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INTRODUCTION

The Zen school is the Meditation school, and the character of Zen can be traced in the tradition of its meditation
teaching. Historians have shown us that the origins of the school in China are considerably later and more
complicated than the traditional account of the lineage of Bodhidharma would have it and that the early history of
the school isin fact a history of the teachings and traditions of several Buddhist meditation communities of the
seventh and eighth centuries. If the masters of these communities did not yet see themselves as members of a
Ch'an, or Meditation, school, and ifas is clear from their own reportsthey did not always agree on their
interpretations of Buddhism, still they were bound together by a common concern for the immediate, personal
experience of enlightenment and liberation and, hence, by a common emphasis on the cultivation of spiritual
techniques conducive to that experience. To this extent they may be spoken of as participants in a single reform
movement, which sought to cut through the scholastic elaborations of the medieval Chinese Buddhist church and to
trandate the yogic traditions of north China into a popular modern idiom acceptable to the T'ang Buddhist
community.

By the end of the eighth century the Ch'an reformation had established itself as a distinct Buddhist school,
complete with its own history, literature, and dogma. Nevertheless, the emphasis on practice and immediate
experience remained a hallmark of the faith. Indeed some scholars have held that it was precisely this emphasis that
allowed the school to weather the persecutions of the late T'ang and emerge as the sole surviving form of Chinese
monastic Buddhism. On several counts such a view is probably overdrawn; but, if the number of Ch'an books from
the late T'ang and Sung suggests that there was considerably more to Ch'an religion in those days than ssmply
"seeing one's nature and becoming a Buddha," there is much
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in the content of these books to indicate that the ground of the religion continued to be the meditation hall and the
daily round of the monastic routine.

Again, historians may rightly question the common claim that it was the school's practical bent and ascetic rigor
that account for the subsequent adoption of Zen by the medieval Japanese warrior class; but thereis no need to
doubt that, quite apart from its obvious cultural appeal as the dominant form of Sung Buddhism, the Ch'an
traditions of monastic discipline and meditation practice made the religion an attractive option for those in the
spiritual turmoil of Kamakura Japan who sought concrete means to the direct experience of Buddhist
enlightenment. Even today in the midst of our own turmoil these same traditions continue to characterize the
school and attract adherents both in Japan and abroad.

Given the centrality of meditation to the schoal, it is hardly surprising that the interpretation of the practice should
have formed a majorperhaps the majorissue of Ch'an and Zen doctrine, and that when the school has bothered to
argue over doctrine, it has tended to do so in terms of this issue. We may recall that the most famous such
argument, that between the "Northern” and " Southern” factions of the eighth century, revolved around the supposed
differences between two accounts of the meditative pathone describing a "gradual” mental cultivation, the other
emphasizing a "sudden” spiritual insight. Again, in the twelfth century, the well-known dispute between the Lin-
chi and Tsao-tung houses of Ch'an was cast in terms of two competing meditation stylesone recommending the
investigation of the hua-t'ou, or kung-an, the other advocating something known as "silent illumination” (mo-
chao). This latter dispute was carried over to Japan, where to this day it remainsalbeit in somewhat altered
formsthe primary ideological rationale for the separation of the two major Japanese schools of Rinzai and Soto.

Throughout the long and sometimes stormy history of Ch'an and Zen meditation teaching, probably no single
figure has been more closely identified with the practice than the Zen master Dogen (1200-1253), a pioneer in the
introduction of the religion to Japan and the founder of what is today the largest of its institutions, the Soto school.
For Dogen, seated meditation, or zazen, was the very essence of the Buddhist religionwhat he called "the treasury.
of the eye of the true dharma" (shobo genzo) realized by all the Buddhas and handed down by all the Patriarchs of
Indiaand China. The practice of this zazen was not ssmply an important aid to, nor even a necessary condition for,
enlightenment and liberation; it was in itself sufficient: it was enough, as he said, "just to sit" (shikan taza), without
resort to the myriad subsidiary exercises of Buddhist spiritual life. Indeed (at least when rightly practiced) zazen
was itself enlightenment and liberation: it was the ultimate cognition, the state he called "nonthinking” (hi shiryo)
that revealed the final reality of things; it was the mystic apotheosis, "the slough-
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ing off of body and mind" (shinjin dalsuraku), as he said, that released man into this reality. Such practice then (at
least when rightly understood) was its own end, as much the expression as it was the cause of transcendence: it was
"practice based on enlightenment” (shojo no shu); it was the activity of Buddhahood itself (butsugyo). As such, this
was, ultimately speaking, no mere human exercise: it was participation in the primordial ascesis (gyoji) of being
itself, that which brought forth matter and mind, heaven and earth, the sun, moon, stars, and constellations.

Few Buddhists, whether of the Zen or other persuasions, would disagree with Dogen that, since the days of
Sakyamuni, meditation has been, in one form or another, a core element of the religionthough most might question
whether it isin itself sufficient to gain the final religious goal. Few Zen Buddhists, whether of the Soto or other
denominations, would be surprised by Dogen's claim that (at least when rightly understood) the practice of Zenis
itself the direct realization of the enlightened Buddha mind within us all, but many would doubt that the meaning of
this claim is best interpreted through the concrete exercise of seated meditation. Dogen was not unaware of these
guestions and doubts. The true vision of the shobo genzo, he held, was always the minority view, handed down in
each generation through a unique line of transmission (tanden) from Sakyamuni and preserved in his own day only
in the person of his Chinese master, the Tsao-tung teacher T'ien-t'ung Ju-ching (1163-1228). Asfor the restthe
benighted adepts of the Hinayana, the word-counting scholars of the Mahayana, and the self-styled masters of the
other houses of Ch'an (especially of the Lin-chi house that had come to dominate Sung China)they blasphemed
zazen or paid it lip service without real understanding or authentic practice.

In our own day Dogen's vision of the shobo genzo has become recognized as one of the major monuments in the
history of Zen thought; yet even now the blasphemy continues. In the first volume of his Studies in the History of
Zen Thought, the great Rinzai scholar D. T. Suzuki attacked Dogen's doctrine of "body and mind sloughed off" as
mere negativism and his practice of "just sitting" as mere mental stasis. Shikan taza, he complained, failed to
capture the vital spirit of Zen religious practice: like his forebears in the Chinese Tsao-tung school, Dogen taught a
form of quietistic Zen meditationa version of the old "silent illumination” (mokusho)that tended to put philosophy
before experience and to ignore the dynamic aspect of Zen wisdom in favor of stillness and stagnation. For his part,
Suzuki preferred the psychological power and spiritual insight of the koan practice developed by his own forebear,
the famed Sung Lin-chi master Ta-hui Tsung-kao (1089-1163).1

1. Zen shiso shi kenkyu | (1943), repr. in Suzuki Daisetsu zenshu, vol. 1 (1968), 1-344; for his treatment of
Dogen, see especially 57-83, and 161-98, where he is more critical of later Soto interpretations than he is of
Dogen himself and proposes a revisionist account of Dogen's Zen.
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No one did more than D. T. Suzuki to bring Zen studies into the modern world, but here (as is often the case in his
work) he is aso carrying forward the old world of the eighteenth century and the ideological origins of
contemporary Japanese Zen sectarianism. It is the world of Hakuin Ekaku (1686-1769), who fixed the orthodox
Rinzal koan practice and attacked what he called "dead sitting in silent illumination” (koza mokusho) as counter to
the Buddhist path and disruptive of social ethics; and it is the world of Mujaku Dochu (1653-1744), who
established modern Rinzai scholarship and dismissed Dogen's Zen as "pitiable.” This Zen, said Mujaku, simply
clung to the notion that the deluded mind was itself Buddhahood (mojin soku butsu) and ignored the transformative
experience of awakening (satori). Dogen "never even dreamt” of the state of satori that was the meaning of the
advent of the Buddha, the purpose of Bodhidharma's mission to China, and the message of the patriarch of karma,
or koan Zen, Ta-hui.2

It is not surprising that Hakuin and Mujaku should have failed to appreciate Dogen's brand of Buddhism. In
modern times his rare vision of zazen has become the sacred centerpiece of Soto ideology, but it was not always so,
and for some half a millennium after his death, his shobo genzo was ever in danger of extinction even in his own
school. In the eighteenth century the chief architect of modern Soto dogmatics, Menzan Zuiho (1683-1769),
lamented the precarious history of the founder's Zen. Only the Soto house, he said, preserves the teaching that
sitting itself is the "treasury of the eye of the true dharma and the mystic mind of nirvana" (shobo genzo nehan
myoshin); the practitioners of karma have "never even dreamt” of it. Even within the Chinese Tsao-tung tradition,
by the end of the Sung, only T'ien-t'ung Ju-ching still taught it; and, throughout the Y Gan and Ming, the masters of
Tsao-tung and Lin-chi alike have been wholly given over to Ta-hui's kanna. In Japan as well, only the founding
ancestor, Dogen, proclaimed it; and after several generations the Soto monks went to study in the five Zen
"mountains’ of Heian and Kamakura, took up the style of Rinzai practiced there, and lost the dharma of their own
house.3

There are many religious practices, said Menzan, that go by the name zazen, from the meditations of Taoism,
Confucianism, and Shinto to the contemplative exercises of the Buddhist sutras and sastras; and, in Zen, at least
since the decline of the orthodox transmission of Bodhidharma's practice, individuas have made up their own
techniques, like the karma Zen so

2. Shobo genzo senpyo, cited in Yanagida, "Dogen to Rinzai," Riso 513 (2/1976), 84. Mujaku's
interpretations of Dogen have recently been treated at some length by Shibe Ken'ichi, in "Shobo genzo
senpyo no ichi kosatsu,” SK 24 (3/1982), 72-77; and "Shobo genzo senpyo to Edo ki shugaku no kanren,"
SK 25 (3/1983), 246-61. Hakuin's remarks appear in the first letter of his Orategama. (Hakum osho zenshu
5:128-29; see also his criticisms of the "dead dharma of the burned out mind and spent wisdom™ [keshin
minchi], in Yabu koji [ibid., 331].)

3. Eiso zazen shin monge, SSZ.Chukai,3:40Db.
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popular even today. But Dogen's zazen has nothing to do with any of these.4 For Menzan and his church, Dogen's
zazen is like no other: it is the practice of "nonthinking," a subtle state beyond either thinking or not thinking and
distinct from traditional Buddhist psychological exercises of concentration and contemplation; it is "just sitting," a
practice in which, unlike the koan exercise of Rinza Zen, "body and mind have been sloughed off" and all striving
for religious experience, all expectation of satori (taigo), is left behind. This zazen is nothing but "the mystic
practice of origina verification" (honsho myoshu), through which from the very start one directly expresses the
ultimate nature of the mind.

The eighteenth-century movement of which Menzan has proved the most influential representative sought to return
Soto faith to the religion of its founder, and in fact many of the premises behind the sort of interpretation of his
zazen that we see here can be found in Dogen himself. In theoretical terms this interpretation begins, like Dogen's
own, from a version of the "sudden practice" (tonshu) of the supreme vehicle (saijo jo), the venerable Ch'an ideal
of atranscendental religion, beyond the expedients (hoben) of ordinary Buddhism, in which the spiritual exercise
is brought into perfect accord with the ultimate principle of inherent Buddhahood. Again, asin Dogen's own
presentation of the theory, the assertion of such a transcendental religion is accompanied by a strong emphasis on
two equally venerable historical corollariesto it: (1) that the full revelation of the religion is not given in the
writings of ordinary Buddhism but is only "transmitted from mind to mind" (ishin denshin) through the generations
of the enlightened Patriarchs; and (2) that in any given generation such revelation must occur "all at once" (tongo)
in the Patriarch's accession to the transmission. There is not, then, in this style of presentation properly speaking
any such thing as an intellectual history of Ch'an and Zen, either of the tradition as a whole or of the thought of
any of its authentic representatives.

In one form or another, something akin to these three hermeneutical principlesof the higher unity of practice and
theory, of the historical continuity of esoteric tradition, and of the inner integrity of spiritual experiencestill guides
the presentation of what is often called "Dogen Zen" in the hals of Eihel ji, the chief monastery of the Soto schooal,
and the classrooms of Komazawa, the university that now trains most of its academics. The principles can be seen
at work throughout the religious writings of such influential modern masters as Nishiari Bokusan and Kishizawa
lan and even find their way into much of the historical and textual work of the modern "sectarian studies’
(shugaku) represented by such eminent scholars as Eto Sokuo and Okubo Doshu. Yet, if such principles go back
beyond Dogen to the very origins of Ch'an tradition, so too of course do the disagreements

4. Fukan zazen gi monge, SSZ.Chukai,3:4b.
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within the tradition over their implications for the understanding of Ch'an history and practice; and, if the
principles continue to work in Soto theology today, there is no doubt that they have often brought "Dogen Zen"like
Zen tradition in generalinto conflict with the assumptions of modern secular philological and historical method.5

Even in Menzan's day, for example, the notion that the unity of theory and practice entailed a form of Zen distinct
from Rinzai koan study was dismissed by prominent Soto masters like Tenkel Denson (1648-1735); and in our
own day Tenkei's tendency to accommodation with Rinzai has been preserved among a small but active faction of
Soto popularized especially by such modern masters as Harada Sogaku (1870-1961) and Y asutani Hakuun (1885-
1973).6 Much more important of course have been the intellectual developments outside the school that have
challenged the Soto historical claims about the continuity of its tradition and of Dogen's place in it. The discovery
of this Zen master's thought by prewar philosophers like Watsuji Tetsuro and his subsequent treatment by historians
like lenaga Saburo, Buddhologists like Tamura Y oshiro, literary historians like Karaki Junzo, and so on, have led
to a wide range of new interpretations of his Buddhism, all of which, whatever their obvious differences, tend to
treat it as the product of an independent, Japanese religious thinker and, hence: inevitably to undermine the
conviction that Dogen merely served as a conduit for the orthodox shobo genzo of his master Ju-ching and the
Chinese Tsao-tung Patriarchs.7 Finally, the rapid development over the last few decades of the new Zen studies of
scholars like Y anagida Seizan, based as they are on the critical use of historical documents, has forced a general
rethinking of the old sacred histories of the school and, in the case of a figure like Dogen for whom the
documentation is rather rich, has replaced the old sacred biography with more modern, secularized accounts of the
his-

5. The shugaku style of presentation is still current in much of the writing on "Dogen Zen": the former
president of Komazawa University, for example, has recently twice reissued a representative sample of the
style; see Kurebayashi Kodo, "Dogen zen no kihon teki seikaku.” in the same author's Dogen zen no honryu
(1980), 11-32; and in Dogen, ed. by Kawamura Kodo and Ishikawa Rikizan, Nihon meiso ronshu 8 (1983),
76-96; the piece was originally published in two partsin SK 3 (3/1961), and 4 (3/1962). In a companion to
the second anthology here that is otherwise largely devoted to representative historical studies, the same
editors have seen fit to reissue a polemical piecein this style by a noted professor of Kurebayashi's
university on the superiority of shikan taza to Hakuin's kanna practice; see Saka Tokugen, "Zen ni okeru
henko," in Dogen zenji to Soto shu, ed. by Kawamura and Ishikawa, Nihon bukkyo shushi ronshu 8 (1985),
22-41; originally published in SK 2 (1/1960).

6. Harada's efforts to spread a broader version of Zen meditation that accommodated the koan can be seen, for
example, in his early popular tract. Zazen no shikata (1927); Y asutani's koan style has been made famous in
the West through the publication of Philip Kapleau's Three Pillars of Zen (1966).

7. For examples of these scholars' treatments, see Watsuji's pioneering " Shamon Dogen,” in his Nihon seishin
shi kenkyu (1926). lenaga's Chusel bukkyo shiso shi kenkyu (1947), Tamura's highly influential Kamakura shin
bukkyo shiso no kenkyu (1965), and Karaki's Mujo (1965).
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torical circumstances of his ministry and the historical development of his thought.8

Clearly the Soto system of interpretation is now experiencing many of the sort of intellectual challengesto its faith
with which we have been familiar for over a century. Asin our own case, the most conspicuous developments
have occurred in the area of historical understanding, and the larger, more difficult question of how such
understanding should affect our reading of Dogen's religion has inevitably lagged behind and has not yet, it is
probably fair to say, received systematic attention. In particular the topic of his meditation, perhaps precisely
because it lies so close to the heart of Zen tradition and especially of Dogen's religion (and somewhat outside the
most immediate interests of both the historian and the philosopher) has tended to remain insulated from the effects
of the new scholarship. One of the purposes of the following study is to begin to break down this insulation by
bringing to bear on Dogen's meditation manuals some of the methods and findings of recent Zen studies. In this
way | hope the work will serve not only as an introduction of these manuals to the Western literature on the school
but also as one sort of prolegomenon to the rethinking of the traditional historical and theoretical principles of their
interpretation. The study will seek, therefore, on the one hand simply to review what is now known about the
manuals and on the other to raise certain questions, to locate problem areas, and to suggest possible new paths of
inquiry. To this latter end, it will at times intentionally play the role of what we might call Mara's advocate, and it
will in general be less concerned with completing a new model of Dogen's Zen than with calling attention to the
fact that our present model may be rather less complete than is often assumed.

Dogen was a prolific author, who produced, over the quarter century of his active career, a sizable and varied
corpus that ranged from formal treatises in kanbun (i.e., Chinese) to delicate Japanese verse. His work includes
popular tracts on Zen practice, esoteric commentaries on Zen koan, records of his lectures to monks, and detailed
rules of monastic ritual and routine. Given the centrality of zazen to his religion and the breadth of (at least the
more abstract of) his definitions of it, this entire corpus is in some sense concerned with meditation; and, in fact,
references to the practice abound in ailmost all of hiswriting. Still, there are certain of his texts that deal
specifically with zazen and that have been central to the interpretation of his teaching on the topic. Some years ago
the Educational Division of the Soto administrative headquarters, concerned that the modern school might

8. Yanagida's seminal Shoki zenshu shisho no kenkyu has become, since its publication in 1967, rather like
the bible of the new Zen historians; though the book itself deals only with the historical texts of early Ch'an,
its methodol ogical influence has spread over a much wider field, and in fact in more recent years Y anagida
himself has devoted considerable attention to Japanese Zen, including Dogen.
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lose sight of its essential message (shushi) of shikan taza, brought out a sourcebook of what it considered the
prime sacred texts (seiten) on the subject to be used in the education of Soto adherents. The book contains eight
texts by Dogen. One of these, the Shobo genzo zazen gi, is a practical manual of zazen included in the famous
collection of his Japanese essays, the Shobo genzo; others are more theoretical, like the Shobo genzo zanmai &
zanmai or the Shobo genzo zazen shin; still others, like the Bendo wa and Gakudo yojin shu, combine both of these
characteristics. Among this last type is by far the most famous and important of Dogen's works on meditation, the
Fukan zazen gi, or "Universal promotion of the principles of seated meditation."9

The Fukan zazen gi isa brief tract, in one roll of roughly 800 graphs, composed in a florid kanbun style and
devoted to an explanation of both the theory and the procedures of zazen practice. It is generally held to represent
Dogen's first Zen teaching, promulgated immediately following his return to Japan after the pilgrimage to Sung
Chinathat culminated in his great awakening to the dharma of Ju-ching. As the opening act of his ministry,
intended to reveal the very essence of the message he sought to bring to the Japanese Buddhist community, its
composition is widely regarded as marking the historical origin of his Soto school. It was, the school would later
say, the very "dawn of Buddhism in Japan."10 This historical significance for the tradition, coupled with the work's
intrinsic importance as the primary textual source for the tradition's characteristic form of meditation, has given the
Fukan zazen gi a central placein the literature of the Soto school. Indeed it has been taken into the litany of the
church and is still recited daily at the close of evening meditation in the school's monasteries throughout Japan.11

Like much elsein modern Soto Zen, the place of the Fukan zazen gi was largely fixed by Menzan, who first
singled out the work for special attention in his Fukan zazen gi monge, published in 1757. Thereafter, from the
Fukan zazen gi funo go of Menzan's contemporary Shigetsu (1689-1764), to the commentaries of the present day,
the little manual has been used by many masters of the church as a vehicle for transmitting the way of zazen. In
this

9. For the sourcebook, see Ryoso daishi zazen seiten, ed. by Sotoshu Shumucho Kyoikubu (1959). (Most of
the work of annotation was done by Kurebayashi Kodo; on the purposes of the book, see the afterword,
following p. 203.) Also included here is a brief note by Dogen, the so-called "Fukan zazen gi senjutsu
yurai," and two texts by the "Second Founder” of Soto, Keizan Jokin: the Zazen yojin ki and Sankon zazen
setsu. The book omits one significant document that | shall be using in this essay: Dogen's Bendo ho, a
work devoted to the rules of the meditation hall.

10. Preface to Fukan zazen gi monge, SSZ.Chukai,3:1a.

11. A practice prescribed in the modern handbook of church ritual (see Showa teitho Soto shu gyoji kihan
[1967], 40). The handbook also permits the substitution of Keizan's Zazen yojin ki, which itself draws on the
Fukan zazen gi. Both manuals were included in one of the first modern "bibles" of Soto (actualy a liturgical
reference book), the Zenshu Soto seiten, compiled by Y amada Kodo at the end of the Meiji period and
reprinted many times during Taisho.
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century it has also been the subject of numerous historical and doctrinal studies in the religious and academic
journals of Soto and, in recent decades, has several times been trandlated into modern Japanese and Western
languages.12 Yet for all its current reputation and wide public dissemination, in intellectual terms, the Fukan zazen
gi has barely escaped the walls of the monastery: while outside those walls the academic study of Dogen and of the
history and teachings of Ch'an and Zen Buddhism in general has been making remarkable advances, the
interpretation of this text and of its author's message has tended to circle narrowly within the confines of the
religious concerns of sectarian tradition. In the following study | explore some of the contours of these confines
and the ways they have circumscribed our understanding of the origins, intellectual background, and religious
character of Dogen's meditation teachings.

Though the monks who chant the Fukan zazen gi each day may do so in the conviction that it represents the
founding document of their faith, in terms of the history of its author's own faith, the version of the work current in
the modern church is rather late, probably dating from the last decade of hislife. Thereis, however, an earlier
version, preserved in an ancient manuscript thought to be in Dogen's own hand, which describes a form of
meditation seemingly somewhat different from that now celebrated in the Soto literature. The existence of this
manuscript has been known for decades, but, apart from several technical articles, it has received surprisingly little
attention, and its implications for our understanding of the origins and development of Dogen's religion have not
been taken very serioudly. For this reason | begin my study here with a reexamination of the historical provenance
of the two versions of the Fukan zazen gi, along with Dogen's other major writings on zazen, bringing together
what is now known or can be inferred about the circumstances of their composition and going on to suggest how
this information might affect the way we are used to reading his texts and interpreting the inspiration of their
message. At issue for the tradition here is the question of the relationship between the facts of Dogen's new,
secularized biography and the Soto faith in his enlightenment and accession to the Patriarchate as the primary and
constant determinant of

12. Menzan's Monge can be found at SSZ.Chukai,3:1-33; Shigetsu's Funo go, published in 1759, at ibid.,
47-53. For samples of the continuing commentarial tradition, see, for example, Fukan zazen gi teiji roku
(1911), which records the teachings of the influential Meiji master Nishiari Bokusan (1821-1910), as edited
by Kishizawa lan; Harada Sogaku, Fukan zazen gi kowa (repr. 1982); Obora Ryoun, Gendai kowa Fukan
zazen gi (repr. 1982); Uchiyama Kosho, Shukyo loshite no Dogen zen: Fukan zazen gi ikai (1977). Some
years ago the chief monastery of the Soto school, Eihel ji, devoted two special issues of its journal to the
text see Fukan zazen gi no sankyu, Sansho 372 (9/1974), 373 (10/1974). Perhaps the most recent modern
Japanese trandlation has been done by Y anagida Seizan, in Shiso dokuhon: Dogen, ed. by Y anagida (1982),
176-79; of the several English tranglations, see especially Norman Waddell and Abe Masao, "Dogen's
Fukanzazengi and Shobogenzo zazengi," The Eastern Buddhist, new series 6, 2 (10/1973), 115-28.
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his life and thought; and, in order the better to bring out this issue, | adopt here a somewhat "positivistic" treatment
of the biography that may at times seem as alien to some recent styles of historiography as it is to the tradition
itself. Whether or not it is the proper job of the historian to uncover "the facts" of the past, the sensitivity to such
facts has separated modern Zen studies from the tradition, and for this reason we must begin with them. By the
nature of both the method and the material here, the argument of Part | will sometimes involve considerable
historical and bibliographic detail, and casua readersor those interested more in meditation than the particulars of
Dogen'slife and writingswill be excused if they prefer to skim over some of this detail with an eye for the larger
points behind it.

Though many modern interpreters may rightly hold up Dogen's zazen teachings as a seminal moment in the Zen
meditation tradition, they have often tended to treat these teachings in isolation from the larger tradition, preferring
to focus on the internal structure of Dogen's system and looking up from the system only long enough to establish
its pedigree or dismiss its competitors. Yet, if Dogen's Fukan zazen gi is the first and most famous work of its kind
written in Japan, it is also (as he himself emphasizes) deeply indebted to the heritage of the Buddhism its author
sought to introduce from China. In fact, it is now well known to students of the text that it draws heavily on a
Northern Sung Ch'an manual much read in Dogen's day. Interestingly enough, elsewhere in his writings, he himself
dismisses this earlier work as failing to convey the orthodox tradition of zazen. This ambivalence toward his own
sources reminds us of the need to pay more careful attention to the literary and intellectual background of Dogen's
work and to the place of the work in the long history of Ch'an discourse oft meditation. To this end, in Part If, |
turn from the detail of Dogen's biography to the larger frame of this history and try to sketch at least the outline of
what | take to be its major features. Chapter 3 deals with the history of the Ch'an meditation literature before and
during Dogen's day; Chapter 4 discusses some of the religious issues that characterize this literature and set the
stage for Dogen's own presentation of zazen. While my treatment of these broad subjects, spanning as it does fully
halls millennium of religious history, will necessarily often skim lightly over some of the most complex topics and
vexed issues of Zen studies, | trust that some of what | have to say here will prove entertaining not only to students
of Dogen but to those with interest in the history and character of the Zen tradition as a whole.

These chapters present one version of the sort of "intellectual history” of Ch'an that is now heavily impinging on
the more traditional sacred history of the shobo genzo and that has raised many questions about the meaning of Zen
transmission and the spiritual continuity of the Patriarchate. Where traditional treatments preserved the model of
the shobo genzo
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by explaining the discontinuities of Ch'an and Zen history apparent in its various factional disputes as the ongoing
struggle between the true dharma and its heretical interpreters, some modern treatments have tended in effect to
explain away these disputes as mere theological decoration on what was "really" political and social competition.
My own approach here tries to avoid both these forms of reductionism and seeks rather to view the discontinuities
in terms of the recapitulation, under various historical circumstances, of certain continuing tensions inherent in the
Ch'an teachings themselvestensions, for example, between exclusive and inclusive visions of the school's religious
mission, between esoteric and exoteric styles of discourse, and especially between theoretical and practical
approaches to its meditation instruction.

The recurrent "debates’ over the interpretation of meditation that mark the history of Ch'an and Zen are justly
famous and regularly receive due notice in accounts of the school. Y et there remains a sense in which we have not
fully come to grips with the historical character and the religious problematic of the meditation tradition in which
they occur. We are often told, for example, that Zen Buddhism takes its name from the Sanskrit dhyana, or
"meditation,” and that the school has specialized in the practice, but we are rarely told just how this specialization
is related to the many striking disclaimers, found throughout the writings of Ch'an and Zen (including Dogen's
own), to the effect that the religion has nothing to do with dhyana. It is the gap between these two poles that serves
as the arena for the debates and creates the kind of tension between Zen theory and its practice that is supposed to
be resolved in the school's characteristic notions of the transcendental sudden practice (and in Dogen's famous
doctrines of enlightened zazen and just sitting). The supposition of such a resolution, whether valid or not, has had
the effect of focussing our attentionlike that of the tradition itselfon its various novel permutations and of limiting
the degree to which we have taken the continuing historical tension seriously. In fact our treatment of Dogen's
shikan taza and our notices of the earlier debates of the Meditation school rarely seem to extend to discussion of
the actual techniques of meditation that may (or may not) have been at issue, and we are not often told in concrete
terms just how Dogen and the other monks of the school actually went about their specialization. As a result, we
are hardly in a very good position to consider whatif anyimplications the school's meditation discourse may have
had for the religious experience of its adherents.

To attempt to get "behind" the discourse to the experience is not, for more than one reason, an unproblematic
exerciseparticularly in the case of something like Zen meditation. The general tendency of Buddhist scholarship to
favor the study of theory over practice, whatever else it may say about the discipline, is surely in part the reflection
of an inherent difficulty
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in getting at information on what actually took place in the meditation halls (let alone in the heads) of premodern
Buddhists. To be sure, there have been Buddhistslike the famed sixth-century scholar and meditation teacher T'ien-
t'al Chih-i (538-97)who left detailed and historically influential models of their spiritual exercises; but, by the
nature of the case, the physical and psychological techniques of meditation are doubtless better learned through
personal contact with an instructor than through books; and, in fact, despite (or perhaps because of) its abiding
interest in meditation, the Ch'an and Zen traditionwith its emphasis on direct oral transmission from the master and
its habit of making a virtue of ambiguityhas often been more loath than most to record the concrete details of its
practice Dogen, for all his fame as a meditation teacher, is by no means the least delinquent in this regard. Still, if
he shares a preference for the higher discourse of metaphysical interpretation, unlike most of the famous masters of
classical Ch'an, he did write at length on practice; hence there is somewhat more room in this writing than we have
hitherto exploited to ask him about the actual techniques of "just sitting” and to reflect on their relationship both to
what we know of earlier descriptions of meditation and to the more theoretical levels of hisand earlier Ch'an
teaching.

This last issuethe relationship between the practical and theoretical levels of Ch'an discourseprovides the dominant
theme of my treatment of the tradition and serves as the ground for Part |11, where | deal with Dogen's own
teachings. Here | adopt a more analytic approach and try, through a close reading of selected passages of the Fukan
zazen gi and related works, to reconstruct what Dogen said (and also what he did not say) about Zen meditation,
reflecting along the way on how some of this material is related to earlier accounts of the subject. Focussing first
on the older, autograph version of the work, | use it to explore his teachings on the concrete techniques and
historical tradition of zazen; | then turn to the revised, vulgate text to consider Dogen's famous theory of
enlightened practice and the knotty problem of how this theory both reveals and obscures the historical character of
his practice. Finally, in my conclusion | step back a bit from Dogen's texts and the ideological issues of Zen
tradition that are the primary concern of this book to suggest very briefly what | think might prove a fruitful course
for further study. In the back matter | have included for the reader's convenience a comparative table of
trandations of Dogen's various meditation manuals, together with their Chinese predecessor, as well as trandations
of two other documents that figure in the discussion.
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PART |
TEXTS
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1
The Earliest Manual and the Origins of Dogen's Zen

According to traditional histories, Japanese Soto Zen began in 1227. On this date the young Dogen, fresh from his
enlightenment on Mt. T'ien-t'ung, returned to his native soil. Such was the strength of his new conviction and the
urgency of his new mission that, amost immediately upon disembarking, he proclaimed the gospel of Soto Zen and
set to work transmitting to his countrymen the teachings of its Chinese Patriarch, his master, Ju-ching. To this end
his first act was the composition of a Zen meditation manual, the Fukan zazen gi, in which he enunciated the
characteristic Soto doctrine of enlightened practice and described the unique Soto meditation of non-thinking in
which that practice is realized.

This tradition that the Fnkan zazen gi directly reflects the religion of Ju-ching and representsits initial statement in
Japan is based on the theory that the work was written within months of Dogen's return from the continent, and
that, therefore, it should be read as a manifesto of the Buddhism he had brought back from Mt. T'ien-t'ung. Apart
from its larger assumptions about the nature of Ju-ching's religion and its transmission to Dogen, the theory rests
on the evidence of two passages in the latter's writings, both of which seem to indicate an early date for the text.
One of these passages occurs in the Bendo wa, a well-known tract in Japanese from 1231. At the conclusion of the
work, in the course of explaining his reasons for writing it, Dogen adds, "The procedures of meditation should be
carried out in accordance with the Fukan zazen gi, composed during the Karoku era [1225-27]."1

1. DZZ.1:746, 763.
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The second passage appears in a brief, untitled manuscript in Chinese, apparently in Dogen's own hand, discovered
during the Edo period at Eihei ji. In this note, after lamenting the fact that no meditation manual had yet been
transmitted to Japan, Dogen says, "When | returned to my country, from the land of the Sung in the Karoku era,
there were students who asked me [to compose a zazen gi]; and so, | felt obliged to go ahead and compose one."2

Since the Karoku era ended within a few months of Dogen's return to Japan, the manual he mentions here must
have been composed almost immediately upon his arrival.3 The relationship of this manual, however, to the extant
texts of the Fukan zazen gi remains problematic. Prior to the twentieth century, it was assumed that the text referred
to in these passages was the vulgate version of the Fukan zazen gi in use in Soto monasteries; but the discovery, at
the beginning of this century, of a second version of the work has shown that assumption to be false.

This new version is preserved in an ancient manuscript belonging to Eihei ji. It first came to the attention of the
scholarly community in 1922, when it was put on public display at Tokyo Imperial University.4 The document, in
one roll, isin aremarkable state of preservation. Its mounting, which appears to date from the late Edo period,
bears a colophon identifying the manuscript as an authentic example of Dogen's calligraphy (shinpilsu) and stating
that it was donated (presumably to Eihei ji) by the calligraphy

2. DZZ.2:6. For atrangdation of the full text, see Document 1. The manuscript is badly deteriorated and was
aready difficult to decipher in the eighteenth century when it was studied by Menzan. The phrasein
brackets in the trandation here isillegible in the original and follows Menzan's interpolation. (See DZZ 2:6,
note.) Given the context, there seems little reason to question his reconstruction.

3. Early sources for Dogen's biography do not agree on the exact date of his return from China, and the issue
has long been a subject of dispute. We know, however, from the certificate of transmission (shisho) Dogen
received from Ju-ching that he was till a T'ien-t'ung shah during the third year of the Chinese Pao-ch'ing era
(1227). (DZZ.2:287.) On the fifth day of the tenth month (November 15) of this year, he wrote a brief note in
Japan, entitled "Shari soden ki," concerning the delivery of histeacher Myozen's remains to one of the latter's
disciples. (DZZ.2:396.) Hence Dogen must have reached Japan in the third year of Karoku (1227), sometime
prior to the tenth month. On the basis of seasonal patternsin the ship movements between the continent and
Japan, many scholars now place the date in the eighth month. (See, e.g., Takeuchi Michio, Dogen, Jinbutsu
sosho 88 [1962], 183-85. The sources for, and theories regarding, the date of Dogen's return have been
discussed at some length in Okubo Doshu, Dogen zenji den no kenkyu [rev. ed., 1966], 174-90.) On the tenth
day of the twelfth month (January 18, 1228), the Japanese era name was changed from Karoku to Antei. We
may assume, then, that Dogen's Karoku manual was composed sometime during the latter half of 1227.

4. See Okubo Doshu, Dogen zenji goroku, lwanami bunko 2211-12 (1940), 214. In 1925, Okubo reproduced
the manuscript in collotype facsimile m his Zen'en bokka, vol. 1 (repr., 1974), and in 1930, the text was
published in SSZ.Shugen, 2:11-12. Okubo's edition of the text can be found at DZZ.2:3-5; a supplement to this
collection, Dogen zenji shinpilsu shusel (1970), 1-15, provides a photocopy of the manuscript
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expert Kohitsu Ryohan (1827-53).5 Unfortunately, we have no information on the earlier history of the document
or on how it fell into Ryohan's possession. Its state of preservation would indicate that it was apparently little
handled over the centuries and lay largely unstudied in some private or institutional library. There is no evidence in
the literature of the Soto school that its contents were known to the tradition.

The manuscript is written on elegantly illustrated paper, thought to be of Sung manufacture, in a kaisho script
following the Sung style; the calligraphy as well as the signature (kao) accord well with other manuscripts
attributed to Dogen. Thus, thereis every reason to believe that the inscription on the mounting is correct in its
assessment of the document's authenticity. In 1941 and again in 1952, it was judged an autograph and designated a
National Treasure (kokuho) by a commission of the Japanese government.6

This autograph version of the Fukan zazen gi shows quite a few interesting differences from the vulgate text. We
shall consider some of these in detail later on; here it is sufficient smply to note that the comparison of the two
texts has left little doubt that the vulgate is a later, edited version of the autograph. This means that the manual
Dogen wrote in 1227 could not have been the vulgate Fukan zazen gi, since the autograph manuscript is clearly
dated in the first year of Tenpuku (1233). Faced with this fact, modern scholars have been forced to abandon the
traditional date for the vulgate text; but, in doing so, they have also had to surrender the primary historical
evidence for the traditional understanding of Dogen's earliest Zen teachings. Perhaps to salvage what they could of
that understanding, they have turned instead to the autograph version, arguing that it was this work that Dogen must
have written immediately upon his return from China.

The meditation teachings of the Tenpuku manuscript do not quite correspond to those of the vulgate Fukan zazen
gi, let alone to the "orthodox™ interpretation of Dogen's Zen. Still, in other respects, the work does introduce certain
themes characteristic of his later writings and central to Soto doctrine. Of these, perhaps the most conspicuous is
the emphasis on the historical and philosophical tradition of the Ch'an school. As we shall see when we take up the
content of the text, Dogen's description of meditation practice is closely integrated with his advocacy of this
tradition. Though he

5. An inscription on the lid of the box in which the manuscript is preserved indicates that the donation was
made in September 1852. See Y okoi Kakudo, "Fukan zazen gi goshinpitsu bon ni tsuite,” SK 11 (3/1969),
79-81.

6. Yokoi, "Fukan zazen gi goshinpitsu bon ni tsuite,” 79. For a discussion of the style of the calligraphy, see
ibid., 81-84. As might be expected, there is considerable difference of opinion on which of the many
manuscripts attributed to Dogen are authentic. Some of the more widely accepted have been reproduced in
Okubo, Dogen zenji shinpitsu shusei, but Furuta Shokin has recently questioned this selection. (See his Shobo
genzo no kenkyu [1972], 17-43.) In this same paper (33-34), he reaffirms the authenticity of the Fukan zazen gi
manuscript on the basis of its signature.
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does not use the term itself here, he leaves little doubt that the practice he recommends is derived from, and leads
to the realization of, the shobo genzo, the ancient wisdom of the Buddha handed down solely by the Ch'an
Patriarchs.

