen lore magnifies Daito’s unworldly reputation,
depicting him as a beggar who found shelter under
Kyoto’s Gojo Bridge during twenty years of self-
imposed deprivation. Ikkyu and Hakuin were especially
attracted to this image, and their portrayals of Daito
as an outsider strongly influenced later generations.
Though the beggar story is undoubtedly exaggerated,
it contains a kernel of truth—after his enlightenment
Daito did withdraw to an obscure temple near the
Gojo Bridge, remaining there for at least a decade.

The worldly dimensions of Daito’s life are more
easily documented, because most of his career took
place within Zen’s institutional mainstream. He came
to enlightenment in a major metropolitan monastery,
accepted patronage from two emperors for nearly
twenty years, and became founder-abbot of Daitokuiji.
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Theo d6, Pai Pang dinh nghia “mot ng61i chua
that su” 1a su thanh loc than-tdm cua chinh minh va
tuong Phat thuc su 1a nhan ra Phat tdnh ban hitu. Lot
no6i ndi tiéng nhat ciia Su bao vé 1y twong nay mot lan
nita ndm trong bai Khuyén Vin, chd Su néi thang su
tuong phan glu’a mot vi tru tri mot ngoi1 chua Iing 13y
v6i nha an tu song ngheo Nguoi dé tir ndi phap thu:c
su cua Su la mOt nguodi “ngu trong am tranh so sai”,
khong phai vi tru tri ¢6 “lién ddi va kinh sach son son
thép vang”.

Thién tang d¢ cao danh tiéng xuat thé cua Dai
Ping, mo ta Su 1a mot tén dn may tro dudi cau Ngi
Diéu & Kyoto sudt hai muoi nam, ty dat minh vao chd
méat mat tit ca. Nhat Huu va Bach An dic biét hAm
md Su nhu mot than tuong, va cac Ngai hoa chan
dung cua DPai Ding nhu mot ngudi xuat thé di anh
huéng manh mé dén nhitng thé hé twong lai. Cho du
cau chuyén vé an may chic chan c6 phong dai, nhung
van chtra dung ¢t 181 cua su that—sau khi chirng ngd
Dai Pang d3 quy 4n vao mot ngdi chua tdi tim gan
cau Ngii Biéu, ¢ ddy it nhat 1a muoi nam.

Pham vi nhap thé trong cudc doi cua Pai Pang
dé dan chimg bang tu liéu, vi phan 16n dao nghiép ctia
Su nam trong thé ché chinh mach ctia nha Thién. Su
chirng ngd trong mot ngo6i chua 16mn thudc gido phan
thu d6, nhan bao trg cua hai vi hoang dé gén hai muoi
nam, va la tru tri khai son chua DPai Durec.
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His faithful observance of the annual monastic
calendar is confirmed by the dated entries in the
Record of Daito—for example, he gave formal talks
on the ninth day of the ninth month for seven years.
In theory at least, a monk could fulfill his social and
institutional responsibilities while remaining free
of ambition and attachment. Just as zazen amidst
activity was esteemed, this detached involvement
was in some ways a higher ideal than simple
withdrawal. Indeed, Daito is revered in the Rinzai sect
as a deeply enlightened monk who mastered the Zen
institution without sacrificing his spiritual strength. If
that assessment is accepted, the beggar image also
symbolizes an inward orientation that historical facts
alone cannot reveal.

