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Chapter 1
INTRCDUCTION

i. Aim of the Study

This thesis will be concerned with an understanding
of Zen Buddhisml in the thought of D. T. Suzuki, with parti-
cular reference to the history end philosophy of Chta

. 2 o .
Buddhism in China.” Zen represents one of the main streaus

1

Reiho Masunagsa, "The Place of Dogen in Zen Buddhigm®,
Religious Studies in Japvan (Tokyo, 1959}, p. 339. Y...Zen 1is
the Japanese pronuwmeistion of the Prakrit jPapaﬂ suffering the
loss of the finsl vowelq The Senskrit equiValeént of jhane
is dux@g&s meaning 'to think'.,.. In early Sanskrit translse
tion inco Chinese the word tchlan® was rendered 'thought and
practice. '™ Daito-Shuppenshé (”]kgﬁlzk W xRk ) Japenese-
English Buddhist Diotionazy ( # ,&_4%;&(_@% "Tf(%okymﬁ
16657, pe 335. ., .However, Zen does not mwzcbly coincide
with the Indian dhyans. Qﬁy%ﬂa ls generally transiated as
- meditation, but TETIE™ re@lﬁy the practice of mentel concen=
tration in which the fe&soming process of the intellect is
cut short and consclousness is helghtened by the eycLLoiO%
of exbranecus thoughts, except for the one which is taken as
the subject of meditation. Thus one approaches the plane of
pure thought and sattalins eniightﬂnmeﬁto Owing to the enor-
mous variety in the COﬁ&epbiOWS of Zen the term camnot be
confined to any particulsr practice.?

2

Chtan Buddhism in China refers to the creative per-
iod of the Ch'an Masters which was before the end of the Tang
Dynasty acoording to the traditiocnal sccounts.

1
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of Mahayanz Buddhism in Eastern Asia.3 Suzukl is scknowe
ledged throughout the world as a leading authority in the
area of Zen Buddhism and he is one'of the foremost scholars
through whom Zen was introduced to the Western world. There=
fore, & correct understanding of Zen and of Suzuki's inter-
pretation of it is important for the understanding of Buddhist

higstory end philosophy in Eastern Asia.

According to Suzuki the central concept of Zen is

-~

Shih Hu, "Ch'an (Zen) Buddhism in China: Its Hise
tory and Method", Philosophy Esst snd West (Honoluluw, 1953),
PP. 3=L, c¢f. YumLan Fung, Higtory of Chinese Philcsophy II
(Princeton, 1953), p. 386, "Of all the Schools of Chinese
Buddhism, the most unliquely Chinese snd probably the best
known outside of China is that of Chlan.®

L v
Kazwmitzu W. Kateo, "Book Reviews!", review of D. T»

Suzukits The Tralning of the Zen Buddhist Menk (New York, 1959),
ETC., Vel. 9, July ~16962, p. 245. "Dr., Suzuki.is too well

known as the world authorﬁty on Zen to need more than this
brief comment by S. Wada in The Japanese Journsl of Indisn

and Buddhist Studies, Vol. IV9 No. 1, ZTokyo, 1986): 'To

study lMahayana Buddhlism we must consider Dr. Suzukl as the
keystone. " Nakamura's introduction to Suzuki's Tovotekins
migata ( & 24y 22 L3 ) (Tokyo, 1942), p. 161, states:
HSuzuki is one of the greatest men to present orientzal cul-
ture to the West." The philosopher Martin Heldegger in

Zen Buddhism: Selected Wxitings of D, T. Suzuki, {(ed) William
Barrett (Gaxrden City, 1956), p. xi, is quoted as saying: "If

I wnderstand (Dr. Suzukl) correctly, this is what I have been
trying to say in 8ll mny writings." Lynn White in Frontiers

of Knowledee in the Study of Men (New York, 1966), pp. 300<5,
predicts: "It may well be that the publication of Suzukils
first Essays on Zen Buddhism in 1927 will seem in fubture gen-
erations as great an intellectual event as William of Moerpeke's
Latin translstion of Aristotle in the Thirteenth Century or

Marsiglic Pieino's of Plato in the Fifteenth.” Charles Morrls
in the Buddhist Personallity Ideas as Expressed Iin the Works

of Daisetzu Teitaro Suzuki®", Buddhism and Culbure (Kyoto,
1960), p. 10, states: ®If Buddhism has a significant future