Whatever else we may say of this theme as a religious teaching, its historical claim to a unique tradition of
Buddhism, ultimately validated by Sakyamuni himself, gives the Tenpuku Fukan zazen gi a decidedly polemical
cast. Indeed the work has been described as Dogen's "declaration of independence” from the established schools of
Japanese Buddhism, and as what amounted to a "declaration of war" with the most powerful of these schools, the
Tendai organization on Mt. Hiei; it has also been seen as the opening move in Dogen's attempts to reform the
contemporary Ch'an school and restore what he took to be the original character of the tradition. Thereis
undoubtedly some truth in both (and especially, perhaps, in the former) of these characterizations of the autograph
Fukan zazen gi, but thereislittle justification for using either as direct evidence for the kind of Buddhism Dogen
might have brought back from China. Quite apart from the question of whether its content can be traced to Ju-
ching, the frequent claim that the Tenpuku manuscript is merely a copy of atext originally composed immediately
upon Dogen's return from the Sung does not rest on very firm ground. Since this claim is crucial to current
interpretations of the origins of Dogen's Zen, it is worth considering in some detail.7

We have seen that there are two sources for our knowledge of the missing Karoku manual. In the Bendo wa
passage the manual is explicitly identified as the Fukan zazen gi; ordinarily this would seem sufficient reason for
concluding that the extant text, though dated later, is a copy of the earlier work. In this case, however, both the
value and the implications of the evidence are open to question. The Bendo wa is a notoriously problematic text,
the authenticity of which has long been the subject of controversy. The discovery in this century of an early
manuscript has done much to allay doubts regarding the provenance of the work, and few scholars today would
seriously question its attribution to Dogen. Nevertheless, the many significant differences between this manuscript
and the vulgate version strongly suggest that the text has undergone considerable revision during the course of its
transmission. Indeed one scholar recently has suggested that the

7 The notion that the Tenpuku manuscript is but a fair copy (seisho) of the Karoku work has been current
in Dogen scholarship since Okubo proposed it in hisinfluential study of the text in Dogen zenji goroku,
207-14. (Slightly revised versions of this study subsequently appeared in his Dogen zenji den no kenkyu,
299-305, and in the introduction to his revised edition of Dogen zenji zenshu, vol. 2 [1970], 519-22.) For
examples of the use of the autograph text to support the traditional view that, immediately upon his return
from China. Dogen declared the independence of Soto Zen from both Japanese. Tendai and Chinese Lin-
chi, see Imaeda Aishin, Chusel zenshu shi no kenkyu (1970), 19-22; and Akishige Y oshiharu, "Fukan zazen
gi ko," Tetsugaku nenpo 14 (1953), 460-63
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passage on the Karoku zazen gi represents such a revision, and that it was not included in Dogen's original
version.8

Even if we choose to accept the authenticity of the Bendo wa reference to the Fukan zazen gi, we have not
established the identity of the Karoku and Tenpuku texts. Dogen's other works indicate that he was in the habit of
editing and revising his writings, and we cannot rule out that possibility here. In fact, as we know, the two extant
texts of the Fukan zazen gi show marked divergences, similar or greater differences could certainly separate the
Karoku and Tenpuku manuals. Nor would it be surprising if the 1233 manuscript reflected something of its author's
experience during the six years since his return to Japanyears in which, as we shall see, his situation underwent
marked change. Under the circumstances, then, it would seem rash to identify the Karoku and Tenpuku texts simply
on the basis of an identity of title.9

Even greater problems confront us in the case of our second source. This document is now commonly referred to
as the "Fukan zazen gi senjutsu yurai" [Origin of the composition of the Fukan zazen gi], but in fact it has no title
and nowhere refers to that work.10. The notion that the note was written in reference to the Fukan zazen gi is
based, rather, on its content. After mentioning his Karoku zazen gi, Dogen goes on to criticize the under-standing
of meditation found in the Tso-ch'an i of Tsung-tse's Ch'an-ylan ch'ing-kuel, the inadequacies of which he felt
made it necessary for him to compose his own meditation manual. Tsung-tse's work and Dogen's doubts about it
will be discussed in detail in subsequent chapters; here it is sufficient smply to indicate that the text of the
Tenpuku manuscript does indeed

8. See Furuta Shokin, Shobo genzo no kenkyu, 34. The Bendo wa seems to have been unknown to Edo
scholars prior to the discovery of several texts late in the seventeenth centuryhence, the doubts regarding its
authenticity. In the 1930s, Okubo Doshu discovered a manuscript at the Shobo ji in Iwate prefecture that
bears a colophon dated 1515 and purports to be a copy of a 1332 manuscript (See DZZ.1:763. For a
discussion of this and other texts of the Bendo wa, see Eto Sokuo, Shobo genzojosetsu: Bendo wa gikai
[1959], 29-37.) While the Shobo ji text varies considerably from the vulgate version, the passage on the
Fukan zazen gi is almost identical. This passage seems somewhat out of place in its context and may have
been added as an afterthought, though this does not, of course, rule out the possibility that it was written by
Dogen himself. Furuta (Shobo genzo, 34) suggests that it was added by some later editor on the basis of our
second source for the Karoku manual.

9. We may note in this regard the view of Nagahisa Toshio, who doubts that Dogen would have dated the
colophon of his manuscript in Tenpuku if he had actually composed it in Karoku. He points out that the verb
sho, appearing in the colophon, is regularly used by Dogen in the sense "to compose” (rather than "to copy")
and suggests that it should be understood in that sense here. Thus he takes the colophon as evidence that the
Tenpuku text was sufficiently different from the Karoku manual for Dogen to have considered it a new work.
(See his "Fukan zazen gi no kenkyu," SK 5 [4/1963], 11.)

10. Menzan, in his commentary on the Fukan zazen gi, assumed that the note represented a postface to the
manual (Fukan zazen gi monge, SSZ.Chukai,3:33), the title by which it is now usually cited was supplied by
Okubo when he originally published the text in Zen'en bokka (see his Dogen zenji den no kenkyu, 176). The
manuscript has been photocopied in Okubo, Dogen zenji shinpitsu shusei, 16, and described at ibid., 3.
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represent a revision of the Tso-ch'an i and, hence, would seem to accord with Dogen's stated purpose in writing his
manual. Therefore, the argument has gone, we can safely assume the identity of this text with the Karoku work
referred to in the "Senjutsu yurai." 11

Here again, the argument obviously suffers from an excluded middle term: even if we grant that the Karoku zazen
0i, like the Tenpuku manuscript, was a revision of Tsung-tse's manual, we cannot necessarily conclude that the two
works were identical. The fallacy is painfully conspicuous in this case, where we have a total of four extant
meditation texts by Dogen, all of which represent greater or lesser revisions of the Tso-ch'an i. If the argument
from content were valid, we should expect all of these texts to be the same. In fact, of course, they are not. This
formal weakness, moreover, isonly one of the problems with the argument: of greater interest isthe fact that it is
based on what seems a questionable reading of the "Senjutsu yurai."

The passage on the composition of the zazen gi that | quoted earlier is widely cited as evidence for the original date
of the Fukan zazen gi. Unfortunately, it is almost always cited in isolation, and surprisingly little attention has been
paid to the context of the passage or to the historical character of the "Senjutsu yurai” itself. Consequently, the
zazen gi mentioned in this passage is generally assumed to be the work for which the " Senjutsu yura" was
intended as an explanation. This assumption stands behind the notion that the Karoku zazen gi was critical of
Tsung-tse's Tso-ch'an i. Yet a careful reading of the text reveals that, in fact, it was not necessarily written for the
Karoku manual, nor does it explicitly connect that manual with the Chinese work.

The "Senjutsu yurai" informs us that Dogen returned to Japan in the Karoku era, was asked about meditation, and,
therefore, felt obliged to write a manual of zazen. It then goes on to praise the T'ang figure Po-chang Huai -hai
(749-814), famed as the author of the first Ch'an monastic code, and to criticize Tsung-tse for his failure to
transmit Po-chang's meditation teachings faithfully. Finally, it closes with the statement "Now | gather the true
arcanal have myself seen and heard, [offering them] merely as a substitute for what is received in the mind's
expression."12

Although the date of the "Senjutsu yurai” is unknown, given the fact that the document mentions Dogen's return to
Japan in the Karoku era, the date must be put sometime after the end of that era. The last sentence clearly seems to
indicate that the note was written on the occasion of the composition of the work for which it was an explanation.
Thusit is not certain that the text of this work was the same as that of the original Karoku zazen gi. On the
contrary, there may well be two distinct texts: one (the

11. This argument was first proposed by Okubo Doshu, in his Dogen zenji goroku, 108-9.
12. DZZ.2:6.
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Karoku zazen gi), which Dogen says at the beginning of the note he composed just after his return; and another
(unidentified), alluded to in the final sentence, for which he is now writing the "Senjutsu yurai." According to this
reading, this latter work would seem to be the one offered as a correction of Tsung-tse's manual. Presumably, it
was aso intended to improve on Dogen's own earlier efforts at a zazen gi; otherwise, there would have been no
need to compose it. Indeed this presumption is strengthened by the rather apologetic tone Dogen strikes in referring
to his Karoku work, which he wrote, as he says, only out of a sense of obligation. The "Senjutsu yurai," then, does
not indicate that Dogen's first zazen gi was critical of Tsung-tse; far from establishing the identity of the Tenpuku
and Karoku texts, in fact, it suggests the possihility that the two may have been quite different.

Since the "Senjutsu yurai" lacks both title and date, we cannot say with any certainty for which of Dogen's zazen gi
it was written. The two most likely dates for the note are (1) 1233, on the occasion of the composition of the
Tenpuku Fukan zazen gi; and (2) sometime in, or shortly after, 1243, when, as we shall see, Dogen composed his
Shobo genzo zazen gi and probably also his revised version of the Fukan zazen gi. Internal evidence would appear
to support the former. The " Senjutsu yurai" opens with a lament over the fact that "the special transmission outside
the scriptures, the treasury of the eye of the true dharma” (kyoge betsuden shobo genzo) has hitherto been
unknown in Japan. In 1241, Dogen wrote the Shobo genzo bukkyo, a work devoted largely to a severe criticism of
the famous Ch'an dictum of a "specia transmission outside the scriptures.” One doubts that soon thereafter he
would make use of the dictum in the "Senjutsu yura" to describe his own tradition.13

13. For the dates of the Shobo genzo bukkyo, see DZZ.1:314; Dogen's criticism of the notion of kyoge
betsuden appears at 306-8. My point here, | must admit, is somewhat vitiated by one of Dogen's poems,
written in the winter of 1247-48 during his visit to Kamakura, on the theme kyoge betsuden (DZZ.2:412).
Prof. Yanagida Seizan has called my attention to the fact that the " Senjutsu yurai," in emphasizing fidelity
to the monastic code of Po-chang, reflects a sentiment appearing at the end of the Tenpuku Fukan zazen gi
in the line, "Honor the rule of Po-chang and everywhere convey the circumstances of Shao-lin"aline that
does not appear in any of Dogen's later manuals.

In opposition to a Tenpuku date, we have the opinion of Furuta Shokin, to the effect that the calligraphic style
of the "Senjutsu yurai" is "more mature” than that of the Tenpuku manuscript. He suggests that it was written
around 1243, as an explanation of the Shobo genzo zazen gi. (See his Shobo genzo no kenkyu, 33.) The
question of the relative maturity of Dogen's calligraphy must be l€eft to the experts in such matters; but the
specific association of the note with the Shobo genzo text seems unlikely, since one would hardly expect Dogen
to offer aformal explanation m Chinese of a vernacular work apparently first composed as a lecture. Still,
Furuta's suggestion is an interesting one, because it leads him to speculate that the Karoku text was, in fact, an
early version of the Shobo genzo manual, not of the Fukan zazen gi. In one sense this isimplausible, since, as
we shall seein our discussion of this text, the manual in the Shobo genzo presupposes material much later than
1227. If, however, his suggestion isintended only to indicate that the Karoku text, like the later Shobo genzo
work, may have been simply a practical manual on the procedures of meditation, then it appears to be well
taken.
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Whatever the true date of the "Senjutsu yurai,” its evidence does not allow us to read into Dogen's earliest
meditation manual the teachings of the Tenpuku manuscript. If, as the text informs us, he was asked to teat h zazen
after he returned from China, Dogen was presumably looked upon, at least in some quarter, as knowledgeable in
meditation. This would hardly be surprising, since he had just completed four years of training in Chinese
monasteries. There was obviously much interest in the Sung Ch'an movement among Japanese Buddhists at this
time, and anyone of his background and socia prominence would probably have been eagerly approached for
information. Under the circumstances he might well have "felt obliged" to compose a work on the zazen practice he
had studied abroad. This work could easily have been simply a practical manual, giving concrete instructions on
meditation technique; it need not have shared the ornate literary character of the Fukan zazen gi or its
"revolutionary” political and doctrinal implications.

In regard to the question of the Karoku text's relationship to the Tso-ch'an i, we can only speculate. There is every
reason to believe that Dogen was familiar with Tsung-tse's work when he composed his first manual. It was well
known in China, and indeed there is some evidence that it was recommended to Dogen by Ju-ching himself.
Portions of its text, moreover, had previously appeared in Japan in Y osai's Kozen gokoku ron, a work with which
we may presume Dogen was acquainted even before he |eft for the mainland.14 As we have noted, all four of
Dogen's extant works on meditation practice make use of the Tso-ch'an i, and it seems reasonable to suppose that
the Karoku zazen gi was no exception. We know that by 1233, when he wrote the Tenpuku manuscript, Dogen had
aready begun to modify Tsung-tse's presentation of Zen practice, but whether he did so in hisfirst manual is not
clear. Particularly if the Karoku worklike the Tso-ch'an i and unlike the Fukan zazen giwas intended solely as a
practical guide, he might well have been content simply to restate the kind of basic instructions on contemplative
technique found in this popular Ch'an meditation text. Indeed this would explain why his subsequent criticism of
Tsung-tse obliged him to rewrite his own manual.

| have considered the question of the missing Karoku zazen gi at some length here because these doubts about its
content have a significant effect on the broader issue of how we are to interpret the origins of Dogen's Zen and the
development of his ministry. If, as it appears, we cannot identify the work with the text of the Fukan zazen gi, then
neither can we use this text to show what Dogen thought about Zen when he left Ju-ching. Put the other way, if
Dogen's earliest extant meditation manual cannot be dated before

14. See T 80: 123, 14-27. Aswe shall see, Yosai's text is apparently based only indirectly on Tsung-tse's
manual. Although this work must be used with some caution, in the Hokyo ki, Juching is reported to have
recommended the Tso-ch'an i to Dogen. (DZZ.2: 386.)
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1233, our reading of it must take into account not only its author's experience in China but also the events of the
half-decade and more that had passed since his return to Japan. Let us briefly review here what we know of these
two historical factors.

The traditional story of the young Dogen's search for the true dharma is well known, and its details need not long
detain us here.15 The son of a powerful Heian aristocratic family, he is said to have entered the Tendai order on
Mt. Hiei at the age of thirteen and subsequently to have studied under the important Tendai prelate Koin (d. 1216),
then abbot of Onjo ji, one of the two major centers of the school. Following the death of Koin, he moved to Kennin
ji, the monastery in Heian recently founded by Y osal (1141-1215) for the practice of the new Zen tradition that the
latter sought to introduce from China. There Dogen became tile disciple of Y osal's student Myozen (1184-1225),
with whom, in 1223, he undertook his pilgrimage to the Southern Sung.16

When the two Japanese monks arrived on the continent, they made for the Ching-te monastery on Mt. T'ien-t'ung.
There they studied under the current abbot, a Lin-chi master by the name of Wu-chi Liao-p'ai (1149-1224), who
had been a student of Ta-hui Tsung-kao's influential disciple Fo-chao Te-kuang (1121-1203). Although on several
occasions this abbot acknowledged his enlightenment, Dogen remained dissatisfied with his own understanding and
unconvinced by Wu-chi's brand of Buddhism. After something over a year at T'ien-t'ung, therefore, he set out in
search of another master. On nearby Mt. Asoka, he visited the monastery of A-yiwang, like T'ien-t'ung, one of the
five great "mountains’ (wu shah) of Ch'an recognized by the government of the Southern Sung; but he could find
no one there of substance. He went north, to the first of the five mountains, Wan-shou ssu on Mt. Ching; here he
had an interview with the master Che-weng Ju-yen (1151-1125), another of Te-kuang's disciples, but again he
came away empty-handed. He went south, as far as Mts. T'ien-t'ai and

15. The most detailed and influential single study of Dogen's biography is Okubo's Dogen zenji den no
kenkyu; for an English account of the early years, see James Kodera, Dogen's Formative Years in China:
An Historical Sudy and Annotated Translation of the Hokyo-ki (1980).

16. Dogen is usually said to be the son of the minister Minamoto no Michichika (d. 1202), of the Koga branch
of the Murakami Genji; but the early sources on his parentage disagree, and the current theory has recently
been questioned in favor of Michichikas son Michitomo (1170-1227). (See Kagamishima Genryu's review of
Kawamura Kodo, Shohon taiko Eihei kaisan Dogen zenji gyojo Kenzet ki, KDBGR 6 [10/75], 141-46.)

Menzan states that Dogen first visited Kennin ji in 1214, while he was still studying on Hiel zan (Teiho Kenzei
ki, SSZ.Shiden,2:16), and Okubo has devoted an entire chapter to arguing for this date and for the tradition that
Dogen had an interview with Yosai on this occasion (Dogen zenji den no kenkyu, 83-109), but here again the
theory is certainly open to question. (See Kagamishimas review of Kawamura) There is considerably better
evidence to suggest that Dogen visited the monastery in 1217, a few years after Y osai's death, but we cannot be
sure that he remained in residence thereafter until his departure with Myozen.
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Y en-tang; along the way, he was offered (and declined) dharma transmission by a certain Lin-chi master Y uan-tzu,
abbot of Wan-nien monastery, and had an inconclusive meeting with the master P'an-shan Ssu-cho, also a
descendant of Ta-hui.

By now Dogen despaired of finding a true teacher in China and was ready to return to Japan. At this point there
appeared an old monk, who told him of the new abbot of T'ien-t'ung, the venerable master Ju-ching. Dogen headed
straight back to the mountain, arriving just in time for the summer meditation retreat of 1225. Ju-ching, we are
told, was a strict abbot, who turned away most applicants to his monastery; but fortunately for the Japanese
pilgrim, his arrival had been foretold by no less than Tung-shan Liang-chieh (807-69), the founder of the Tsao-
tung house, who appeared to the abbot in a dream the night before Dogen's arrival. Under the circumstances, Ju-
ching welcomed the new disciple, comparing their meeting to the first transmission of the shobo genzo on Vulture
Peak. Thus encouraged, Dogen threw himself into the practice of meditation; before long, upon hearing Ju-ching
speak of the practice as "the sloughing off of body and mind," he attained the great awakening.

Ju-ching immediately acknowledged Dogen's enlightenment and, indeed, invited him to become his personal
attendant. The Japanese disciple declined the honor on the grounds that a foreigner's appointment to such a post
would reflect poorly on the qualifications of Chinese monks. He preferred, rather, to continue his meditation
practice and prepare himself for his coming mission. In 1227, he expressed his desire to return to Japan. He was
given a certificate of succession, arobe, a portrait of the master, and other insignia of dharma transmission; with
these, he took his leave of Ju-ching.

By this traditional account, Dogen's four-year sojourn on the continent was divided into two distinct phases,
punctuated by his encounter with Ju-ching. The first phase was spent in the concerted quest for a true teacher; the
second, in enlightened practice under such a teacher. Put in other terms, the first half of his pilgrimage was devoted
to training in the k'an-hua Ch'an of the Lin-chi school; the second half, to the Tsao-tung practice of just sitting
with body and mind sloughed off. Thus, as he studies under, and rejects, a series of teachers of the Ta-hui

tradition, Dogenrather like Sakyamuni before himmasters and transcends the prevalent religion of his
contemporaries, until he finally arrives at the ancient wisdom of the Buddhas. Perhaps this is what happened, but
the account | have summarized here depends heavily on the hagiographic literature of early Soto. This literature
includes considerable material not confirmed by earlier sources and introduces many fanciful elementsinto its story
of Dogen's life. Though modern biographers now reject at least the most obvious of these latter, they
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have yet to question seriously the basic account of Dogen'sitinerary in China.17

Though Dogen himself, at least in his later life, would probably have appreciated the church’'s version of histravels
in the Sung, his own recollections of those travels do not necessarily lend it much support. Indeed, if we limit
ourselves to his own reports, our knowledge of his China yearsis sketchy at best. He seems to have arrived on the
mainland in the fourth month of 1223 and, in the seventh month, to have followed Myozen to Ching-te ssu, the
Ch'an monastery on Mt. T'ien-t'ung, near the coast of modern Chekiang.18. This was the institution at which their
predecessor Y osal had studied for two years, under its then abbot, the Huang-lung master Hsili-an Huai-ch'ang
(dates unknown), and it is probably for this reason that the two Japanese pilgrims made it their base while in China.
Myozen apparently remained on T'ien-t'ung until his death there in the spring of 1225. What Dogen did is not very
Clear.

According to his later writings, he made a visit to A-yl-wang in the autumn of 1223, probably within a few weeks
of hisarrival at Ching-te ssu.19. Such an outing would hardly be surprising, since Mt. Asokais only a short
distance from T'ien-t'ung, and its famous relic of the Buddha had previoudly attracted Y osai. Apart from this
episode, we have no firm evidence that Dogen ever left Mt. T'ien-t'ung prior to the death of its abbot and of
Dogen's own master, Myozen. The tradition of his wanderings in search of a true teacher seems to be based solely
on his passing reference to a trip to the region of Mt. T'ien-t'al sometime during the Pao-ch'ing era (1225-27). This
mountain, a little to the south of T'ien-t'ung, was, of course, the traditional seat of the T'ien-t'ai order and one of
the most popular spots on the Japanese pilgrim circuit. It was also the site of the Wan-nien monastery, where Y osali
had first studied with Huai-ch'ang. We do not know what Dogen was doing

17. The most influential of these hagiographic works is the Kenzei ki, by the fourteenth abbot of Eihel ji,
Kenzei (1415-74). The extant manuscripts of the work, which vary considerably in content, have been
collected in Kawamura Kodo, Shohon laiko Eihei kaisan Dogen zenji gyojo kenzei ki (1975). Kenzei
dutifully records the standard miracles and prodigious powers associated with the careers of Buddhist
saints. at the time of Dogen's birth, a voice in the sky predicts his future greatness, and he bears all the
signs of a sage (ibid., 3); by the age of three, he has read the Li Chiao tsa yung, by eight, the Abhidharma-
kosa (p. 4), and by seventeen, the entire Buddhist canon twice over (p. 10); during his quest in China, he
meets and overcomes a wild tiger (p. 18); in later life, when he lectures at Eihel ji, flowersfall on the entire
assembly (P. 55); for months, a marvelous fragrance pervades his temple (p. 70), and mysterious bells are
heard to chime (p. 76). Like some of the earlier biographies on which he drew, Kenzel also enhances his
account with verbatim reports, of dubious origin, of Dogen's conversations with various masters, including
his first teacher, Koin (p. 10), Che-weng and P'an-shan (p. 18), and Ju-ching (p. 24). For a general
discussion of the Kenzei ki and other early sources for Dogen's biography, see Okubo, Dogen zenji den no
kenkyu 20-35.

18. Shobo genzo senmen, DZZ.1:431, 442; Tenzo kyokun, DZZ.2:299.
19. Shobo genzo bussho, DZZ.1:26.
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there or how long he stayed; he mentions his meetings in that district with Y Uan-tzu and P'an-shan but does not
say whether he actually studied wish either man. In any case, since we know that he was in the area of T'ien-t'ung
in the winter of 1224 and the summer of 1225, this excursion to the south may well have taken place sometime
after he had begun to study with Ju-ching.20

Whatever the intensity of hisinner search during this time, as a physical pilgrimage, Dogen's quest for the true
dharma in China seems a rather desultory one. Even by traditional accounts, he never looked beyond eastern
Chekiang province, and his tour of monasteries there lasted no more than a few months; from his own report, there
is till lessto suggest that he actively sought, as he later said, "to investigate the dark import of the five houses" of
Ch'an. On the contrary, as he himself remarks at one point, he did little wandering through the Ch'an "groves" but
only studied with Ju-ching;21 in fact, he may have smply remained on Mt. T'ien-t'ung with his master, Myozen,
and then, following the latter's death in the fifth month of 1225, became a disciple of the new abbot of the
monastery.

In Dogen's writings (and in much of the modern literature based on them), the new abbot of Ching-te ssu appears
as a lofty and luminous peak rising above the otherwise drab spiritual landscape of the Southern Sung. In a
degenerate age, when Ch'an monasteries were run by unprincipled and ambitious men, Ju-ching alone stood
upright and firm; in a benighted age, when unlettered monks wandered in the darkness of heresy, Ju-ching alone
illumined the ancient way of the Patriarchs. in short, in an age when Ch'an was dominated by the followers of Ta-
hui, only Ju-ching preserved the true tradition of the shobo genzo. For Dogen, he is "the old Buddha," "the Buddha
among Buddhas," not to be compared with any of his contemporaries. He alone in al of China has understood the
true significance of "just sitting" as "the sloughing off of body and mind"; he aone in the last half-millennium has
thoroughly attained "the eye of the Buddhas and Patriarchs.” With this eye, he sees the shallowness and corruption
of the other Ch'an masters of his day and laments the sad decline of the dharma. Clearly, in Dogen's own eye, his
former master was unique. What is less clear is the extent to which that

20. In the Shobo genzo menju, Dogen dates his first meeting with Ju-ching on the first day of the fifth
month of the first year of Pao-ch'ing (DZZ 1:446), elsewhere, we learn that he was still in the T'ien-t'ung
area during the tenth month of the preceding year (Shobo genzo kesa kudoku, DZZ.1:643; Shobo genzo
den'e, DZZ 1:298) On the assumption that the encounter with Ju-ching represented the culmination of
Dogen's quest and, hence, put an end to his wanderings, his biographers have been obliged to squeeze his
visits to other monasteries between these two dates Dogen's reference (in the Shobo genzo shisho, DZZ
1:344) to his T'ien-t'ai trip does not indicate that he was seeking a teacher there but only that, while there.
he had the opportunity to see some Ch'an certificates of succession (shisho). Shibata Doken, though he
accepts the tradition of Dogen's wanderings in China, is almost alone m suggesting that they took place
during his study with Ju-ching, see Shibata's Zenji Dogen no shiso (1975), 203.

21. For these remarks, see Shobo genzo butsudo DZZ. 1: 380: Ether koroku, DZZ 2 18.
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uniqueness lay beyond the beholder, since there is little evidence elsewhere that would set Ju-ching apart from
other Ch'an teachers of histime22

As Dogen himself complains, his master's greatness seems to have gone largely unappreciated in China, and the
standard histories of Ch'an pass him by with little notice. We do have, however, a collection of his recorded
sayings, compiled by his Chinese students and preserved in Japan; yet the Ju-ching of this text bears scant
resemblance to the man Dogen recalls as his "former master, the old Buddha" (senshi kobulsu). Nowhere here do
we find a sign of the uncompromising reformer of contemporary Ch'an or the outspoken critic of its recent
developments,; nowhere do we find any particular assertion of the Tsao-tung tradition or doubt about the rival Lin-
chi house. Neither, indeed, do we find mention of any of the central terminology of Japanese Soto: "the treasury of
the eye of the true dharma," "the unity of practice and enlightenment,” "sloughing off of body and mind,"
"nonthinking," or "just sitting.” Instead what we find is still another Sung master, making enigmatic remarks on the
sayings of Ch'an, drawing circlesin the air with hiswhisk, and, in what is almost the only practical instruction in
the text, recommending for the control of random thoughts concentration on Chao-chou's "wu," the famous kung-
an that was the centerpiece of Ta-hui's k'an-hua Ch'an.23

The fact that Dogen's "former master, the old Buddha" fails to appear in Ju-ching's collected sayings does not, of
course, necessarily mean that the Japanese disciple made him up; Ju-ching's Chinese editors must have had their
own principles of selection and interpretation around which they developed their text. Moreover, what they have
recorded is largely restricted to rather stylized types of materialsermons, lectures, poetry, and the likethat by its
very nature would be unlikely to yield at least some of the teachings Dogen attributes to Ju-ching. This kind of
material must have been quite difficult for Dogen to follow, given his limited experience with the spoken language;
perhaps most of what he understood of his master's Buddhism, he learned from more intimate, perhaps private,
remedial instruction. Indeed Soto tradition preserves a record of such instruction that does contain several sayings
similar to those Dogen attributes to Ju-ching elsewhere. Unfortunately, this text, known as the Hokyo ki, or
"Record from

22. For more detail on this and the following discussion of Ju-ching, see my "Recarving the Dragon:
History and Dogma in the Study of Dogen," in Dogen Studies, ed. by William LaFleur, Studies in East
Asian Buddhism 2 (1985), 21-53

23. See Nyojo osho goroku, T.48 : 121-33, and Tendo san Keitoku ji Nyojo zenji zoku goroku, T 48:133-37;
Chao-chou's famous kung-an appears at 127b. A Kamakura manuscript of Ju-ching's record has recently been
discovered at Soji ji and published at Dogen zenji shinseki kankeishiryo shu (1980), 309-418 For a recent
detailed study of the life and teachings of Ju-ching. together with a translation of his Goroku, see
Kagamishima Genryu, Tendo Nyojo zenji no kenkyu (1983), especially on 105-33, the author argues for sharp
differences between the teachings of Dogen and his Chinese master.
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the Pao-ch'ing era,” is not very reliable as a historical source; it was discovered only after Dogen's death by his
leading disciple, Koun Ejo. Hence we cannot say with any certainty even how much of the extant text is Dogen's
work, let alone how much accurately records the words of Ju-ching.24

It would be easier to dismiss our doubts about Dogen's claims for his master and to accept the traditional account
of the origins of his Zen were it not for the fact that these claims do not appear in his writings until quite late in his
life. Not until the 1240s, well over a decade after his return from China and at the midpoint of his career as a
teacher and author, does Dogen begin to emphasi ze the uniqueness of Ju-ching and to attribute to him the attitudes
and doctrines that set him apart from his contemporaries. Prior to this time, during the period when one would
expect Dogen to have been most under the influence of his Chinese mentor, we see but little of Ju-ching or,
indeed, of some of those teachings now thought most characteristic of Dogen's Zen. We shall return to this
important point further on, when we. consider the later development of Dogen's thought; it is enough here to
recognize that, had Dogen written nothing between the ages of forty and forty-five, we should now have a very
different picture both of what he. professed and of how he came to profess it. He did not stop writing at forty: and
what he wrote thereafter gives us considerable information on how he himself came to understand the sources of
his Zen; but the date of this material, its contrast to his earlier teachings, and its often polemical character make it
difficult to use with confidence as evidence for the historical origins of Dogen's religion.

In sum, then, while it is certain that, when Dogen returned to Japan in 1227, he brought back a certificate verifying
his inheritance of the dharma

24. For the text of the Hokyo ki, see DZZ.2: 371-88. The report of Ejo's discovery appears in the colophon
of his autograph manuscript, ibid., 388. Mizuno Y aoko, among others, has recently been making the
argument that, whatever records Dogen may have kept of his master's instruction, the text of the Hokyo ki
was compiled near the end of Dogen's life as a summation of what he then considered Ju-ching's most
helpful teaching; see her "Hokyo ki to juni kan Shobo genzo,” SK 21 (3/1979), 27-30; and "Hokyo ki," in
Dogen no chosaku, Koza Dogen 3, ed by Kagamishima Genryu and Tamaki Koshiro (1980), 218-.40.

In any case, even in this text, the evidence for Dogen's fidelity to Ju-ching is mixed. In one of the most famous
passages of the text, the Chinese master is quoted as saying, To study Ch'an [sanzen] isto slough off body and
mind [shinjin datsuraku]; it is only attained when you just sit [shikan taza], without reliance on offering
incense, making prostrations. reciting the name of the Buddha [ nenbutsu], practicing repentence or reading
sutras.

Ju-ching goes on to define the sloughing off of body and mind as seated meditation (zazen). Interestingly
enough, however, the reason he givesisthat "when one just sits in meditation [ shikan zazen], he gets free from
the five desires [goyoku, panca-kama] and removes the five hindrances [gogai, panca-nivarana]." When
Dogen rightly objects that this explanation is nothing but the sort of thing said by the scholastics (kyoke) and
reduces zazen to the kind of practice common to both Hinayana and Mahayana, he is rebuked by his master for
criticizing the two vehicles and denying the holy teaching of the Tathagata. (DZZ.2:377-78.)
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of the abbot of T'ien-t'ung, it is much less certain what such inheritance meant at the time either to the Chinese
abbot or his Japanese disciple. Nor does the little information we have on Dogen's first years back in Japan throw
much light on this question. It is possible, of course, that immediately upon reaching his native land, he set about
broadcasting a new Zen doctrine among the people. Indeed, in the Bendo wa, he describes the heavy burden of
responsibility he felt on his return for "spreading the dharma and saving beings." Y et the same passage goes on to
say that he had decided to await more favorable conditions before embarking on the dissemination of his message;
and, in fact, aside from his references to the Karoku manual, we know of no significant writings by Dogen until the
Bendo wa itself in 1231.25

If we have no information on Dogen's earliest views on Zen, we have only little more on his earliest activities. He
himself tells us merely that, after returning to Japan, he spent several years at Kennin ji. For one supposed to have
declared war on the Tendal school and to have rejected the teachings of Rinzai Zen, this choice of residence isa
curious one. Kennin ji at this time remained under the jurisdiction of the nearby Tendai headquarters on Mt. Hiel,
and the Zen practiced there was the Rinzai tradition introduced by the founder, Y osai. Under these circumstances it
was probably one of the least likely placesin Japan from which to launch a Soto Zen reformation. We do not know
why Dogen returned there rather than take an independent course. Given his social connections, it could hardly
have been a matter of economic necessity. On the contrary, he may have expected his connections, and his status
as a descendant of Yosai, to win for him a position of prominence in this government-supported monastery in the
capital.26

Our only other source on Dogen's activities during this period is an entry in the Hotto kokushi gyojitsu nenpu, a
chronology of eventsin the life of Shinchi Kakushin (1207-98), traditionally regarded as the founder of the Fuke,
or Komu, sect of Rinzai. The entry records the fact that, on the fifteenth day of the tenth month (November 25) of
1227, Dogen participated, along with the renowned Kegon master Myoe Koben (1173-1232), in the opening of

25. The only earlier document is the note on Myozen's relics mentioned earlier. For the Bendo wa passage,
see DZZ 1:729-30, 747.

26. Dogen refers to his stay at Kennin ji in the Tenzo kyokun, DZZ.2:300, and again m Ejo's Shobo genzo
zuimon ki, DZZ.2:438. Kennin ji, in the present Higashiyama ward of Kyoto, had been built for Yosai by the
second Kamakura shogun, Minamoto no Y oriie ( 1182-1204). During his second trip to China (1185-91),
Yosa had received transmission in the Huang-lung branch of Lin-chi and, after his return, had sought to
introduce Zen practice to Japan. For this, he was attacked by the Tendai church. Nevertheless, he himself
remained a Tendai monk andlike the Tendal founder, Saicho, before himinterpreted the Zen tradition as but
one element in a larger Buddhist synthesis. Hence Kennin ji was put under the administration of Hiei zan and
furnished with cloisters for the study of both Tendai and tantra. Itslater status as an independent Zen
institution is generally thought to have begun in the second half of the thirteenth century, under the influential
abbots Enni (Ben'en) (1202-80) and Lan-ch'i Tao-lung (Rankei Doryu, 1213-78).
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Saiho monastery at Yurain Kii province.27 We do not know how Dogen became associated with this monastery,
but the fact of the association is interesting because it places him, immediately after his arrival in Japan, within a
politically prominent Buddhist circle surrounding Y osai's leading Zen disciple.

Saiho ji (later known as Kokoku ji) was built by a monk named Gansho (d. 1275), formerly Katsurayama
Kagetomo, a follower of the third Kamakura shogun, Minamoto no Sanetomo (11921219). Sanetomo was an ardent
and romantic Buddhist, with a deep fascination for things Chinese. Toward the end of his brief life, he made plans
to sail to the continent, there to experience directly the spiritua culture of Sung Buddhism. When these plans
failed, he dispatched in his stead his loyal retainer Kagetomo. The latter proceeded to Y ura, where he began
preparations for the crossing; before they could be completed, Sanetomo was assassinated. In his grief Kagetomo
climbed Mt. Koya and took Buddhist vows from Taiko Gyoyu, of the Cloister of the Vajra-samadhi (Kongo
Zanmai in). Thereafter, he returned to hisfief in Kii and began the construction of Saiho ji as a memorial (bodai
ji) to his departed lord.

Gansho's master, Gyoyu ( 1163-1241), was the most successful of Y osai's disciples. Originally a Shingon monk
from Kamakura, he converted to Y osai when the latter first visited the bakufu capital to found the Jufuku
monastery there. He soon rose to a position of prominence and, following in his master's footsteps, served as the
abbot of Jufuku ji, Kennin ji, and the Kongo Zanmai in on Mt. Koya. In these important posts he taught such
notable early Zen figures as Daikatsu Ryoshin (dates unknown), later abbot of both Kennin ji and Jufuku ji; Enni
(Ben'en) (1212-80), founding abbot of Tofuku ji and restorer of Kennin ji; and Shinchi Kakushin, who served as
head monk (daiichi za) at Kongo Zanmai in and later became founding abbot of Gansho's Kokoku ji. Gansho's
choice of Gyoyu as his preceptor is not surprising, since this monk had long been the personal teacher of
Sanetomo's mother, the politically powerful Hojo Masako (1156-1225), to whom he had aso given the tonsure
many years before. It was this Masako who had sponsored the construction of both Jufuku ji and Kongo Zanmai
in.28

The brief notice in Kakushin's chronology tells us very little about Dogen's relationship to this circle, but his
participation in the ceremonies at Saiho ji forms a suggestive link with certain other facts in his biography. For
example, while in China, Dogen was close to a disciple of Yosai named Ryuzen, who was also studying on Mt.
T'ien-t'ung. After his return to Japan, this monk seems to have succeeded Gyoyu as abbot of Kongo Zanmai

27. Quoted in Okubo, Dogen zenji den no kenkyu 177, the text can be found in Zoku Gunshe ruiju 9A: 348

28. For arecent study of Gyoyu, see Hanuki Masai, "Kamakura bukkyo ni okeru Y osai monryu noichi: Taiko
Gyoyu to sono shuhen,” Bukkyo shigaku kenkyu 20, 2 (3/1978), 1-29.
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in and to have appointed Kakushin as head monk.29 We also know that Kakushin himself, after the death of
Gyoyu, sought out Dogen and received from him the Bodhisattva precepts.30 It has been suggested, moreover, that
one of Dogen's early supporters, a nun named Shokaku, may have been Sanetomo's wife, Nobuko, who also took
Buddhist vows from Gyoyu after her husband's death and established a memorial monastery for Sanetomo in
Helan.31 Finally, though the source is a late one, we have the text of a letter from Dogen to his patron Hatano

Y oshishige in which he states that he considered his own monastery a memoria to Sanetomo and Hojo Masako.32
On the basis of such connections, more than one scholar has recently proposed that Dogen's trip to China was
supported by Gansho and Sanetomo's followers in Heian, and that for this reason, immediately upon his return
from the trip, we find him participating in ceremonies at the late shogun's memorial temple.33

Whatever the nature and import of Dogen's association with Gyoyu's followers, it did not seem to have helped him
at Kennin ji; by 1231, he was on his own, living at what was probably a rather dilapidated monastery on the
outskirts of the capital. Why he left Kennin ji is unclear. Unfortunately, we know very little about the monastery
during this period or about the succession of Y osai's disciples that seem to have controlled it. Some years later
Dogen would complain that discipline at Kennin ji had declined greatly since the days of the founder, and perhaps
he simply did not like the place. For some reason he failed to find a place among Y osai's other followers

29. See Harada Kodo, "Nihon Soto shu no rekishi teki seikaku (2): Dogen zenji to Ryuzen Kakushin to no
kosho o megutte,” KDBGR 5 (12/1974), 1-16.