Several of Daito’s contemporaries and near
contemporaries offer revealing comparisons in this
context. Muso rose to the pinnacle of the Zen world,
servedasanadvisortoshoguns,andgainedrecognition
in literary circles. Yet within Zen his stature as a master
is somewhat diminished: posterity concluded that his
worldly successes were won at some cost to his inner
life. A contrast of a different sort is Shinchi Kakushin,
whose depth of insight was widely acknowledged but
who eschewed influential posts and had little impact
on Zen'’s institutional development.
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Su kién Su tudn gitt mot cach tin can lich trinh
hing nam cta tu vién dugc xac nhan noi mdi phan
dan nhap co dé ngay trong Pai Piang Ngit Luc—vi
du, Su thuyét phap chinh thirc vao ngay mong chin
thang chin trong bay nam. it nhat trén 1y thuyét, mot
vi tu si c6 thé chu toan trach nhiém xa hoi va giao
ché ma van gitr duoc tu tai ddi voi tham vong va rang
budc. Cling nhu toa thién trong dong duoc dé cao, su
kién dan than nhap thé, ma khong bi tréi budc trén
mot phuong dién nao do, 1a Iy tudng cao thugng hon
viéc xuét thé thong thuong. Qua vay, Pai Pang dugc
t6n kinh trong tong Lam Té 1a mot vi ting tham ngd
da quan triét thé ché nha Thién ma khong can phai hy
sinh dao lyc ciia minh. Néu 1ap luan nay duogc chip
nhan, hinh anh mdt tén an may cling biéu trung mot
khuynh hudng nd1 tdm ma riéng nhirng sy kién lich st
khong thé khoi day.

Nhiéu vi dong thoi va gan dong thoi voi Dai
Ping c6 thé dua ra so sanh trong dé tai ndy. Mong
Song 1én dén tot dinh trong thién gidi, 1a ¢d vén cho
cac tuéng quan, va noi danh trén van dan. Tuy nhién
trong tong mon, sy hung thinh cia Ngai trén danh
nghia mot thién su ¢ phan suy kém: hau thé két luan
rang nhing thanh cong thé gian ctia Ngai duoc tra gia
bang doi séng ndi tim ctia Ngai. Mot sb phan khac
tuong phan 1a Tam Pia Giac Tam, sy thim ngd cua
Ngai duoc nhiéu nguoi thira nhan, nhung Ngai né
tranh nhitng chuc vu quan trong, va anh hudéng cua
Ngai khong rong 16n trong su phat trién co ché Thién
tong.
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Similar issues were highlighted a century and
a half later in the bitter rivalry between lkkyu Sojun
and Yoso Soi, Yoso, a prominent abbot of Daitokuji,
was vilified as corrupt by lkkyu, who attempted
to avoid all positions of authority. Whereas Daito
became an exemplar of the successful integration of
the individual and the institution, these later figures
symbolize less rounded stances, leading to deviance
or degeneration.

DAITO AS TEACHER

As the leader of an expanding monastic
community, Daito interacted regularly with his
students. He gave Dharma talks to the assembled
monks, engaged members of the audience in public
dialogue, met privately with individual disciples,
and corresponded with several followers concerning
their Zen practice. His monastic regulations confirm
his strictness as an abbot and bespeak his intimacy
with the senior monks, to whom he refers by name.
Throughout the years that Daito spent establishing
a temple, running it, and arranging for an orderly
succession, he remained single-minded in his
advocacy of awakening. Most Zen masters of Daito’s
stature are associated with one or more telling
anecdotes—factual or legendary—that epitomize
their Zen teaching style.
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Nhiing dé tai tuong tu ndi bat khoang mot tram
nim muoi nim sau, trong su tranh dua cay dang
gitta Nhat Huu Tong Thuan va Dudng Tau Tong Di.
Dudng Tau 12 mot vi try tri noi tiéng chua Pai Duc,
bi Nhat Huu giém pha la khong tot, da tim cach tir bo
tat ca dia vi quyén hanh. Trong khi Pai Dang 14 tim
guong ctia sy hoi nhap thanh cong vé ca nhan va thé
ché, nhitng nhan vat doi sau tuong trung cho thé dtng
kém mau muc dan dén léch lac hodc thoai hoa.