3
Uknowledge of the unknowable® (i?%wq P ) and "discrimina;
tion of non-discriminstion® (& A¥l9 4% ).5 Zen is neilther
kmowlédge nor conception. It mesns prajns (inﬁuition) and
immer experienceos Because Zen 1s considered irrationsl
and 1110@1@&19 it lies beyond historical anslysis and beyond

intellectual comprehensicno7 He saw history in terms of

in the English speaking world--snd the signs seem to say

that it has=-Dalsetzu Suzukli will in histeorical perspective
atend alongside the Indian scholars who carried Buddhism to
China esnd the Chinese scholars wo carried it to Japsn."
Thomes Merton in "Suzuki: The Men and His Work", The Easternm
Buddhisgt, Vol. IT, No. 1, (August 1967) (Kyoto), states:

W, o.the active leaven of Zen insight which he brought into
the already bubbling ferment of Westexn thinking in his con-
tacts with psychocanalysis philosophy, and religious thought
is like that of Paul Tillich.%

D. T. Suzuki, Zen no Shiso (Mo & & ) (Tokyo,
1943), p. 10. e¢f. Suzuki, Studies in Zen (London, 1955)
ps 119ff. “The logic of Soki=hi ( EFdE9 & zZ ) (1it. 'not
therefore?) was formulated by Suzuki as the logliec of Prajna,
ice. intuition, as 'A iz nobt A, and therefore A is A %Y

6 .
D. To Suzukl, Zen nc mikata to okomai kata (i Eo
HE FEo9 @5f? ) (Tokyc, 19%1) ppe Lli-iZz.

oy

efs S. M%amoto, “"ITn Memoriam: Dr. Dalsetzu T,
Suzuki", The Japanese Journel of Indian and Buddhist Studie
Vol. XV, No. 2, March 1967 (Tokyo), p. 990, %...undiscrime
inated primary realm of Suzukl converge in the middle way
of non-dvality... Suzuki speaks the essence of Zen truth is
Nisia (¥ = ) theory of t!self-identity of absolute
opposites. '™ Also Chaxrles A. Moore, "An attempt ato World
Philosophical Synthesis", Essays in FEast-West Philosophy,
(Honolulu, 1951), pp. 24-25, "Suzuki said, 'Paradoxical state-
ments are...characteristic of prajena-intuition. As it trans-
cends vijnana or logic it does not mind contradicting itself;
it knows differentistion, which 1is the work of vijnana....
prajans is vijnans and vijnana is prajena.t!® D, T. Suzuki,

Essays on Zen Buddhism {London, 1933), p. 189, %Zen is above

Ss




Satori.® This mesant that his interpretation of history

has been primarily subjective and only secondarily objec=
tive.9 ‘He stated that he was not interested in en objec-
tive historieal study of Zen for this kind of study could

be undertaken by historiang in the field.lo However, whilst
he did not feel that objective historical study wes unne-
cessary, he did not slways fellow the conclusions of the
scholarly historiang of Zen. In his writings he preferred
to work with the traditional histories of Zen.

From hils study of Zen philosophy, Suzukl could
believe that Zen was.illogical and irrafioaal. It was ex-
periencs in totality. Knowledge, he believed, could not of
itself reveal that which was real. The limitation of think-
ing and words had to be realized. Something could be known

through an intulition which went beyond. experlence and

space~time relation, and naturally even above historical
facts." Agein, D. T. Suzuki, Living by Zen (Tokyo, 1949),
p. 20, %"All that we can therefore state about Zen is that
1ts uniqueness lies in its irrationality or its passing
beyond our logical comprehension.”

8
Fumio Masutani. (SCHE P4~ ), Suzukl Dalsetz (FFk
K#% ) Gendal-Nihon=Shiso Taikel (ZEReiAEEKZ ), No. 8,
(Tokyo, 1964), p. 30. , '

9
~ D, T. Suzukl, "A RBeply to Hu Shih," Philosophy East
and West, op..cit., p. 26.

10 - '
D. T. Suzuki, Zen Shiso-ghl Xenkyu, Vol. II, (i%éﬁ&é

X ¥ x = f& ) (Tokyo, 195I), p. 10.




1ogic.11 He considered knowledge to have a dumslistic
characer, but emphasized that & man who wished to hold to
knowledge nmust be willing To give 1t up. Giving 1t up did
not imply mental chaés, but rather transcending the 1imits
of knowlédge in its strictest sense. Thus he did nobt reject
knowledge, but accepted it without béing bound by it.

This interpretation of Zen must be called into gues.
tion on two eocunts. In the flrst place, Suzuki tacitly
accepts the traditional views of Zen history. The traditione
al views involved two notions in particular: (a) that Zen
history began with the comiug.of Bedhidharme from the West
(520 A.D.); (b} that the historical founder of Chinese Zen
Buddhism was Huimnsng°13 In the second place, he assumes
that Zen philosophy is irrational and illogical.