30. Hotto Enmyo kokushi no engi, quoted in Okubo, Dogen zenji den no kenkyu, 244; see aso "Ju Kakushin
kaimyaku," DZZ.2:291 The bestowing of the precepts took place in 1242; in 1249, Kakushin proceeded to
China, where he studied with the famous Lin-chi master Wu-men Hui-k'ai (1183-1260).

31. Okubo Doshu, Dogen zenji den no kenkyu, 208-11. Nobuko's biography in the Azuma kagami does not
identify her Buddhist name, but in the Sanshu meiseki shi, it is given as Hongaku. Whether or not Okubo is
correct in identifying her with Dogen's patron Shokaku, it is clear that the latter was a woman of considerable
means; for it seems that, when Dogen built his new monastery in Fukakusa, she personally funded the
construction of the lecture hall. (See Kenzei ki, SSZ.Shiden,2:21; Eihel ji sanso gyogo ki, SSZ.Shiden,1:3.)

32. Preserved in Menzan's edition of the Kenzel ki; for the text, see "Hatano Y oshishige ate shojo,” DZZ.2:407.
The letter is undated and the monastery in question unidentified. Most writers have followed Menzan m
assuming that it relates to Eihei ji, which we know was supported by Y oshishige; but Moriya Shigeru has
recently suggested that it refers to Dogen's earlier Kosho ji in Fukakusa and should be dated around 1237. (See
"Fukakusa Kosho ji no kaiki Shokaku ni ni tsuite," IBK 26, 1 [12/1977], 55-60; reprinted [together with a
related piece, "Dogen to Minamoto no Sanetomo Hongaku ni no kotodomo,"] in Moriya, Dogen zenji kenkyu:
Kyoto shuhen ni okeru Dogen to sono shumon [1984], 42-54.)

33. See Moriya, "Fukakusa Kosho no kaiki Shokaku ni ni tsuite”; and Sugio Gen'yu, "Minamoto no Sanetomo
no nyu So kito to Dogen zenji," SK 18 (3/1976), 41-46. In connection with this theory, it should be noted that,
when Kagetomo was dispatched to China, his destination was supposed to have been Wan-nien monastery, and
that, when Kakushin left for China in 1249, Kagetomo requested that he inter Sanetomo's remains on Y en-tang
shan. It may be more than a coincidence that both of these spots appear on Dogen's itinerary during histrip to
Mt. Tien-t'al.
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and did not see a future for himself there. In any case, from this time forth, Dogen would be an outsider, living
apart from the major centers of the nascent Japanese Zen movement and without the support that the Kamakura
government was providing them.34

When Dogen left Kennin ji, he appears to have taken up residence at a place called An'yo in, said to be on the
grounds of an old monastery at Fukakusa, in the present Fushimi ward of Kyoto. This monastery, known as
Gokuraku ji, had been founded in the ninth century by Dogen's Fujiwara ancestors, and he was apparently invited
there by an influential relative, Kujo Noriie (dates unknown). When Dogen arrived, the site seems to have been
relatively unused; within a few years, he had taken over the entire complex and turned it into a Zen monastery, the
first independent such institution in Japan. He would call it Kosho Horin ji, a name that evoked both Pao-lin ssu,
monastery of Hui-neng (638-713), the famous Sixth Patriarch of Ch'an, and Hsing-sheng ssu, the first of the five
official Ch'an monasteries in the Sung. Clearly, he had high aspirations for the place.35

34. In his Tenzo kyokun (DZZ.2:300), Dogen states that he spent "two or three years at Kennin ji. The
terminus ad quem for his move is provided by the " Shi Ryonen dosha hogo," a brief teaching presented to a
female disciple, which was composed in the seventh month of 1231 at An'yo in, in Fukakusa. (See Okubo,
Dogen zenji den no kenkyu, 354; DZZ.2:162n.) According to tradition at Kennin ji, following the founder's
death, the abbacy passed to Taiko Gyoyu and then through a series of five lesser-known disciples of Yosai.
Dogen's dissatisfaction with the monastery is expressed in the Tenzo kyokun (DZZ.2:300) and in the Shobo
genzo zuimon ki (DZZ.2:461).

There is some evidence that Dogen did not leave Kennin ji voluntarily but was forced from the monastery by
the Tendai church. This evidence comes from a fragment of what appears to have been a letter written on the
back of a manuscript of the Hyohan ki copied by Fujiwarano Teika (1162-1241), which reports that the
"mountain monks® (i.e., of Hiei zan) were angry at Buppobo (i.e., Dogen) and had decided to destroy his
residence and drive hint from the capital. (See Okubo, Dogen zenji den no kenkyu, 185-90.) Recent biographers
have been quick to accept this evidence, and to suggest that the cause of the mountain monks' anger was the
doctrine of the Fukan zazen gi. (See, e.g., Imaeda Aishin, Chusei zenshu shi no kenkyu, 19-23; Takasaki Jikido,
"Mukyu no butsugyo," in Kobutsu no manabi [Dogen], ed. by Takasaki and Umehara Takeshi, Bukkyo no shiso
11[1969], 59.) In the light of our ignorance of the Karoku manual, however, this suggestion remains highly
speculative. Moreover, Okubo's argument (Dogen zenji den 188-89) to the contrary notwithstanding it remains
uncertain that the Hyohan ki letter dates from Dogen's years at Kennin ji rather than from his later Kosho ji
period, when we know that he was under pressure from Hiei zan.

35. Theidentification of An'yo in with Gokuraku ji was proposed long ago by Menzan (Teitho Kenzel ki,
Kawamura, Shohon taiko Kenzei ki, 33) but has never been definitely established Noriie was the brother of the
powerful court figure Kujo Michiie (1193-1252); in 1225, he took Buddhist vows and henceforth was known
as Guzei in Jikan. According to the Kenzel ki (SSZ.Shiden,2:21), this man was one of Dogen's early supporters
and donated the main atar (hoza) for the dharma hall (hatto) of Kosho ji. The establishment of Kosho ji is
usually dated at 1233, when Dogen seems to have moved to larger quarters at a place called Kannon Dori in
His new monastery was built on this site, the formal opening of the monks' hall taking place. in the winter of
1236. The historical significance of Kosho ji as the first Japanese monastery to isolate Zen from Tendai and
Shingon was early recognized by Enni's disciple Muju Dogyo (1226-1312): in his Zotan shu, he singles it out
as the first place to provide facilities for formal Zen meditation in the traditional Chinese style. (Y amada
Shozen and Miki Sumito, Zotan shu. Chusai no bungaku 1:3 [1973], 257.)
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At this point, after his withdrawal from the established Zen center at Kennin ji and at the outset of his efforts to
create what he hoped would be a new center at Fukakusa, Dogen composed the autograph Fukan zazen gi. The
manuscript bears a colophon indicating that it was written on the fifteenth day of the seventh month (August 21) of
1233. This date corresponds to the day known as gege, the end of the traditional Buddhist three-month summer
meditation retreat (ango). Although in 1233 the Go-kuraku ji complex still lacked the lecture hall (hatto) and
monks hall (sodo) necessary for formal Zen training, Dogen apparently observed the retreat, in some form at least,
during this year. Presumably, therefore, his manual was connected with this retreat and reflects his meditation
teachings during the preceding months.36

We do not know for whom the Fukan zazen gi manuscript was written. Unfortunately, we have no information on
the names or the number of those attending the 1233 ango. Over the years Kosho ji seems to have grown into a
considerable community, but for this early date, there s little evidence to suggest that there were many monksin
residence. Indeed at this point in his career, Dogen is unlikely to have had any very close disciples. On the other
hand, his activities at Kosho ji were supported by some influential members of the Helan aristocracy, and the
content both of the Fukan zazen gi itself and of his other writings from this time suggests that his teaching was
directed less to an intimate congregation of committed Zen practitioners than to the larger Buddhist community, lay
aswell as clerical. Given this content, the quality of its paper, and the obvious care with which it was copied (and
perhaps also the excellent state of its preservation), it is tempting to speculate that the Fukan zazen gi manuscript
was presented to one of the more important persons participating in, or supporting, the 1233 summer retreat.37

Itisin this historical setting, then, that we find Dogen's first extant meditation manual. Within this setting the work
can be read as, in part, a political piece, intended to advertise the newly imported Zen tradition as a historically
distinct and religiously valid form of Buddhism, and to promote the newly established Zen community that Dogen
hoped would become a center of that tradition in Japan. To this extent it probably does represent

36. The dates of the Buddhist retreat (varsa) differ according to the source. (For a summary discussion, see
Hobogirin: Dictionnaire encyclopédique du Bouddhisme, fasc. 1, s.v. "ango.”) It was the practice of the
Chinese Ch'an school to keep the retreat from the sixteenth of the fourth month to the fifteenth of the
seventh month, and we know that Dogen followed this tradition. (See his Shobo genzo ango, DZZ.1:576,
580.) Reference to Dogen's 1233 ango appears in the colophon of his Shobo genzo maka hannya haramitsu
(DZZ. 1: 13). The condition of Gokuraku ji is mentioned in his "Uji Kannon Dori in sodo kenritsu kanjin
sho," an appeal for donations for the construction of the monks' hall, composed in 1235 (DZZ.2 400-401).

37. We may note in passing here that the Genjo koan, a work written just after the Fukan zazen gi, seems to
have been presented to a lay disciple from Kyushu named Y o Koshu. (See DZZ.1:10.)
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a declaration of independence, though not necessarily the independence of the Soto school. On the contrary, the
immediate model for the workboth for its conception and for the Zen practice it sought to promotewas not the
teachings of Ju-ching but the popular meditation manual by the Y unmen monk Ch'ang-lu Tsung-tse.

In its themes, and sometimes in its very. phrasing, the Fukan zazen gi mirrors other texts from the earliest phase of
Dogen's writingtexts like the Bendo wa, from 1231; the Gakudo yojin shu, a kanbun tract probably from early
1234; and aso (though it differsin historical character) the Shobo genzo zuimon ki, the collection of talks supposed
to date from the Katei era (1235-38). In these texts we see Dogen perhaps more as popular Zen preacher and
pamphleteer than as sophisticated Zen master. He seems to be addressing the Japanese Buddhist community at
large and focussing on the basic, practical question of how a Buddhist can best go about cultivating the faith. He
singles out Zen mental training as the answer to this questionan answer that is at once the very core of the religion
and yet accessible to all, an answer that has been the centerpiece of the tradition in the great kingdoms of India and
China and has now finally been transmitted to the remote islands of Japan. This phase of teaching would not last
long: within a few years Dogen would turn to a more technical style and more esoteric subjects, and his focus
would narrow to the Soto tradition and the monastic community.
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2
The Vulgate Manual and the Development of Dogen's Zen

Despiteits historical interest and the attention it has attracted from contemporary scholars, the Tenpuku text of the
Fukan zazen gi seems to have had no impact on the development of the Soto school. Until its rediscovery in this
century, it apparently remained unstudied by the Soto masters; in its place, another, somewhat different version of
the Fukan zazen gi gained currency in the school. This versionusualy referred to as the rufu, or vulgate, textalone
has been the subject of study and commentary by the tradition. The differences in content between the two versions
will be discussed in detail later; in what follows here, | shall limit myself to consideration of some historical
guestions, including the provenance of the vulgate text and the circumstances surrounding its composition.

The existence of the Tenpuku manuscript indicates that Dogen originally intended the Fukan zazen gi as an
independent treatise on the theory and practice of meditation, and in modern times the essay is always treated as
such. The fact is, however, that we have no early manuscripts of the vulgate text and, indeed, no definite evidence
that it was ever transmitted as a separate work prior to the eighteenth century. The modern treatment of the Fukan
Zazen gi seems to originate with Menzan's influential commentary, the Fukan zazen gi monge. Menzan's text for the
commentary was a meditation manual embedded in the Eihei koroku, the "extensive record”" of Dogen's Zen
teachings, compiled in Chinese by several of his disciples. This manual, known as the Koroku text, became the
basisfor al later printings of the Fukan zazen gi To understand the provenance of the version of the Fukan zazen

gi in common use today, therefore, we must review something of the textual history of the work from which it was
drawn.
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It is not entirely clear when or by whom the record of Dogen's teachings was put together. Some of the Eihei
koroku may reflect Dogen's own editing but the final work was presumably done shortly after his death by his chief
disciple and dharma heir, Koun Ejo (1198-1280), and/or by the other disciples to whom the compilation of the
individual fascicles is attributed. 1 We cannot entirely rule out the possibility that the edited text of the Fukan zazen
gi, which appearsin fascicle 8, reflects, at least in part, the editorial work of Ejo and the other disciples responsible
for this section of the Eihel koroku; but thereis reason to think that this is not the case, and that the tradition is
justified in attributing the vulgate Fukan zazen gi to Dogen himself. First, there is considerable doubt as to whether
the manual was actually included in the compilation of the Eihei koroku worked on by his disciples; second, and
more importantly, there isinternal evidence to suggest that it originally belonged to a group of meditation texts
composed during the last decade of hislife. Let us, then, consider these two points in turn.

The standard modern version of the Eihel koroku, and the one used by Menzan, is an edition published in 1673 by
Menzan's teacher, Manzan Dohaku (1636-1715). According to the preface, it is based on several manuscripts and
corrects the various mistakes and corruptions that its editor felt had crept into the work during the course of its
transmission.2 Unfortunately, we know little of Manzan's sources, but his edition shows considerable differences
from the earliest extant version, a manuscript, known as the Monkaku text, that dates from the end of the sixteenth
century.3 Some of the differences undoubtedly reflect Manzan's editorial decisions, but they are sufficiently
pronounced to indicate that there were at least two separate textual traditions of the Eihel koroku. It has been
suggested that both go back to the time of Dogen, and that the Monkaku manuscript preserves an early draft of the
Eihel koroku subsequently revisedpossibly by Dogen himselfin the "ur-text" of the tradition favored by Manzan.4
Given the present

1. Of the ten fascicles, seven are devoted to a record of Dogen's formal lectures (jodo) presented at Kosho ji
(kan 1), Daibutsu ji (kan 2), and Eihel ji (kan 3-7); the remaining three rolls preserve his informal
teachings (shosan and hogo, kan 8), verse appreciations of Ch'an sayings (juko, kan 9), and poetry (geu,
kan 10). According to the colophons of these fascicles, the first was compiled by Senne (dates unknown),
kan 2-4 by Ejo, 5-7 by Glen (d. 1314), 8 by Ejo and others, and 9-10 by Senne and others.

2. SSZ.Shugen,2:43.

3. Also known as the Sosan text, it is named after the twentieth abbot of Eihei ji, Monkaku (d. 1615), who had
severa of hisdisciplescopy it out from unidentified manuscripts in his possession. The text has been published
at DZZ.2:7-200, with textual notes on the variants in the Manzan edition.

4. See Ito Toshimitsu, ed., Eihei koroku chukai zensho, vol. 1 (1961), 10; Kagamishima Genryu, "Eihel koroku
to Ryakuroku," KDKK 15 (3/1957), 64. Kagamishima has more recently abandoned this position in favor of
the view that Dogen never edited the work, and that the Manzan text has no early precedent; see his "Eihel
koroku ko," Shukyo gaku ronshu 8 (12/1977), 147-60; revised in Kagamishima, Dogen zenji to sono shuhen,
Gakujutsu sosho: Zen bukkyo (1985), 247-365.
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state of our knowledge of the Eihei koroku, this suggestion remains rather speculative; and we should not rule out
the possibility that the differences between the two extant versions are the result of radical alterations in the texts
during the course of their transmission. Indeed it would appear that it is just such an alteration that accounts for the
inclusion of the Fukan zazen gi in the collection.

Whatever their other differences, both the Monkaku and Manzan versions contain the text of the Fukan zagen gi at
the end of fascicle 8. On the surface this might seem to lend support to the view that both textual traditions
originaly included the manual, but, in fact, a closer reading of this fascicle suggests the opposite. For example,
commentators have pointed out that the treatise on meditation seems out of place in this section of the Eihei
koroku, which is otherwise devoted to Dogen's informal talks and writings (shosan and hogo), and that there are
signs in the texts themselves that the Fukan zazen gi may represent a later appendix to the section.5 Perhaps most
telling is the fact that, whereas the two redactions of the Eihei koroku show many textual differences throughout
this fascicle, their versions of the Fukan zazen gi are identical. This anomaly strongly suggests that the textual
history of the manual is different from that of the remainder of the fascicle, and that both redactions are relying on
a common separate source for their text of the Fukan zazen gi. We know, in fact, that such a source was available,
since long before Monkaku and Manzan, the Fukan zazen gi had appeared in a little book known as the Eihei Gen
zenji goroku.

Although the oldest extant manuscripts of the Eihei koroku are fully three and a half centuries after Dogen's death,
the antiquity of some version of his recorded sayingsis testified to by the Eihei Gen zenji goroku, first published in
1358 by the sixth abbot of Eihei ji, Donki (dates unknown). The origin of this collection, commonly known as the
Ryakuroku, or "abbreviated record,” is explained in a postface to the work, dating from 1264 and written by a
Chinese monk named I-yian (dates unknown), one of the disciples of Dogen's master, Ju-ching. According to this
document, Dogen's disciple Giin ( 1217-1300) took a copy of his teacher's "extensive record" to China and asked
[-yUan to edit the text. The resulting work amounts to only about one-tenth of the present Eihei koroku and,
moreover, shows many textual

5. See Okubo Doshu, Dogen zenji goroku, 213-14; ibid., Dogen zenji den no kenkyu, 303-4. Okubo notes
that, whereas in the Manzan edition, the Fukan zazen gi is followed by Dogen's "Zazen shin," this poem
does not appear in the Monkaku manuscript, a fact that suggests to him that the content of kan 8 was not
fixed, and that the fascicle as we now have it may be the result of accretionsto an original core. Ito
Toshimitsu has further pointed out that, in the Monkaku manuscript, the words "end of hogo " appear both
before and after the text of the Fukan zazen gi, which suggests to him that kan 8 may once have ended with
the hogo, and that some copyist, confronted with the appended text of the Fukan zazen gi, inadvertently
duplicated the words originally intended to signal the end of the fascicle. (Eihei koroku chukai zensho, vol.
3, p. 196, notes.)
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differences from both the Monkaku and Manzan redactions. The reasons for these differences are not clear: some
may derive from the Chinese editor himself or from later alterations in the text of the Eihei koroku, but it is also
quite possible that |-yUan worked with a collection of Dogen's recorded sayings different from either of the known
traditions. In any case, what is most important for our purposes here is that, immediately following its selection of
hogo, the Ryakuroku contains a text of the Fukan zazen gi identical with the Koroku version.6

If, as seems likely, the Eihel Gen zenji goroku provided the source for the Koroku Fukan zazen gi, it might well be
asked whether the differences between the vulgate text and the Tenpuku manuscript are not the result of I-ytan's
editing. In fact, though scholarship once flirted with the question, this is highly improbable. Whatever he may say
in his postface, we need not imagine that |-ylan actually spent much effort in the close editing of the sayings of his
master's Japanese disciple. Indeed there are probably passages within the Ryakuroku version of the Fukan zazen gi
itself that would hardly have escaped the eye of a conscientious Chinese editor. More importantly, as we shall
shortly see, al the major innovations of that version are closely related both in content and phrasing to passages
occurring in Dogen's vernacular Shobo genzo, a work obviously inaccessible to the Chinese. Hence, even if I-ylan
did see the Fukan zazen giand this is by no means certainthere is little call to take seriously the notion that he had a
hand in its revision.7

The true story of the vulgate Fukan zazen gi may never be known. A more precise understanding of its origin and
early transmission can be achieved only in the light of a clear textual history of the Eihel koroku. In the absence of
a detailed analysis of the various redactions of that work, we cannot say whether such a history can be established.
For the present, apparently, we

6. The text of the Eihei Gen zenji goroku can be found at SSZ.Shugen,2:27-42. The date of I-yuan's work
on the text isinferred from his preface, ibid., 27; for the date of Donki's printing, see ibid., 41. Extant
xylographs of the work date only from the mid-seventeenth century, but it is mentioned in medieval
sources. Several scholars have noted that Manzan's text of the Eihel koroku is closer to that of the
Ryakuroku than is the Monkaku manuscript, and it has been suggested that he relied on the abbreviated
record m his editing of the work. The possibility that I-yuan's text is based on a collection different from
either of the extant traditions has been suggested by Kagamishima Genryu, who points out that the
Ryakuroku contains five jodo not found in either Monkaku or Manzan. (See his "Eihei koroku to
Ryakuroku," 60.) This possibility is rejected by Ito at Eihel koroku chukai zensho, val. 1, p. 12.

7. The possibility that the Koroku Fukan zazen gi was edited by |-yuan was first raised by Okubo Doshu (see
Dogen zenji goroku, 223); but, in his later works, he himself abandoned the idea in favor of the view that
Dogen had edited the text himself (see Dogen zenji den no kenkyu, 304). The question of the extent to which |-
yuan actually worked over the text of the Eihel koroku is the subject of disagreement. Although his postface
says that he was asked by Giin to "edit and correct” (koset) the work, Menzan suggests that he simply selected
passages to form the Ryakuroku, without making substantial changes in the text. Kagamishima has pointed out
an obvious mistake in I-yuan's text, which suggests that he did not go over the work carefully. (See his "Eihei
koroku to Ryakuroku,” 62.)
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must restrict ourselves to the following tentative chronology. (1) The vulgate Fukan zazen gi was probably
composed by Dogen as an independent treatise. (2) It was probably not originally included in either of the
traditions of the Eihei koroku that have come down to us in the Monkaku and Manzan redactions. (3) The vulgate
Fukan zazen gi wasincluded in the Eihei Gen zenji goroku sometime prior to the latter work's publication in 1358,
but we cannot say by whom this was done. Given our present knowledge, three possibilities seem most likely: (a)
that the Fukan zazen gi was included in the collection of Dogen's sayings used by |-ytuan; (b) that it was added to
the Ryakuroku by Giin; or (c) that it was added by Donki at the time he printed the Ryakuroku.8 (4) Sometime
between 1358 and 1598, the Ryakuroku text of the Fukan zazen gi was appended to the Monkaku (and possibly
also the Manzan) tradition of the Eihei koroku.9 (5) With the publication of Menzan's Fukan zazen gi monge in the
eighteenth century, the Fukan zazen gi was once again separated from the Eihei koroku and circulated as the
independent work we know today.

If we are correct in the assumption that the authorship of the vulgate Fukan zazen gi is rightly attributed to Dogen
himself, then we can only conclude that he wrote two rather different versions of his manualone preserved in the
Tenpuku manuscript, the other in the Eihei koroku. This conclusion raises the question of the chronological
relationship between the two. Unfortunately, the Koroku text is undated, and apparently we cannot say precisely
when it was composed. Nevertheless, internal evidence does allow us to narrow down the range of probabilities.
First, and most importantly, a comparison of the two texts leaves little doubt that the Koroku version represents a
revision of the Tenpuku work and, therefore, must be dated sometime after 1233. Second, we have several dated
documents, closely related in content and phrasing to the Koroku text, that give us grounds for placing the Fukan
zazen gi in the period between 1242 and 1246. The most important of these is the Shobo genzo zazen shin.

In the Eihei Gen zenji goroku, the text of the Fukan zazen gi is accompanied

8. Possihility (&) is not widely defended, but, if we accept the suggestion that I-yuan worked with a text
different from either of the extant traditions, it must be given serious consideration. Possibility (b) was the
suggestion of Okubo, who speculated that Giin might have taken a copy of the Tenpuku Fukan zazen gi to
China, received |-yuan's corrections, and then included it in the Ryakuroku (Dogen zenji goroku, 223); if
we dismissas Okubo himself later didthe likelihood of |-yluan's editing the Fukan zazen gi, this view
would seem to have little to recommend it. Possibility (c) was proposed early on by the fifteenth-century
Rinzal master Unsho Ikkei, in his Unto sho (cited in Kagamishima, "Eihel koroku to Ryakuroku," 57); itis
supported by Ito Toshimitsu, at Eihei koroku chukai zensho, vol. 1, p. 15.

9. Ito (Eihei koroku chukai zensho, vol. 1, p. 15) assumes that it was Manzan himself that, following the lead of
the Ryakuroku, added the Fukan zazen gi to his version of the Eihel koroku. Since, however. the manual had
aready found its way into the Monkaku tradition, we ought not rule out the possibility that it was also included
in one or more of the texts with which Manzan worked.
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by a brief verse entitled "Lancet of Meditation” (Zazen shin). This piece is based on a work of the same name by
the famed Sung-dynasty Tsao-tung figure Hung-chih Cheng-chtieh (1091-1157).10 Dogen's verse appears
elsewhere in his writings as the conclusion to a discussion of the Chinese original in the Zazen shin fascicle of the
Shobo genzo. In this essay, asin most of the vernacular Shobo genzo, Dogen presents his views on Zen in the form
of Japanese commentary on severa passages from the literature of the schoolin this case, passages dealing with the
meaning and goal of meditation practice. The commentary treats some of his favorite themes, and what he has to
say there represents, along with the Fukan zazen gi itself, one of our most important sources for understanding
Dogen's interpretation of zazen.

No one familiar with the vulgate Fukan zazen gi can read the Shobo genzo zazen shin without immediately noting
the close relationship between the two. Moreover, if one then compares these two texts with the Tenpuku manual,
he or she can see that the major innovations in the vulgate occur precisely in those passages that most closely
parallel the teachings of the Zazen shin. Such a comparison has, in fact, been worked out in detail by Akishige

Y oshiharu, and there is no need to repeat it here. In brief, his argument begins by isolating five key passagesin
which the Tenpuku and Koroku texts of the Fukan zazen gi differ; he then proceeds to show that in each case the
version of the latter is relying on one of the five mgjor sections into which the Zazen shin can be divided. From
this, he concludes that the Koroku manual represents a revision based on the Shobo genzo commentary.11

Akishige's argument was originally intended to refute the notion that the vulgate Fukan zazen gi might have been
the result of |-ylan's editing. While we may not wish to accept all the details of his argument, he has surely made
his pointalthough he has not quite shown that it was Dogen himself who used the Zazen shin to edit the Fukan
zazen gi. In any case he has given us a terminus a quo for the Koroku text, since we know that the Zazen shin
fascicle was composed in April 1242 and subsequently presented as a lecture (jishu) in the winter of the following
year.12 Akishige himself suggests

10. The "Zazen shin" verse (SSZ.Shugen,2:39b) seems even more out of place than the Fukan zazen gi in
kan 8 of the Eihel koroku ; as we have noted, it is not found in the Monkaku redaction, and it may well be
that, like the meditation manual, it was not included in the original compilation of Dogen's sayings. Hung-
chih's "Tso-ch'an chen" is preserved in fascicle 8 (on poetry) of his Kuang lu (T.48:98a-b).

11. "Fukan zazen gi ko," 459-80. This article, published more than thirty years ago, deserves more attention
than it seems to have received. Its basic argument has since been repeatedwithout reference to (and with
considerably less elegance than) Akishige's workin Kinoshita Jun'ichi, "Fukan zazen gi no kenkyu," SK 7
(4/1965), 132-37; and in Furuta Shokin, Nihon bukkyo shiso shi no sho mondai (1964), 137-44.

12. The former date appears in the body of the text itself (DZZ.1:100); the latter (appearing in the colophon at
DZZ.1:101) does not seem to be found in manuscripts prior to the Edo.
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the latter date as the more likely one for the Fukan zazen gi. He does so on the basis of the Shobo genzo zazen gi,
another of Dogen's meditation texts, which is usually dated around the end of 1243.

The Shobo genzo zazen gi is a briefmanual in Japanese. No doubt originally written, like the more famous Fukan
Zazen @i, as an independent work, it came at some point to be included with Dogen's other vernacular writings in
the Shobo genzo collection. The text represents a reworking of the central section of the Fukan zazen gi, which
deals with the actual technique of meditation. Thusit omits the lengthy and elegant discussion of the meaning of
Zen training that occupies such a prominent place in the kanbun work; at the same time it adds several concrete
details on the preparation for, and procedures of, zazen. What is important to note here is that the many passages
that do parallel the Fukan zazen gi are much closer to the Koroku version than to the Tenpuku manuscript. Indeed
S0 exact is the correspondence in certain crucial phrases that there can be no doubt that one of the texts is relying
on the other.13

On the basis of the close relationship between these two documents, Akishige concludes his discussion of the
composition of the Koroku manual by suggesting that Dogen edited the Fukan zazen gi "around the time" that he
wrote his Japanese version. In the end prudence may dictate that we content ourselves with this somewhat vague
suggestion; yet we cannot but wish for some solution to the question of the relative chronology of these two
documents. If it can be established that the Japanese zazen gi is derived from the Koroku text, this would finaly lay
to rest any lingering doubts regarding Dogen's authorship of the vulgate Fukan zazen gi. And, in fact, there does
seem to be some internal evidence to suggest that the Japanese text was written with reference to the Koroku
manual, not vice versa.

We have seen that the Koroku Fukan zazen gi and Shobo genzo zazen gi share certain key passages not contained
in the Tenpuku manuscript. In some of them, the Japanese coincides exactly with the Chinese text; in others,
however, the two versions diverge. Careful comparison of these latter cases |eaves one with the distinct impression
that in each case the vernacular version represents a refinement of the passage in question. Moreover, there are also
cases in which the Japanese zazen gi has modified passages shared by the two versions of the Fukan zazen gi. Both
these features suggest that the Shobo genzo text is more distant from the Tenpuku original and represents an
elaboration of the revisions made in that original by the Koroku manual.

13. The conscientious reader may wish to consult here the comparative table of texts appended in
Document 2. Note especially the following important innovations in FKZZG (B) that have parallels in the
Japanese manual: "Do not intend to make a Buddha, much less be attached to sitting.” "Sitting fixedly,
think of not thinking. How do you think of not thinking? Nonthinking." "Zazen is not the practice of
dhyana."
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This would imply, of course, that the Koroku Fukan zazen gi preceded the Japanese work and would allow us to
place its composition sometime between the Zazen shin and the Shobo genzo zazen gi.14

Let me hasten to admit that this argument for the relative dates of the two manuals is quite subjective. The passages
in question are few, and their evaluation is complicated by the fact that they were written in different languages. |
must finally leave it to the reader to examine the texts for himself or herself and decide whether the evidence
justifies the conclusion. Whether or not it does, it should be pointed out, before we leave this matter of dates, that
there still remains some doubt about the absolute date of the vulgate Fukan zazen gi. While Akishige follows the
accepted practice of assigning the Shobo genzo zazen gi to the end of 1243, there is some early manuscript
evidence to indicate that it was composedor perhaps revisedas late as 1245 or 1246. Unless we choose to dismiss
this evidence, we shall have to extend our terminus ad quem for the Fukan zazen gi and be content to date its
composition sometime in the period 1242-46.15

Aside from its obvious importance for establishing the authenticity of the work, the question of the date of the
vulgate Fukan zazen gi is more interesting than it might at first appear; the period in which the manual seems to
have been composed was the most volatile and dramatic of Dogen's careera time that witnessed a severe crisisin
his ministry and a considerable revolution in his teaching. To understand the new historical and intellectual
circumstances surrounding his revision of the Fukan zazen gi, we need to go back and briefly review the
developments that had taken place in the decade or so since the composition of the original Tenpuku text.

If Dogen's ministry was still in its infancy in 1233, it was not long before his Zen community at Kosho ji began to
develop. We have seen that even in these early days he had some significant lay support. In 1235, he was able to
launch a successful campaign for major construction at his monastery, and, in the following year, he held the
formal opening of what was then the only fully independent Zen institution in the country. Already by this time he
had attracted the man who would become his leading disciple and dharma

14. As examples of the innovations in the Japanese manual, note especially the introduction of such
"Dogenesque” locutions as the following: "Good is not thought of; evil is not thought of. It is not mind,
intellect or consciousness; it is not thoughts, ideas or perceptions.” "Cast off sitting.” "Having thus regulated
body and mind. . . ." "[Zazen] is the undefiled practice and verification.”

15. According to the colophon of the Zazen gi manuscript in the 75-kan Kenkon in Shobo genzo collection, the
work was "presented to the assembly"” (jishu) in the eleventh month of 1243 at Y oshimme shojain Echizen
(Eihei Shobo genzo shusho taisel, vol. 1 [1975], 146). Surprisingly, the 60-kan Doun ji Shobo genzo, which
ordinarily supplies very good information on the date and place of composition, lacks this colophon (ibid., val.
6 [1979], 98);and both the 83-kan Ruriko ji and 75-kan Koun ji redactions associate the Zazen gi with Daibutsu
ji, the monastery to which Dogen moved after his stay at Y oshimine (ibid.. vol. 3[1978], 57; vol. 5[197§],
514). Dogen's Daibutsu ji period covered two years, from the autumn of 1244 to the summer of 1246.
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heir, Koun Ejo. This former Tendai monk had previously studied Zen under a certain Butchi Kakuan (dates
unknown), a disciple of the pioneering Japanese Zen figure Dainichibo Nonin (dates unknown). Ejo seems to have
entered Kosho ji in 1234, and within a few years he became head monk (shuso) of the monastery. In 1241, he was
joined by another of Kakuan's students, Ekan (d. 12517?), who brought with him quite a number of his own
disciples. By this time, then, Dogen was the master of a sizable group of Zen monks and the abbot of an
established Zen monastery. During 1242-43, he was being invited to the Rokuhara district of the capital to give
lectures at the residence of hislay supporter, the influential bakufu figure Hatano Y oshishige.16

Dogen's success was not without its costs, however, since it brought him to the attention of the Buddhist
establishment, and he soon found himself embroiled in a dispute with the Tendai headquarters on Mt. Hiel. Exactly
what caused the trouble, we do not know. Perhaps, given the climate of the times, trouble was inevitable for
anyone who, like Dogen, sought to strike out on his own without compromising with the establishment or winning
the protection of the government. But Dogen's problems may have been exacerbated by the company he kept; for
his most prominent disciplesEjo and the other descendants of Dainichibo Noninbelonged to a lineage of Buddhist
outcasts, whose version of Rinzai Zen had once been proscribed by the court and rejected by Y osai, and whose
teachers had been hounded by the ecclesiastical establishment in both Heian and Nara.17

While Dogen was thus engaged in a struggle with Tendai, he soon faced another challenge from within the Zen
movement itself. Hard by the site of his monastery in Fukakusa, the powerful minister Kujo Michiie began the

16. See the colophons of Shobo genzo zenki, DZZ.1:205; Shobo genzo, toki, DZZ.1:209; Shobo genzo
kobusshin, DZZ.1:81. The absorption of the disciples of Kakuan and EkanGikai (1219-1309), Giin, Gien,
Gijun (dates unknown), and othersclearly had a major impact on the development of Dogen's movement.
Ejo, of course, was to become the leader of the movement after Dogen's death; and Gikai and Gien, both of
whom succeeded him in this role, were to father the two major branches of the Soto church.

17. Nonin's teaching was proscribed by the court in 1194, in response to a petition from the Tendai
headquarters on Mt. Hiei. His contemporary Y osai, who was himself under pressure from Tendai, was careful
to distinguish his own brand of Zen from what was apparently seen as an antinomian tendency m Nonin's
approach to Buddhism. Whether or not the tradition is true that the latter was assassinated by his relative Taira
no Kagekiyo, we do know that his followers continued to suffer persecution. In 1227 and 1228, Kakuan's
center at Tonomine, in Y amato, was destroyed by the monks of Kofuku ji, and his disciple Ekan was forced to
take refuge in Echizen Nonin's tradition, often now known as the Japanese Bodhidharma school (Nihon
Daruma shu), though largely ignored m many standard histories of Japanese Zen Buddhism, has recently
become the focus of much attention. Itsimpact on Dogen's ministry and the early Soto church was originally
emphasized by Okubo (Dogen zenji den no kenkyu, 406-46) and has since been taken up by Imaeda Aishin,
Furuta Shokin, Y anagida Seizan, and quite a few others. For a helpful survey of some of the burgeoning
literature on the school, together with a discussion of several issues m its interpretation, see Nakao Ryoshin,
"Dainichibo Nonin no zen,” SK 26 (3/1984), 221-35.
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construction of a great Zen monastic complex. Called the Tofuku ji, it was intended to rival the ancient Nara
ingtitutions of Todai ji and Kofuku ji from which it took its name. The complex, which was constructed along the
lines of the famous Ch'an monasteries of the Southern Sung, was to serve as the centerpiece of the new Zen
religion in the capital. But Dogen, the abbot of neighboring Kosho ji, was not invited to head this mgjor monastery;
instead Michiie chose the Rinzai monk Enni (1202-80), who had only just returned from study in China.18

These two pressures reached their climax in the years 1242-43, during which Dogen was compelled to defend his
Buddhism in a formal apologia to the throne, and his Zen rival, Enni, arrived in the capital to take up his duties as
founding abbot of Tofuku ji. Perhaps partly for this reason, in the summer of 1243, Dogen suddenly abandoned
Kosho ji and the Japanese capital and led his followers into the isolated and mountainous province of Echizen,
along the coast of the Japan Sea. It was just over a decade since he had walked out of Kennin ji to become an
independent Zen master, and he was now on the move again.19

During hisfirst year in Echizen the erstwhile abbot of Kosho ji had no monastery to call his own. The colophons of
his works from this period indicate that Dogen spent his time commuting between two local, and probably rather
obscure, temples known as Y oshimine shoja and Y amashi bu. But by March of 1244, even as the deep snows of
Hokuriku were melting away, he had aready begun work on a new establishment, which would be called the
"Temple of the Great Buddha" (Daibutsu ji). In August, though it would yet be many months before the major
buildings were completed, he took up residence as founding abbot. One year later, in July of 1246, Dogen decided
to change the name of his monastery to Eihei ji, after the Yung-p'ing era of the Han, during which Buddhism was
said to have been introduced to China.20

Dogen's remaining years were spent almost wholly within the bosom of

18. Theimpact of Tofuku ji on Dogen's mission ha; been emphasized by Furuta Shokin, in Nihon bukkyo
shiso shi no sho mondai, 145-60; | have summarized his views in my "Recarving the Dragon."

19. The evidence for Dogen's apologia comes from the Keiran shuyo shu, which informs us that, during the
reign of Gosaga (1242-46), Dogen defended his views in a petition to the throne entitled "Gokoku shobo gi."
The official assigned to the case decided that these view, were heretical, and the petition was denied. (T 76:
539c-540za; the text is quoted and discussed in Okubo, Dogen zenji den no kenkyu, 191-96.) According to the
Kenzei ki (SSZ Shiden,2:23), Dogen left Kosho ji for Echizen on the sixteenth of the seventh month (August 3),
a date verified by the colophons of his works from this period (see DZZ.1:336, 357). Severa factors may have
been involved in his choice of Echizen: it was the domain of his lay patron Hatano Y oshishige; it was Ekan's
base and the center of the Nihon Daruma school; and, as Imaeda Aishin ha; emphasized, it was the territory of
the Hakusan Tendai order, centered at Heisen ji, which may have offered some refuge from the power of the
Hiel zan order (see Imaeda's Dogen: Zazen hitosuji no shamon [1976], 146-47).