PAI PANG, MOT PAO SU

La mot dao su ciia mot hdi chung rong 16n, Dai
Ping tiép xtc déu din voi mon sinh ciia minh. Su
thuyét phap cho chiing ting, thu hit thinh chiing trong
nhirng bai gidng cong khai, gap gb riéng tung d¢ tu,
va thu tir v6i nhiéu tin d6 vé thién tap. Noi qui thién
vién cua Su xac nhéan dtc tanh tinh nghiém cia mot
vi tru tri va cho thay sy gan giii voi cac vi thuong toa
ma Su goi bang tén. Sudt nhitng ndm dau tu vao viéc
tao dung thién vién, diéu hanh va an 1ap ton ti trat tu,
Pai Ping van duy tri mot long khong d6i su ung ho
chu trwong tu chtng cua minh. Pa s6 cac vi thién su
tam ¢& nhu Pai bang déu co lién quan voi mdt hoac
nhiéu giai thoai—c¢6 that hoac huyén thoai—lam co
dong phong cach day Thién cta céc vi.
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Tan-hsia burns a wooden Buddha to warm
himself, Chu-ti cuts off his attendant’s finger, Eisai
gives a starving man the halo from a Buddha figure,
Ikkyu parades a skull on a pole through the streets of
Kyoto, and so on. In Daito’s case, the vignettes most
often recalled are the bright-eyed beggar under the
Gojo Bridge, the self-possessed teacher conversing
with two emperors, and the indomitable master who
breaks his own leg to die in the full-lotus posture.
For further hints about Daito’s deportment as a Zen
teacher, we may turn to several documents that have
been preserved by his descendants.

By his own account, Daito confronted his
disciples in the manner of a formidable adversary. In
the inscription on one of his portraits, he describes
himself as follows:

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
face 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.

Powerful as this language may be, it is also
traditional, reflecting the assumed link between
severity and authenticity in Ch’an/Zen.
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Pan Ha thiéu twong Phat gb dé suodi 4m, Cau Chi
cit dut ngon tay cua thi gia, Vinh Tay cho nguoi doi
vang hao quang tir pho tuong Phat, Nhat Huu di dao
khép duong phd Kyoto véi cai so kho ling lang trén
dau gly, va v.v... Trong tru0’ng hop cua Dai Dang,
hinh anh thudng duoc nhic toi 13 tén dn may mat sang
dudi cau Ngii Piéu, mot nha su diém tinh d6i dap
v6i hai hoang dé, mot vi thay bat khuat bé giy chan
minh va tich trong tu thé kiét-gia. D6i voi dau an dirc
hanh ctia mot vi thién su noi Pai Pang, ching ta co
thé quay lai nhiing tai liéu duoc con chau ciia Su bao
tang.

Qua bai ty thuat, bai Pang tiép kién dé tir trong
bd mit cua mot doi thu dit din. Trén mot bic chan
dung, Su dé twa mo ta chinh minh nhu sau:

Po6i mét nhin dir doi. Miéng tré xudng cau c6 gian
dir. La ké gidc cua Phat T6, ké thu khong doi troi
chung ciia thién tang. Khi ong dimg trudc mat sé bi
an don. Néu 6ng quay lung Su s& réng 1én tirc gian.
Oi! Ai néi dugc hinh ldo tang mu ¢ day la chu hay
la khach? Nhung cling ching sao, An Nguyen Hay
chi dau danh 18 trude khi tim ong bat dau chuyén.

Ngon nglr ¢ day that 1a manh bao, va cling

hop dao, phan anh day lién két dugc thira nhan gitta
nghiém khac va chan chanh trong Thién tong.
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If Daito wished to be seen in this light, his
contemporaries and successors readily complied.
Soon after his death, Emperor Go-Daigo extolled the
master in similar terms. In an inscription on another
Daito portrait (figure 4), the Emperor wrote:

Swifter than a flash of lightning, he brandishes his
stick as he pleases. Faster than ever before, he
forges buddhas and patriarchs on his anvil. When
he deals with his monks, there is no place for them
to seize hold. He was a teacher to two emperors,
yet never once revealed his face to them. His severe
and awe-inspiring manner made it impossible for
anyone to approach him. A single point of spiritual
radiance—who presumes to see it?