For the purpose.of this thesis, 1t will be necessary
to examine Suzuki's 1nterpretation of the traditionzl his-
tory of Chfan about Bodhidharma and Hul-neng.  In places

where he seens to be mistaken on points of historical fact,

11
H. Nakamura, Hikvo Shiso Ron ( W@ _ %?@ )

(Tokyo, 1960), pp. 309=310.

12
D. T. Suzuki, (Taiwa) Ningen ikani Liubekika (A 5

api= #(~%5) (Tokyo, 1967)% pe 132

13
See Suzuki, Essays on Zen Buddhism, First Series,

p. 176 (re Dharma), em.d Suzuki, Zen Buddhism (New York, 1956)
Po 74 (re Huli-neng).
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his views will Ee exanined in the light of modern scholar-
ship on the history of Zenela Further, Suzukli'ls interpreta-
tion of Zen philosophy will be evaluated on the basis of
what the classical Zen masters of.China taught.ls The
ingulry wiil also be carried qut in the light of the original
texts and the opinions of other scholars.

The study will nake a two=fold evaluation of Suzukl's
work, one negative and the other poéiﬁive. On the negative
side, Suzuki's views will be shown to be cut of haymony with
modern scholarship on points of historical detail. It should
be noted that while Suzuki dates Bodhidharmats arrival in 520
A.D. and claims that Hul-neng was the founder of Chtan, Hu
Shih suggests an earlier date for Bodhidharmats arrival
and states that Hul-neng waeg not the founder of Ch'ian.

On the positiveAside, Suzuki¥s argument that Zen was
mainly‘illogical and irrationsl is only ;artially correct
in the light of the classical Ch'an masters. According to

them, Zen was not primarily concerned with logieal categories

14 : ‘
Chinese scholars such as Hu Shih (@), Fung Yu-
Lan (& X _# ), Kenneth Ch'an, etc.; Japanese scholars such
as UL Hekuji (5% 14+ ), Sekiguchi Shindai (& ¢ J& X_ ), Yana-
gida Seizan. ( /ﬁir WE M ), etc. :

15
The Chinese Zen masbers are (a) Dharma (¥Z ), (b)
Huiko (& o ), (c) Seng-tstan (44 £ ), (d) Tao Hsin (F & ),
(e) Hung=Jen ( A& ), (f) Shen-hsiu ( # & ), (g) Hui-neng
( & #& ), (1) Shen=hui ( # &), (1) Shih-tou ( & # ),
231)" T%ng;shan {zAax )y (k) Mabsu ( & # ), (1) Linchi
‘%7’" °



as 1ts approach to knowledge'included s&mething beslides
them. - | |

There are three particular_difficulties‘assoeiated
with a study of Suzuki's interpretétion of Zen (Ch'an). The
first is that his thought has little system to it: Suzuki
said, %“Zen has nothing to teach us in the way of inteilectual
analysiso”lé The.second difficulty is that Chfan literature
ifself is ﬁnsys%ematic and difficulf for the mind to com=
prehend. Finally, there has been very little acsdenmic study
of Suzuki'eg work. Professor Masutani Fmic has said: "“There
is no original academiﬁ gﬁﬁdy of Suzuki; with the e£@ept10n |

of Suzvki Daisetzu no hi 1':0‘ to Gakumon (AKX 9 Az & /] )

which explained many scholars® opinions of Suzukie“17

| Before passing on to the next section of the thesis,
it will be useful first'td present & brief bilography of
Suzuvki, and secondly to sketch the course of the development

of Ch'an as background for the subsequent chapters.

IT. Suzukits Tife and Work

Suzukl was born on October 18, 1870 to the Rinzal

farily in the city of Kanazaws, Japan. His birth was in the

16 ' v
D, T. Suzukl, Introduction to Zen Buddhlsm (Kyoto,
193%), p. 38. '

27 | o |
Hasuteni (2 % ), op. cit., p. 406,



era of the Meijl (#28 ) Regime, in which for the first

time Japan became open to fhe Western WOTldols His father N
was .2 physician and a scholar in the field of Chinese litera-
ture, but his academic influence upon his son was rather
minimal since he died when Suzuki was only six years old.