20. For these dates, see Kenzel ki, SSZ.Shiden,2.24.-25. Y oshimine dera (also known as Kippo ji) and Y amashi
bu are thought to have been located several miles east of the later site

(Footnote continued on next page)
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his community at Eiheli ji, far from the centers of political power and religious culture. Except for a final journey to
Heian, he seems to have descended from the mountains only oncefor a brief visit to Kamakura in 1247-48.
According to traditional accounts, he went at the invitation of the shogun Tokiyori, on whom he bestowed the
bodhisattva precepts and by whom he was asked to found a temple in the city. Why Dogen undertook this trip, we
do not know. We do know that, if he had political ambitions in the new bakufu headquarters, they remained
unfulfilled; after only a few months he was back at Eihel ji, where he would remain until hisfinal days, when
failing health drove him to seek medical aid in the capital. He died there shortly after his arrival.21

Over this period Dogen's literary activities have a distinct rhythm that closely follows the historical developments.
In the early years of his ministry, years devoted to establishing himself as a teacher, he wrote several tracts on Zen
thatlike the Tenpuku Fukan zazen gisought to introduce the new religion to the Japanese Buddhist community, to
argue for the super-eminence of its historical tradition and spiritual benefits, and to urge the adoption of its
approach to the cultivation of the mind. Once he had established himself, rather different kinds of writing began to
appear. Following the dedication of Kosho ji in 1236, his attention seems to have turned first to the regulation of
his growing community; over the next three years, he composed a series of pieceslike his well-known Tenzo
kyokun, on the practice of the monastery cookthat dealt with monastic ritual and routine.22 Then, beginning in
1240-41, he entered into a radically newand by far his most important and productivephase of work.

In 1235, Dogen seems to have put together a collection of three hundred

(Footnote continued from previous page)

of Eihei ji. (For a convenient map of the area, see Imaeda, Dogen: Zazen hitosuji no shamon, 147.) Their
origin and history are unknown, but apparently they were already), established when Dogen arrived. The
exact location of Daibutsu ji is uncertain. According to tradition, it was situated several miles from the
present site of Eihei ji, to which it was moved by the fifth abbot, Giun (The question is discussed at Okubo,
Dogen zenji den no kenkyu, 217-22; and Shibata Doken, Zenji Dogen no shiso, 302-7.)

21. Dogen's Kamakurartrip is one of the most problematic elementsin his biography. It is reported first in the
fifteenth-century Kenzei ki (SSZ.Shiden,2:27a) and gets no mention m the Azuma kagami or other earlier
historical sources, but it seems to be substantiated by several references in the Eihei koroku. Speculation on
Dogen's motives for the trip have varied widely from the fanciful notion that he sought the restoration of
imperial rule, through more obvious suggestions that he went at the bidding of his bakufu patron, Y oshishige,
or of family members in Kamakura, to the recent playful piece by Y anagida Seizan, which begins by imagining
that Dogen had a love affair with Tokiyori's wife and ends by dismissing the entire tradition of histrip as itself
a product of the pious imagination of Dogen's descendants. (See Y anagida's Chusel hyohaku [1981], 59-98. For
a balanced discussion of the trip and its significance, see Notomi Joten, "Dogen no Kamakura kyoke ni tsuite,"
KDBGKK 31 [3/1973], 181-203; reprinted in Kawamura and Ishikawa, Dogen, 276-308.)

22. DZZ.2:295-303. Also from this period are the Shukke ryaku saho (DZZ 2:272-78), on the ordination
ceremony; the Juundo shiki (DZZ.2:304-7), on the rules of the monks' hall; and the Shobo genzo senmen
(DZZ.1:424-45) and Senjo (466-74), on the procedures for the monks' ablutions and use of the lavatory (tosu).
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Zen stories'old cases" (kosoku) culled from the Chinese literature of the school. The practice of making such
collections was, of course, a common one among Sung Ch'an authors, who used them as an opportunity to offer
their own interpretations and appreciations of the wisdom of the elders. Indeed the fact that Dogen styled his effort
"Shobo genzo" suggests that he had as his model a similar compilation of the same title by the most famous, of
Sung masters, Ta-hui Tsung-kao. Unlike the latter, Dogen was content here simply to record the stories without
interjecting his own remarks. A few years later, however, he embarked on a major project to develop extended
commentaries on many of these and other passages from the Ch'an literature. The fruit of this project was his
masterworkthe remarkable collection of essays known as the kana, or "vernacular,” Shobo genzo.23

It is difficult to exaggerate the literary and religious achievements of the Shobo genzo essays. To be sure, they are
of decidedly mixed quality. At their best, though, they rank with the best of Buddhist writing, and even at their
worst, they represent a highly original form of Japanese religious literature. Though they vary somewhat in format
(and indeed a number of the piecesin some redactions are clearly anomalous), the representative texts are
obviously inspired by the Chinese Ch'an commentarial literature. As far as we know, Dogen was the first of his
country to enter deeply into this arcane literature and try his own hand at this difficult, highly specialized form of
writing. Y et Dogen was no slavish imitator of Sung letters. Unlike most of his contemporaries, who continued to
depend on the language of the Middle Kingdom for saying things important, he opted to evoke the religious style
of the Ch'an masters through the more intimate medium of his native tongue. The result is a unique form of Zen
writinga rich (and often

23. For Ta-hui's Cheng-fa yen-tsang, see ZZ.2,23:1-78. For Dogen's koan collection popularly known as
Shobo genzo sanbyaku soku, see DZZ.2:201-52. The, 1235 date of compilation is provided by the colophon
of a preface purportedly by Dogen himself. Opinion is divided on the question of whether the work was
done ssimply as a reference for Dogen's personal use or as a textbook for his students, but Kawamura Kodo,
the leading scholar of the work, has speculated from the characteristics of the two major textual traditions
that Dogen made redactions for both purposes ("' Kanazawa bunko shozo Shobo genzo kanken," Kanazawa
bunko kenkyu 17, 11 [11/1971], 1-9; 17, 12 [12/1971], 10-16; repr. in Kawamura and Ishikawa, Dogen
zenji to Soto shu, 54-74. For a discussion and comparative table of the extant manuscripts of the text, see
the same author's "Mana Shobo genzo no kenkyu," KDBGKK 30 [3/1972], 135-59. 31 [3/1973], 95-138, 33
[3/1975], 41-96; 34 [3/1976], 64-98 Ishii Shudo has provided a detailed chart of the sources for Dogen's old
cases in "Mana Shobo genzo no motozuku shiryo ni tsuite,” SKKKK 3[10/1974], 51-84.)

Although the modern 95-kan redaction of the vernaculat Shobo genzo incorporates amost al Dogen's Japanese
writings, including such early pieces as the Bendo wa and Genjo koan, it is by no means clear how many of
these works were originally intended as part of a single collection. There is evidence that Dogen once
envisioned such a collection, to consist of one hundred fascicles; but the same evidence indicates that he took
up this project only toward the very end of hislife, and that it was never brought to fulfillment. (See Ejo's
postface to the Shobo genzo hachi dainin gahu, DZZ 1 726) What is clear, from the dates of the Shobo genzo
texts, isthat it was around 1240 that Dogen began to work in earnest m this new genre of vernaculat
commentary.
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linguistically playful) mix of Chinese and Japanese, spun out in extended essays that draw on al, but have no exact
precedent in any, of the standard genres of Ch'an commentary, lecture, poetry, and preaching. The style soars and
dips: at times, it is clearly intended only for Dogen's immediate audience and is filled with personal anecdote and
practical admonition; at other times, it isjust as clearly written for posterity and is carefully crafted and self-
consciously elegant. Thetotal effect is a striking example of the vital tensionseemingly so characteristic of
Zenbetween the immediate, raw power of the man and the timeless, pristine wisdom of the Buddha.

This tension seems lost on some of those modern interpreters who would read the Shobo genzo ssimply as a treatise
on metaphysics. Of course, much materia in these texts can lend itself to formulation as universal philosophy, but
it often requires truly heroic acts of abstraction to isolate such material and lift it from all that speaks directly only
to Dogen's immediate community (and perhaps to those of later generations who would count themselves among
his spiritual descendants). Indeed, as in so much Zen literature, the Shobo genzo has a strongly esoteric cast. Thisis
not to say that the essays were intended to be secret (though they were, in fact, sometimes treated as such by
subsequent tradition); rather, they tend to be technicaldirected toward, and probably fully accessible only to, those
steeped in the language, lore, and practice of Zen. This quality is probably latent in the very medium of the koan
commentary that is the primary purpose of the bulk of the Shobo genzo essays, and it is clearly manifest in some of
the particular religious themes developed there.

In Zen usage the "treasury of the eye of the true dharma” (shobo genzo) may connote a timeless truth realized by
all the Buddhas and Patriarchs, but it also denotes the esoteric knowledge historically transmitted only among the
Buddhas and Patriarchs. If Dogen's own Treasury brims with the universal wisdom of Buddhahood, it also bristles
with hisinsistence on the historical limits of the Patriarchate. Already in his early writing, Dogen had used the
familiar Zen notion of the historical transmission to argue for the orthodoxy of the new school of Buddhism he was
importing from China. But in his Shobo genzo, this broader argument tends now to be taken for granted, and his
vision narrows to the question of which among the various living lineages of the school actually preserves the
transmission of the Patriarchs. Thus, as we have already seen, he comes to rediscover the historical significance of
his master, Ju-ching, and through him, the ancestry of his Tsao-tung house.

The new emphasis on Ju-ching and the orthodoxy of Soto Zen in many of the Shobo genzo essays may well be
connected with some of the historical circumstances that occasioned their composition. Whether or not Dogen's
earlier Shobo genzo koan collection was prompted in part by the arrival of his new student, Ejo, it is probably no
accident that he began serious work on his koan commentaries just at the time that he adopted, en masse, Ejo's
fellow
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descendants of Dainichibo Nonin. As students of the Bodhidharma school, these men were experienced
confederates in Zen, who offered Dogen a new opportunity to exploit the technical literature of the tradition. But as
members of a school that looked back to the Yang-ch'i house of Lin-chi, then were followers of Ta-hui's Zen, who
presented Dogen with the new challenge of pitting his understanding of the literature against the most famous
master of the koan and author of the original Shobo genzo. And, if today Dogen's understanding seems to stand on
its own merits, within his own religious context, it could only be bolstered by a demonstration of its historical link
to the orthodox transmission of the true dharma.24

In any case, in a number of the essays of the Shobo genzo, and especially in those that date from the period around
the time that Dogen led his band of new disciples into the mountains of Echizen, alongside the bursts of poetic and
philosophic genius there is a preoccupation with matters of orthodox lineage and esoteric transmission. In the midst
of the exalted discourse on the ultimate enlightenment of all beings and the universal pervasion of the buddha-
dharma, there are shrill attacks on the Lin-chi houseon its founder, on Ta-hui, and on hisfollowersin
contemporary Chinaand there are startling claims that the Tsao-tung lineage of Ju-ching represents the sole
legitimate spiritual tradition.25

24. Although Nonin himself never made the pilgrimage to the Southern Sung, he did send two disciplesto
the continent to request a certificate of succession from the abbot of A-yu wang, Fo-chao Te-kuang, a
direct disciple of Ta-hui Tsung-kao. It is, perhaps, more than a coincidence that, in his Shobo genzo, Dogen
rejects the possibility of such an indirect transmission of the dharma (Menju, DZZ.1:451-53) and contrasts
the sincerity of his own master, Ju-ching, with the hypocrisy and ambition of Te-kuang (Gyoji, DZZ.1:158)
That Dogen's Daruma school disciples retained a strong sense of their original tradition is suggested by the
fact that, despite his efforts to convert them, some continued for several generations following his death to
identify themselves with the lineage of Ta-hui. For a discussion of the delicate relations of this lineage, and
especialy its "Fourth Patriarch,” Gikai, to Dogen's Soto school, see Tsugunaga Y oshiteru, "Nihon Soto shu
ni okeru Dainichi Nonin no Daruma shu no shocho,” Shoryobu kiyo 18 (11/1966), 31-42, recently reprinted
in Kawamura and Ishikawa, Dogen, 346-64.

The question of the extent to which the religion of the Daruma school actually reflected the kanna practice of
its Sung lineage is the subject of some disagreement. Several scholars have emphasized the Y ang-ch'i heritage
of the school and used it to explain Dogen's own treatment of the Sung Ch'an literature; but recently published
origina documents of the school seem Do indicate that it was little influenced by developmentsin the Southern
Sung and relied rather on the earlier style of the T'ang. (See especially the Kensho jobutsu ron, and Joto
shokaku ron, published in Kanazawa bunko shiryo zensho, vol. 1 [1974], 173-98, 199-206; and Ishii Shudo's
seminal study, "Bussho Tokko to Nihon Daruma shu,” Kanazawa bunko kenkyu 20, 11 [ 11/ 1974], 1-16; 12
[12/1974], 1-20 For the school's use of the collection of classical texts known as the "Three Treatises of the
Great Master Bodhidharma" [ Daruma daishi sanron], see Shiina Koyu, " Shoshitsu rokumon to Datuma daishi
sanron,” KDBGR 9[11/1978], 208-32 Most of the known sources on the school have been brought together in
Takahashi Shu'el, "Dainichibo Nonin to Daruma shu ni kansuru shiryo," Kanazawa bunko kenkyu 22, 4
[6/1976], 14-16; 22, 7-23, 1 [12/1976-1/1977], 23-33.)

25. For an account of Dogen's anti-Lin-chi polemic, together with some recent interpretations, see my
"Recarving the Dragon."
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During the years 1240-43, Dogen seems to have devoted himself to his work on the Shobo genzo essays with ever-
increasing intensity.26 The Zazen shin essay, composed in 1242 and apparently reworked in the following year at
Y oshimine, stands at the very center of this period and well represents both the style and some of the themes of
Dogen's writing at the timeboth the highly insightful, artistically fashioned commentary on the ancient Chinese
Ch'an sayings and the sharp polemics against the contemporary Chinese Ch'an scene. In contrast, our other Shobo
genzo text, the Zazen gi, is one of those that seems out of place in this collection. It does not draw on the Ch'an
literature but merely recasts, as we have seen, Dogen's own writings; and it does not engage in any of the
philosophical or historical discussion characteristic of the other essays. Indeed, though it is usually treated simply
as a Japanese abbreviation of Dogen's kanbun meditation text, its omission of all the theoretical discussion in this
work and its exclusive concern with the description of zazen give it a character rather different even from the
Fukan zazen gi. To put it plainly, it isa simple ritual manual; in this, it seems to point us toward the final phase of
Dogen's writing.

The gradual introversion of Dogen's vision of the Shobo genzo reached its climax in the period just following his
withdrawal to Echizen. From this time he becomesincreasingly focussed on the immediate community of monks
that was to embody the transmission of the true dharma. Whereas in his early writings he had emphasized the
universality of Zen and encouraged its practice by all, as he watched the construction begin on his mountain
Temple of the Great Buddha, he was convinced that Zen lived only within the halls, and through the traditional
forms, of the monastery. Preoccupied, no doubt, with preparations for the opening of the Temple, he broke off
work on his vernacular commentaries; though he later returned to add several more commentaries, his interest had
by now clearly shifted from koan to cultus and from the wisdom of the mastersto the rituals of the monk.27

The new interest in the forms of the monastic discipline is reflected not only in the late vernacular essays of the
Shobo genzo but in a new kind of text that represents the most important work of Dogen's last years. In the spring
of 1244, in preparation for the opening of Daibutsu ji, he composed a formal

26. Of the approximately ninety texts included in the various early redactions of the Shobo genzo, only a
handful were composed prior to 1240. In that year Dogen wrote seven; in 1241, eleven; in 1242, sixteen;
and in 1243, twenty-three. (For a convenient chronological table of the texts, see Gendai yaku Shobo
genzo, ed by Zen Bunks Gakuin [1968], 224-25.)

27. In the first three months of 1244, Dogen produced over a dozen Shobo genzo essays. Thereafter, for the
space of afull year, we see none at al; and, for the subsequent years until his death in 1253, we have only a
handful of dated texts (though it is generally assumed that many of the undated piecesin the 12-kan redaction
of the Shobo genzo were produced during this time). The majority of these late essays are taken up with the
forms and the spirit of monastic practice. For Dogen's rejection of lay Buddhism, see especially Shobo genzo
sanjushichi hon bodai bunpo (DZZ..1:511-13), composed in the third month of 1244, one week after the
groundbreaking of the dharma hall of the Daibutsu ji.
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kanbun document laying out for his monks sixty-two rules for proper decorum in dealings with superiorsrules that
he called "the body and mind of the Buddhas and Patriarchs" and "the ultimate purport of the Great Vehicle." 28
Over the following few years, at Daibutsu ji and Eihei i, he produced a series of similar works of monastic
regulationon the offices of the monastery, the rituals of eating, the rules and procedures of the kitchen. the common
hall, the monks' hall, and so on. Taken together, these works represent the first Japanese Zen monastic code; and in
fact most of them were later collected by the Soto school in the regulations now known as "The Eihel Code" (Eihel
shingi).29

Of these new kanbun pieces on rule and ritual, the most importantboth for the Soto school and for our purposes
hereis undoubtedly the Bends ho. This work on the practices of the meditation hall dates from Dogen's Daibutsu ji
periodpossibly from the first half of 1245, when we know that the monks began to use the new sodo of the
monastery. Here we find detailed instructions on how the monks are to sit, sleep, move about in the hall, care for
their robes and bedding, wash themselves, brush their teeth, and so on Toward the end of these instructionsis a
section briefly describing the method of zazen.30

The discussion of meditation in the Bendo ho has much in common with that of the Shobo genzo zazen gi. Like the
Japanese manual, it is closely related to the central portion of the Koroku Fukan zazen gi and includes material
developed in the Zazen shin. Also like the Shobo genzo manual, it contains passages not found in either version of
the Fukan zazen gi. While some of these passages have no precedent in Dogen's other descriptions of meditation, a
few seem to correspond to innovations in the Japanese text. We have already seen that, although this latter is
usually dated dlightly earlier, some manuscript traditions assign it, like the Bendo ho, to the Daibutsu ji period; it
may have been written (or revised) as an amplification of Dogen's work on the rituals of the meditation hall.

One other feature of the Bendo ho throws some interesting light on all

28. Tai taiko goge jari ho, DZZ.2:308-12.

29. This collection was brought together by the thirtieth abbot of Eihel ji, Kosho Chido (d. 1670), and first
published in 1667 under the title Nichuki Soto shoso Dogen zenji shingi. The current edition is based on a
version brought out in 1794 by Gento Sokuchu (1729-1807). In addition to the Tai taiko goge jari ho, it
includes the Tenzo kyokun (composed while Dogen was still at Kosho ji), the Bendo ho (described later), and
three works from Dogen's Eihei i period Chiji shingi (DZZ.2:320-46), from 1246; Shuryo shingi (DZZ 2 363-
66), from 1249; and Fi shukuhan po (DZZ.2:248-57), the date of which is unrecorded. (For a discussion of
these texts. see Okubo, Dogen zenji shingi, lwanami 2896-98 [1941], 271-85.)

30. DZZz.2 317-18. Like most of the works in the Eihei shingi, we have no early manuscripts of the Bendo ho;
the Edo printings identify the place of composition as Daibutsu ji but. unfortunately, do not provide us with a
date. For the suggested date of 1245, see Okubo, Dogen zenji den no kenkyu, 342. We may note that the Shobo
genzo ango, which gives instructions on the procedures for the summer meditation retreat, was also composed
during this period, on the thirteenth of the sixth month.
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of Dogen's later works on meditation. We have noted that the zazen gi embedded in this text includes several
passages not found in any of the other manuals. Interestingly enough, some of them suggest the phrasing of Tsung-
tse's Tso-ch'an i.31 Readers may be excused if they find it a bit odd that in 1245 Dogen was still referring to
Tsung-tse's description of meditation in writing his own. After all, we know that the Fukan zazen gi was written, in
part, to improve on the Tso-ch'an i, and that Dogen explicitly rejected the Chinese work in his " Senjutsu yurai."
From another perspective, however, Tsung-tse's possible influence on the Bendo ho is not so surprising. His manual
was part of the Ch'an-yiin ch'ing-kuei, the standard monastic code in Dogen's day. It was, of course, precisely such
a code that Dogen himself was engaged in creating through the Bendo ho and other works from this period; despite
his dissatisfaction with its section on meditation, the Ch'an-ylan ch'ing-kuel remained his primary textual source
for the correct organization and operation of the Zen monastery. Thus we know that he was regularly referring to
Tsung-tse at the time that he wrote his description of sodo practices, and it is by no means improbable that he
should have reread the Tso-ch'an i for his account of zazen.32

This, then, is the context within which Dogen produced the vulgate version of his Fukan zazen gi. Exactly where it
falls chronologically and why Dogen decided to revise his original version, we do not know. Since in some ways
the refounding of his mission in Echizen was a recapitulation of the circumstances at Kosho ji that had occasioned
the Tenpuku manual, perhapsit is not surprising that he should have returned to that manual now in order to bring
it up to date. If we see his subsequent Kamakura episode as an indication that, despite his decision to withdraw
from the capital, he continued to seek wider dissemination of, or at least support for, this mission, we can speculate
thatlike other Zen manuals from Dogen's daythe ultimate audience for the Fukan zazen gi still resided beyond the
mountains in the Heian and Kamakura halls of power, perhaps in the halls of the shogunate itself. In any case,
whatever the exact date of, and historical occasion for, the work, the text reflects the new technical language of the
Shobo genzo commentaries and their reevaluation of Zen, and (despite its retention of the original title, "Universal
Promotion of the Principles of Meditation™), it was written at a time when Dogen was turning in toward

31. Note especidly that for some reason Dogen has here reverted to Tsung-tse's order of presentation in his
description of the semi-cross-legged posture and the positioning of the hands, and that he has reintroduced
variants of the latter's instructions on maintaining a straight spine and relaxing the abdomen.

32. Dogen often cites the Ch'an-yuan ch'ing-kuei by name in the texts of the Ether shingi and in the Ango and
other essays of the Shobo genzo from this period. A partia list of these citations can be found in Kagamishima
Genryu, Dogen zenji to inyo kyoten goroku no kenkyu (1965), 262-63. On the relationship between the Ch'an-
yuan ch'ing-kuel and Dogen's code, see Nishio Kenryu, "Sodai Nitchu bukkyo koryu shi," Bukkyo shigaku
kenkyu 19, 1 (1/1977), 1-32.
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his monastic community and focussing more narrowly on the preservation of the pristine form of the orthodox
tradition. Probably both these new religious elementsthe wisdom of the koan literature and the ritual of the
monastic traditionplayed a part in the revision. | shall come back to the m both when | take up the content of
Dogen's meditation teachings; first, though, to give us a broader perspective on the historical and intellectual place
of these teachings, | want to explore something of their Chinese background and especially the Chinese manual
that was the original model for all Dogen's meditation texts.
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PART 11
SOURCES
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3
Ch'ang-lu Tsung-tse and the New Meditation Literature

In the preceding chapters | have sketched some of the historical setting for Dogen's meditation teachings. Within
such a setting the role of his Chinese masterand, indeed, of his Chinese experience in generalin the formation of
these teachings becomes rather less clear than is usually maintained. In part, no doubt, this blurring of what we
might call spiritual causality followsinevitably from the nature of the historical perspective taken; but a similar
phenomenon seems to occur when we shift that perspective slightly from Dogen's biography to the textual
background of his meditation writings.

Theideological emphases on Dogen's personal experience at T'ien-t'ung and on the direct transmission from Ju-
ching that we find in the later Shobo genzo and subsequent Soto teaching have served to isolate Dogen's religion
not only from the historical circumstances of his life but from the written sources of his inspiration. On the
grounds, | suppose, that he did not learn his Zen from books, we have largely ignored the question of the books he
read and the ways in which his own writings are related to those books. To be sure, Soto commentators from the
eighteenth century on have duly noted at least the most obvious instances of quotation and allusion in Dogen's
works and have sometimes attempted to explore the uses of specific texts or passages, but few seem to have been
interested in reading the founder as even partly a product of his sources.

Yet if Dogen learned his Zen through spiritual practice, reading was certainly a part of that practice. Indeed for a
Japanese pioneer of Zen studies with only four years on the continent, it could hardly have been otherwise.
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And, if he taught that Zen wisdom goes beyond words and letters, he also emphasized that it is in words and
lettersin the sutras and the records of the mastersfor those with eyes to seeit. In fact, like many of his Sung
predecessors, Dogen was a man of letters, a man whose writings are deeply colored by his consciousness of the
Zen literary tradition and hisown placeinit.1

Both this literary consciousness and our own lamentable tendency to ignore it are nowhere more obvious than in
the case of the Fukan zazen gi. Dogen scholars have long been aware of the parallels between this work and
Ch'ang-lu Tsung-tse's Tso-ch'an i. They have also been somewhat discomfitted by these paralels, which tend to
undermine established positions on both the origins of Dogen's teaching and, in some cases, the interpretation of its
content. Hence they have generally seen fit to ignore Tsung-tse's workor, at best, to dismiss it lightly with a
reminder that Dogen himself was dissatisfied with itand to read the Fukan zazen gi solely as an expression of its
author's personal Soto convictions. Such an approach may have its own value, but it also has its obvious
limitations: to treat the manual in isolation from its sourcesor to focus, as is often done, on only what is new in
itnot only runs the risk of distorting the nature and significance of its message but also overlooks the broader
historical and religious context in which it was composed. Whatever the place of the Fukan zazen gi in the
formation of Dogen's religion and the structure of Soto ideology, in terms of the history of Ch'an and Zen
literature, the work represents but one example of a new genre of popular meditation texts characteristic of the
school at thistime. Assuch, itis hardly surprising that it drew on Tsung-tse's Tso-ch'an i, since the latter wasin
fact the pioneer of this genre.

Thusto appreciate the historical character as well as the content (both original and borrowed) of the Fukan zazen
gi, we need to understand the work that was its model. Despite its importance as the first and in some ways the
most influential Ch'an meditation manual, this little tract has not enjoyed the attention it deserves. Perhaps the
neglect is due in part to the somewhat pedestrian quality of the work, which may have disappointed modern
scholars even as it did Dogen; perhaps neglect is the fate of a work that does not fit neatly into either of the two
Japanese traditions of Zen meditation that dominate modern scholarship. Yet, for an historical under-

1. In the Shobo genzo zuimon ki, Dogen is recorded on several occasions apologizing for his wide
knowledge of Ch'an and other Chinese literature; he goes on to warn his listeners against studying books
and claims that he himself has given up reading (DZZ.2:447-48, 449-50). This is perhaps best interpreted as
an example of his upaya-kausalya. In any case it is not surprising that he might have felt moved to
apologize for the demands his many literary allusions and obscure Ch'an locutions must have placed on his
students. Although Dogen is usually grouped with the "popular” reformers of the Kamakura period, in fact,
much of hiswriting, at least in the Shobo genzo, must have gone over the heads of those unversed in the
Ch'an literature.
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standing of Zen, both these characteristicsthe artlessness and the innocence of later sectarian dogmamake the work
quite revealing. Hence, before we consider Dogen's own uses of the text, | want to examine here in some detail the
origin of Tsung-tse's manua and its place in the literature of meditation.2

The provenance of the Tso-ch'an i is not entirely clear. It is usualy thought to have been composed as a section of
the Ch'an-ytUan ch'ing-kuei, the Ch'an monastic code compiled by Tsung-tse in 1103. The content of the work,
however, suggests thatlike the Fukan zazen giit was originally written as an independent tract, and that it was
intended less as a set of rules for the meditation hall than as a popular primer, for both novice monk and layman,
on the basics of Ch'an meditation. Textual history seems to bear this out. The association of the manual with
Tsung-tse's code is based on its inclusion in a revised and enlarged edition of the code published in 1202 by a
certain YU Hsiang (dates unknown).3 There is, however, a variant text of the Ch'an-ylan ch'ing-kuel that does not
contain the Tso-ch'an i. This text, produced in Korea from blocks carved in 1254, is based on a Northern Sung text
printed in 1111. Thusit is by far the earliest extant version of Tsung-tse's code, dating to within a decade of the
composition of the work, and it strongly suggests that Tsung-tse's original text of the Ch'an-yiian ch'ing-kuei did
not include the meditation manual .4

If the Tso-ch'an i was not written as a part of Tsung-tse's monastic code, we cannot be certain of its date or,
indeed, of its authorship. Still, thereis reason to think that it belongs to the periodaround the turn of the twelfth
centuryin which Tsung-tse flourished. We know that the manual was in circulation well before the publication of
Y U Hsiang's edition, since an abbreviated version of the text already appears in the "Dhyana” section of the Ta-
tsang i-lan, the lengthy compendium of scriptural passages composed by Ch'en Shih (dates unknown) sometime
prior to 1157.5 Ch'en Shih's

2. Portions of my discussion of Tsung-tse in this and the following chapter have previously appeared under
the title, "Ch'ang-lu Tsung-tse's Tso-ch'an i and the 'Secret' of Zen Meditation,” in Traditions of Meditation
in Chinese Buddhism, ed. by Peter Gregory, Studies in East Asian Buddhism 4 (5986), 129-61.

3. See Chung-tiao pu-chu Ch'an-yuan ch'ing-kuei, ZZ.2,16:438-71. For the original date of Tsung-tse's
compilation, see his preface, ibid., 438a. The Zoku zokyo text is based on e ghteenth-century Japanese
printings; earlier, somewhat variant traditions of Y u Hsiang's edition are preserved in a Southern Sung printing
from 1209 and a mid-Kamakura manuscript in the collection of the Kanazawa bunko. (See Kagamishima
Genryu, "Kanazawa bunko bon Zen'en shingi ni tsuite," Kanazawa bunko kenkyu 14, 3 [3/1968], 1-6.)

4. A brief discussion of the significance of the Korean text and a comparison of its contents with the Yu
Hsiang edition can be found in Kozaka Kiyu, "Zen'en shingi no hen'yo katei ni tsuite: Korai ban Zen'en shingi
no kosatsu o kaishite," IBK 20, 2 (3/5972), 720-24. For a modern edition of the Ch'an-yuan ch'ing-kuei, with
textual notesfor all the early versions, see Kagamishima Genryu et al., Yakuchu Zen'en shingi (1972).

5. See Showa hobo so mokuroku 3:1305a-b. On the date of this work, see Y anagida Seizan, "Zenseki kaidai,"
in Nishitani Keiji and Y anagida, Zenke goroku 2, Sekai koten bungaku zenshu

(Footnote continued on next page)
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guotation does not identify the author, but it does provide us with a terminus ad quem probably within a. few
decades of Tsung-tse's death. Y i Hsiang's version, moreover, contains a quotation from the Ch'an master Fa-yin
Fa-hsiu (1027-90), the presence of which indicates that the text cannot be earlier than mid-eleventh century. This
guotation is particularly significant, because, as Y anagida Seizan has pointed out, it lends some credence to the
tradition of Tsung-tse's authorship of the Tso-ch'ani. Although little is known of Tsung-tse'slife, we do know that
he originally entered the order under Fa-hsiu. Hence the appearance here of this master's sayingwords not recorded
elsewherewould seem to provide circumstantial evidence for the work's ascription to his student Tsung-tse.6

However the Tso-ch'an i originated, by the time Dogen visited China in the thirteenth century, it had become an
integral part of the Ch'an-ylan ch'ing-kuei; and it is clear from his"Senjutsu yurai" that Dogen himself associated
the manual with Tsung-tse's code. Since this code was widely regarded as an expanded version of the original
Ch'an monastic regulations established by Po-chang Huai-hai (720-814), Dogen may have been attracted to the
manual partly out of a belief that it preserved something of the meditation teachings of this famous T'ang master.
Indeed, as we have seen, in his"Senjutsu yurai," he takes Tsung-tse to task for failing to transmit Po-chang's
teachings accurately.

In the Ch'an-yuan ch'ing-kuei thereis a Tso-ch'an i. Though it follows Po-chang's original intention [ko i],
it adds several new clauses by Master | [i.e., Tsung-tse]. For this reason, it is filled with many mistakes and
misunderstandings.7

At first glance, Dogen appears to be criticizing Tsung-tse on the basis of his own knowledge of Huai-hai's
meditation teachings. Indeed the passage has given rise to speculation that he obtained and read the origina Po-
chang code during his stay in China.8 If this were true, the differences between the Tso-ch'an i and the Fukan
zazen gi might be at least partly the result of Dogen's

(Footnote continued from previous page)

36B (1974), 496. The Ta-tsang i-lan text is quite similar to Yu Hsiang's version but lacks several more or
less parenthetical amplifications. It is possible, of course, that this earliest extant text of the Tso-ch'ani is
closer to the original, and that the longer version represents a later expansion; but given the character of
Ch'en Shih's work, it would hardly be surprising if he had quoted only the basic material of the manual.

6. See Yanagidas "Kaisetsu," in Kgjitani Sonin et al, Shinjin mei Shodo ka Jugyu zu Zazen gi, Zen no goroku
16 (1974), 225-38, especially 232-33. It should be noted that the Ta-tsang t-lan version does not include the
reference to Fa-hsiu; but since this version is quite abbreviated, its absence there, while not helping, does not
detract from Prof. Yanagida's argument. | shall come back later on to what little is known of Tsung-tse's
biography; for the reference to his association with Fa-hsiu, see Chien-chung ching-kuo hsu teng lu,
Z7.2B,9:133c11-12.

7. DZZ.2:6. The "Senjutsu yurai" manuscript here accords with some other early sourcesin giving the second
graph in Tsung-tse's name as | rather than Tse. For this question, see Kondo Ryoichi, "Choro Sosaku ni tsuite,"
IBK 4, 2 (3/1966), 280-83.

8. Okubo Doshu, Dogen zenji shingi, 8.
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attempt to restore the original text of a meditation manual by Huai-hai. Y et aimost certainly this is not the case.
Had Dogen known the content of Po-chang's famous code, he would surely have made use of it. As has now been
demonstrated, however, al of his many quotations from Ch'an monastic regulations are traceable to the Ch'an-
yuan ch'ing-kuei itself.9 The apparent judgment of the "Senjutsu yurai” that Tsung-tse has added "new clauses’
(shinjo) to Po-chang's text is not, in fact, a judgment but is simply taken from the preface of the Ch'an-yiian
ch'ing-kuei.10 The errors that Dogen purports to find in the manual surely have nothing to do with textual
guestions: they concern the understanding of meditation practice; also, asis clear from the content of the Fukan
zazen gi, Dogen "corrects' them not by returning to Po-chang's text but by rewriting the manualoften in reliance on
material that postdates Huai-hai. Indeed Dogen himself makes clear the religious basis of his dissatisfaction with
the Tso-ch'an i in the summation of his criticism of Tsung-tse: "He knows nothing of the understanding beyond
words (gongai shi ryoran); who can fail to realize this?"11

If Dogen is nevertheless able to discern in the Tso-ch'an i the "origina intention” of Po-chang, we can only put
this down to his own understanding beyond words; it is doubtful that either he or Tsung-tse had any record of the
T'ang master's meditation teachings. Though Tsung-tse claims that his Ch'an-yuan ch'ing-kuei represents a revision
of Po-chang's rules to fit the circumstances of his day, it is unlikely that he knew what those rules were. Despite
Po-chang's fame as the founder of the independent Ch'an monastic system and repeated references in the literature
to a Po-chang monastic code, thereis little evidence that this monk actually produced a set of written regulations
and still lessthat they survived to Tsung-tse'stime.12 In any case,

9. See Kagamishima Genryu, Dogen zenji to inyo. kyoten goroku no kenkyu, 188, 262-63. Kagamishima
finds one example from the later Ju-chung jih-yung ch'ing-kuei. The possibility (raised by Kondo Ryoichi,
"Hyakujo shingi to Eihei shingi,” IBK 13, 1 [1/1965], 297-300) that some of these passages originated in
the Po-chang ch'ing-kuei, cannot be totally disproven, but unless we accept the dubious notion that the
Ch'an-yuan ch'ing-kuei was amost identical with Huai-hai's text, the absence of any quotation not wholly
traceable to the latter should certainly make us suspicious.

10. Kagamishima et al., Yakuchu Zen'en shingi, 3
11. DZZ2.2:6

12. Our earliest source for Po-chang, the epitaph by Ch'eu Hsu, written just after his death, in 818, makes no
reference to a Po-chang ch'ing-kuel ("T'ang Hung-chou Po-chang shan ku Huai-hai ch'an-shih t'a-ming,”
Ch'nan T'ang wen 446:4b-7a); and in fact the tradition's knowledge of Po-chang's famous rule seems to have
been limited to brief notices attached to his biography in the Sung kao-seng chuan (T.50:770c-771a) and
Ching-te ch'uan teng lu ("Ch'an-men kuei-shih," T.51:250c-251b). It is no doubt because thisis all he had on
Po-chang's regulations that Tsung-tse felt it worth including the latter text, under the title "Po-chang kuei-
sheng sung,” at the end of his own code. (Kagamishima et al., Yakuchu Zen'en shingi, 340-52. For a brief
discussion and partial English trandlation of the "Ch'an-men kuei-shih,” see Martin Collcutt, Five Mountains.
The Rinzai Zen Monastic Institution in Medieval Japan [1981], 139-41.) Ui Hakuju was of the opinion that the
original Po-chang ch'ing-kuei was still preserved on Po-chang shan in the early fourteenth century (see his
Zenshu shi no kenkyu, vol. 2 [1941],

(Footnote continued on next page)
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given the radical changes in the Ch'an monastic system in the centuries between the mid-T'ang and the Sung, much
in the Ch'an-yuan ch'ing-kuei would have been unfamiliar to Po-chang. Particularly when we turn to our text, the
Tso-ch'an i, the connection with Huai-hai seems remote indeed. There is no evidence whatsoever that this T'ang
master wrote a meditation manual; especialy if, as appears likely, Tsung-tse's own manual was not originally
composed as a part of the Ch'an-ytan ch'ing-kuei, there is no reason to think that it was based on Po-chang's
teachings.13

Once we abandon the old assumption that Po-chang authored the prototype for the Tso-ch'an i, Tsung-tse's manual
becomes the earliest known work of its kind in the Ch'an tradition. Thisis rather surprising. After al, Ch'an isthe
"Meditation school," and by Tsung-tse's day the monks of this school had been practicing their speciaty for half a
millennium. One might well expect them to have developed, over the course of these centuries, arich literature on
the techniques of their practice, but in fact they do not appear to have done so. Yet, if thisis surprising, perhaps
more curious is the fact that we have given so little attention to this issue and the obvious questions it raises about
the character both of the Ch'an meditation tradition and of Tsung-tse's place in it. Why was the tradition so long
silent? And why did Tsung-tse break that silence?

Part of the answer to the first question here may be ssimply that the Meditation school had little to offer on the
subject of contemplative technique beyond what was aready available to the Buddhist community in the many
Indian and Chinese treatises. In Chapter 4, where | sketch a history of what | take to be the major features of the
Ch'an meditation teaching, we shall see that the school did develop its own discourse on the subject. Some
elements of that discourse have practical implications and suggest a characteristic Ch'an meditation style distinct
from at least some of the traditional techniques of Buddhist contemplation, but much of it is purely theoretical and
has to do with the definition of a characteristic Ch'an ideology of practice distinct from that of other schools. Under
the influences

(Footnote continued from previous page)

377-78), but his argument has been refuted by Kagamishima Genryu (Dogen zenji to inyo kyoten goroku no
kenkyu, 181-92). At the latest, we know that m 1335, when Te-hui composed his Ch'ih-hsiu Po-chang
ch'ing-kuei, he was unable to find any trace of Po-chang's work in China. (See his postface, T.48:1159%-b.)