Another extant document preserves a brief
written exchange between Daito and Emperor
Hanazono. On this scroll, half of an undated pair,
the master challenges his patron-disciple: “We have
been separated for thousands of eons, yet we have
not been separated for even an instant. We are facing
each other all day long, yet we have never met. This
truth is found in each person. | now humbly request
a word from you: What is the nature of this truth?”
The Emperor wrote his reply on the same scroll: “Last
night, during the third watch, the temple pillar told
you all there is to know.”
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Néu Pai Pang mudn duoc nhin thiy dudi goc
canh nay, nhitng vi dong thoi va ké thira ciia Su sin
sang tan thanh. Chéng bao lau sau khi Su tich, Nhat
hoang Hau-Dé-Ho tan than Su 10i 18 tuong tu. Trén
birc chan dung khac cua Su, Hau-Dé-Ho deé tua:

Nhanh hon dién xet, Su vung gay tuy thich. Nhanh
hon chua ting thay, Su rén Phat duc To trén cai de
ctia minh. Khi Su tiép x&r véi mon sinh ctia minh,
khong c¢6 chd dé cho ho bam. Su 1a thiy cua hai
hoang dé, song chua 1an nao dwa mit ra trude ho.
B6 mat nghiém nghi bét phai né so khién khong ai
dam dén gan. C6 mot diém sang duy nhat dao vi—
ai tu xung 13 thdy dugc?

MGt tai ligu pho bién khac danh cho mot bai viét
ngan vé dbi dap glu’a Dai Dang va Nhat hoang Hoa
Vién. Trén cudn giay nay, phan ntra cia mot doi lién
khong dé ngay thang, vi thay thir nguoi dé tir thi chu
ciia minh: “Chiing ta d3 xa cach nhau tir ngan kiép,
song chua timg cach xa du chi mot khic. Ching ta
d6i dién nhau sudt ngay dai, nhung chua ting gip gd.
Chan 1y nay ham an noi mdi nguoi. Gio day toi chi
don gian hoi 6ng mot 10i: ‘Ban chat cta chan 1y nay
1a gi?”” Hoa Vién viét cau dap trén cing mot to gidy:
“Dém qua, vao canh ba, cot tru ¢ chua da ké cho Théy
moi su can biét”.
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Hinh 3: Chan dung qudc su Pai Piang
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This text, a rare and verifiable artifact of Daito’s
Zen teaching, fails to supply its own setting. Were the
two men together when they composed the scroll, or
was it conveyed between them by messenger? Might
Hanazono’s reference to “last night” indicate that he
had already been tested (and passed) by Daito in a
previous encounter? Even out of context, Daito’s
provocative question has endured, and modern
Japanese philosophers still cite it in discussions of
the “dialectical relation” between the present and
eternity.

Hanazono’s diary indicates that Daito guided
the former emperor through advanced koan practice,
using the Gateless Barrier; the Blue Cliff Record, and
other texts. The two men discussed Zen teachings,
meditated together, and went to visit other Zen
monks. After Hanazono passed a certain koan, his
teacher praised his “profound” understanding of the
Way. Though the diary does not include descriptions
of confidential sessions, Daito’s biographer Takuan
reports (orimagines) a number of encounter dialogues
between the master and his royal disciple. In one,
Daito responds in a classic Zen manner, and Hanazono
delivers two Zen shouts:

Retired emperor Hanazono said to the Master
[Daito], “lI won’t ask about the chrysanthemums
blooming under the fence, but how about the fall
foliage in the forest?”
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Ban vin ndy, mot sang tac hiém hoi c6 bang
chung trong Thién hoc cta Pai Pang, khong noi 16
khung canh cta cudc gip gd nay. Khi viét trén cudn
1ién hai vi ndy c6 mit ciing mot lic hay c6 st gia cam
gidy qua lai gitta ho? Phai ching khi Hoa Vién noi
dén “dém qua” y mudn am chi ong di duoc Pai Pang
trac nghiém (va dugc chap nhan) trong 1an tham kién
trudc? Du cho ra ngoai ndi dung, cau hai kich thich
cua Pai Pang van tdn tai, va cac triét gia Nhat Ban
hién dai van trich dan khi ban luan vé “mbi tuong
giao bién ching” gitra hién tai va mudn doi.