13. That his contemporaries shared Dogen's belief that the Tso-ch'an i was derived from Po-chang is indicated
by a Kamakura manuscript of the work that identifies it as "Ch'au Master Po-chang's Principles of Seated
Meditation" (Hyakujo zenji zazen gi) (see Ishii Shudo, "Daie Soko to sono deshitachi [5]," IBK 22, 1
[12/1973], 291-95); similarly, Enni's follower Muju cites the work as "Po-chang's Principles of Seated
Meditation” (Hyakujo no zazen gi) (Y amada and Miki, Zotan shu, 259). For examples of the changesin the
monastic institution, see Kagamishima Genryu, "Hyakujo ko shingi henka katei no ichi kosatsu,” KDBGKK 25
(3/1967), 1-13; Kozaka Kiyu, "Shingi hensen no teiryu (1)," SK 5 (4/1963), 123-29.
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of this distinctive ideology as well as that of later, especially Japanese, sectarian consciousness, we may have
exaggerated the extent to which the classical Ch'an tradition was isolated from the larger Buddhist community and
its practice uninfluenced by the standard texts of the common Buddhist canon. Until the Sung, that canon contained
no works of the Chinese Meditation school, but it did contain a wealth of material on how to practice meditation. If
the great Ch'an masters of the T'ang were not often in the habit of quoting from the many "meditation sutras" or
recommending the technical methods of Y ogacara or T'ien-t'al, this in itself does not mean that they did not resort
to the common lore of Chinese Buddhist contemplative tradition.

Tsung-tse himself reminds us of this possibility when he calls our attention to severa earlier accounts of
meditation on which he could draw. In a passage of the Tso-ch'an i warning against the "doings of Mara"' (mo
shih), which can afflict the higher stages of meditation practice, he advises his reader seeking further information
to consult the Surangama-sutra, T'ien-t'ai's Chih-kuan, and Kuei-feng's Hsiu-cheng i. Of these, the first
presumably refers to the T'ang text in ten rolls traditionally attributed to Paramiti; this work, which was quite
popular with Tsung-tse's Sung contemporaries, contains a detailed discussion of fifty demoniacal states of mind
into which the practitioner may fall.14 Apart from this particular discussion, there is nothing in the Surangama text
that would serve as a basis for Tsung-tse's description of meditation; but such is not the case with the other two
works, which clearly have more intimate connections with his own manual.

We cannot say with certainty which text Tsung-tse intends by his reference to the Chih-kuan. One thinks first of
the famous Mo-ho chih-kuan, by T'ien-t'ai Chih-i, a work that includes two lengthy sections on the various morbid
and demoniacal states to which the meditator is susceptible.15 Similar discussions, however, appear in other of
Chih-i's meditation texts, and a more likely candidate here may be the so-called T'ien-t'ai hsiao chih-kuan. Not
only does this popular work contain an explanation of mo shih, but, more importantly, it provides a concrete
description of the preparation for, and practice of, meditation; several of the elements of this description are
reflected in the Tso-ch'an i. Moreover, it is the basis for the discussion of

14. Shou-leng-yen ching, T.19:147a-155a. Thiswork is now generally thought to be of Chinese origin. (See
Mochizuki Shinko, Bukkyo kyoten seiritsu shi ron [1946; repr., 1978], 493-508; Paul Demiéville, Le
Concile de Lhasa [1952], 43-52, n. 3.) Sekiguchi Shindai suggests that the reference here is to the earlier
Surangama-samadhi -sutra (Shou-leng-yen san-mel ching [T.#642]), transated by Kumargjiva (see his
Tendai shikan no kenkyu [1969], 303); but this text, though it contains a discussion of Mara, does not
provide explicit information on his obstructions of meditation. Kagamishimaet al., Yakuchu Zen'en shingi,
282, appears to have the two sutras confused.

15. T.46:106c-111c, 114c-117a
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meditation practice in the Hsiu-cheng i, the other work to which Tsung-tse refers.16

The Yuan-chieh thing tao-ch'ang hsiu-cheng; i, by the important Hua-yen and Ch'an scholar Kuei-feng Tsung-mi
(780-841), represents an extended explication of Buddhist practice according to the Chinese Sutra of Perfect
Enlightenment (YUan-chteh ching). It consists of three major divisions that deal with the conditions for practice,
the method of worship, and the method of meditation. Large sections of the text, especialy of the first and third
divisions, are taken directly from the Hsiao chih-kuan; indeed when these sections are assembled and rearranged, it
appears that Tsung-mi has quoted Chih-i's work ailmost in toto. It is passages from these same sections, in which
the Hsiu-cheng i is relying on the Hsiao chih-kuan, that have parallels in our text.17

Sekiguchi Shindai, in his several influential studies of the Hsiao chih-kuan, has called attention to its parallels in
the Tso-ch'an i and has emphasized the degree to which not only Tsung-tse's work but subsequent meditation
manuals of Ch'an and Zenincluding Dogen's Fukan zazen gihave relied, at least indirectly, on Chih-i. Such
emphasis is but an extension of this Tendai scholar's long-running argument for the T'ien-t'ai influence on the
Ch'an tradition.18 Though his argument does not itself extend to the general issue of the Ch'an uses of non-Ch'an
sources, it does alert us to the need for greater sensitivity to this issue. Y et Sekiguchi's approach does not realy
help us very much in understanding either the Tso-ch'an i or, as we shall see, the idiosyncratic character of the
Ch'an treatment of (or silence on) the techniques of meditation.

We are not likely to have found very much when we find parallels

16. For the Hsiao chih-kuan discussion of mo shih, see Hsiu-hsi chih-kuan tso-ch'an fa-yao, T.46:470b-
472b Thiswork, in one (or two) rolls, summarizes Chih-i's earlier, and much longer, Shih ch'an po-lo-mi
tz'u-ti fa-men (T. # 1916; see Sekiguchi Shindai, Tendai sho shikan, Iwanami bunko, 33-309-3 [1974],
203-7.) The Taisho text is based on the vulgate version; another, widely variant text, entitled Lush-ming
k'ai-meng ch'u-hsueh tso-ch'an chih-kuan yao-men, is preserved in Japan. For a study and comparison of
al extant versions, see Sekiguchi, Tendai sho shikan no kenkyu (1954; repr., 1961).

17. See Sekiguchi, Tendai sho shikan no kenkyu, 29-32. The text of the Hsiu cheng i can be found at
ZZ.2B,1:361-498; for a summary of its contents, see Kamata Shigeo, Shumitsu kyogaku no shiso shi teki
kenkyu (1975), 499-521. Tsung-mi also quotes extensively from the Hsiao chih-kuan in his Yuan-chueh ching
ta-shu ch'ao (ZZ.1,14:454.aff). Sekiguchi, Tendai sho shikan no kenkyu, 285-302, provides a table comparing
the "Cheng hsiu" section of the Hsiao chih-kuan with the Hsiu-cheng i, the Ta-shu ch'ao, and Chih-i's Ch'an-
men yao-lteh (ZZ.2,4.:35-37), Kamata, Shumitsu, 524-608, gives a similar table of the first three of these
works covering the first and third divisions of the Hsiu-cheng i.

18. Sekiguchi's argument goes back at least to his Tendai sho shikan no kenkyu (1954) and Daruma daishi no
kenkyu (1957; rev. ed., 1969); he has reviewed many of the points of the argument in Tendai shikan no kenkyu,
271-81. Thislast work (328-35) provides an elaborate table comparing the relevant sections of the Hsiao chih-
kuan and Hsiu-cheng i with parallel passagesin the Tso-ch'an i, Ch'ih-hsiu Po-chang ch'ing-kuei, Kozen
gokoku ron, (vulgate) Fukan zazen gi, and Keizan's Zazen yojin ki.
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between Chih-i and Tsung-tse. The T'ien-t'ai hsiao chih-kuan, as Sekiguchi has emphasized, probably represents
the first popular primer of meditation available to the Chinese. Although it draws on material from several Indian
and Chinese sources, it differs from earlier works in being expressly intended to introduce the practice of seated
meditation to the beginning student.19 Except for a brief final section, therefore, the Hsiao chih-kuan omits
discussion of the kind of technical T'ien-t'ai doctrine characteristic of most of Chih-i's writings and emphasizes
instead concrete description of the actual techniques of mental and physical discipline, including what is probably
the first explicit account of some of the details of the tso-ch'an posture.20 Because of its attention to practical
detail, the Hsiao chih-kuanand especially its "T'iao-ho" chapter on the control of body, breath, and mindcould
serve as a handy, nonsectarian guide to the basics of Buddhist contemplative practice; in fact not only Tsung-mi
but many Buddhist writers, from Tao-hslan (596-667), Shan-tao (617-81), and Fa-tsang (643-712) on, referred to
this chapter in their own presentations of seated meditation.21 It is hardly surprising, therefore, that by the Northern
Sung, a brief text like Tsung-tse's Tso-ch'an i, itself intended as a meditation primer, should reflect something of
this popular guide. Y et such reflection should not blind us to the fact that, unlike the tso-ch'an section of Tsung-
mi's Hsiu-cheng i, Tsung-tse's manual is essentially a new work, original in both its language and the focus of its
treatment.

The T'ien-t'ai hsiao chih-kuan's discussion of meditation practice is divided into ten chapters that cover, in addition
to the morbid and demoniacal states, such topics as control of the desires and abandonment of the obstacles
(nivarana), development of the good roots (kusula-mula), practice of calming

19. See Chih-i's introduction, Sekiguchi, Tendai sho shikan no kenkyu, 322. There is a tradition that the
work was composed for Chih-i's brother, the layman Ch'en Chen, who had been diagnosed as terminally ill;
after he practiced the repentence recommended in the book, his health was fully restored. (For a discussion,
see Sekiguchi, Tendai sho shikan no kenkyu, 51-62.)

20. Excluding, of course, Chih-i's own account in the TZu-ti ch'an-men (T.46:489bff), from which the Hsiao
chih-kuan passage is taken. Buddhist authors before Chih-i appear to have been content to leave such details to
oral instruction; and, for the most part, earlier accounts tended to be extremely brief and schematic. A standard
version was that appearing in Kumargjivas popular Ch'an pi yao fa ching:

Spread your mat in a quiet place. Sit with legs crossed. Arrange your robes, straighten your body, and sit erect.
Bare your right shoulder; place your left hand on your right hand; close your eyes, and press your tongue
against your palate. Stabilize your mind, make it stationary, and do not let it disperse. (T.15:243b.)

For a study of the concrete descriptions of meditation appearing in the Chinese vinaya literature, see Hirakawa
Akira, "Ritsuzo ni arawareta zen no jissen,” in Shikan no kenkyu, ed. by Sekiguchi (1975), 51-71. More general
accounts of the literature and history of meditation in early Chinese Buddhism can be found in Sasaki Kentoku,
Kan Gi Rikucho zenkan hatten shi ron (repr. 1978); and Mizuno Kogen, "Zenshu seiritsu izen no Shins no
zenjo shiso shi josetsu," KDKK 15 (3/1957), 15-54.

21. For alist of early texts affected by the Hsiao chit-kuan, see Sekiguchi, Tendai shikan no kenkyu, 343-44.
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(samatha) and contemplation (vipasyana), and so on. Tsung-tse ignores most of this material. As might be
expected, there is nothing in his work comparable to Chih-i's concluding chapter on the T'ien-t'ai dogma of the
three truths (san ti). Even the central practice of chih-kuan itself is not mentioned. Of the five chapters devoted to
Chih-i's standard list of twenty-five spiritual techniques (fang-pien), only the first, on fulfilling the conditions for
meditation, and especially the fourth, on regulating physical and mental activitiesin meditation, find significant
parallels in our text. Moreover, aside from certain standard Buddhist admonishments, these parallels are limited
almost wholly to the concrete description of the meditation posture. By Tsung-tse's time this material was surely
the common lore of Chinese Buddhist monks and precisely of the sort in which one would expect to find the least
innovation. Under the circumstances the notion of influence, if it still remains relevant, becomes too vague to
sustain much interest.22

Thus, while we can assume from Tsung-tse's reference to the T'ien-t'ai hsiao chih-kuan that he was familiar with
Chih-i's work and may, in fact, have consulted it in the writing of his own, this fact does little to explain either the
content or the historical character of the Tso-ch'ani. It leaves wide open our question of why Tsung-tse chose to
break with centuries of tradition and compose a popular Ch'an meditation manual. Exploration of this question will
help us to understand not only the work itselfand, indirectly, the Fukan zazen gibut also the ideological forces in
the tradition against which it wasin part a reaction. In Chapter 4, | shall pursue this latter topic in more detail, but
let us begin here by recalling something of the historical background and significance of the Tso-ch'anii.

As a practical primer for the novice meditator, the T'ien-t'ai hsiao chih-kuan wasin its own day undoubtedly a
rather revolutionary work, but it was nevertheless the work of a medieval scholar, probably intended primarily for
use within the cloister. If over the centuries the text was read by Buddhists of all persuasions, by Tsung-tse's time,
its formal categories and technical language were no longer appropriate vehicles for the broad dissemination of
Ch'an meditation. Indeed, whatever inspiration they may have drawn from the precedent of Chih-i's manual,
already within a century of its appearance the earliest Ch'an masters had begun to turn their backs on his style and
seek new, more popular approaches to both the technique and interpretation of the practice. Some of these
approaches had close affinities with Tsung-tse's own, and to that extent his teachings seem to belong to a venerable
Ch'an meditation tradition.

Aswe shall seein Chapter 4, among the eighth-century Ch'an docu-

22. Prior to Sekiguchi's publication of histable of the texts in his Tendai shikan no kenkyu, Y amauchi
Shun'yu did his own comparison and analysis of the Hsiao chih-kuan and Tso-ch'an i, he also concludes
that Chih-i'sinfluence is largely limited to the description of the meditation posture. ("Zazen gi to Tendai
sho shikan," SK 8[4/1966], 29-50.)
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ments from Tun-huang, especially those associated with the East Mountain (Tung shan) tradition of the Patriarchs
Tao-hsin (580-651) and Hung-jen (601-674), we find several texts that, if they do not quite constitute meditation
manuals, still provide us with explicit instruction on the basic features of certain techniques of concentration,
contemplation, and visualization. While there is considerable variety in the specific exercises recommended, at
least this early lineage of the school sustained a coherent discourse on meditation and actively sought to promote
its practice. Though most of these exercises are familiar from earlier Buddhist sutra and commentarial literature,
they are here characteristically ssimplified and reinterpreted in the spirit of the young Ch'an movement. Like Tsung-
tse's own meditation, they are intended for everyman; indeed, some of them seem identical with the technique
recommended four centuries later in the Tso-ch'anii.

Despite this promising start, the Ch'an meditation literature did not develop; throughout the classic age of the
schoolthe late T'ang, Five Dynasties, and early Sungwe find very little discussion of the actual methods of Ch'an
practice. | shall suggest some ideological reasons for this later on, but one reason may have to do with the very
success of the school itself. The texts on the East Mountain tradition, like most of the Tun-huang Ch'an materials,
were written by men who were striving to promote a new brand of Buddhism that would be attractive to the new
society of the mid-T'ang. To this end, they sought, among other things, to articulate a practical approach to
Buddhist training accessible to the ordinary man and to advertise that approach as a distinctive asset of the school.
By the turn of the ninth century, however, the public promotion of Ch'an was no longer an issue; by then the school
was comfortably established as a legitimate institution. Now it could remain ensconced on its famous mountains
and wait for its followers to come. It could also revert to the esoteric style of the cloister, where meditation
practice was taken for granted and its techniques transmitted orally within the community.

In any case, from the establishment of Ch'an as a separate Buddhist tradition, more than three centuries passed
before the school began to discuss its meditation practices in public. By this time Ch'an was a venerable
institutionindeed the central monastic institution of Chinese Buddhism. Its writings had now begun to take their
place in the orthodox Buddhist canon, and its monks were mingling with the lay political and intellectua elite.
This position of prominence gave it considerable influence on Sung society, but it also made it susceptible to
influences from that society. In fact, despite its institutional success, the schoolif not yet quite on the
defensivealready felt the need to redefine itself in terms of the emerging Sung culture and to reform itself in
response to the nascent Sung religious revival.

Asits ranks swelled and its social, political, and economic responsibilities
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broadened, Ch'an was forced to turn its attention to the formalization and regulation of its institutions and practices.
Confronted with the resurgence of neoclassical Confucian scholarship and its spread through the new medium of
printing, it now began to look back to its own classic age and to set about writing the history of its tradition and
publishing the teachings of its great masters. Surrounded by a newly vigorous and more modern society, with
increased expectations for lay religious activity, Ch'an also began to consider ways in which its monastic practices
might be translated into forms accessible to a wider segment of the community. Hence, for the first time in along
time, the school was obliged to recall its basic spiritual techniques and to set about explaining them in public.

At the close of the eleventh century, Tsung-tse stands near the beginning of some of these tendencies that would
soon yield the new Ch'an of the Southern Sung. He seems to have been a man of histime, and in several ways his
Buddhism both reflects and itself contributes to the emerging reformation. Unfortunately, we know little of hislife:
though the school's histories make note of him and preserve a few of his sayings, they record no dates and almost
no biographical information. For the most part, they ssimply repeat the brief notice in the Chien-chung ching-kuo
hsii teng lu, the first of the histories in which he appears. Since this work was compiled during his lifetime by Fo-
kuo Wei-po, a fellow disciple of Tsung-tse'sfirst master, Fa-hsiu, what little it does record is no doubt to be
trusted. There we are told that Tsung-tse was from Y ung-nien, in Lo-chou (modern Honan), and that his family
name was Sun. As a youth, he excelled in Confucian studies. He was encouraged to study Buddhism by Y tGan-feng
Ch'ing-man, a Y tin-men monk in the lineage of the influential T'ien-i I-huai (993-1064). Aswe have seen, he
subsequently entered the order under |I-huai's disciple Fa-yUn Fa-hsiu. Thereafter, he studied with another of |-
huai's disciples, Ch'ang-lu Ying-fu (dates unknown), under whom he attained a sudden awakening to the way. He
was favored with the patronage of the Lo-yang official Yang Wel (fl. 1067-98) and was honored by the court. Fo-
kuo identifies him as a monk of the Hung-chi ch'an-ytan in Chen-ting, the monastery where, as we know from its
colophon, the Ch'an-ytan ch'ing-kuei was composed in 1103.23

Thisis all that the Ch'an histories have to tell us, but Tsung-tse is also remembered in the literature of Pure Land.
As early as the Lo-pang wen-lei,

23.72Z.2B,9.133c. The Hsu teng lu was published in 1101, before the appearance of Tsung-tse's monastic
code There is some uncertainty about Tsung-tse's place of residence. The Chen-ting district is m modern
Hopel, but the Hung-chi monastery there has not been identified, the Hung-chi ssu known in Ch'an records
Isat Ch'ang-lu, in modern Kiangsu. It is sometimes suggested that Tsung-tse moved (back?) to Ch'ang-lu at
the end of hislife, and Yanagida (Kgjitani et a., Shinjin mei, 253) has speculated that it wasin this last
period, after the composition of the Ch'an-yuan th'ing-kuei, that he produced the Tso-ch'an i, but the
evidence for such a chronology is unclear.
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the miscellany of Ching-t'u material published in 1200 by Shih-chih Tsung-hsiao, he is listed as the last of the five
great Patriarchs who carried on the tradition of the Lotus Society. A brief notice there informs us that he was given
the honorific title Tz'u-chlieh, "compassionate enlightenment” (which also appears in the colophon of the Ch'an-
yuan ch'ing-kuei), and that he was living at Ch'ang-lu during the Y Uan-yu era (1086-93). There he was active in
proselytizing, and apparently in 1089, he founded a L otus Assembly (lien-hua sheng-hui) to promote the universal
cultivation of the samadhi of the recollection of the Buddha (nien fo san-mei). His practice was to seek birth in the
Western Pure Land by reciting the name of Amitabha up to ten thousand times a day, recording each recitation
with a cross.24

P'u-tu's Lu-shan lien-tsung pao-chien of 1305 also contains a brief biography, which gives Tsung-tse's place of
origin as Hsiang-yang and adds the information that he lost his father as a boy and took vows at the age of twenty-
nine. Even as abbot of Ch'ang-lu, we are told here, he remained a deeply filial son and guided his mother in the
nien fo practice, so that she passed on in beatitude. He is said to have written a Ch'tian hsiao wen, a work in 120
sections "promoting filial piety," as well as a Tso-ch'an chen [sic], or "lancet of meditation."25 Tsung-hsiao's
collection of Pure Land documents, the Lo-pang i-kao, aso reports on Tsung-tse's Ch'ian hsiao wen and provides
a short extract; also, the Lo-pang wen-lei preserves a few minor pieces by Tsung-tse, including a preface to the
Kuan wu-liang-shou ching, some verses, and several brief tracts.26

Tsung-tse's Pure Land writings seem, in one sense, to present another side of hisreligion, a side quite different
from that of the Ch'an abbot who composed the monastic code and the meditation manual. In these writings, and
especialy in the piece called "Lien-hua sheng-hui lu wen," apparently written for his nien fo congregation, he
emphasi zes the difficulty of actually practicing monastic Buddhism in this Saha world and encourages his readers
to turn to Amitabha and to call upon Him to take them up to the next world where they may enjoy the purity and
bliss of Sukhavati. Whereas in the Saha world, the practitioner is plagued by demons and assailed by sexual and
other sensory temptations, in Sukhavati he is bathed in the radiance of Amitabha, everything around him proclaims
the dharma, and his karma

24. T.47 193c

25. T.47.324c. Pu-tu goes on to report that Tsung-tse once had a dream in which he was approached by a man
named P'u-hui, who sought membership in the Lotus Assembly for himself and his brother Pu-hsien; after
awakening, Tsung-tse realized that these were the two bodhisattvas who appear in the Hua-yen ching
(T.10:279bff). The story of the dream is found among Tsung-tse's writings in the Lo-pang wen-lei, ibid., 178a-
b; the source of the other information here is unknown.

26. Lo-pang i-kao, T.47:249; the notice is taken from the Lung-shu ching-t'u wen, T.47:271a Tsung-tse's
preface appears at T.47:167a-b; see also his "Lien-hua sheng-hui lu wen" (dated 1089), "Nien-fo fang t'ui
fang-pien wen," "Nien-fo hui-hsiang fa-ytan wen," ibid., 177b-178c; and his verses, ibid., 219c-220a.
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is purified; there are no demonic experiences there, and there are no women.27

In another sense Tsung-tse's Pure Land piety seems of a piece with his approach to Ch'an. Asis clear from his
regimen of multiple recitations, Tsung-tse was no "protestant” ideologue of pure grace, seeking to deny the
efficacy of works. Like other Ch'an masters who sought conciliation with the Ching-t'u teachings, he held that
"Amitabhais our own nature, and the Pure Land our own mind," and that "the cardinal principle [of these
teachings] is to think [on Him] without thought (wu nien), and to be born [therein] without birth (wu sheng)."28
Hence elsewhere he could claim that "nien fo and the study of Ch'an do not interfere with each other: they are but
two methods based on the same principle."29 And, as in his Ch'an writings, so too here it isless the principle than
the method of the Pure Land faithperhaps especialy its power to overcome spiritual obstaclesthat seems to have
most attracted him. He recommends the nien fo practice in particular to beginners, as a means of developing calm
(ksanti), and also to those near death, as a means of relieving pain and settling the mind.30

Tsung-tse was apparently a practical and compassionate man. Undistracted by dogmatic niceties, he directly
addressed the everyday problems of spiritual cultivation; undaunted by the weight of tradition, he sought to open
up the mystery of Ch'an practice and to share with others, both inside and outside the cloister, some of the
techniques and institutions that might aid them in that cultivation. To this end, he functioned as both Ch'an prelate
and Pure Land pastor. As the former, deploring the confusion and corruption of monastic tradition that
accompanied the rapid growth of the school, he tried to rationalize the training of monks by setting out, in his
Ch'an-yuan ch'ing-kuei, a detailed code of the bureaucratic structure, administrative procedures, and ritual forms
of the Ch'an ingtitution. As the latter, lamenting the isolation of that institution from the Pure Land faith of the lay
community, he soughtlike his Y tin-men predecessors | -hua and Y ing-futo encourage interaction, bringing Ching-
t'u practicesinto the ritual of his monastery and taking the Ch'an emphasis on mental cultivation out to his nien fo
society. Probably as both prelate and pastor, he took it upon himself to make available, for the first time, a practical
guide to the procedures of Ch'an meditation.31

27. Lo-pang win-lei, T.47:177b-178b; the same text is preserved in the Lung-shu ching-t'u wen under the
title "Ch'uan tsan-ch'an jen chien hsiu ching-t'u," T.47:283c-284c.

28. T.47:177b23, 178a20.

29. "Nien-fo tsan-ch'an chiu tsung-chih shuo,” Lu-shan lien-tsung pao-chien, T.47:318b25- 26.

30. "Lien-hua sheng-hui wen," T.47:177c, "Nien-fo hui-hsiang fa-ytian wen," ibid., 178c.

31. Tsung-tse's nien-fo practice appears repeatedly throughout the Ch'an-yuan ch'ing-kuei and clearly
represented a major element in the ritual of his monastery. His combination of

(Footnote continued on next page)
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Tsung-tse may not have left us many profound Ch'an sayings, but what he did leave had a profound impact on
subsequent Ch'an and Zen literature. His Ch'an-ytan ch'ing-kuei became the inspiration and often the model for a
new body of monastic codes. Whereas before its publication there had apparently been no detailed written
regulations (if we discount the illusive Po-chang ch'ing-kuei), in the centuries following its appearance, there was
a steady stream of such texts in both China and Japan. Though some of theselike Dogen's Eihei shingiwould come
in time to supplant his own, many of the practices and institutions first set down by Tsung-tse endured. Moreover,
though Ch'an and Zen monasteries would change considerably after his day, Tsung-tse's basic principle that they
should be governed by written regulations remained a permanent fixture of the school.32

Similarly, athough the Ch'an tradition had managed to survive for some half a millennium without producing a
meditation manual, once Tsung-tse's Tso-ch'an i appeared, it seems to have found a ready market and soon
spawned a new genre of practical guidesto mental cultivation. We have already seen that an abbreviated version of
the text was quickly picked up by the layman Ch'en Shih for inclusion in his Ta-tsang i-lan, a work intended to
make available a digest of the basic teachings of Buddhism for popular consumption. Following the publication of
Y U Hsiang's influential edition of the Ch'an-ylan ch'ing-kuel, the full text of the manual circulated within the
monastic community as well; in 1338, it was incorporated, with only minor variations, in Te-hui's important Ch'ih-
hsiu Po-chang ch'ing-kuei. This work, compiled by order of the last Mongol emperor, Shun-tsung, became the
standard code for the Ch'an monasteries of the Ming. Shortly after its publication, it waslike the Ch'an-ytan
ch'ing-kuei before ittaken to Japan, where it provided a model for the regulation of the institutions of the official
gozan system. In this way Tsung-tse's Tso-ch'an i spread its influence throughout the lay and clerical communities
of both China and Japan and became a basic source for the description of Zen meditation.33

The publication and dissemination of Tsung-tse's manual signalledand no doubt itself helped to inspirea new
interest in Ch'an spiritua

(Footnote continued from previous page)

Ch'an tradition with Sung popular religion is perhaps nowhere better symbolized than in his saying, "The
one word filia' [hsiao] is the gateway to all mysteries,” an expression that gives a homey, ethical twist to
Tsung-mi's famous metaphysical dictum, "The one word 'knowing' [chih] is the gateway to all mysteries.”
(Quoted in Lu-shan lien-tsung pao-chien, T.47:306¢26.)

32. For a brief introduction to the literature of Ch'an and Zen monastic regulations, see Martin Collcutt, "The
Early Ch'an Monastic Rule: Ch'ing kuei and the Shaping of Ch'an Community Life," in Early Ch'an in China
and Tibet, ed. by Lewis Lancaster and Whalen Lai, Berkeley Buddhist Studies Series 5 (1983), 165-84.

33. For Te-hui's text of the Tso-ch'an i, see T.48:1143a-b. The manual also appearsin the Tzu-men ching-
hsun, a compendium of practical advice for Ch'an monks compiled in 1313 by Y ung-chung (dates unknown)
(T.48:1047b-c); but since the extant text of this work is a much later, greatly expanded version, we cannot be
entirely certain that the Tso-ch'an i was included in the original.
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technique and new approachesto its discussion. The school had long maintained a tradition of brief poetic and
philosophical reflections on the contemplative life, a tradition exemplified in such classic early pieces as the Hsin-
wang ming (attributed to the Liang figure Fu Ta-shih), the Hsin hsin ming (traditionally associated with the Third
Patriarch, Seng-tsan), Niu-t'ou Fa-jung's Hsin ming, Y ung-chia's Cheng tao ko, Shih-t'ou's Ts'an t'ung ch'i, the
Pao-ching san-mei ko (ascribed to Tung-shan Liang-chieh), and so on. The Sung authors carried on this tradition,
developing a genre of verseoften styled "meditation inscriptions’ (tso-ch'an ming) or, as we have seen, "meditation
lancets' (tso-ch'an chen)that celebrated the mysteries of samadhi.34

The Sung tradition of such literary treatment of Ch'an practice should not be overlooked in considering the context
of Dogen's own presentation of meditation: it represents one of the two major strands that seem always to be
interwoven in his work. The other is represented by Tsung-tse's style of teaching and the practical forms of
religiousinstruction it prefigured. If the Sung masters continued to write poetry, they also began to explore anew
the mental techniques of Ch'an and to step outside the tradition of literary appreciations of meditation to develop
more explicit prose texts that offered concrete advice on the actual practice. Indeed the century following the
appearance of the Tso-ch'an i is marked by the rise to prominence of the Y ang-ch'i school of Ta-hui Tsung-kao
and the growing popularity of its innovative methods of kung-an concentration. If Ta-hui's teaching was often at
odds with that of Tsung-tse, in its concern for the propagation of a simple Ch'an exercise for the control of the
mind, it inherited the new, more practical spirit of the Tso-ch'ani. It was not long before his descendants began to
try their own hands at popular manuals of meditation. This seems to have been particularly true in Japan, where
Zen was just beginning to make itself felt.

The religious reformation on the continent was mirroredindeed, magnifiedoverseas in the Buddhist movements of
the Kamakura. As the breakup of the Heian social and ecclesiastical orders opened new possibilities for religious
experiment and provoked a new sense of religious urgency, Japanese Buddhists began to cast about for more
modern, more accessible forms of the faith to replace the old scholastic systems imported from the T'ang. Thus, it
is hardly surprising that they fastened on the popular Sung

34. At the beginning of the Sung. quite a few of the early Ch'an meditation verses were collected in an
appendix to the Ching-te ch'uan teng lu, the first history of the school to be accepted into the Buddhist
canon. Here we aso find what is probably the earliest record of a "meditation lancet,” attributed to Wu-yun
Chih-feng (909-85). (T.51:459¢-460a.) The Tzu-men ching-hsun, which contains quite a few such pieces,
includes what may be the earliest example of a Tso-ch'an ming, attributed to Huai-jang's disciple Ta-te Ta-
| (745-818). (T 48:1048h.) The Chia-t'ai p'u teng lu (ZZ.2B, 10:216a-b) preserves a Tso-ch'an i in the
same genera style by Tsung-tse's younger contemporary Fo-hsin Pen-tsai Other works in this genre have
been collected in the Ch'an-men chu-tsu-shih chieh-sung (Z2Z.2,21:454-92).
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movements of Ch'an and Pure Land, which offered new models for the organization of the spiritual community and
new hope of quick salvation to monk and layman alike. Nor isit difficult to see why they should have welcomed
popular meditation texts like the Tso-ch'an i that provided practical instruction in elementary forms of spiritual
cultivation.

The veneration of the accomplished meditatorthe great ascetic, sunk in profound samadhi or wielding the psychic
powers of dhyanahad long been an important element in popular religious writing and a major source of popular
religious authority. The various movements and societies that formed around charismatic figures in the late Heian
and Kamakura may be seen in part as a new, communal expression of such veneration. At the same time, of
course, these movements offered their adherents direct access to some of the spiritual techniques of the
contemplative and a real opportunity to translate their faith into personal participation. But for this to occur, it was
first necessary to translate the arcana of professional contemplative tradition into ssimplified, readily mastered
forms. This process had aready begun in Japan well before the advent there of Zen.

In his"Senjutsu yurai," Dogen laments the fact that, prior to his day, no meditation manual had ever been
transmitted to the islands. Taken at face value, this would seem to suggest that his own work represented the first
Japanese contact with the Buddhist meditation literature. Since, however, he aso claimsin the same passage that
true Buddhism itself, or the shobo genzo, "has never been heard of in our kingdom," his remark probably tells us
more about Dogen and his particular sense of Zen transmission than it does about history. Indeed whatever Dogen
may have thought about the matterand we shall come back to this question in Part [11we hardly need emphasize
that his contemporaries were quite familiar with the major Chinese meditation texts and were the inheritors of a
long tradition of zazen.

As early as the eighth century, Chih-i's works on meditation, including the Hsiao chih-kuan, were already available
in Japan.35 Contact with these works led Saicho (767-822) to undertake the study of Chinese T'ien-t'ai and
ultimately to found an independent Tendai institution on Mr. Hiei. Saicho, who is also known to have studied the
teachings of early Ch'an, was himself an ardent exponent of meditation and established special cloisters at his
monastery for the training of monks in the contemplative exercises described in the Mo-ho chih-kuan. Thereafter,
with the rise to prominence of

35. Earliest notice of the Hsiao chih-kuan in Japanese records appears in 740. (See Sekiguchi, Tendai sho
shikan no kenkyu, 103. Sekiguchi believes that the work was introduced in 736 by the Chinese monk Tao-
hsuan [Dosen, 702-60], a student of the well-known Northern Ch'an master P'u-chi. Tao-hslian, we may
note, also introduced Fa-tsang's Ta-sheng ch'i-hsin lun i-chi, which itself contains a description of
meditation taken from the Hsiao chih-kuan [T 44:283a-b]) Most of the major works of Chih-i, including
the Mo-ho chih-kuan and Hsiao chih-kuan, were among the books brought to Japan by the famed vinaya
master Chien-chen (Ganjin, 688-763), who arrived in 754. (See To dai, wajo tosei den, Yuho ki sho,
T.51:993a)
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the Hiel zan Tendai establishment, Chih-i's meditation texts became one cf the major sources for Heian Buddhism,
and his shikan one of its major practices. Dogen, of course, must have studied at least the rudimentarv techniques
of shikan as a Tendai monk on Mt. Hiei, but in his Bendo wa he dismisses them as irrelevant to the meditation he
is now introducing from China. In that work he says that no Patriarch of the orthodox transmission of the Buddha
seal in Indiaand China has ever combined the T'ien-t'al exercises with the practice of zazen. This early disclaimer
notwithstanding, that Dogen retained considerable respect for Chih-i's meditation texts even in his later yearsis
reflected in the fact that his writings are sprinkled with references to the Mo-ho chih-kuan and especially to Chan-
jan's detailed commentary on it, the Chih-kuan fu-hsing.36

In the centuries after Saicho, the Tendal meditation practices began to transcend the confines of the monastic
centers to become a feature of the new, more popular forms of later Heian Buddhism. The tradition on Mr. Hiei of
the contemplation of the Buddha that Chih-i called "the constant walking samadhi” (jogyo zanmai) is often given
as a primary stimulus for the devotional exercises of the Pure Land hijiri movements of this period. Among those
who left the mountain to train and teach independently, there were many known for their cultivation of his Lotus
(hokke) or "single practice" (ichigyo) meditations. The popularization of Tendai contemplative exercises during
this time is reflected in texts like the Shikan zazen ki, attributed to the famous Tendai prelate and Pure Land
Patriarch Genshin (942-1017). This work is based, in part, on the Hsiao chih-kuan, but, like some of the
contemporaneous literature on the samadhi of the recollection of the Buddha (nenbutsu zanmai) or the
contemplation of the mystic first syllable, "a" (aji kan), it represents an attempt to tranglate the technical practices
of monastic tradition into simpler, more easily accessible forms.37

36. It may be worth noting in this regard that, in his conversations with Ju-ching in the Hokyo ki, Dogen
gives his master alittle lecture on his understanding of the various kinds of Chinese Buddhism in which he
singles out Chih-i as the best of the scholastic masters (DZZ.2: 381-82); for a discussion of the
conspicuous T'ien-t'ai element in the Hokyo ki, see Ikeda Rosan, "Dogen zenji no nyu So denbo,” SK 25
(3/1983), 36-42. Dogen's references to the T'ien-t'ai meditation literature are listed at Kagamishima, Dogen
zenji to inyo kyoten goroku no kenkyu, 226-27; for the Bendo wa disclaimer, see DZZ.1:741. In his Zotan
shu, the eclectic Muju laments the fact that some of his contemporaries drew a sharp distinction between
Zen meditation anti shikan; the real difference between the two, he says, is merely that, while the
techniques of zazen had long been available to Japanese Buddhists in Chih-i's TZu-ti ch'an men, the Tendai
scholars only argued over its theory without putting it into practice (Yamads and Miki, Zotan shu, 256-59).
A recent argument for the continuity of the Kamakura Zen movement with the earlier shikan tradition on
Mr. Hiel can be found in Funaoka Makoto, "Shoki zenshu juyo to Hiel zan," in Zenshu no sho mondai, ed.
by Imaeda Aishin (1979), 57-84; for an interesting piece emphasizing the view that Dogen's Zen remained
deeply indebted to the Lotus tradition of Chih-i, see Y anagida Seizan, "Dogen to Chugoku bukkyo," Zen
bunka kenkyu jo kiyo 13 (3/1984), 7-128.

37. For the Shikan zazen ki, see DNBZ.31:267-72. The dissemination of the nenbutsu zanmai in late Heian and
Kamakura is well known, but we should not overlook the parallel

(Footnote continued on next page)
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By the thirteenth century, then, when the Fukan zazen gi was composed, interest in, and knowledge of, the basic
methods of meditation was widespread, and the practice of writing popular guides to these methods was well
established. Indeed, within Dogen's own lifetime, there were texts such as the Zazen shidai, attributed to Myoe
Koben, who also wrote on aji kan, and the Zazen jigi, by the famed Vinaya master Fukaki Shunjo (1166-1227),
who likewise produced a popular tract on the technique of the nenbutsu zanmai. Both these men enjoyed the
support of powerful laymen inside and out of the court; they were known for their dedication to meditation andlike
Tsung-tsewere active at once in the purification of the monastic order and the propagation of the faith. Though
they remained in the fold of established Heian schools, both were also interested in the new Zen contemplative
tradition being introduced at Kennin ji. And both were no doubt personally known to Dogen.38

In such an environment, then, Tsung-tse's Tso-ch'an i appeared in Japan. Asis the case with many of the Sung
Ch'an materials, we do not know exactly when or how this happened. In later Japanese Zen the work was no

(Footnote continued from previous page)

development of the tantric techniques of aji kan prevalent in both the Tendai and Shingon schools. While
the object of contemplation in this exercise distinguishes it from both the Tendai shikan and the zazen
practices of the Zen school, much of the basic method is of course the same. (For examples of influential
descriptions of the practice, see Wu-wei san-tsang ch'an yao, T. 18:944c; Aji kan yojin kuketsu, T.77:145q)
The practice was popularized in late Helan by Shingon reformers like Kakuban (1095-1143), who was aso
interested in the nenbutsu and who managedin a piece written for his motherto reduce the intricacies of the
Varayanato the mere intonation of the sacred first syllable itself (see his Aji kan gi, found with many of his
other popular aji kan texts in Kogyo daishi senjutsu shu, ed. by Miyazaka Y usho, vol. 1 [1977], 026-28; for
a discussion of Kakuban's popularization of meditation, see Matsuzaki Keisui, "Kogyo daishi Kakuban no
kangyo ni tsuite,” 1BK 29, 2 [3/1981], 298-303.) In Dogen's day the Koya san monk Dohan (1178-1252)
produced a simplified aji kan tract that was to enjoy considerable currency; see his Dohan shosoku, Kana
hogo shu, ed. by Miyazaka Y usho, Nihon koten bungaku taikei 83 (1964), 76-83.

38. Myoe and Shunjo both enjoyed the support of the powerful patron of Zen Kujo Michiie, and both had
contact with Y osai. We have already seen Dogen participating with Myoe in the opening of Saiho ji
immediately following the former's return from China. Shunjo, who himself spent a dozen years on the
mainland, stayed at Kennin ji for some time after his own return in 1211 and before he settled at nearby
Sennyu ji. There is a Kamakura period document from the tradition of the latter monastery in which Shunjo
holds up his "disciple" Buppobo (i.e., Dogen) as a model for the etiquette of bowing (gassho), and Notomi
Joten has suggested that, in preparing for his pilgrimage to China, the young Dogen must have sought out the
experienced traveler's intimate knowledge of Sung monastic institutions and of colloquial Chinese language.
(See his"Shunjo to Dogen,” 1BK 23, 1[12/1974], 114-21.)

Myoe€'s Zazen shidai is noted in Shiren's Genko shakusho (DNBZ. 101 205a), but its content is not known; it
may be identical with his Bukko kan ryaku shidai, one of several brief meditation texts that he wrote toward
the end of hislife. That Dogen was familiar with these texts is suggested by what appears to be a criticism of
Koben's "Buddha radiance samadhi” (bukko zanmai) in the Zazen shin. (DZZ. 1:96; for discussion of Koben's
samadhi, see Robert Gimello, "Li T'ung-hsuan and the Practical Dimensions of Hua-yen," in Sudies in Ch'an
and Hua-yen, ed. by Gimello and Peter Gregory, Studies in East Asian Buddhism 1 [1983], 321-89.) For
reference to Shunjo's text, said to have been written for Michie, see Sennyu Fukaki hosshi den, Zoku Gunsho
ruiju 9A:56; and Genko shakusho, ibid., 296b.
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doubt most widely readtogether with the Hsin hsin ming, Cheng tao ko, and K'uo-an's Shih niu t'uin the popular
collection called the Shibu roku. Exactly when these texts were first associatedand whether in China or Japanis not
known; but at least the Hsin hsin ming and Cheng tao ko seem to have circulated together in the Heian period, and
it has been speculated that by Dogen's time they had already been joined with the Tso-ch'an .39 In any case we
know that as early as 1198 extracts from the Ta-tsang i-lan version of Tsung-tse's manual had already appeared in
Y osai's important Kozen gokoku ron, a work intended to defend the newly imported Zen school as a legitimate
form of Buddhism and promote its practice among the Japanese. Soon thereafter, of course, the full text of the Tso-
ch'an i was brought to Japanperhaps by Dogen himselfin Y i Hsiang's edition of the Ch'an-ylan ch'ing-kuei.40

If Tsung-tse's manual was well received and continued to enjoy wide readership, it was by no means without
competition. Like Dogen, the other early Japanese Zen teachersboth natives and Chinese missionarieswere not
content merely to quote the Tso-ch'an i on meditation: they went on to compose their own guides to the practice
that reflected the Japanese circumstances and the development of the continental tradition since the days of the
Northern Sung. This latter development is already seen in an early manual imported from the mainland, the Ju-ju
chu-shih tso-ch'an i, attributed to the Y ang-ch'i layman Yen Ping (d. 12127?) and now preserved, along with many
other Kamakura Zen documents, in the Kanazawa bunko. Y en Ping quotes from the Tso-ch'an i but offers his own
explanation of meditation, reflecting the k'an-hua practice of hisforebear Ta-hui. It islikely that this work was
introduced to Japan during Dogen's lifetime, and in fact it may be that he had already seen it while in China.41

39. See Kajitani et al., Shinjin mei, 182-83. Y anagida Seizan notes here that the Fukan zazen gi draws
passages from all three of these works and goes on to suggest that it may have been the meditation text of
this collection, rather than of the Ch'an-ylan ch'ing-kuei, that influenced Dogen. This suggestion, however,
ignores the evidence of the "Fukan zazen gi senjutsu yurai." For the Shibu roku text of the Tso-ch'an i, the
earliest extant version of which is a gozan printing from the fourteenth century, see Omori Sogen, Kunchu
Zenshu shibu roku (1962), 10-18.

40. For Yosai's quotation, see T.80: 12a 14-17. As Y anagida has pointed out, the fact that Y osai often quotes
the Ch'an-yuan ch'ing-kuei but uses the Ta-tsang i-lan as his source for the Tso-th'a i provides additional
evidence that, when he visited China in 1187, the manual was still not included in Tsung-tse's code. (See

Y anagida's additional notes to the Kozen gokoku ron, in Ichikawa Hakugen et a., Chusei zenke no shiso, Nihon
shiso taikel 16[1972], 398; and his"Y osai to Kozen gokoku ron no kadai," ibid., 47-76.) Apart from the Ta-
tsang i-lan and Ch'an-ylan ch'ing-kuel versions, we know that the Tso-ch'an i was aso circulating as an
independent work in the Kamakura, for we have a manuscript of (a variant form of) the text from this period
that belonged to Myoe's Kozan ji. (See Ishii Shudo, "Daie Soko to sono deshitachi [5]," 291.)

41. Yen Ping's biography does not appear in the Ch'an histories, but he is identified as a follower of Ta-hui's
important disciple Hstieh-feng Hui-jan (Hsu ch'uan teng lu, T.51:701a). The 1212 date for his death has
recently been proposed by Nagai Masashi, in "Nanso ni okeru ichi koji no seishin seikatsu: Nyonyo koji
Ganpei no baai (1)," KDBGR 15 (10/1984), 202-27.

(Footnote continued on next page)
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Yen Ping's little tract was only one of a considerable number of similar popular Zen texts that circulated in the
Kamakura periodsome of the earliest of which had already appeared before Dogen's death. From Dogen's
contemporary Enni, for example, we have a brief Zazen ron in Japanese, said to have been written for his patron,
the Regent Kujo Michiie. Enni was one of the most successful of the early pioneers of Japanese Zen. Like Dogen,
he had studied with a disciple of Yosa and had spent severa years on the continent, where he was certified by the
influential Y ang-ch'i master Wu-chun Shih-fan (1177-1249). After hisreturn to Japan in 1241, he wasinvited to
the capital by Michiie and, as we have seen, was installed at the great new Zen monastery of Tofuku ji, where he
was patronized by both court and shogunate. Like Y osai, Enni retained an interest in the native tantric tradition and
wrote a commentary on the Maha-vairocana-sutra, but in his Zazen ron he argues that the "Meditation school"
(zazen no shumon) transmits the very mind of the Buddha (busshin), from which all other practices spring and
through which all the exoteric and esoteric traditions must achieve enlightenment.42 Dogen may have known of
this work, which was composed in the last decade of hislife. After Dogen's death his disciples would criticize the
meditation teachings of both Enni and Lan-ch'i Tao-lung as inferior to those of their master.

Lan-ch'i Tao-lung (Rankei Doryu, 1213-78) was the first Sung Ch'an missionary to the Kamakura. He arrived in
1246 and was soon installed by his patron, Hojo Tokiyori, as the founding abbot of the new Kencho ji monastery in
Kamakura. Here he firmly established the basis for an independent Zen school in the bakufu capital. Like Dogen,
he seems to have put great emphasis on the forms of Zen monastic life and especially the life of the meditation hall
(sodo): in histradition, he said, zazen was the very essence of the monastic rule.43 At the same time Tao-lung
publicized Zen practice

(Footnote continued from previous page)

His Tso-ch'an i corresponds to a text, dated 1194 and entitled Ch'u-hsueh tso-ch'an fa, that isincluded in a
manuscript of the Ju-ju chu-shih yu lu preserved at Kyoto University. (See Shiina Koyu, "So Gen ban
zenseki kenkyu (4)," IBK 29, 2[3/1981], 251-54.) The Kanazawa manuscript, which probably dates from
the early fourteenth century, has been edited by Ishii Shudo in Kanazawa bunko shiryo zensho, vol 1, 155-
61. Naga ("Nanso") suggests that the work was among the Zen texts brought into Japan by Enni in 1241.
Though the correspondence may merely be a coincidence, it is interesting to note that Dogen's revocation,
in hisintroduction to the Fukan zazen gi, of Sakyamuni's six years of sitting and Bodhidharma's nine years
of wall gazing closely parallels a passage in Y en Ping's own introduction (Kanazawa bunko shiryo zensho,
vol. 1, 157).

42. Shoichi kokushi hogo, Zenmon hogo shu 2:411-24, the remarks on the superiority of the Meditation school
appear at 411. The passage in the text identifying Michiie as the recipient of its teachings may be a later
emendation: it does not appear in the earliest extant version, discovered several years ago and published by
Sanae Kensel, in "Hosa bunko bon Shoichi kana hogo no kenkyu (1): Honbun hen,” Zen bunka kenkyu jo kiyo
6 (5/1974), 265-94.

43. See hisfinal admonitions recorded in the Daikaku shui roku, DNBZ.95 - 111b A like emphasis on zazen as
the central monastic practice of his master's tradition is expressed by Enni as well. Such remarks remind us of
Dogen's own claims that, in Ju-ching's tradition, all

(Footnote continued on next page)
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beyond the monastery. In 1246, immediately upon his arrival in Kyushu, he wrote a brief Zazen gi, the text of
which is now preserved in the Kanazawa bunko. Tradition also credits him with a popular Zazen ron in the form of
answers to basic questions a bout the theory and practice of Zen meditation. Whether or not Tao-lung was actually
received by the government in Kamakura during Dogen's visit therein | 1247-48, the arrival of this first
representative of Sung Buddhism must have been the talk of the city at the time. Later Soto literature records the
texts of correspondence supposed to have passed between the two Zen masters.44

Another of Dogen's contemporaries, Shinchi Kakushin, also wrote a detailed description of Zen mental techniques.
Kakushin was a Shingon monk from Koya san, who became a follower of Y osai's disciple Gyoyu. After training
under several of Yosai's descendants, including Dogen, be traveled in 1249 to the Sung, where he studied with the
author of the famed Wu-men kuan, Wu-men Hui-k'ai (1183-1260). Returning to Japan in | 1254, he lived again on
Mt. Koya; eventually, he was given the abbacy of Gansho's Saiho ji and enjoyed the patronage of several
emperors. Like Yosai, Gyoyu, and Enni, Kakushin seems to have been rather eclectic in his approach to Buddhism
and sought to combine the established Japanese tantric tradition with the new continental style of Zen meditation.
He has left a brief Zazen gi (which does not, in fact, describe meditation technique) and a longer kana

(Footnote continued from previous page)

Buddhist practices could be reduced to "just sitting." The similarity of Enni, Tao-lung, and Dogen on this
point was noticed by Muju, who singles out these three in his Zotan shu as the first in Japan to establish the
orthodox Sung monastic style of Ch'an meditation (Y amada and Miki, Zotan shu, 257)

44 Found in the Kenzei ki (Kawamura, Teihon taiko Kenzei ki, 64). The authenticity of the letters is now
usually questioned; see Okubo, Dogen zenji den no kenkyu, 272-75; Kagami-shima, "Eihel Dogen to Rankei
Doryu," Kanazawa bunko kenkyu kiyo 11 (3/1974), 1-13; reprinted in the same author's Dogen. zenji to sono
shuhen, 59-77; but cf., Notomi Joten, "Dogen no Kamakura kyoke ni tsuite.” Tao-lun's Zazen gi text is
preserved with the manuscript of the Ju-ju chu-shih tso-ch'an i; it bears a colophon dated in the fouith year of
Kangen 1246). (See Ishii's edition in Kanazawa bunko shiryo zensho, vol. 1, 161-68.) His Zazen ron (which is
in fact a version of the kana text of the same title attributed to Enni) can be found at Kokuyaku zengahu taisei
23 - 1-8; it has been trandated by Thomas Cleary, in The Original Face: An Anthology of Rinzai Zen (1978),
19-41.

Dogen's writings contain no reference to either Tao-lung or Enni, but the Shobo genzo sho, the commentary by
his followers Senne and Kyogo completed fifty years after his death, includes an attack on the meditation
teachings of both these mastersthe former for encouraging the practice of zazen as a way to "get the point"
(tokushi) of Buddhism; the latter for recommending it as something to do only after one has got the point.
(SSZ.Shugen, 1 348a.) Neither characterization seems to bear much relation to the content of either man's
Zazen ron, but the attack does show us the antipathy toward these Rinzai teachers (or perhaps their followers)
among at least one faction of Dogen's students. Interestingly enough, Enni's own disciple Muju has identical
criticisms of the misunderstanding of zazen among "certain Zen teachers'those who say one need not do the
practice after achieving insight into one's nature (kensho), and those who maintain that practice before such
insight is worthless (itazura goto); the latter view he finds even among the followers of his master. (Yamada
and Miki, Zotan shu, 253, 255, 276. For a discussion of these issues, see Ito Shuken, "Shobo genzo sho kenkyu
noto (1), SKKKK 11[8/1979], 6-13.)
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hogo, or vernacular tract, which includes a concrete account of the procedures of zazen and recommends
concentration on the popular koan of the "origina face" (honrai menmoku).45

The Zen tradition introduced by these early figures continued to prosper in the century following Dogen's death,
and the new Zen contemplative practices were spread through the growing literature of the school. In addition to
explicit meditation tracts, like the well-known Zazen yojin ki and Sankon zazen setsu, by Dogen's descendant
Keizan Jokin (1268-1325), or the so-called Zazen hogo of Keizan's own disciple Myoho Sotetsu (1277-1350), the
masters of this period produced an abundance of informal writingshomilies, letters, and so on, often in Japanesethat
taught the methods of Zen to monk and layman alike.46 The popular hogo texts of influential figures like Wu-
hstieh Tsu-ytan (Mugaku Sogen, 1226-86), Nanpt Jomin (1235-1308), Shuho Myocho (1282-337), Ming-chi
Ch'u-chin (Minki Soshun, 1264-1338), Muso Soseki (1275-1351), and so on, all encourage the cultivation of
zazen and offer practical advice to the beginner on how to go about controlling the mind in meditation.

If the rather sudden proliferation of such writings, both in Japan and on the continent, bears witness to the
historical significance of Tsung-tse's manual in pioneering a new genre of meditation literature, it also suggests that
the authors of these writings were not wholly satisfied with his account of meditation practice. If Tsung-tse's
Buddhism had prefigured, and itself advanced, the development of a new kind of Ch'an, that development soon
passed it by. His Ch'an-ylan ch'ing-kuei, while providing the precedent for the many codes that were to follow,
remained largely innocent of the rituals associated with the later official monastic system of the Five Mountains.
His appreciation of the Pure Land faith, which led him to advocate the combined practice of Ch'an meditation and
Ching-t'u devotion, did not yet yield the kind of synthesis of the two traditions that was to become so popular in
later China. Similarly, his Tso-ch'an i, although it reflected a new concern for the popularization of simple spiritual
exercises, gave no hint of the radical new technique of k'an-hua practice that was soon to capture the attention of
the Ch'an school during the Southern Sung. To this extent, by the thirteenth century, Tsung-tse's rather
conventional meditation teachings must already have looked somewhat old-fashioned. But there was more to the
dissatisfaction with Tsung-tse than this; his teachings posed (or, rather, exposed) real ideological problems for the
tradition. In the next chapter we shall see why this was so and why Dogen was by no means alone in harboring
doubts about the sort of Buddhism we find in the Tso-ch'an i.

45. See Yura kaizan Hotto kokushi hogo, DNBZ.96:213-22, especially "Zazen no koto," 220-22; Kakushin's
Zazen gi appears at ibid., 211-12.

46. For Keizan's works, see SSZ.Shugen,2:423-27, 428-29; Myoho's text, which is very similar to the Sankon
zazen setsu, can be found at Myoho kana hogo, Zenmon hogo shu 2:523-25.
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4
The Sudden Practice and the Ch'an Meditation Discourse

In the preceding chapter | have suggested that, whatever the supposed precedents for the Tso-ch'an i, Tsung-tse's
manual is best understood as a new kind of Buddhist text, created in a new religious environment and intended for
a new audience. Despite what Dogen and the Zen tradition may have thought, it is probably not based on the Ch'an
teachings of Po-chang; contrary to the approach of one prominent modern interpretation, it is not merely the
abbreviation of a T'ien-t'al manual by Chih-i. Still. if we can question the historical premises of these two views,
their disagreement over the religious character, or ideological filiation, of the text is not without some reason; in
terms at least of our usual notions of sectarian styles, the Tso-ch'an i is somewhat difficult to place. It seems to
combine a portion of the kind of standard Buddhist material found in the T'ien-t'ai text with a dash of the
particular approach to meditation characteristic of some earlier Ch'an writings. Y et the resulting mixand the simple,
colloquia style in which it is servedgives Tsung-tse's Buddhism a very different flavor from Chih-i's sixth-century
scholastic version and, at the same time, leaves his meditation teachings with a philosophically conservative,
matter-of -fact quality that contrasts with much of the intervening Ch'an literature on the subject.

This freedom from both the technical conventions of traditional scholarship and the philosophical obscurities of
classical Ch'an makes Tsung-tse's little manual unusually accessible and may, in fact, have been an important

factor in its popularity; but it also makes the workfor all its seeming innocuousnessrather controversial. If the text
itself is new, from the
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perspective of Ch'an in the Sung dynasty, its teachings appear as something of a throwback to an earlier, less
theologically developed treatment of Buddhist practicea treatment in some ways more akin to that of the Hsiao
chih-kuan than to the received position of the school. Despite the widespread acceptance of the Tso-ch'an i, this
heterodox character of the work was not entirely lost on its early readers. To see why Dogen and his
contemporaries felt obliged to improve on Tsung-tse's teachings, we shall need to recall the way in which the
tradition had dealt with meditation.

In Chapter 5, where | take up the teachings of the Fukan zazen gi, we will have an opportunity to examine in some
detail Tsung-tse's concrete instructions on the preparation for, and practice of, meditation. We will see certain
obvious continuities between Dogen and Tsung-tse, on the one hand, and between Tsung-tse and Chih-i, on the
other. Some important differences among the three will also become apparent. Of these differences, none is more
striking nor more central to an understanding of the problematics both of Dogen's shikan taza and of Zen
meditation in general than the disagreement over the basic question of how to employ the mind during practice.
This disagreement is not merely a matter of differing psychological techniques:. it may be that, but it is also closely
tied to disparate approaches to some fundamental issues in the interpretation of Buddhismissues that have been
debated in Zen since its inception. As an introduction to this debate, then, let us ook here at what Tsung-tse has to
say on the central technique of meditation and how it is related to the sort of material we find in a scholastic work
like the Hsiao chih-kuan.

If some passagesin the Tso-ch'an i resemble material in the T'ien-t'ai hsiao chih-kuan, the brief explanation of the
mental technigue does not. In his discussion of the basic procedures of meditation, Chih-i follows the description
of the posture with an account of the methods for regulating the mind (t'iao hsin) so as to avoid the twin obstacles
of torpor (ch'en, lays) and agitation (fu, audatya).1 In later chapters he goes on to recommend various other mental
antidotes for different spiritual problems. But the core of his meditationwhat he calls "the practice proper” (cheng
hsiu)is, of course, the traditional exercises of calming (chih, samatha) and discernment (kuan, vipasyana) from
which his manual takesits name.

In the chapter devoted to these exercises, Chih-i divides them into five types, depending on the purposes for which
they are practiced. Of these exercises, the first, intended to overcome the rough fluctuations of the mind at the
outset of meditation, is basic. There are essentially two types of samatha exercises for this purpose. One, which is
more or less mechanical, involves

1. T.46: 466a As an antidote for the former, the meditator is to fix his attention on the tip of his nose; if the
mind becomes agitated, he is to focus his awareness on his abdomen. In addition to this classic Buddhist
formula on spiritual imbalance, Chih-i also discusses here antidotes for the slack (k'uan) and strained (chi)
attention.
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fixation on an object or conscious suppression of random thoughts. The other exercise, which isintellectual, trains
the practitioner to understand as each thought occurs that its object arises from conditions and has no nature of its
own. Once the practitioner understands this, his mind will not grasp the object, and deluded thoughts will cease. A
somewhat more complicated technique is recommended for the vipasyana practice: if the meditator has failed to
put an end to deluded thoughts through samatha, he should reflect on these thoughts, asking himself whether they
exist or not. Chih-i then supplies a set of arguments for this reflection. By rehearsing these arguments, the
practitioner can convince himself that neither the mind nor its object can be grasped; thus convinced, the mind will
break off discrimination and become still.2

These classic Buddhist contemplative exercises, of a sort widely recommended in both Indian and Chinese sources,
play no part in Tsung-tse's manual. Instead what he calls "the essentia art of tso-ch'an” is simply this:

Do not think of any good or evil whatsoever. Whenever a thought occurs, be swat e of it [men ch'i chi
chuieh]; as soon as you are aware of it, it will vanish. If you remain for a long period forgetful of objects
[wang yuan], you will naturally become unified [i-p'ien].3

This passage has no parallel in the Hsiao chih-kuan. If it has any analogue in Chih-i's teachings, it is not in the
chih-kuan techniques described in his manual but, rather, in the simple mindfulness practice recommended as one
of the famous four forms of samadhi in the Mo-ho chih-kuanthe practice referred to there as "neither walking nor
sitting” (fei hsing fei tso) and otherwise known as "the samadhi of awareness of mental activity” (chieh-i san-
mei).

The master Nan-yUeh [i.e., Chih-i's master, Hui-ssu (515-77)] called this [practice] "following one's own
mental activity" [sui tzu i]that is, whenever any mental activity occurs, one is to practice samadhi [i ch'i chi
hsiu san-mei]. The Pancavimsati refersto it as "the samadhi of awareness of mental activity"that is,
wherever mental activity may be directed, one is to be conscious of, and clear about, it. . . . "Awareness'
[chiieh] here means luminous understanding [ chao-liao]; "mental activity" [i] means the mental dharmas
[hsin-shu, caitasikal. . . . In practicing this, whenever a mental dharma arises, one reflects on, and
contemplates it, without attending to its developmentits source or outcome, its point of origin or
destination.4

2. T.46:466¢-469Db.

3. For this and subsequent passages from the Tso-ch'an i, see the trandlation in my appendices.

4. T.46: 14b-c See aso Chih-i's Chueh-i san-mel, T;46: 621-27. The interesting interpretation of the term
chueh-i (usually bodhyanga) here is explained at some length in Neal Donner, "The Great Calming and
Contemplation of Chih-i" (1976), 352-53, n. 249.
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Whatever the ultimate antecedents of Tsung-tse's practiceeither in T'ien-t'ai or earlier Buddhist traditionChih-i is
not the source for our Tso-ch'an i passage. Rather, as we shall shortly see, it derives from a standard formula for
meditation found in some early Ch'an materials. But before we consider those materials, we should note two
general features of Tsung-tse's practice that seem, at least on the surface, to distinguish it from that of the Hsiao
chih-kuan and many other classical Buddhist treatments of meditation. One of these concerns the apparently
passive style of histechnique.

In the discernment meditations recommended in the Hsiao chih-kuan, as is characteristically the case in the
scholastic vipasyana systems, the practitioner is expected to engage the object actively, contemplating it under the
rubric of some Buddhist category until he has brought about a change in the way the object occurs to him, such
that it now appears as an instance of that category. In contrast, Tsung-tse's meditation seems to involve no such
discursive activity; instead the practitioner is to relinquish judgments and passively observe his thoughts as they
come and go. In this sense his practice seems more akin to such common preliminary concentration exercises as
following the breath, observing the activities of the body, and so on.5 The distinction between active and passive
styles of meditation is worth noting because the dichotomy is a recurrent theme in Ch'an discussions of the practice
and one source of internecine dispute. This theme frequently overlaps with a somewhat similar but separable
dichotomy between mental clarity and calm.

The chih-kuan practice | have just summarized is expressly recommended for the control of the gross fluctuations
of the mind; it isintended to put an end to the stream of deluded thoughts characteristic of ordinary consciousness
and to bring about the calm, concentrated state of samadhi. Such a state would seem to be the goal of Tsung-tse's
meditation as well: the practitioner is to observe his thoughts so that they will cease; he is to continue observing
them until they no longer occur and the mind becomes unified. This agreement on the goal of the practice is hardly
surprising: no doubt most Buddhists would hold with Tsung-tse here that the unified state of samadhi, or dhyana,
isindeed the essential art of meditation. They would aso hold, however, that this state is not an end in itself:
whether or not it is a necessary

5. It should be remembered that even in the simpler Buddhist mindfulness practices, the traditional accounts
(as opposed, say, to certain modern descriptions of vipassana) usually assume that the meditator will
observe the object under some conceptual rubric, such that he can recognize the former as an instance of
the latter. So, for example, the classical exercise of dharma-smrty-upasthana, which otherwise might seem
akin to Tsung-tse's bare observation of thoughts, involves the application of a variety of doctrinal formulae:
the live hindrances, the six sense fields, the four noble truths, and so on. Similarly, Chih-i's chueh-i san-
mel expects the practitioner at the very least to identify each object as characterized by one of the three
karmic natures (of good, bad, and neutral)a practice explicitly rejected here by Tsung-tse.
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condition for enlightenment, it is not a sufficient one but must be supplemented by the generation of insight, or
wisdom. On this point, Chih-i would surely concur, as his entire system of calming and discernment makes quite
clear. Whether Tsung-tse would also concur is much less clear, at least from the text of the Tso-ch'an i, and his
silence on this matter makes it possible to interpret the work as recommending the elimination of thought for its
own sake. A tendency toward some such understanding of yogic discipline is probably endemic to Buddhist
meditation teachings, from the early dhyana and samapatti systems on, and the religion has repeatedly been
obliged to counter it with an emphasis on the need for doctrinal study. Ch'an Buddhism, with its focus on
meditation and its characteristic dismissal of theoretical reflection, has been particularly susceptible to this
tendency and has often struggled mightily against it. Hence, if only by omission, the Tso-ch'an i account of
meditation touches a sensitive nerve in the tradition.6

In fairness to Tsung-tse, we must point out that he is not entirely oblivious to the question of wisdom. In the
opening lines of the Tso-ch'an i, he recommends the cultivation of samadhi for one who has taken the bodhisattva
vows and seeks to study prajna. This passage undoubtedly reflects the traditional Buddhist formula of the three
disciplines (san hslieh, trini-siksani), of ethics, meditation, and wisdom, and suggests that, like most interpreters,
Tsung-tse understood the three as a series, such that meditation follows upon ethics and somehow leads to wisdom.
Unfortunately, he does not pause to discuss the question of just how it leads to wisdom, but later on he does give
us a hint, at least, of what he may have had in mind. Toward the end of histext, in a rather rambling discussion of
the benefits of meditation, he seems to offer three: it will make one happy, healthy, and peaceful; it will prepare
one to face death; and it will lead to wisdom. This last is expressed by means of a well-known metaphor.

To seek the pearl, we should still the waves; if we disturb the water, it will be hard to get. When the water
of meditation is clear, the pearl of the mind will appear of itself. Therefore, the Perfect Enlightenment Sutra
[ YUan-chieh ching] says, "Unimpeded, immacul ate wisdom always arises dependent on meditation."7

6. The issue of mental quiescence as a goa of concentration, and the Buddhist ambivalence toward it, is
well reflected in the vexed topic of the nirodha-samapatti (mieh-chin ting), the state of mental "extinction"
that was held to be at once the pinnacle of the dhyana system and a soteriological dead end. (The anomaly
was sometimes "handled" by reserving the meditation for the anagamin and arhatthat is, those for whom
salvation was no longer an issue.) The famous Ch'an teachings of "no-thought" (wu-nien) and "no-mind"
(wu-ksin) ran the constant risk of identification with mental extinction, and many of the school's warnings
against dhyana seem to have something like this state as their object.

7. The metaphor of water and wavesis best known in Ch'an flora the Lankavatara-sutra (e.g., T. 16:538¢);
Tsung-tse's line on the pearl here is probably from Tung-shan Liang-chieh (see T'ien-sheng kuang teng lu,
ZZ7.2B,8:353d). The passage from the Yuan-chueh ching cccurs at T.17:919a21.
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As Tsung-tse uses it, the metaphor itself may have become somewhat opaque, but we can still discern the outlines
of the model behind it: like the pearl at the bottom of the sea, wisdom rests deep within the mind, obscured only by
the surface fluctuations of thought; once these fluctuations are calmed, wisdom is automatically made manifest.
Hence meditation leads to wisdom not in the usual sense that it prepares the mind to undertake the discipline of
prajna but in the sense that it uncovers a preexistent prajna, inherent to the mind. Thusit is possible to speak of the
calm of meditation, if not as an end in itself, at least as a sufficient condition for that end. The theory behind this
way of speakingthe model of the pure, enlightened mind covered over by discursive thinkingis by no means, of
course, an uncommon one, not only in Ch'an texts but in Chih-i's writings and other versions of Mahayana.
Whatever we may say of it as a theory, from the perspective of Buddhist practice, it offered the religion a handy
way of dealing with the difficult question of the relationship between samadhi and prajna and provided a
meaningful rationale for the cultivation of meditation. These virtues notwithstanding, the theory was questioned by
some of the most influential figures of the early Ch'an movementfigures whose teachings became the basis for
orthodoxy in the later tradition. On this point too, therefore, the Tso-ch'an i could raise the eyebrows (if not the
hackles) of its more thoughtful readers.

Tsung-tse's approach to Buddhism, then, may not be quite that of sixth-century T'ien-t'ai treatises, but neither isit
guite what we are familiar with from the recorded sayings of the great Ch'an masters of the late T'ang and Five
Dynastiessayings so popular among Tsung-tse's Sung contemporaries. If anything, he seems rather to take us back
to an earlier phase of the school, when the Ch'an movement was still seeking to articulate its basic doctrinal
positions and define a form of religious practice consistent with them. Indeed, of all the preceding Ch'an literature,
his manual is perhaps most reminiscent of the kind of material one sometimes finds in the texts associated with the
seventh-century Tung shan ("East Mountain”) tradition of the Patriarchs Tao-hsin (580-651) and Hung-jen (601-
74). 1t isin the teachings of these men, and those of their immediate successors in the so-called Northern school of
the eighth century, that we find the most explicit descriptions of Ch'an meditation prior to the Tso-ch'an i itself. It
isalso in their teachings that we find the beginnings of those doctrines that, in the hands of their rivalsin the
Southern school, would render Ch'an meditation peculiarly problematic and help to silence for some three centuries
the open discussion of its techniques.

Thisis not the place to explore in detail the history of the early Ch'an meditation literature, which is better left to
those more expert in this matter than I. But it is worth recalling here several general features of that literature that
help to explain some of the attitudes of the later tradition. Of the East
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Mountain corpus, we may take as obvious examples the teachings of Tao-hsin in the Leng-eh'ieh shih-tzu chi and
the treatise attributed to Hung-jen known as the Hsiu hsin yao lun.8 Whether or not this material represents
accurate reports of the Buddhism of the Fourth and Fifth Patriarchs, it does preserve for us the understanding of
those teachings current among influential factions of Ch'an in the eighth century. Both texts are highly practical in
approach and provide fairly concrete instructions on a range of spiritual techniques. These seem to fall into three
general types. One is a contemplation on emptiness roughly of the sort we have seen in Chih-i's meditations. We
find this type, for example, in the Tao-hsin section of the Leng-ch'ieh shih-tzu chi, where it appearsin conjunction
with the famous practice of "guarding the one without moving" (shou i pui). Here we are told to contemplate all
dharmas of both body and mindfrom the four elements and five aggregates to the dharmas of the common man
(prthagjana) and the Buddhist adept (arya)recognizing that they are all empty and quiescent, without origination or
cessation, and so on. We should continue this practice in al activities, day and night, until we can see our own
existence as but a reflection, a mirage, an echo. Should random thoughts intrude on the meditation, we are to see
whatever occurs as ultimately not occurring, as coming from nowhere and going nowhere; when thoughts are seen
thus, the mind will become stabilized.9

More commonly encountered and probably more characteristic of the tradition are two other types of meditation.
One recommends the observation of some symbol of what, for want of a better term, we may call the ultimate
principle. Such, for example, is the popular samadhi of one array (i-hsing san-mei, ekavyuha-samadhi), introduced
at the outset of the Tao-hsin section of the Leng-ch'ieh shih-tzu chi: here the practitioner is to focus on the image
of a single Buddha, recognizing therein the identity of that Buddha with the entire dharma-dhatu and, as the text
goes on to comment, with the practitioner's own mind.10 In the Hung-jen section of the same text, we find a
meditation on the numeral one, either projected onto the horizon or visualized internally; in this meditation the
practitioner experiences a sense

8. Both these texts have recently been the subject of detailed studies and trandations: for the latter, see
John McRae, "The Northern School of Chinese Ch'an Buddhism" (1983); for the former. Bernard Faure,
"La Volonté d'Orthodoxie: Généalogie et Doctrine du Bouddhisine Ch'an de I'Ecole du Nord" (1985). Tao-
hsin's teachings have also recently appeared in English, in David Chappell, "The Teachings of the Fourth
Ch'an Patriarch Tao-hsin (580-651)," in Lancaster and Lai, Early Ch'an in China and Tibet, 89-129.

9. The Leng-ch'ieh shih-tzu chi appears at T.85: 1283ff; here | am using the edition in Y anagida Seizan, Shoki
no zen shi |, Zen no goroku 2 (1917), 248-49.

10. Yanagida, Shoki no zen shi |, 186. Tao-hsin is here explicitly following the instructions of the Wen-shu
shuo pan-jo ching (T.8: 731b). Though Chinese tradition, both within and outside of Ch'an, tends to interpret
the term i-hsing as "single practice," it seems clear that here, as in the Sutra itself, the emphasisis on the
original sense of "single array"that is, the entirety of the dharma-dhatu manifest in the samadhi.
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of unlimited space analogous to the dharma-kaya.11 Similarly, the Hsiu hsin yao lun, which uses the sun as a
metaphor for the true enlightened mind within us all, recommends the contemplation of an image of the disk of the
sun.12

The other type of technique involves some sort of simple concentration exercise. This would seem to be the
practical import of Tao-hsin's most basic description of "guarding the one without moving." It is defined simply as
maintaining the concentrated observation of one thing (kuan i wu) until the mind becomes fixed in samadhi. If the
mind wanders, it is to be brought back to the object, as the saying goes, like a bird held by a string. Just as the
archer gradually narrows his aim to the very center of the target, so too the meditator should learn to focus his
attention until the mind remains fixed on its object in each moment, and right mindfulness (cheng nien) is present
without interruption.13 Closest, perhaps, to Tsung-tse's description of meditation are some of the accounts of
Hung-jen's practice of "guarding the mind" (shou hsin) given in the Hsiu hsin yao lun. In the most explicit of these
accounts we are told to abandon the seizing of objects; to regulate body, breath, and mind; and then to focus gently
on the fluctuations of consciousness (hsin-shih liu-tung) until they disappear of their own accord. When they do
so, they take with them al the obstacles to compl ete enlightenment.14

The distinction among these types of meditation is not always clear, and apparently such catchwords as "the
samadhi of one array," "guarding the one,” or "guarding the mind" could, in practice, denote a variety of
contempl ative techniques. Whatever their differences, they seem to share a common theoretical contextthe
characteristic East Mountain doctrine of the pure, radiant consciousness inherent in every mindand a common
purposethe detachment from, and eventual suppression of, the stream of discursive thoughts that is supposed to
obscure this consciousness. Perhaps most significantly, on the basis of these common elements, each of the
techniques is typically presented as at once readily accessible to the beginner and yet leading directly to
enlightenment.

This abrupt leap from a seemingly rather pedestrian psychophysical exercise to the rarified reaches of the spiritual
path iswell expressed in a passage from the Leng-ch'ieh shih-tzu chi attributed to Tao-hsin. There we are told that,
when one first sets out to practice meditation and observe the

11. Ibid., 287.

12. Tsui-shang sheng lun, T.48: 378a-b. The practice appears as the first of the contemplations recommended
in the Kuan wu-liang-shou ching (T. 12: 342a).

13. Yanagida, Shoki no zen shi I, 241. The striking metaphor here of the archer who keeps each of his arrows
aloft with another fired into its shaft is probably, as Y anagida notes in his annotation (246), from the Ta-chih-
tu lun (T.25:592c, 594b), where it is used in reference not to meditation technique but to the bodhisattva's
ability to keep himself from "falling” into nirvana until he has completed all the practices leading to
Buddhahood.

14. Tsui-shang sheng lun, T.48: 379a.
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mind, he should seek solitude; sitting erect, he should loosen his robe and belt, relax his body, stretch himself
several times, and exhale fully; then he will have a sense of expanding to his true nature and become clear and
vacant, tranquil and still. When he has thus regulated body and mind and settled his spirit, his breathing will be
cam; as he gradually controls his mind, it will become clear and bright. When his contemplation becomes clear,
and both inside and out become empty and pure, the mind itself will be quiescent; when this happens, the arya
mind (sheng hsin) will appear. The text then goes on to tell us that the nature of this mind, always functioning
within us, is the Buddha nature, and that one who experiences this nature is forever released from samsara and has
transcended this world; he has, as the Vimalakirti-sutra says, suddenly regained his original mind (pen hsin).15

Though this passage tells us little about the mental technigue involved here, its concrete description of some of the
physical elements reminds us of both the Hsiao chih-kuan and the Tso-ch'an i; indeed the passage has been
singled out by Sekiguchi as the first example of a Ch'an description of meditation technique.16 What is perhaps
most striking from a doctrinal perspectiveis its apparent identification of the calm, clear state of samadhi with the
attainment of the arya path, and the impression it gives that the beginning meditator, simply by quieting his mind,
can in a single sitting attain this samadhi and propel himself onto that path. Such hyperbolic praise of meditation is
not, of course, unusual in Buddhist literature; in fact, the message here is quite similar to the direct identification of
samatha with the attainment of nirvana that we sometimes find in the Hsiao chih-kuan itself.17 Nor is the
recommendation of a single, simple practice for exclusive cultivation without ample precedent: it is a characteristic
of some of the very Mahayana sutra literature on which both Clhih-i and the Tung shan teachers like to draw for
their accounts of meditation. Unlike more conservative interpretations of such literature, the Tung shan teachings
tend to ignore the various graded hierarchies of vehicles, paths, stages, and the like that provide the traditional
contexts for specific meditations. In effect, then, they seem to reduce the panoply of Buddhist spiritual exercisesto
a single practice

15. Yanagida, Shoki no zen shi |, 255.
16. See, for example, his Tendai shikan no kenkyu, 346.
17. So, for example, this passage on "samatha through comprehension of the truth™ ( t'i-chen chih):

If the practitioner knows that the mind is without [its own] nature, why should there be reality to the dharmas
[that arise from the mind]? . . . Being empty and without substance, they cannot be grasped. If they are not
grasped, the mind of deluded thoughts [wang-nien hsin will cease; and, if the mind of deluded thoughts ceases,
it is quiescent and unconditioned [wu-wei]. This unconditionedness is the original source of all dharmas. If one
rests hismind in this original source, it is without defilement; and, if the mind is without defilement, then all
karmic activity of samsara ceases. When the karmic activity of samsara ceases, this isitself nirvana.
(Tranglated from Sekiguchi's edition, Tendai sho shikan no kenkyu, 339-40.)
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and the perpetuity of the bodhisattva path to a single experience. In this they are presenting one form of a
"sudden” version of Buddhist practice.