S6 tay cua Hoa Vién cho thay Pai Pang da chi
day vi cyu hoang phap tu cong an cap cao, nuong
vao VO Mon Quan, Bich Nham Luc va cac Thién thu
khac. Hai th::iy tro cung thao luan ly thién, toa thién va
tham viéng cac thién ting. Sau khi Hoa Vién qua dugc
mot cong 4n nao do, lién duge thay ciia minh khen 1a
hiéu dao “tham sau”. Tuy s6 tay khong thdy mo ta
nhirng lac hop mat than mat, tu truyén Pai Bang cua
Trach Am c6 ké lai (hodc tudng twong) mot sd doi
thoai trong budi tham kién gitra Su va dé tir hoang dé.
Trong mot cudc ddi thoai, Pai Dang tra 101 voi phong
cach Thién c6 dién, va Hoa Vién hét hai tiéng 16n theo
ki€u nha Thién:

Cuu hoang Hoa Vién noé1 véi Su: “To1 khong hoi
hoa ctc n¢ dudi hang déu, nhung 14 rung trong
rumg thi thé nao?”
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The Master said, “Thousand-eyed Kannon does not
see through it.” The Emperor gave a shout and said,
“Gone where?” The Master bowed respectfully
and replied, “Please consider the heavenly mirror,
hanging down from on high.” The Emperor said,
“You must not go through the night, but you must
arrive by dawn.” The Master indicated his assent.
The Emperor gave a shout, swung his sleeve, and
left.

Whatever Takuan’s sources, he was doing his
best to convey a sense of Daito’s forceful teaching
style to readers of the Chronicle.

In some of Daito’s own correspondence he
assigns koans and gives instructions about koan
practice; these materials shed further light on his
comportment as a teacher. In the following letter, for
example, his tone is characteristically energetic and
persistent:

If you wish to bring the two matters of birth and
death to conclusion, and pass directly beyond the
Triple-world, youmust penetrate the koan “Thisvery
mind is Buddha.” Tell me: What is its principle? How
is it that this very mind is Buddha? And “this very
mind” —just what is it like? Investigate it coming.
Investigate it going. Investigate it thoroughly and
exhaustively. . .. All you have to do is keep this koan
constantly in your thoughts.
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Su bao: “Thién nhin cua Bo-tat Quan Am van
khong thay dugc.” Hoa Vién hét 1én va bao: “Qua
roi & dau?” Su tran trong danh 1€ roi dap: “Hay
xem tAm guong troi, treo xudng tir trén cao.” Hoa
Vién: “Thay khong dugc di sudt dém, nhung phai
dén noi lac humng dong.” Su ra hiéu chip thuan.
Hoa Vién hét 1én, phat tay 4o budc ra.

Cho du Ia Trach Am léiy tai liéu & ngué)n nao,
Ngai di lam hét kha nang dé truyén dat y nghia phong
cach day Thién sinh dong va cudn hit cua Dai Pang
dén voi ngudi doc Nién Pho.