The Zen tradition may look to its own Sixth Patriarch for its famous doctrine of sudden enlightenment (tun wu),
but by his day, notions of a sudden approach to religious practice had been current in Chinese Buddhism for some
time. One such notion was basic to the early T'ien-t'ai discussion of meditation and is well expressed in Kuan-ting's
oft-quoted introduction to the Mo-ho chih-kuan. There we are told that, unlike the gradual (chien) cultivation of
samatha-vipasyana, which proceeds along the spiritual path by overcoming in turn the obstacles characteristic of
each of the stages of the marga, the "perfect sudden” (ylan-tun) practice takes from the start the ultimate reality of
the dharma-dhatu itself as the sole object of meditation. Such a practice is based on what T'ien-t'ai considers the
highest version of Buddhismthe one Buddha vehicle, in which, as the text says, every sight and every smell isthe
ultimate middle way, in which ignorance is identical with enlightenment, samsara isidentical with nirvana, and
thereis no religious path leading from one to the other. In such a practice, samatha is nothing but the quiescence of
dharmata itself (fa-hsing chi-jan) and vipasyana is but its constant luminosity (ch'ang chao).18

Here, as elsewhere throughout the Chinese literature on this complex topic, the distinction between sudden and
gradual seems to cover a bewildering array of issues, ranging from practical matters of spiritual technigque to
theoretical positions on the interpretation of Buddhist doctrine. Read simply in concrete psychological terms, for
example, the distinction described here might be seen as one between antidotal meditations, intended to counteract
specific spiritual obstacles, and insight meditations, which, like the venerable nirvedha-bhagiya exercises, take the
metaphysical doctrines of Buddhism as their theme and lead directly (and, by the very nature of insight, quite
abruptly and inexplicably) to an apprehension of the truth of these doctrines. Since Buddhist tradition tends to
associate these two types of meditations with such standard polarities as samatha and vipasyana, or samadhi and
prajna, respectively, it is possible to read into the concrete distinction more general definitions: that spiritual
techniques of calming and concentration are gradual in nature, while those of discernment and wisdom are sudden.
Something like these definitions were assumed by many in the Ch'an school; it is hardly surprising, therefore, that,
insofar as they claimed to champion the sudden practice, they should have been wary of any techniques that
smacked of concentration exercises.

There is more, of course, to the sudden-gradual dichotomy than differences in contemplative exercise: asis clear
from our Mo-ho chih-kuan passage,

18. T.46. 1c-2a
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there is also the broader question of whether it is necessary to master certain preliminary exercises of ethics,
meditation, or wisdom before proceeding to more advanced meditations. The sudden practice appears to abandon
the various meditative objects and techniques that aid the aspirant in the negotiation of the path and immediately
takes up the contemplation of absolute redlity itselfa reality that is supposed to transcend all the ethical and
metaphysical categories through which Buddhism is taught. It is as though the practitioner is invited to plunge
directly into the culmination of the path, the mighty vajropama-samadhi, in which the bodhisattva vaults in one
final moment of trance to the supreme, perfect enlightenment of Buddhahood.

However radical this feature of the sudden practice may seem when encountered out of context, for a scholar like
Chih-i, it probably always remained more an interpretive device than a prescription for action. His perfect sudden
meditation was the pinnacle of an elaborate classification system that sought to bring order to the diverse theories
and practices of the Buddhist tradition, from what he took to be the elementary teachings of the sravaka vehicle
through the more advanced doctrines of the bodhisattva path to the ultimate truths of the Buddhavehicle. Itisin
the context of this last, highest stage of the religion that he can (indeed, under the circumstances, probably must)
envision a perfect teaching, with no condescension to the unenlightened understanding, and a sudden practice, no
longer impeded by the obstacles to Buddhahood. In terms of the larger system, however, all Buddhist teaching was
asingle vehicle, and all its practices had their place.

Thus, for his part, Chih-i is ever careful to hedge round his vision of the highest, sudden practice with detailed
description of traditional Buddhist training and to find room on his one great vehicle for even the humblest forms
of upaya. Always the scholar, he never forgets the distinction between theory and practice or the various levels of
philosophical discourse and spiritual maturation. Y et for those impatient to taste the fruits of his supreme Buddha
vehicle, the prospect of a sudden meditation beyond the old practices of the bodhisattva-marga was too tempting
to postpone to the final course. Thus the Ch'an movement was quick to pass over the formal setting of the
meditation and seek a meansto put it immediately into practice.

This brings us to a final implication of the sudden doctrine without which we cannot understand the rather curious
development of the Ch'an discourse on meditation. As the contemplation of the dharma-dhatu, the sudden
meditation reveals, we are told, a sacred reality in which every phenomenon is the middle way of Buddhism. There
IS no gap between samsara and nirvana and, hence, no spiritual defect that must be overcome by religious practice.
Such is the vision appropriate to the supreme Buddha vehiclethe path of one for whom, his training complete, no
practice remains. In this revelation
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the ultimate meditation seems to consume itself. In fact in the hands of the Buddhist metaphysician, the sudden
practice is no longer merely the best method for the cultivation of the mind or the one method of the ultimate
vehicle. If it can be described as such from the outside, from the inside, so to speak, it is no method at al but the
very nature of the mind and, indeed, of all things. Thusour T'ien-t'ai text can identify the practice of meditative
calm with the ultimate quiescence, or emptiness, of phenomena and the practice of discernment of phenomenawith
their miraculous manifestation. Thus, too, the Ch'an teachers can describe their practice as no-practice, as nothing
more than the inherent state and spontaneous function of the mind.

The problem with this abstract interpretation of the sudden meditation, of course, is that, taken neat, its radical
nondualism undermines the rationale for its cultivation and renders philosophically embarrassing any concrete
discussion of its techniques. Chih-i's ample Buddhism could easily live with this problem, its catholic embrace of
upaya allowing him room to discuss the practical methods of even this most mysterious and metaphysical of
meditations.19 Similarly, the early Ch'an movement, though no doubt inspired by the notion of a perfect Buddha
vehicle, still tended to operate within a modelof the Buddha nature obscuredthat retained the dualistic metaphysics
of what T'ien-t'ai would call the relative (hsiang-tai) teaching more characteristic of its "distinct” (pieh),
bodhisattva vehicle. Though its vision of meditation may have narrowed to the single, sudden practice that leads
directly to enlightenment, it still takes for granted the kind of distinctionsbetween theory and practice, cause and
effect, meditation and wisdomthat allow it to speak frankly of the psychological techniques through which this
practice is implemented. But as the movement, perhaps in the heat of sectarian competition, began to focus more
and more narrowly on the supreme vehicle (wu-shang sheng), the one true teaching (chen tsung), the meditation of
the Tathagata Himself (ju-lai ch'an), and so on, the metaphysics of the absolute, nondual truth became the norm.
Thus the radiant Buddha nature became ever brighter, its obscurations ever emptier, and the resulting contradiction
inherent in any description of a psychological method for inducing the sudden practice ever more obvious.

It is this contradiction that so tickled the fancy of the movement known to us as the Southern school and inspired
the severe criticisms of meditation that we find in such influential texts as the Liu-tsu t'an ching and Shen-hui's
T'an yu and Ting shih-fei lun. The movement began from the premise that, as Shen-hui put it, man's essential
nature is the suchness body of all the Buddhasempty, still, all-pervasive, unattached. His mind is beyond right

19. Hence the Mo-ho chih-kuan's detailed presentation of the practice of contemplation of the mind (kuan
hsin), in which the sudden meditation is effected through the recognition of "the three thousand" dharmas
in every thought (i men san-ch'ien).

< previous page page_ 89 next page >



< previous page page_ 90 next page >

Page 90

and wrong or coming and going and is without determinate place of abode (wu chu ch'u).20 Taking their stand on
this, the uncompromised cardinal principle (ti-i i) of the perfection of wisdom alone, the Southern masters
delighted in pointing out the falsity of all conventional understanding of mental states and the consequent folly of
methods to overcome what was, after all, not really real. Now the sudden practice was to be precisely that which
ignores the unreal and abandons all methodsthat which, being one with ultimate bodhi, was without attributes (wu
hsiang), without intentionality (wu wei), without artifice (wu tso), and so on. Since it was without attributes, this
practice could not be described; since it was without artifice, nothing could be done about it.

Perhaps the T'an ching put the matter most bluntly in its discussion of the so-called "three attributeless disciplines’
(wu-hsiang san hsiieh). The difference, says Hui-neng, between his own sudden teaching and the gradual approach
of his Northern rival, Shen-hsiu, is that the latter still condescends to the conventional understanding and presents
ethics, meditation, and wisdom as something to be put into practice. Hui-neng prefers the higher ground of the
ultimate nature.

The fact that the basis of the mind [hsin ti] is without any wrong is the ethics of one's own nature; the fact
that the basis of the mind is without disturbance is the meditation of one's own nature; the fact that the basis
of the mind is without ignorance is the wisdom of one's own nature. . . . When we understand our own
nature, we do not set up ethics, meditation, and wisdom. . . . Since our own nature is without wrong,
disturbance, or ignorance, and in every moment of thought prajna illuminates, always free from the
attributes of things, what is there to be set up?21

In the luminous wisdom of our own true nature there appears no need for religion. In the sudden style of the
Southern school it was now enough simply to recognize this factsimply to recognize, as they said, one's own nature
(chien hsing)and leave off misguided attempts to cultivate Buddhism. Meditation, as Buddhist cultivation par
excellence (and the forte of the Northern masters), was particularly to be avoided: any effort to control, suppress,
or otherwise alter the mind was ipso facto a gradualand, hence, at best a second-rateform of Buddhism. In first-rate
Buddhism the true meaning of sudden meditation was simply the fact that the mind was inherently calm, inherently
without any real thoughts (wu nien) that might disturb it. In this way the practical thrust of early Ch'an meditation
was overwhelmed by its own logic: religious prescription was sublated in metaphysical description, and samadhi
was liberated from its earthly burdens to join prajna in the higher realm of pure principle.

20. Nan-yang ho-shang t'an yi, in Hu Shih, Sken-hut ho-shang i-chi (rev. ed., 1970), 237-40.
21. Philip Yampolsky, The Platform Sutra of the Sxth Patriarch (1967), end matter, 20.
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Thus, by the mid-eighth century, even as the tradition of Bodhidharma was beginning to establish itself as the
Meditation school, it was beginning to find itself unable to advocate openly the actual practice of meditation. On
the contrary, it was now de rigueur to attack even the ssimplified contemplative exercises of the earlier movement
as gradual methodsmethods considered not only theoretically inconsistent with the fashionable doctrine of sudden
awakening but actually detrimental to the quick attainment of liberation. The writings of Shen-hui, widely
recognized as the chief architect of the Southern doctrine, fairly bristle with such attacks.

At the outset of his T'an yu, often held to be his earliest extant teaching, Shen-hui offers a definition of the three
"natural” (wu-tso) disciplines rather like that we have just seen from Hui-neng. But in the curious passage that
follows he goes on to single out samadhi as the only one of the three that cannot be attained through artificial
means (yu-ts0).22 In his Ting shih-fei lun, supposed to record the famous debate at. Hua-t'ai through which the
Southern school first asserted itself as the orthodox lineage of Ch'an, he distinguishes the Buddhism of his own
master, Hui-neng, from that of the Northern champion, Shen-hsiu, precisely on the grounds that the latter
mistakenly encouraged people to practice meditation, teaching them "to congeal the mind and enter samadhi, to fix
the mind and observe purity, to arouse the mind and outwardly illumine, to concentrate the mind and inwardly
verify."23

Shen-hui's arguments against such practices are numerous and varied. Sometimes he argues from history, claiming
that none of the orthodox Patriarchs of Ch'an recommended them; sometimes he cites scripture, reminding his
audience that Vimalakirti criticized Sariputrafor practicing meditation.24 Elsewhere his points are soteriological;
the practice of meditaion is characteristic of those on the lower vehicles who do not aspire to supreme
enlightenment. Their time spent in trance is time wastedtime better spent in practicing the perfection of wisdom,
which alone will lead to

22. Hu Shih, Shen-hui ho-shang i-chi, 228-29. To my knowledge, this little oddity does not occur
elsewhere, but it istelling. Telling in a rather different way is the passage just preceding this, which seems
to approve of the traditional definition of the three disciplines rejected as gradual by the T'an ching.

23. Hu Shih, Shen-hui ho-shang i-chi, 285-87. Criticism of the same practices appearsin the T'an yi as well,
where we a so find warnings against such techniques as abiding with mind congealed, abiding in direct
observation (of the object of contemplation?), abiding with eyes cast down, purposely concentrating the mind,
watching over the near and distant (i.e., internal and external objects?) (ibid., 236-37). The four-phrase
description of Northern meditative techniques here appears regularly in Shen-hui's texts and was later picked
up by Lin-chi as well; see Lin-chi lu, in Akizuki Ryomin, Rinzai roku, Zen no goroku 10 (1972), 79.

24. Ting shih-fei lun, Hu Shih, Shen-hui ho-shang i-chi, 286, 288. The Vimalakirti passage (T. 14:539c) is
invoked several times by Shen-hui and appears also in the T'an ching (Y ampolsky, The Platform Sutra, end
matter, 6).
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the realization of enlightenment. Meditation is karmic activity, leading only to continued rebirth; it produces no
more than a spiritually impotent emptiness (wu-chi k'ung), devoid of wisdom and contributing nothing to liberation
from the afflictions.25 Everywhere, however, he returns to the basic chargeor cluster of chargesagainst meditation
that follows from the highest metaphysic: it does not accord with tile perfect wisdom; it is an obstruction of
inherent bodhi; it is based on, and itself contributes to, an attachment to false ideas about the mind, purity and
calm, and religion. The only true samadhi, says Shen-hui, is the natural stillness and calm of man's original
nonabiding mind; to seek an artificial calm through meditation is what he calls "dharma bondage,” the subtle
delusion that shackles this mind with fixed notions of nirvana, emptiness, purity, or samadhi .26

In this way, himself now hemmed in by the highest truth, Shen-hui is left with little ground for cultivation and can
only hint shyly at how one might go about practicing his Buddhism. Yet for all its metaphysical ornamentation,
what he hints at turns out to be a version of the humble mindfulness technique we have seen in Hung-jenthe same
practice that is recommended much later by Tsung-tse.

If true Buddhism is only the dharma beyond our fixed notions of the world, then its true practice is only the
freedom from such notionsthe ongoing realization of no-thought, or the nonabiding mind, in the worldly experience
of the Buddhist. In this practice, as the Southern texts repeatedly point out, meditation and wisdom are the sameor
more accurately, it would seem, two aspects of the same mental state: wisdom is but the natural experience of the
six senses in the absence of deluded thought; meditation is but the nonproduction of such thought in regard to that
experience.27 With this sight shift in the definition of samadhi, the school opened a small crack in the system that
allowed it to admit the actual cultivation of no-thought. Thus, alongside our metaphysical definitions of meditation
and the standard reminders that there is nothing to Buddhist practice but the sudden recognition of one's true nature,
we find admonitions to pursue the prajna-samadhi, the ekavyuha-samadhi, and so onall, of course, now defined in
one way or another simply as detached awareness of, or nonproduction

25. Hu Shih, Shen-hui ho-shang i-chi, 229-32, 239-40 So, too, in the T'an ching, Hui-neng criticizes the
practice of "sitting motionless, removing delusions and suppressing thoughts® as mere insentiency, the
practice of "severing thoughts' as leading only to rebirth, and the meditation on emptiness as descent into a
neutral emptiness. (Yampolsky, The Platform Sutra, end matter, 6-7, 11.)

26. T'an yu Hu Shih, Shen-hui ho-shang i-chi, 234, 237-40 In a similar veto Hui-neng, criticizes those who
seek to "view the mind” (k'an hsin) or "view the purity [of the mind]" (k'an ching)for setting up an artificial
object of contemplation that obscures the inherent nature of the mind. (Y ampolsky, The Platform Sutra, end
matter, 7.)

27. T'an yu Hu Shih, Shen-hui ho-shang i-chi 237-43. Similar discussions appear in severa placesin Shen-hui
and the T'an ching.
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of thought in regard to, the objects of experience.28 And in Shen-hui, we even find what 1ooks suspiciously like
some practical advice on a psychological technigue for achieving no-thought.

In the Ting shih-fei lun, when asked about no-thought, Shen-hui replies that it is not thinking about being or
nonbeing, about good or evil, bodhi or nirvana, and so on; it is nothing but the prajna-paramita, which isitself the
ekavyuha-samadhi. He then describes this samadhi.

Good friends, for those at the stage of practice, whenever a thought occurs to the mind, be aware of it [hsin
jo yu nien ch'i chi pien chiieh-chao]. When what has occurred to the mind disappears, the awareness of it
vanishes of its own accord. This is no-thought.29

Similarly, in the T'an yu, in warning against the misguided attempt to purify the mind of delusion, he says:

Friends, when you correctly employ the mind, if any deluded [thought] occurs, and you think about things
either near or far, you should not try to constrain it. Why? Because, if the putting forth of a thought isa
sickness, the constraint of it isalso a sickness. . . . If any deluded [thought] occurs, be aware of it [jo yu
wang ch'i chi chueh]. When awareness and delusion have both disappeared, this is the nonabiding mind of
the original nature.30

In keeping with his sudden doctrine, Shen-hui seems to be trying here to close the gap between the spiritual
exercise and its goalto offer a unified practice of samadhi and prajna and provide an account of this practice that
will be no more (and no less) than a description of the enlightened state itself. Since that state is our natural state of
mind, and meditation and wisdom are both inherent, clearly only the most passive, most minimal of meditations
will dohence his rgjection of formalized contemplation and visualization techniques in favor of a simple
mindfulness. Yet for al his doubts about dhyana and suspicions of samadhi, his description of practice here still
seems to suggest (though he is careful to keep this ambiguous) that no-thought, or the original nature of the mind,
is to be discovered when thoughts have been extinguished. In this he is not so different from the earlier tradition or
from Ch'ang-lu Tsung-tse. In fact Shen-hui's Buddhism remains rather conservative: while he argues ardently for
the Sudden school, he

28. So, for example, the T'an ching on the pan-jo san-mei (Yampolsky, The Platform Sutra, end matter,
14), onthei-hsing san-mei (ibid., 6), on wu-nien (ibid., 7), on tso-ch'an and ch'an-ting (ibid., 8); or Shen-
hui on wu-nien and the se ch'en san-mei, and so on ( T'an yu, Hu Shih, Shen-hui ho-shang i-chi, 241-43),
on tso-ch'an (Ting shih-fei lun, Hu Shih, op. cit., 286). Note that such definitions always seem to find some
way to retain the traditional polarities of calm and discernment, purity and knowledge, and so on.

29. Hu Shih, Shen-hui ho-shang i-chi, 308-9.

30. Hu Shih, Shen-hui ho-shang i-chi, 249, reading cheng for fei in line 8 and supplying wang cht, before
mieh in line 11.
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acknowledges here and there that his sudden awakening, though it launches one directly onto the path, must still be
followed by a gradual cultivation of that path.31 Asiswell known, Shen-hui's teaching of sudden awakening and
gradual practice (tun wu chien hsiu) was fixed in its classic form by his self-styled descendant in the fifth
generation, the Hua-yen master Kuei-feng Tsung-mi.

Tsung-mi sought to check the Ch'an school's rapid drift toward a radical rejection of works and to steer its practice
back onto a more traditional Buddhist course. To this end, he tried to align its teachings with scholastic categories
and confine its definition of sudden awakening to the initial insight attained at the early stages of the path.32 Thus
freed from the need for a single, sudden meditation, he could, as we have seen, advocate the frankly gradual
techniques of Chih-i's Hsiao chih-kuan. Y et, as heir to the supreme vehicle of the Southern school, even Tsung-mi
had to bite his tongue. Such techniques belong, after al, only to the very lowest form of Ch'an, that which teaches
"the stopping of delusion and cultivation of mind" (hsi wang hsiu hsin). Aswe learn in his Ch'an-ytan chu-chian
chi tu-hsi, this form of Ch'an, though it recognizes the Buddha nature inherent in all beings, still believes that in
ordinary beings the nature is obscured by ignorance, and, therefore, that thereis a real difference between
prthagjana and arya. On these grounds, it encourages the contemplation of the mind (kuan hsin) in order to wipe
away deluded thoughts. Thus it emphasizes techniques for entering samadhi, teaching one to "dwell in a quiet
place, avoiding the hustle and bustle of the world, to regulate body and breath, to sit in silent meditation with the
legs crossed, the tongue pressed against

31. See, for example, Ting shih-fel lun:

Our great masters of the six generations have al said [that Buddhist practice is] a single blade entering directly,
seeing one's nature in direct comprehension; they have not said there are stages. The student of the way should
suddenly see his Buddha nature, gradually cultivate the causes and conditions, and attain liberation without
departing this lifetime. Just as when the mother suddenly gives birth to the child, offersit milk and gradually
rears it, the child's wisdom grows of its own accord, so for one who has suddenly awakened and seen his
Buddha nature, wisdom will gradually grow of its own accord. (Hu Shih, Shen-hui ho-shang i-chi, 287.)

Shen-hui's notion of the path is very difficult to ascertain: sometimes he clearly maintains that the experience
of no-thought isitself total enlightenment; sometimes he says only that it "leads to" the wisdom of a Buddha.
In one interesting passage in the T'an yu (Hu Shih, Shen-hui ho-shang i-chi, 247), he seems to suggest that it
lifts one directly to the eighth bodhisattva-bhumi. In his debate with Dharma Master Y uan, he claims that he
himself has completed all ten bhumis, but, when he is quickly asked by his skeptical opponent to demonstrate a
few of the supernormal transformations available to one in such an exalted state, he responds that it is possible
to become a Buddha in mind while remaining a prthagjana in body. (Ting shih-fei lun, Hu Shih, Shen-hui ho-
shang i-chi, 269-70, 275-76.)

32. Hence his distinction (following Ch'eng-kuan) between the "awakening of understanding” (chieh wu),
which isto be followed by gradual cultivation, and the "awakening of realization” (cheng wu), which
represents the culmination of the path. (See, for example, his Yuan-chiieh ching ta-shu ch'ao, ZZ.14:280b.)
The structure here clearly recapitulates the classical progression of the marga from darsana, through bhavana
to asaiksa.
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the palate, and the mind fixed on a single object.” Such is the Ch'an of Shen-hui's notorious enemy, the benighted
Northern master Shen-hsiu; this master's understanding, says Tsung-mi, may differ somewhat from that of T'ien-
t'al, but his techniques are basically the same.33

The highest form of Ch'an, on the other hand, "directly reveals the nature of the mind" (chih hsien hsin hsing).
Here al dharmas are just the true nature, which is without attributes and without conditions, beyond all distinctions
of prthagjana and arya, cause and effect, good and evil, and so on. In this teaching, deluded thoughts are
inherently quiescent, and the defilements inherently empty: thereis only the numinous knowing (ling chih) that is
one's own true nature, without thought (wu nien) and without form (wu hsing). The practice of this Ch'an is simple
and, by now, quite familiar.

If one is aware that all attributes are empty, the mind will naturally he without thought [wu nien]. Whenever
a thought occurs, be aware of it [nien ch'i chi chiieh]; as soon as you are aware of it, it will cease to exist.
The profound gate of practice lies precisely here. Therefore, although it may cultivate myriad practices,
[this school] makes no-thought the essential [tsung].34

If even Tsung-mi was thus constrained by the sudden doctrine to relegate the meditation teachings of his own
Hsiu-cheng i to the lowest rank of Ch'an, it is hardly surprising that his more radical contemporaries would be
reluctant to associate their Buddhism with meditation. And though his catholic vision would be preserved by men
like Yung-ming Y en-shou (904-76) and others who sought to integrate Ch'an and the scholastic systems, aready
by his day the mantle of the Sixth Patriarch had passed to the radicals. In their style of Ch'an, the Southern notion
of inherent practice is taken for granted and the interest shifts, as is sometimes said, from "substance” (t'i) to
"function” (yung)from the glorification of the calm, radiant Buddha nature latent in every mind to the celebration
of the natural wisdom active in every thought. Now, as Tsung-mi complained, the "everyday mind" had become
the way, and the Buddhist tampering with that mind a mistake. In such a setting, to talk of sitting camly in
meditationeven if only to be aware of one's thoughtswas in poor taste; on the contrary, one must be ever on his
toes, vitally and spontaneously engaged in phenomena. Thus the great masters of the second half of the
T'angespecially those of the dominant Hung-chou school of Tsung-mi's adversary Ma-tsu Tao-i (709-88)turned
their often remarkable energies to the creation of new tech-

33. T.48:402b-c. Tsung-mi's Tu-hsu has been well translated and studied by Jeffrey Broughton, in "Kuei-
feng Tsung-mi: The Convergence of Ch'an and the Teachings" (1975).

34. T.48:403a4-6. This passage is repeated under the section on Shen-hui's Ho-tse school in Tsung-mi's
Zenmon shishi shoshu zu (* Ch'an-men shih-tzu ch'eng-hsi t'u), ZZ.2, 15:436c¢. Note that, for all its "higher
wisdom," the first sentence here could be used to summarize the description of samatha through
comprehension of the truth that we have seen in the Hsiao chih-kuan.
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nigues to draw the student out of histrance and into the dynamic new world of Ch'an. The old forms of cultivation
were supersededat least in the imagination of the tradition-by the revolutionary methods of beating and shouting or
spontaneous dialogue, and explicit: discussion of no-thought and sudden practice gave way to suggestive poetry,
enigmatic saying, and iconoclastic anecdote. In the process the philosophical rationale for, not to mention the
psychological content of, Zen meditation became part of the great mystery of things.35

Despite these devel opments, probably few Ch'an monks, even in this period, actually escaped the practice of seated
meditation. The Sixth Patriarch himself, in early versions of the Liu-tsu t'an ching, leaves as his final teaching to
his disciples the advice that they continue in the practice of tso-ch'an, just as they did when he was alive. In the Li-
tai fa-pao chi, the radical Pao-t'ang master Wu-chu (714-77), whom Tsung-mi saw as negating all forms of
Buddhist cultivation, still admits to practicing tso-ch'an. Hui-hai's Tun-wu ju-tao yao men begins its teaching on
sudden awakening by identifying tso-ch'an as the fundamental practice of Buddhism. Ma-tsu himself, though he is
chided by his master for it, is described by his biographers as having constantly practiced tso-ch'an. According to
the "Ch'an-men kuei-shih,” Po-chang found it necessary to install long daises in his monasteries to accommodate
the monks in their many hours of tso-ch'an.36 Such indications of the widespread practice of meditation could no
doubt be multiplied several fold. Indeed the very fact that Wu-chu, Huai-jang, Ma-tsu, Lin-chi, and other masters
of the period occasionally felt obliged to make light of the practice can be seen as an indication that it was taken
for granted by the tradition. We can probably assume that, even as these masters labored to warn their disciples
against fixed notions of Buddhist training, the monks were sitting with legs crossed and tongues pressed against
their palates. But what they were doing had now become a family secret. As Huai-jang is supposed to have said to
the Sixth Patriarch (in a remark much treasured by Dogen), it was not that Ch'an monks had no practice, but that
they refused to defile it.37

35. The basic theoretical position of this "classical” style of Ch'an is already depicted in Tsung-mi himself
Thus, for example, in the Tu-hsli passage we have just seen, he distinguishes between two versions of the
highest Ch'an: one (the Southern position), based on the true nature of "numinous knowing" and the
cultivation of no-thought; the other (the Hung-chou position), that identifies the Buddha nature with the
totality of human states. According to this latter view, there is no point in rousing the mind to cultivate the
path: true awakening, cultivation, and verification lie only in the free expression of one's natural mind in all
circumstances. (T.48:402c.)

36. T'an ching, T.48:345a20-21; Li-tai fa-pao chi, T.51:191al-2; Tun-wu ju-tao yao men, ZZ.2, 15:420c14-15;
Ching-te ch'uan teng lu, T.51: 240c18ff; ibid., 251a13.

37. Ching-te ch'uan teng lu, T.51:204c. Huai -jang's famous criticism of Ma-tsu's meditation appears at the
same location; for an example of Wu-chu's denial that he enters samadhi or abides in meditation, see Li-tai fa-
pao chi, ibid, 195a29; for Ma-tsu's celebration of not cultivating and

(Footnote continued on next page)
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In one sense, then, the style of classical Ch'an can be seen as the culmination of the efforts of the early movement
to liberate Buddhism from its monastic confines and to open the religion to those unequal to, or unattracted by, the
rigors of the traditional course of yogic discipline; in another rarely recognized sense classical Ch'an represented
the termination of such efforts. In the search for ever ssmpler, quicker, more direct means to enlightenment, the
movement had been led to a radically "protestant” soteriology that denied the efficacy of traditional works and left
only the sudden leap of insight into the inherently enlightened nature of the mind. On the face of it such a doctrine
would seem to offer equal spiritual opportunity to all, regardless of station or lifestyle; and, in fact, the teachings of
the Southern school (and the closely related Oxhead and Pao-t'ang schools) often appear to hold out such an
opportunity. Yet the classical Ch'an style of the later T'ang seems to have moved in the opposite directiontoward
an elitist, "gnostic" religion.

There are undoubtedly various reasons for this development. As| have already suggested, one reason may be the
rapid and considerable success of the school in finding a place among T'ang Buddhist institutions. Other causes
may lie in the nature of the sudden doctrine itself. For example, we have already seen the continuing tension
between inclusive and exclusive interpretation: if the sudden doctrine was associated with the one great vehicle that
proclaimed the universality of enlightenment, it was also the supreme vehicle, the highest understanding and final
practice of the religion. As such, in the traditional Buddhist classification of such matters, the practice was reserved
for the highest typesfor those, as the Sixth Patriarch said, of keen spiritual faculties (li ken). From this perspective,
we can better understand why the T'an ching, which begins with the story of an illiterate, barbarian woodcutter's
sudden accession to the Patriarchate of the supreme vehicle, should close with a warning to transmit his teaching
only to those of the highest abilities and purest training.38

The association of the sudden practice with a spiritual elite is closely related to the doctrine of the ineffability of
the highest vehicle. The ultimate teaching cannot be understood by the ordinary mind; it can be communicated
only, as the Lotus Sutra said, "from one Buddhato another.” Similarly, the true practice, says Shen-hui, is beyond
the ordinary teachings of Buddhism; it has been transmitted outside written texts directly from the mind

(Footnote continued from previous page)

not sitting as the "pure Ch'an of the Tathagata," see Ma-tsu yu lu, Iriya Y oshitaka, ed., Baso no goroku
(1984), 45; Lin-chi's dismissal of those who "sit motionless with tongue pressed against the palate," appears
at Lin-chi lu, T.47:501a.

38. Yampolsky, The Platform Sutra, end matter, 6, 30. The €elitist tendency in the Ch'an movement is probably
one of the major factors isolating its doctrinal development and institutional history from that of the Ching-t'u,
the other "protestant” movement of the T'ang with which its sudden soteriology has much in common.
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of one Patriarch to another.39 If the theoretical notion of ineffability tended, as | have been at painsto argue, to
discourage the public discussion of the techniques of the true practice, the attendant historical claim here of an
esoteric tradition outside the public record no doubt tended to encourage the assumption that access to this practice
was limited to a select circle of the cognoscenti in direct contact with a living representative of the Patriarchate.
The historical claim of a mind-to-mind transmission, of course, became one of the hallmarks of the school, and the
extreme emphasis on the enlightened teacherthe cult of the Ch'an masterbecame one of the most striking features of
what was now celebrated as "Patriarchal Ch'an" (tsu-shih ch'an).

In sum, then, the Ch'an reformation turned back to the monastic community. While the community probably never
long allowed the new sudden theory to interrupt seriously the time-tested practices of the meditation hall, once that
sublime theory had become the touchstone of Ch'an orthodoxy, there was little incentive, and probably no little
reluctance, to advertise the mundane mechanics of Ch'an mental training. Rather, the focus shifted to the
transcendent techniques of the mastersthe shouting, beating, riddles, and repartee that celebrated the school's
distance from conventional religion and exemplified the mystery of its practice. Within the context of the
monastery these techniques undoubtedly served to invigorate the training and inspire the practitioner with a higher
sense of its meaning; but outside this context, they offered little clue to how the ordinary Buddhist believer might
gather himself spiritually for the leap to nirvana. Ironically enough, then, the practical effect of the new doctrine of
sudden awakening was to reseal the doors of the meditation hall and reopen the traditional gap between clerical
and lay Buddhist practice.

It isthis gap, | have suggested, that Tsung-tse sought to bridge. To this end, he looked back to the formative age of
Ch'an, when the movement was still interested in promulgating its practice, and reasserted what was probably its
most basic and perhaps (though on this point, of course, we cannot be sure) its most common contemplative
technique. But from the ideological discourse that had once accompanied and ultimately enveloped that technique,
Tsung-tse drew backperhaps intentionally, lest he once again undermine the rationale for (and his reader's faith in)
the practice of meditation. Consequently, whatever attraction it may have had for the uninitiated, for those steeped
in the issues of that discourse, his Tso-ch'an i must have said at once too much and too little; and it may be no
coincidence that the century following its appearance is marked by a sudden revival of the old critique of

contempl ative practice and a new assertion of the sudden approach to enlightenment.

It isat this point, at the height of the Southern Sung reformulation of
39. Hu Shih, Shen-hui ho-shang i-chi, 232.
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Ch'an and in the midst of its renewed discourse on the theory and practice of meditation, that the young Japanese
pilgrim Dogen visited the continent. By this time the school's theorists had aready moved to stop the leak in the
one true vehicle and right the alarming list toward samadhi that seemed to follow from Tsung-tse's approach. If the
twelfth-century Ch'an discussion of meditation opened with his gentle advice on how to calm the mind, it also
began with his contemporary Hui-hung's stern reminder that the practice of Bodhidharma should not be confused
with the cultivation of dhyana or his tradition with those misguided quietists who would turn the mind into "dead
wood and cold ashes" (k'u mu ssu hui).40 These two poles marked out once again the old field within which the
new discourse was to be played out.

The famous Southern Sung "debate" on meditation, rather like its T'ang predecessor, was probably not al that it is
often cracked up to be. Led on by later, especially Japanese, sectarian accounts, we have been accustomed to
imagining a struggle between two distinct campsrepresented by the houses of Tsao-tung and Lin-chithat argued
back and forth over the theory and practice of Ch'an meditation. Y et, while there is surely good reason to recognize
more than one approach to, or style of, Ch'an in twelfth-century China, there is less reason to suppose that the
differences ever crystallized into a sustained sectarian dispute, let alone that they reflected mutually exclusive
contemplative systems.

If there was a debate, the affair was decidedly lopsided. It is usually portrayed as an argument between the Lin-chi
master Ta-hui Tsung-kao, famed exponent of the kung-an contemplation (k'an-hua), and the Tsao-tung figure
Hung-chih Cheng-chiieh, who advocated "silent illumination” (mo-chao). But to this debate, like that between the
Northern and Southern schools, only one side seems to have come, since the entire argument originates almost
wholly within Ta-hui's own writings. As we might expect, the description of mo-chao there functions as a foil for
the author's position and surely tells us more about his Ch'an than it does about the actual teachings of Hung-chih.
Indeed we have no clear evidence that these teachings were directly an issue even for Ta-hui himself. For if Hung-
chih's writings make no reference to a disagreement with the Lin-chi master, neither do Ta-hui's arguments ever
implicate his friend Hung-chih. On the contrary, scholars have recently demonstrated that, if there was a specific
object of Ta-hui's criticisms, it was more likely Hung-chih's contemporary Chen-hsieh Ch'ing-liao (1090-1151).41

40. Lin-chien lu, ZZ.2B,21:295d. Hui-hung's work appeared in 1107; it is unclear whether he knew of the
Tso-ch'ani.

41. See Yanagida Seizan, "Kanna to mokusho," Hanazono daigaku kenkyu kiyo (3/1975), 5-20; Ishii Shudo,
"Daie Soko to sono deshitachi (6)," IBK 23, 1 ( 12/1974), 336- 39; ibid. (8), IBK 25, 1 (12/1976), 257-61;
ibid., "Daie goroku no kiso teki kenkyu (3)," KDBGKK 33 (3/1975), 151-71.
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In any case we do not know whether either Hung-chih or Ch'ing-liao actually recommended the kind of practices
that Ta-hui attributes to the false masters of mo-chao. Whatever their differences, both these Tsao-tung figures
belonged to a venerable tradition of Ch'an literary and philosophical interpretation of meditation. They liked to
draw on the classic models of substance (t'i) and function (yung), noumenon (li) and phenomenon (shih)or the
more stylish Ch'an metaphysical categories of upright (cheng) and inclined (p'ien), host (chu) and guest (k'e)to
depict the practice as a return to, or participation in, the inherent cam (chi, or sometimes "silence" [mo]) and
innate wisdom (chao) of the Buddha nature. Hung-chih, at least, was an accomplished poet, who has left two
famous verses on meditationthe "Inscription on Silent Illumination” (Mo-chao ming) and the piece, much admired
by Dogen, known as the "Lancet of Seated Meditation" (Tso-ch'an chen):

Essential function of all the Buddhas,
Functioning essence of all the Patriarchs

It knows without touching things,

It illumines without facing objects.

Knowing without touching things,

Its knowledge is inherently subtle;

[1lumining without facing objects,

Its illumination is inherently mysterious.

Its knowledge inherently subtle,

It is ever without discriminatory thought;
[tsillumination inherently mysterious,

It is ever without a hair's breadth of sign.

Ever without discriminatory thought,

Its knowledge is rare without peer;

Ever without a hair's breadth of sign,

Its illumination comprehends without grasping.
The water is clear right through to the bottom,
A fish goes lazily along.

The sky is vast without horizon,

A bird flies far far away.42

Cheng-chtiieh celebrates the detached clarity of the state of samadhithe "subtle" and "mysterious’ cognition in
which the mind has become a boundless space, a limpid pool, through which the object passes effortlessly without
atrace. In this he artfully intertwines the two constant desiderata of Buddhist meditation teachingthe calm, unified
mind emphasized by Tsung-tse, and the clear, luminous knowledge of the wisdom tradition. He tells us very little
about how these desiderata are accomplished. In fact rarely do his writings or those of Ch'ing-liao descend to the
level of concrete advice

42. Hung-chih kuang lu, T.48:98a-b; for the Mo-chao ming, see ibid., 100a-b.
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on contemplative techniquethough, interestingly enough, the latter (who was probably the more active in teaching
laymen) is said, in Pure Land sources, to have been an early advocate of the use of the name of the Buddha
Amitabha as a kung-an.43

If these TSao-tung masters leave us in doubt about what, practically speaking, they recommend as Ch'an
meditation, Ta-hui is quite explicit about what he means by the practice of silent illumination. The technique
freezes the mind and quells thoughts, shuts one's eyes to the world and tries to empty phenomena. Whenever any
thought arises, it is quickly eliminated; as soon as the slightest idea occurs, it isimmediately suppressed. Silent
illumination is one vast darkness, devoid of awareness; the practice is that of a living corpse, the heresy of one
fallen into the void.44

Ta-hui's rationale for his criticism of the advocates of such practice is a familiar one: they do not recognize the
nature of their own minds. They do not realize that their own minds are inherently liberatedlike the mani gem in the
mud, forever unstained by sensory defilement, even in the midst of sensory experience. Hence they adopt a
practice, based on a nihilistic view (tuan chien, nitya-drsti) characteristic of the infidels and Hinayanists, that cuts
off (tuan-mieh) the inherently luminous nature of the mind and instead clings to an external emptiness and
stagnates in the tranquility of dhyana. As a result they make people constrain the mind and sit quietly, without
thinking of anything.45

Ta-hui's emphasis here and elsewhere throughout his writings on the original nature of the mindwith its inherent
calm and innate wisdommight lead one to suppose that, like Hung-chih and earlier masters of the highest
metaphysic, he would shy away from the matter of mental cultivation, lest he fall back into the gradualist heresy.
In fact the opposite is the truth: for Ta-hui, the tendency to use Buddhist philosophy (or the sayings of the Ch'an
masters) to deny any need for the actual experience of Buddhist practice and enlightenment is one of the most
pernicious characteristics of the silent illumination style. The teachers of this style, he complains, like to talk about
their Ch'an as the practice beyond upaya, the practice of the incomprehensible. They call it the original practice,
before the appearance of the primordial Buddha Bhismagarjitasvarargja (wei-yin no-p'an), prior to

43. See, for example, Ching-t'u chih-kuei chi, ZZ.2,13:717b.

44. Such characterizations abound in Ta-hui's writings. | have chosen this example (which appears m a letter to
Tsung Chih-ko [Ta-hui shu, in Ta-hui yu lu, T.47:933b] ) because it is, interestingly enough, a quotation from
the T'ang figure Hsuan-sha Shih-pei (835-905). (See Hslian-sha kuang lu, ZZ.2,31:190b.) The fact that Ta-hui
could use it to describe "the hole in which the false teachers of silent illumination would bury people” reminds
us that, whatever the new historical circumstances that may have prompted it, his objection to mo-chao is an
ancient and generic one. Note that some of the description here is reminiscent of the ultimate (but
soteriologically worthless) trance state of the nirodha-samapatti.