Trong mot 14 thu Dai Dang giao cong an va chi
day phép tu cong an; nhiing chirng tir nay soi sang
thém tu cach mdt bac théy noi Su. Trong 14 thu vi du
sau day, luan diéu cua Su manh bao va kién cd mot
cach doc dao:

Néu nhu ong dbi véi dai su sanh tir mudn cho xong
viéc, va ngay do si€u vuot Tam gidi, ong phai tham
nhép cong an “Tuc tam tic Phat”. Hay noi: “Dai y
trong d6 1a gi?” Lam thé nao ma tic tAm tirc Phat?
Va “tirc tdm”—Ia cai gi? Tham ctu nd luc dén.
Tham ctru né lac di. Tham ctru no triét dé va tuong
tan... TAt ca moi viéc ong phai lam 1a 6m gitr cong
an nay thuong xuyén trong dau.
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Daito refers to another koan on an extant scroll
that bears the single character mu and the following
information in smaller script:

Zen-man Ryo responded, “One slab of iron.
stretching ten thousand miles.” | said, “What is this
one slab of iron?” He said nothing.

Written by Shuho, in response to the Zen-man’s
request.

Mu (literally, “no”) is the kernel of the well-
known koan in which a monk asks master Chao-
chou whether a dog has Buddha-nature. This scroll
apparently records a mondo about mu between
Daito and a student known only as Ryo. The student’s
.answer to the koan is a capping phrase, one that
Daito favored in his written commentaries. Rather
than attempting to explain mu in discursive language
(perhaps as emptiness or Buddha-nature), Ryo
offers a metaphoric image of something infinite,
indestructible, seamless, and essentially beyond
imagination or discrimination—"one slab of iron
stretching ten thousand miles.” When pressed
further by Daito, the student remains silent. Though
silence often indicates an inability to answer, in some
contexts it can also be a correct Zen reply, depending
on the respondent’s demeanor and other clues. Since
Daito agreed to record the exchange, it is likely that
he endorsed Ryo’s nonverbal answer and the spiritual
insight it represented.
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Dai Dang dé cap dén mot cong an khac trén cudn
lién chi hién dién mot chir duy nhat 1a “V6” va tiép
theo 1a 15i cht bang hang chit nho:

Thién nhan Luong dap: “Mot tAm sat mong trai dai
mudn dim (Van 1y nhét diéu thiét)”.

Ta hoi: “Céi gi 1a mot tAm sat mong?”

Ong lang thinh.

Tong Phong viét dé tra 1oi cau hoi ctia thién nhan.

“V6” hodc “Khong” 1a cdt 15i trong cong an ndi
tiéng vé vi ting hoi Triéu Chau con chd c6 Phat tanh
hay khong. Cuon lién nay rd rang ghi lai mot “van
dap” vé “Vo” gitra Bai Pang va mot vi hoc nhan tén
1a Luong. Cau dap cta hoc nhan 13 mét chuyén ngi,
cau nay DPai Pang ua dung trong cac bai binh chu.
Thay vi c6 giai thich “V6” bang ngon ngit 1y luan (c6
thé nhu 13 tanh Khong hodc Phat tanh), thién nhan
Luong dua ra mot anh du vé mot cai gi vo han, bat
hoai, khong duong ndi, va cha yéu vuot qua suy nghi
va phan bi¢t—"“mot tAm sét mong trai dai mudn dam”.
Khi Pai Dang day t6i cau hoi tiép, Luong ling thinh.
Thong thuong im lang c6 nghia la khong dap duoc,
nhung trong vai ndi dung dé 1a cau dap dung theo
Thién, tiy theo cach tmg pho cua nguoi dap va dau
mdi khac nhau cta cau chuyén. Vi Pai Dang ghi lai
d6i thoai nay nén c6 thé Su tan dong cau dap vo ngon
cua Luong da thé hién duoc su chung ngo.
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Cryptic as this record may be, it depicts Daito
testing a student on a classic Chinese koan and
accepting a capping phrase as an apt response. In
addition, the scroll itself suggests how readily Daito
(and other Zen monks) rendered a spiritual experience
as an aesthetic one, through calligraphy.