45, "Letter to Vice Minister Ch'en," Ta-hui shu, T.47:923b.
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the age of emptiness and the creation of the world (k'ung chieh i-ch'ien). These teachers do not believe that thereis
such a thing as the actual experience of awakening (wu): they say the doctrine of awakening isjust a trick; they
say it is second-rate (ti-erh-t'ou), merely a term used as upaya, simply a word used as a teaching device. In this
way they deceive and mislead both themselves; and others.46

If Ta-hui does not like the philosophically naive attachment to particular psychological states, neither does he care
for the philosophically sophisticated belittling of all such states. His sudden awakening is not just a theory about
the universality of enlightenment but the unique personal experience of the individual's own enlightenmentan
experience that, however else we may talk about it, must somehow be brought about through the practice of
religion. This focus on the psychological experience of awakening, and the confidence that it is actually accessible
to al, gives Ta-hui's Buddhism something of the freshness and vigor of early Ch'an; his willingnessto talk directly
of concrete methods to bring about the experience makes his Buddhism, for all its emphasis on wisdom and
rejection of meditation, heir to the practical contemplative teachings of Tsung-tse's Tso-ch'anii.

Having aligned himself with the orthodox wisdom of Ch'an and safely distanced himself from the heretical
quietists, Ta-hui is now free to propose his own brand of concentration exercise, the famous k'an-hua method. In a
letter to one of his followers, he describes the method as follows:

Just once put down the mind of deluded ideas and perverse notions, the mind of thinking and
discrimination, the mind that loves life and hates death, the mind of opinion and understanding, the mind
that enjoys calm and dislikes bustle. Then where you have put down [such minds], observe this story [hua-
t'ou]. "A monk asked Chao-chou, 'Does a dog have the Buddha nature?' Chao-chou answered, 'No [wu]."
This one word, "no," is a weapon that will crush a multitude of perverse perceptions. Do not try to
understand it through having or not having [yu wu]; do not try to understand it with reason. Do not rely on
the mind to think it through or figure it out; do not be fixated on raising the eyebrows and blinking the eyes.
Do not try to make your way on the path of words; do not just float in idleness. Do not simply assent to its
source; do not verify it in writings. But all day long, in whatever you are doing, aways keep it before you
and keep yourself alert to it. "Does a dog have the Buddha nature?' [ Chao-chou] answered, 'No.™ Without
leaving your daily activities, try to work at it in this way. In ten days to a month, you will see for
yourself.47

Whether or not the well-known legend is true that Ta-hui burned the famous Pi-yen |u kung-an commentaries of
his master, Y tian-wu K'o-ch'in, the story well reflects the fate of the Ch'an wisdom literature in his k'an-hua

46. "L etter to Tsung Chih-ko," ibid., 993c.
47. "Letter to Councilor Fu," ibid., 921c (reading te for yu in line 12).
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method. Here, and in many similar descriptions of the method throughout his writings, the entire corpus of the old
cases, which were the primary source of inspiration for the Sung Ch'an historians and literati, has been reduced to a
single conversation. The religious significance of this conversation, which some might expect to liein the
philosophy behind it, has been reduced to the words themselves in their role as an object of mindfulness. In effect,
then, Ta-hui seems to do for his own time what the early Ch'an popularizers did for the T'angonly here the supreme
dharma of the Buddha vehicle has been embodied in a dog story, and the sudden practice of no-thought,
concentrated on the single thought "no." To what extent this represents an advance over the earlier mindfulness
technique favored by Tsung-tse is difficult to say.

Ta-hui isjustly famous for his formulation of the popular k'an-hua exercise, but we should probably not
overemphasize its place in his Buddhism. In the thirty fascicles of sermons, interviews, verses, homilies, and
epistles of his Recorded Words, and in the several fascicles of kung-an commentary of his Chen-fa yen-tsang and
Ta-hui wu-K'u, he displays the full range of the accomplished Sung Ch'an author, from stylish verse to vernacular
prose, from the classic esoterica of the monastic to the current discourse of the secular €elite. It is almost always in
his teachings to this latter groupin the letters and lectures to his many prominent lay followersthat we find the
emphasis on the ssimple k'an-hua technique. As described earlier, the practice is characteristically recommended to
be easy enough to be cultivated even in the midst of a busy life, yet powerful enough to put to rest the nagging
doubts and naive ideals of those who see themselves on the margins of the spiritual path.

We probably cannot extend Ta-hui's advocacy of k'an-hua much beyond this limited context and assume that the
monks who trained under him at Mts. Ching and A-yi-wang abandoned traditional forms of Ch'an
practiceincluding meditationin favor of the exclusive cultivation of Chao-chou's "wu." Thereislittle call to read
into the attack on mo-chao a general regjection of contemplative practice. Ta-hui rejects not meditation but a
particular approach to, and understanding of, the practice. He puts the matter quite succinctly in a letter to one of
his followers.

When you deal [with the world], just deal with it; if you want to practice quiet sitting [ching tso], just sit
quietly. But when you sit, do not become attached to sitting and make it the ultimate. Recently, a bunch of
false teachers has been misleading followers by making silent illumination and quiet sitting the ultimate
dharma. Unafraid to take them on, | have strongly criticized them, in this way trying to repay the blessings
of the Buddha and cure theiills of the final dharma.48

Ta-hui's calling here is the ancient calling of the Southern school to ward off the evil of attachment to works. Its
difficulty was only intensified in his

48. "Letter to Vice Minister Ch'en (2)," ibid., 923c.
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day by the new demand for, and dissemination of, Ch'an contemplative practice among the laity. And, in fact, if his
attack on mo-chao was directed against certain unnamed men of the cloth, it was intended especially for the lay
community: it typically appearsin his letters and public lectures, usualy in conjunction with k'an-hua, as a
warning to lay disciples against false prophets of contemplative calm and misleading models of spiritual
cultivation. Yet even here, if the warning is heeded, Ta-hui is not opposed to a little quiet sitting. When one of his
correspondents suggests that a little quiet sitting might be good for a beginner, the master quickly rebukes him,
points out that in Ch'an there are no levels of practitioners, reminds him that true quiet lies only in the destruction
of the mind of samsara, and recommends for this purpose the observation of Chao-chou's kung-an throughout the
course of his ordinary affairs. This said, he goes on to advise,

When you want to practice quiet sitting, light a stick of incense and sit quietly During sitting, avoid either
torpor or agitation, both of which are condemned b) the former sages. If, while sitting, you become aware
of the presence of either of these maladies, just take up the story that the dog has no Buddha nature. Without
your making any special effort to remove them, they will immediately subside.49

This little passage well brings out the full range and problematic of Ta-hui's k'an-hua Ch'an. Very much like the
classical wu-nien practiceor the recollection of the Buddha's name (nien fo) popular among Ta-hui's
contemporarieshis "wu" functioned at several levels. As an ideological tool it served as a symbol (and, for Ch'an,
an appropriately paradoxical one) of the mystery of universal enlightenment and the transcendental nature of true
religion; in this function it necessarily involves a reiteration, of the sudden critique of conventional spiritua
discipline. At a more practical level it became the core of what seems to be advertised as a complete religious path,
in which attention to the hua-t'ou alone could, in theory at least, replace or satisfy the traditional disciplines of
ethics, meditation, and wisdom; in this role it serves not only as object of the concentration that purifies and
focuses the mind but as object of the wisdom that is supposed to discover the meaning of "wu.” Finaly, the hua-
t'ou could apparently function within the context of, simply as an aid to, traditional contemplative practice; in this
context, as exemplified at least in the passage quoted here, the meaning of the story is no longer an issue: the kung-
an has been stripped of its last vestiges of wisdom and become merely a handy psychological device for avoiding
the familiar problems of restlessness and drowsiness in meditation.

Undoubtedly due in part to this great rangefrom convenient tech-

49. "Letter to Councilor Fu," ibid., 922a-b. Ta-hui was also not adverse to recommending the popul ar
practice of nien fo; for discussion of this teaching, see Ishii Shudo, "Dale zen ni okeru zen to nenbutsu no
mondai," in Zen to nenbutsu, ed. by Fujiyoshi Jikai (1983), 269-301.
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nigue to ultimate truththe k'an-hua teaching could quickly capture the banner of Ch'an and move to the head of the
Sung reformation. Indeed less than a century after the death of Ta-hui, Wu-men Hui-k'ai would begin his famous
Wu-men kuan by declaring that Chao-chou's "wu" was the single gateway to Ch'an, to pass through which wasto
walk hand in hand with all the Patriarchs of the school. It was enough to doubt this "wu" day and night, with every
fiber of one's being, until the practice gradually matured, inside and out naturally became unified (i-p'ien), and one
understood for oneself; it was enough to master this practice in order to meet the Buddha and kill the Buddha, to
meet the Patriarchs and kill the Patriarchs, to attain the great freedom in the midst of samsara and disport oneself
in samadhi within the six destinies.50

The Wu-men kuan was composed in 1228 and presented in the following year to the Emperor Li Tsung on the
occasion of his birthday. Though it draws on the earlier genre of literary appreciations of the old Ch'an stories
made famous by Y Uan-wu's Pi-yen lu, in its emphasis on the enlightenment experience and its focus on the
utilitarian value of the kung-an (perhaps as well in the political circumstances of its publication), Wu-men's work
well exemplifies the dynamic new spirit, practical thrust, and popular style of k'an-hua Ch'an at the end of the
Sung, when Dogen and his contemporaries were importing Zen to Japan. By this time, of course, whatever it may
originally have contributed to the rise of the new movement and still contributed to the dissemination of Ch'an
practice, Tsung-tse's account of meditation had been shunted to the sideor worse. In the "Lancet of Ch'an" (Ch'an
chen) appended to the text of the Wu-men kuan, his classical meditation method of no-thought is given its own
place along with mo-chao in the current list of deluded religious practices, where it is dismissed as mere "toying
with the spirit" (lung ching-hun) and as leading to "the deep pit" (shen k'eng).51

This, then, was the environment on the continent when Dogen set out to write about Zen meditation. Given this
environment, it is hardly surprising that he, like his contemporaries, should have felt that Tsung-tse had missed "the
understanding beyond words' and failed to transmit the wisdom of the masters. Indeed, while amost all the
founders of Japanese Zen (perhaps by necessity) shared Tsung-tse'sinterest in the dissemination of meditation, few
opted to advertise the Buddhism of the Tso-ch'ani. Rather,

50. T.48:292c-293a.

51. "To keep your mind in clear tranquility is the false Ch'an of silent illumination. To indulge yourself and
forget objects [wang yuan] isto fall into the deep pit. To be perfectly bright with nothing obscureisto tie
yourself in chains and put yourself in pillory. To think of good and think of bad is [to wander between] heaven
and hell. To have views of the Buddha and views of the dharma is [to be ringed by] the two iron mountains.
To be aware of thoughts as soon as they occur [nien ch'i chi chueh] isto be a man who toys with the spirit. To
sit fixedly, practicing samadhi is [to follow] the lifestyle of a ghost.” (Ibid., 299a29-b4.)
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they preferred to emphasize the more modern mode, abandoning Tsung-tse's traditional concentration exercise for
the new kung-an contemplation and replacing his sober treatment of the practice with the livelier literary and
philosophic styles current on the continent. This characteristic of the Kamakura Zen literature is well worth
remembering when we read the Fukan zazen gi.

We have been accustomed to reading Dogen's work as the original expression of a unique, higher understanding of
Zenan understanding that led its author to reject the kind of teaching found in Tsung-tse and create his own
meditation manual. Thisis, of course, what Dogen himself suggests in his"Senjutsu yurai." Y et when his manual
isread in the context of contemporary discussions of meditation, what stands out is hardly Dogen's revisions of the
Tso-ch'an i but rather the degree to which he has remained faithful to it. In fact, of all the original meditation texts
produced at this time, only in hiswork do we find extensive direct reliance on Tsung-tse.

Of course, the Fukan zazen gi was one of the first Japanese statements of Zen and (apart from the brief passagein
Y osai's Kozen gokoku ron) the first to attempt a description of Zen meditation. In this respect, it is perhaps not so
surprising that it should be more faithful to Tsung-tse's basic, if already dated, treatment than the works that were
to follow. Also, if our doubts about the breadth of Dogen's experience in China hold, he may have beenat least at
the beginning of his careerless familiar with the newer styles than some of his contemporaries. In any case, if he
too felt the need to modify the teachings of the Tso-ch'an i and to introduce some of the more elevated |language
and ideas of Ch'an literature, Tsung-tse'swork still forms the core of Dogen's manual. Nearly a third of hisfirst
version of the Fukan zazen giincludng all of its actual account of zazenis lifted directly from the Chinese text, and
much of the rest is clearly derived from it. Though in his later manuals Dogen moves somewhat further away from
that text, he never wholly abandons it as a model. In the next chapter we shall look more closely at the model and
what Dogen does with it.
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5
The Essential Art of Meditation and the Authentic Tradition of Enlightenment

The Fukan zazen gi is by no means merely a practical manual on the techniques of contemplation: it is alsoand
perhaps more conspicuouslya theological statement of the Zen approach to Buddhism and a literary appreciation of
Zen training. The text falls into three fairly distinct and roughly equal sections. Of these, only the middle section
offers concrete advice on the procedures to be followed in, meditation. Here, as | have indicated, Dogen is largely
content to follow Tsung-tse's Tso-ch'an ialbeit with occasional, sometimes interesting, omissions and additions. In
contrast the introductory section, in which Dogen expounds the rationale of Zen mental cultivation, is wholly new.
Similarly, though it retains much of the structure and some of the phrasing of his Chinese model, his conclusion,
which constitutes a panegyric on the virtues of meditation and an exhortation to undertake its practice, again
departs from Tsung-tse to elaborate Dogen's own understanding of Zen. These latter two sections, then, most
clearly bear Dogen's stamp and most sharply distinguish his text from Tsung-tse's simple meditation manual.

While the Fukan zazen gi may not be merely a practical guide to the techniques of zazen, it is such a guide; and
while it may not be particularly original in its presentation of these techniques, this in itself does not, of course,
detract from its value as a manual or as a source for understanding Zen meditation as it was practiced in thirteenth-
century China and Japan. On the contrary, their close correspondences with Tsung-tse's teachings place the
practices described in the Fukan zazen gi within an established
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Buddhist contemplative tradition and give them a universality not always shared by some of Dogen's more
theoretical interpretations of Zen training. To these interpretations, we shall turn in due course; but first let us
consider only the central section of the Fukan zazen gi, in which Dogen explains the actual method of zazen. This
will give us some sense not only of the concrete features of his practice but also of their relationship to the earlier
tradition. The literature of this tradition itself is far too vast to explore here, but we can gain at least some
perspective by occasionally comparing what Dogen and Tsung-tse have to say with the classical account of
Buddhist meditation given in Chih-i's T'ien-t'ai hsiao chih-kuan. For the sake of convenience, | shall generally
follow the text of the Tenpuku Fukan zazen gi here, referring to Dogen's other writings only where they help to
amplify a topic. The mgjor revisions of the vulgate edition will be discussed in Chapter 6.1

Broadly speaking, the practical explanation of zazen describes two sorts of activities: (1) seated meditation itself,
traditionally treated under the three aspects of body, breath, and mind; and (2) certain ancillary techniques that
support the meditation. These latter may range from general considerations of lifestyle and attitude to specific
mental and physical preparations for the practice proper. Though scholastic treatises like the Hsiao chih-kuan or
Tsung-mi's Hsiu-cheng i devote considerable space to such topics, their treatment in the Fukan zazen gi, like that
of the Tso-ch'an i from which it istaken, is extremely brief: we are told smply to seek quiet quarters, be moderate
in our eating habits, and abandon involvement in worldly activities.

Avoidance of the extremes of self-indulgence and deprivation is, of course, a basic principle of the Buddhist ethic
of the middle way, but it is also common Buddhist practical advice to the meditator. The admonition here on the
need for moderation in food and drink appears as the first of the five kinds of self-regulation recommended by the
Hsiao chih-kuan: food, sleep, body, breath, and mind. The Fukan zazen gi follows Tsung-tse in mentioning only
the amount consumed; but Chih-i adds a warning against eating improper foods, and elsewhere Dogen himself
records an interesting list of such foods said to have been proscribed by Iris master, Ju-ching.2 Tsung-tse also
recommends the second member of Chih-i'slist, the regulation of sleep, but for some reason Dogen omitsit. In his
Japanese zazen gi, however, he offers at this point in the discussion what appears to be a commentary on the topic
by encouraging iris reader not to waste time but to throw himself into meditation practice with the urgency of one
"brushing a fire from his head.” In this same text we also learn a bit more about the physical

1 For trangdlations of the Tso-ch'an i and Fukan zazen gi, as well as Dogen's later manuals, see Document 2;
the following discussion refers to the section of the Tenpuku text beginning, "For studying Zen, one should
have quiet quarters,” and ending, "Thisis the full realization of the way."

2. Hokyo ki, DZZ.2:373-74: for Chih-i's comments, see T.46: 465b-66c.
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preparations for the zazen exercise: Dogen advises that the place of practice be properly maintained; that it be
sheltered from drafts and vapors, rain and frost; that it be kept bright both day and night, and of moderate
temperature in both winter and summer.3

The Fukan zazen gi itself does not linger over such preliminary matters but follows the text of the Tso-ch'an i
directly to the explanation of zazen posture. One isfirst to prepare a proper seat, consisting of a cushion placed on
top of a mat. The purpose of the cushion (futon), as Dogen explains in his Japanese zazen gi, isto raise the level of
the torso above that of the knees, which are to rest on the mat. This seating arrangement, he remarks there, was
used by all the Buddhas and Patriarchs; and, in fact, one can still observe it among Soto meditators today. Other
sources, however, do not reveal to what extent it was the common practice of the tradition; the fact that Dogen goes
out of hisway to cite precedent for his arrangement itself suggests that it was not the only or even the most popular
style. For his part, Tsung-tse recommends simply spreading a single mat (tso wu), a custom probably encountered
more often both in Buddhist texts and in modern Zen practice throughout the Far East.4

In any case, having prepared the spot, one is to take his seat in the classic yogic cross-legged position (kekkafu za,
paryanka) or in the variant semi-cross-legged position (hankafu za, adhaparyanka). For the former position the
right foot is placed on the left thigh and the left foot on the right thigh, with (as the Shobo genzo manual explains)
the toes resting along the thighs; for the latter, the left foot is simply placed on the right thigh. Dogen's description
here follows Tsung-tse, but thereis clearly considerable difference of opinion within the Buddhist tradition on
exactly what to do with the legs in medita-

3. Both the warning against drafts and the simile of the burning head also appear in the Hokyo ki
(DZZ.2.380, 386). Dogen's manuals do not discuss the best time of day for zazen, but his Bendo ho
indicates that he expected his monks to keep the schedule of four periods (shiji) of meditation a day:
evening (kokon), night (goya), morning (soshin), and afternoon (hoji). (DZZ.2: 313-14, 317-18.) This
schedule is not yet mentioned in the Ch'an-yuan ch'ing-kuei but does appear in Y osai's Kozen gokoku ron.
The exact times in question ate not clear from Dogen's references, but from other sources we might
estimate roughly 4. P.M., 8 P.M., 4 A.M., and g A.M.

4 By Tsung-tse's day, the sitting mat (nisidana, iso chu) that was a standard part of the Indian monk's
equipment had become a simple clothstill seen todayused primarily for bowing. Whether or not it is exactly the
same article, Dogen's rush cushion does appear in earlier Ch'an sources. (See, e g., Lin-chi lu, T.47:504b6;
Menzan's commentary on the Fukan zazen gi points out several examples in the Buddhist literature of the use
of some such cushion [SSZ.Chukai,3:14b-15b].) Keizan's Zazen yojin ki, which also emphasi zes the need for
such a cushion, givesits diameter as one shaku, two sun (roughly fourteen inches) (SSZ.Shugen,2: 426b). For
his part, Chih-i (T.46:465cl2) recommends meditation on the traditional cord bench (sheng ch'uang), found in
Indian texts (ace, e.g., Shirt sung lu, T.23:77a) andin some variation at leastin Ch'an records as well (see, e.g.,
Lin-chi lu, T.47:504a19). In the more formal Ch'an monasteries, the ordinary monk presumably sat (as he still
does in Japan today) on the long days (ch'ang lien ch'uang), reported to have been a feature of Po-chang's
meditation hall (see "Ch'an-men kuei-shih,” Ching-te ch'uan teng lu, T.51:251a11). In Dogen's hall, of course,
the monks sat on the dais facing the wall (menpeki), in commemoration, it is often said, of Bodhidharma's nine
years of sitting before a wall (see Bendo ho, DZZ.2:313); the head monk (shuso) faced the edge of the dais,
while the abbot sat on a chair facing the monks.
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tion. Chih-i's account of the full position recommends the opposite form, in which the right leg is crossed over the
left; and, while Indian sources are not explicit on this point, the same preference appears in Buddhist iconography
and in texts attributed to Indian missionaries to the T'ang.5 Though Tsung-tse's style seems to have been the more
common in the Zen tradition, both forms were probably widely practiced by Dogen's contemporaries. Perhal ps Ju-
ching is closest to the historical experience of the zazen posture when he kindly remarks, in the Hokyo ki, that the
position of the legs may be reversed if they become painful after' long sitting.6

Once the legs are positioned and the robes loosened and arranged, the practitioner assumes the traditional
meditation mudra of the dharma-dhatu (hokkai join): the hands resting open on the lap, drawn back against the
abdomen, left on top of right, with palms upturned and thumb tips touching. According to Tsung-tse (and to Dogen
in his later manuals), at this point, one should stretch the torso up and forward and swing it back and forth to the
left and right. One then straightens his body and sits erect, with, as the formula goes, the earsin line with the
shoulders and the nose in line with the navel. The tongue is placed against the front of the palate, and the lips and
teeth are closed; the eyes are to remain open.7

On the question of the eyes, Dogen simply repeats the advice of the Tso-ch'an i without comment, but Tsung-tse
himself is adamant: he goes out

5.Hsiao chih-kuan, T.46:465015-16; see also Hsiu ch'an. yao chiieh, attributed to Buddhapali
(£Z.2,15:418b); and Wu-wei san-tsang ch'an yao, attributed to Subhakarasimha (T.18:944c). The form of
sitting in which the right leg is placed on top of the left is sometimes referred 10 in the literature as the chi-
hsiang position; the opposite form, as the hsiang-mo position. The I-ch'ieh ching ying-i (T.54:353b-c),
from the turn of the ninth century, identifies the latter with the Ch'an tradition and the former with

Y ogacara and Tantra. Similar disagreement can be found in descriptions of the semi-cross-legged posture
and of the positioning of the hands. These and other aspects of the zazen posture have been treated in
considerable detail by various scholars: see, for example, Sekiguchi, Tendai shikan no kenkyu, 137-47;
Otani Tetsuo, "Chugoku shoki zenkan jidai ni okeru za no keitai,” SK 12 (3/1970), 198-211; Y amauchi
Shun'y, "Shuzen yoketsu ni okeru zaho no kosatsu,” SK 13 (3/1971), 25-34; Y amauchi, "Zenrin shoki sen
narabi ni Chokushu Hyakujo shingi sae ni okeru zazen no chushaku ni tsuite,” KDBGKK 29 (3/1971), 14-
31; Tagami Taishu, Zen no shiso (1980), 107-31.

6. DZZ 2: 386. Tsung-tse's style is followed, for example, by the Ju-ju chu-shih tso-ch'an i (Kanazawa bunko
shiryo zensho, vol. I, 158) and by Kakushin's "Zazen no koto" (Hotto kokus'ii, hogo, DNBZ.96:220b); but it
should be noted that the Ta-tsang i-lan version of the Tso-ch'an i, departs from the standard text here to
recommend the chi-hsiang form (Showa hobo so mokuroku 3:1305b2).

7. In the Hokyo ki (DZZ.2:386), Ju-ching advises Dogen that one may either press his tongue against the palate
or the front teeth. Though for some reason the Tenpuku manuscript ignores Tsung-tse's advice on swinging the
body, Dogen does include it in both the vulgate Fukan zazen gi and the Bendo ho. Keizan's Zazen yojin ki
explains that one should swing the body seven or eight times, gradually reducing the length of the are; the
processis reversed before one rises after the completion of meditation. (SSZ.Shugen,2:427a.) Whether or not
this exercise, still seen today, actually corresponds exactly to (Chih-i's practice, it undoubtedly reflects his
rather obscure recommendation, in the Hsiao chih-kuan, that one "stretch [? t'ing-tung] the torso and limbs
seven or eight times, as in the massage technique [an-mo fa]" (T.46:465¢c19-20.)
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of hisway here to cite the precedent of past meditation adepts who always practiced with their eyes open and to
guote his own teacher, Fa-yin, who criticized the practice of meditation with the eyes closed as "the ghost cave of
the Black Mountain [ho shan kuel k'u]." Not only, he says, does the opening of the eyes ward off drowsiness, but it
can serve to enhance the power of samadhi. The emphatic nature of these comments leads one to suspect that
Tsung-tse was attacking a common practice; in fact this is another point on which the Tso-ch'an i differs from the
teaching of Chih-i, who recommends that the eyes be closed. Other manuals from this time tend to agree with
Tsung-tse and Dogen, but again Ju-ching may have the last word here when he says simply that, while experienced
meditators, not susceptible to drowsiness, may sit with eyes closed, beginners should keep them open.8

After adopting the proper posture of zazen, one is to regulate his breathing. Neither the Tso-ch'an i nor the
Tenpuku text tells us how to do this; but in his later manuals, Dogen does give some hints. We are to begin the
practice by taking a breath and exhaling fully (kanki issoku); during meditation the breath should pass through the
nose and should be neither rasping (fu) nor restricted (sen), neither too long (cho) nor short (tan), neither too weak
(kan) nor forced (kyu). Here Dogen seems to be echoing Chih-i, who recommends that, before settling into
meditation, one expel all the "foul air" (cho ch'i) through the mouth, and that one aim at a fine (hsi) type of
breathing and avoid the rasping (feng), the restricted (ch'uan), and the course (ch'i) types.9

8. Hokyo ki, DZZ.2:386. Not surprisingly, perhaps, Dogen reiterates his warning against closing the eyesin
his discussion of night zazen in the Bendo ho, DZZ.2.314. Yen Ping's Tso-ch'an i recommends that the eyes
remain partially open, with the gaze cast down across the tip of the nose to a spot not more than one or two
hsin in front (Kanazawa bunko shiryo zensho, vol. 1, 159). In his Hsiao chih-kuan (T.46:465c27), Chih-i
says that the eyes should be closed "just enough to cut off the light from outside” (tsai ling tuan war kuang
erhi). Sekiguchi Shindai has suggested that this statement does not recommend completely closing the
eyes, and that thereis no real difference between Tsung-tse and Chih-i on this point (Tendai shikan no
kenkyu, 338-42); but after some experiment, it remains difficult to see how one could shut out the light
without fully closing his eyes. Rather, as is suggested in the Ch'an-men K ou-chueh (T.46:581b6), Chih-i's
point here would seem to be that one should close his eyes gently, without pressing the lids together (wu
ling yen-lien ta chi). In any case, Tsung-tse was hardly original in this matter: meditation with the eyes
open is recommended as well by no less an orthodox Indian authority than Kamalasila, in his third
Bhavanakrama. In fact this latter text's entire passage on the posture of samatha is remarkably similar to
Tsung-tse's own. (See Giuseppe Tucci, Minor Buddhist Texts, Part 3. Third Bhavanakrama, Serie Orientale
Roma XLIII [1971], 4.) Tsung-tse's reference to the precedent of the eminent monk of the past is probably
to the sixth-century figure Hui-ch'eng (like Chih-i, a disciple of Hui-ssu), who is said to have spent every
night for fifteen years sitting in meditation with his eyes open. His biography in the Hsui kao-seng chuan
contrasts him with those lesser types who can only attain clear contemplation with their eyes closed and
lose it as soon as they open them. (T.50:557a-b; reading yen for k'ou at b4.)

9. T.46:465c. The "trandations" of these four types here is based on Chih-i's definitions. On the general matter
of breathing techniques, see Otani Tetsuo, "Chugoku shoki zenkan no kokyu ho to yojo setsu no yoki ni tsuite,”
IBK 17, 1 (12/1968), 142-43; Otani, "Chugoku ni okeru chosoku ho,” SK 11 (3/1969), 67-72; Y okoi Kakudo,
"Fukan zazen gi goshinpitsu bon ni tsuite (2)," SK 12 (3/1970), 19-30.
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There is one other place in Dogen's corpus where we find information on the topic of breathingin a formal lecture
(jodo) given at Eihei ji and preserved in the Eihei koroku. Though the passage is rather long, it is worth quoting

here, not only for the light it throws on Dogen's practice but also as an example of a broader issueto which | shall
shortly turn: the tendency of hiswritings to link the technique of meditation to its theory and to embed the practice
of meditation in its sectarian tradition.

When a monk sits in meditation, he should first straighten his body and sit erect arid then control his
breathing and his mind. In the case of the Hinayana, there are basically two methods [for such control]: the
counting of the breath and [tile contemplation of] the impure [fujo]. Hinayanists use the counting of breath
to control the breathing, but the pursuit of the way of the Buddhas and Patriarchsis very different from that
of the Hinayana. A Buddhist Patriarch has said, "Though you produce the mind of a mangy fox, do not
practice the self-regulation of the two vehicles." These "two vehicles" are represented by such schools as
the Shibun ritsu or Kusha schools current today. The Mahayana also has a method for regulating the breath:
it isto know [when the breath is long] that this is a long breath, and to know [when it is short] that thisisa
short breath. The breath reaches the field of cinnabar [tanden] and exits again from the field of cinnabar;
inhalation and exhalation may differ, but they both depend on the field of cinnabar. . .. My former master,
T'ien-t'ung, has said, "The breath enters to the field of cinnabar, but it does not come from anywhere;
hence, it is neither long nor short. The breath exits from the field of cinnabar, but it does not go anywhere;
hence, it is neither short nor long" This is what my former master said. If someone were to ask me how the
master controls the breath, | would simply say to him that it is not [the method of] Mahayana, but it is
different from Hinayana; it is not Hinayana, but it is different from Mahayana. If he were to ask again just
what, after all, itis, | would say that inhalation and exhalation are neither long nor short.10

Dogen's account of the Buddhist breathing exercises here is a rather curious one, because both his "Hinayana"
practice of counting the breath (susoku) and his "Mahayana" practice of mindfulness of the length of the breath are
widely recommended in the texts of both the Greater and Lesser Vehicles. Indeed his warning against what he
considers Hinayana practice notwithstanding, the counting of breath is still cultivated by Soto meditators today and
is recommended by no less than the "Second Founder” of the school, Keizan, in his Zazen yojin ki.11. In any case
Dogen'sinterest hereis

10. DZZ.2:96-97. This saying does not appear in Ju-ching's extant teachings. The "field of cinnabar" here
refers to the area in the lower abdomen widely recognized in East Asian physiology as the repository of the
vital breath (ki).

11. "If the mind becomes dispersed, fix it on the tip of the nose or on the tanden and count the breaths as they
passin and out." (SSZ.Shugen,2:427a-b.) Concentration on the breath is said to be especially effectivein
counteracting random thoughts, and it often appears, along with the contemplation of the impure, in a standard
list of the five meditations (wu t'ing h??in kuan) used as antidotes to the various psychological obstacles to
meditation. (On these practices, see Ominami Ryusho, "Go teishin kan to gomon zen," in Bukkyo no jissen
genri, ed. by Sekiguchi Shindai [1977], 71-90.)
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clearly not in describing the Buddhist literature on breathingnor even in explaining the techniques themselvesbut in
promoting his master's higher understanding of the phenomenon of breathing, an understanding that transcends
both Hinayana and Mahayana and mocks our attempts to define the object of the meditation. Though this passage
comes from a considerably later date, we shall see something of its style of treatment in other parts of the Tenpuku
manual itself.

So far the Fukan zazen gi has covered, in a very cursory manner, the first two aspects of zazen, those of body and
breath. Though they omit a phrase here and there, all these instructions are quoted directly from the Tso-ch'ani.
Tsung-tse's own text, while it lacks much of the detail and occasionally disagrees on some of the basic features of
the practice, still corresponds in outline to the kind of description given in the Hsiao chih-kuan. But, as we have
seen, when we now come to the third and most important aspect of zazen, the control of the mind, Tsung-tse parts
company with the T'ien-t'ai work to recommend the practice of forgetting objects. And here again the Tenpuku
Fukan zazen gi simply follows along with its Chinese model, quoting Tsung-tse's brief description of the practice
without comment.

Given what we know of the contemporaneous Zen discourse on meditation and of Dogen's own later writings, the
retention here of Tsung-tse's passage on his concentration technique seems quite surprising and rather difficult to
explain. Aswe have seen, aside from its use in Y osai's Kozen gokoku ron, this technique was not favored by the
other early Japanese accounts of meditation. Neither does it appear in any of the texts attributed to Ju-ching or in
any of Dogen's own reports of his master's teaching. Indeed it is not to be found anywhere else in Dogen's corpus
and has been expunged from all his revised manuals.12 In the next chapter, when we look at the vulgate revision, |
shall come back to some of the problems this brief passage raises for our understanding of Dogen's meditation; but,
at this point, we may ssimply note that Dogen gives no hint here of his contemporaries doubts about "forgetting
objects’ and "becoming unified" or their enthusiasm for the newer technique of koan concentration.

Aswe shall shortly see, the Fukan zazen gi does offer elsewhere some thoughts on the meaning of its meditation
exercisethoughts that differ somewhat in emphasis from Tsung-tse's approach. In this middle section, though, the
text does not pause to amplify or justify the mental technique it recommends. Instead, like the Tso-ch'anii, it
simply moves on to praise the

12. Nevertheless, that Dogen was probably still teaching something like Tsung-tse's concentration exercise
in 1237 is suggested by a line in the Tenzo kyokun, a work that draws heavily throughout on the Ch'an-
yUan ch'ing-kuei: pointing out that our thoughts fly about like wild birds and emotions race around like
forest monkeys, Dogen advises, "If you once make these birds and monkeys reverse their course and reflect
back [taiho hensho], you will naturally become unified [ippen]." (DZZ 2:297.)
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practice, calling it "the dharma gate of case and joy" (anraku homon) and claiming that, when rightly performed, it
will relax the body, invigorate the spirit, and make one calm, pure, and joyful. The enlightened practitioner, we are
told, takesto it "like a dragon to the water or a tiger to tile mountains.” 13 Finally, both texts conclude their
Instructions on the practice with the admonition that, after completing zazen, one should arise slowly and calmly
and at all times should try to maintain the power of concentration (joriki, samadhi-bala).14

Thisis all that the Tenpuku manual has to say on the actual method of what Dogen claims is the essentialindeed,
the only necessaryspiritual practice of Buddhism. His text adds almost nothing in the way of concrete instructions
to the description provided by the Tso-ch'an i; on the contrary, it is even shorter and more schematic than Tsung-
tse's own abbreviated account and limits itself only to the most basic features of the practice. Clearly Dogen does
not intend this text to provide a full explanation of his meditation method; in fact as we have seen, if we look in his
later manuals and elsewhere, we occasionally discover material that supplements the rather meager fare offered
here. This discovery serves not only to remind us that the Fukan zazen gi rests on arich oral tradition of practical
contempl ative technique but to call our attention to the limits of the text as a source for the reconstruction of
Dogen's zazen practice.

At the conclusion of his"Fukan zazen gi senjutsu yurai,” Dogen remarks that the teachings of his meditation
manual represent merely a substitute for what is transmitted from mind to mind. Implicit here is a warning, made
explicit elsewhere, that a full understanding of the Zen practice described in the manual is dependent on direct
contact with a Zen master.15 That meditation should be studied not simply from books but in consultation with a
teacher is, of course, a constant refrain of Buddhist contemplative tradition; indeed, as | have tried to emphasize, so
dominant was the role of oral

13. Thereference to "ease and joy" (anraku, sukha) invokes the "Sukhavihara' chapter of the Lotus Sutra
(quoted later on in Tsung-tse's manual), in which it is said that the bodhisattva's life of case (an-1o hsing)
consists in always enjoying tso-ch'an (pratisamlayana), retiring from the world to practice the control of
hismind (T.9:37b10). Dogen gives this claim a more concrete sense in his Bendo wa, where he turnsit into
ajustification of the superiority of the seated posture itself (DZZ.1:737).

14. Advice, incidentaly, that parallels the Hsiao chih-kuan at T.46:466b. At various placesin his Bendo ho,
Dogen gives concrete guidelines for how the monk can maintain concentration after zazen: he is, for example,
to turn away from the wall slowly and quietly (to the right, in the traditional Buddhist clockwise direction) and
descend from the dais without rustling his robes; he isto walk with hands folded across his chest (in the
posture known as shashu), with eyes cast down to the floor; he is to begin walking with his right foot, and so
on. When moving about the hall during meditation periods, monks were expected to maintain the slow gait
known as kinhin, in which each pace advanced only the length of the foot. (Though Dogen makes no mention
of it here, Soto practice combines this exercise with concentration on the breath, such that each step
corresponds to one inhalation and exhalation.)

15. See, for example, Bendo wa, DZZ.1:731, 734.
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instruction in the classical Ch'an tradition that the appearance of an explicit manual like the Tso-ch'an i was
something of an anomaly. Hence, even where we have such a manual, we must approach it with caution, bearing
in mind that it may well represent merely the tip of an iceberg of meditation lore submerged in the oral tradition.
This point is probably so obvious that it need hardly be emphasized; what does need to be emphasi zedbecause it
has often been ignoredis the corollary that we cannot argue from the Fukan zazen gi's silence on a given technique
that Dogen did not, in fact, recommend its use. We simply do not know what concrete meditation instruction
passed between Dogen and his students in what he calls the mind's expression, but we do know that there is more
to his zazen than what we have in the Fukan zazen gi. This point raises difficult questions for our current
interpretation of Dogen's meditation practice, and we shall need to refer to it again later.

If the brevity of Dogen's description h