Inevitably, essential elements of Daito’s teaching
style remain obscure. For example, it is not known
whether private encounters with him were required
or optional, scheduled or spontaneous, lengthy or
abrupt. Such questions multiply in regard to koan
practice. Did Daito rely on either of the two major
koan collections, or did he prefer to select koans from
other sources, including oral ones? Did he assign
koans in some order or permit students to exercise
their own discretion? Did he allow students to work
on numerous koans before a kensho experience, or
did he initially limit them to one of the “breakthrough”
koans, such as “Mu”? Many aspects of the master-
disciple relationship were strictly confidential, so there
are limits to what can be known. Zen followers claim
that a master’s teaching methods defy categorization
anyway. According to Daito’s colleague Muso,
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Tuy khé hiéu nhung bai van nay cho thiy su kién
Dai Dang tric nghiém mon sinh dya trén mgt cong an
co dién Trung Hoa, va chap nhan trudc ngir 1 ciu tra
101 dung. Lai nita, chinh cudn lién goi cho thay bang
cach nao Pai Piang (va cac thién ting khac) dé dang
bién mot kinh nghiém tam linh thanh my hoc qua thu
phap.

Chéc chan 14 nhitng yéu t6 co ban trong cach day
cta Pai Piang van con chua rd. Vi du, ta khong biét
dugc nhirng lan tham kién riéng la bét budc hay tu do,
nam trong lich trinh hodc ty boc phat, kéo dai hoic
dot ngot. Nhitng thic mac kiéu nay con thap boi doi
v6i phap tu cong an. Co phai Pai Piang tham chiéu
mot trong hai tap cong an 16n°, hoac Su tuyén chon tur
nhirg ngudn khac, ké ca khau truyén? Su giao cong
an cho d¢ tir tham theo trinh ty hay cho phép ho tu tu
tiy y? Su ¢6 cho phép dé tir khan nhiéu cong an trude
khi kién tanh, hodc ngay tu dau Su han dinh mot trong
nhirng cong an “bung v&” nhu coéng an “V6”? Nhiéu
khia canh trong mdi twong giao thay—tro tim dic mat
thiét mot cach chat ch&, nhung van ¢ nhimng gidi han
c¢6 thé biét dugc. Nguoi hoc Thién doi hoi phuong
phap day cuia vi thdy bat chip hang loai ndo. Theo
Mong Song So Thach 14 dong song ctia Pai Dang:

5 V6 Mén Quan va Bich Nham Luc.
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"Clear-eyed Zen masters do not equip themselves
with a stock of invariable doctrines. They simply
seize upon a teaching in response to the moment,
giving their tongues free rein. Zen masters do not
hole up in any fixed position. When people ask
about Zen, the master may answer with the words
of Confucius, Mencius, Lao-tzu, or Chuang-tzu. Or
he may expound the teachings of the doctrinal
schools. On other occasions he will answer with
popular proverbs, or draw attention to something
close at hand. Then again, he may use his stick,
shout loudly, raise a finger, or wave a fist. These are
the methods of Zen masters, the unfettered vitality
of Zen. Those who have not yet reached this realm
cannot fathom it through the senses and intellect
alone."
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"Thién su c¢6 mat sang khong trang bi cho minh
nhing 1y thuyét cd dinh. Cac vi chi can nim ngay
cach day dép tng timg thoi diém, dé cho miéng
ludi ty tai khoi day cuong. Thién su khong dao 16
& vi tri ¢d dinh. Khi c6 ngudi hoi vé Thién, cac vi
c6 thé tra 101 bang phuong ngdn cia Khong T,
Lao Tu hodc Trang Tu. Hodc cac vi rong giang
gido tong. Vao dip khac vi thy s& tra 101 bang cach
ngon, hoac 161 sy chu y dén mot vat nao d6 co trong
tay. Ngoai ra vi thay c6 thé dung gy, hét to, dua
1én mot ngon tay, hodc tung mot qua dam. Do 1a
nhing phuong phép cua cac thién su, sirc song vo
nhiém cua Thién. Nhiing ai chua dat dén tam gi6i
nay thi khong thé nao do tim duogc chi riéng qua
cac gidc quan va tri thie."
k
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