It was, however, the death of his father which oriente&
Suzukits life and thought.in the direction of the study and
philosophy of religion.t? His familyﬂs religious background
was the Rinzai Zen sect and this fostered an interest in the
study of Zen Buddhism. Also, the»city where he was born was
Kenazawa, & culbural center called “Little Kyoto". This
might have been & big factor in making Suzuki a cosmopolitan
scholar. Alsc, his high schocl classmate and lifelong friend,

Nishide Kitaro, one of the greatest philosophers in Japau,

18 : )
"At that time two schools of thought were predo= -
minent 'Japanese spirit and Chinese learning?® (ﬁﬁﬁﬁiﬁif )
or 'Japanese spirit end Western lesrning® ( A#A £ X ),
Suzuki favored the latter alternstive in preferring to see
the East through Western eyes. The significance of this is
that he conpared Eastern thought to Western thought through
Zen Buddhism." This comes from the introduction to Suzukits

Zen ni voru Seiliabu ( XM= X3 % & ) (Tokyo, 1957),

L el

Pe 174,

19
D, T. Suzukil, The Training of the Zen Buddhist Monk,

(Kyoto, 1934), pp. xi-xii. cf.aymin Akizukl ( Zz& KA ),
Suzuki Delisetzu no Koboba to Shiso (#H A KM 9 &2 E&
(Tokyo, 1967}, D. 18, "ine virst small biography of Suzuki

was written by a Japanese writer Iwakurs Seiji (% & & )
who seid: 'Perhaps Suzuki's brave character comes from his
father, and his religious character comes from his mother.t®




. ‘ 2
rlayed an important role in his life. 0

Suzuki'ls study at the University»of Tokyo centered
around English literature, yet hils main interest was.foQ
upon the study and practice of the Zen of Kamakura
'under the teacher Boshi Imaglta gﬁiwﬁ ;$Ja this uvltimately
caused him to leave the University. Upon the death of Roghi,
he continued his study of Zen with Réahi”s successor, Soyen
Shaku (& /& %%‘)21 under whose guldence he attained "en=
lightenment” in the year 1897. He studied Fen no;purely
for academic purposes but rather as a means of reflecting
upon the personal religious experiences of his youth.

Upon the recommendation of deenn'he went to Chicago
to become Assistant to Paul Carus, a free lance philosopher
end editor of the Monist. The Journal Monist was published
by the Open Court Pyblishing Company which was instrumental , |
in bringing Suzukl to the United States and this introduced
him to the Westein World,22 In 1909, upon his return to
" Japan, he became Professor of English at Gakushuin (B ZE)

and lecturer at Tokyo Unlversity. in 1911 he married an

20
S. Miyamoto, op. cit., p. 5.

21
" He was the author of Sermons of 2 Buddhist Abhot

(Cnicago, 1906).

22 '
: J. Mo, Kitegawa, YAppreclation of Dalsetzu Suzukit,
Journal of Indian and Buddhlist Studies, Vol. XV, No. 2,
(Tokyo), p. 10.




10
Amevrican girl whom he had met in the United States, Miss
Beatrice Erskine, a Harvardvgraduate and Buddhist scholar.
It was thig circumstance which ultimately intrceduced his
thought to the West, fdr it was his wife'®s competence in
English that allcwed his beooks to be published in that lang-
uage. In 1921, @ bock ex%fessing hig most important thought-
was published in English. In The same year, he became pro-
fessor of Buddhist Studies at Ohdani University, a position
whiéh_he revained until his retirememtuzs It was this Unl-
versity that conferred upon him, at the sge of 63, the

"~ degree of D. Litt. (1933) for his work entitled Sﬁudiesﬂin

Lankavatarae Sutra.

During his long ascademic career, he travelled widely
in both the East and We:s;‘b.ﬁ%L In the Unlted Gtates he taught
as visiting professor at Columbls and was a guest lecturay
et Harvard, Yale, Chicago, Princeton and other centers of
learning.

His literary cutpult was phencmenal. He wrote over

one hundred volumes in Japanese snd over thirty in English925

23
Ibid., p. 1l.
24 :

He travelled in the United States, United Kingdom,
Germany, Korea, China, Indis, etc.

25 :
Takeshi Shimura (& &% ), Suzuki Daltsetzu Zuibun

Ki (ZfAA# fE Bl 32 ) (Tokyo, 1967). p. 9.

et
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and also made numerous contributions to religious and philo=
sophical jJournazls. _

7 -

I1T. Develogment of Ch'an (Zen) Buddhism

Chfen (Zen) started in India and developed in China
in 1té own right; it also spread to Xorea and Ja:pan.%

The Ch'an sect is usually said to have been founded
by Bodhidharma (%{:'ﬁég,/? Y (d. 532), the twenty-eighth
successoy of Buddha in India.

Bodhidharmats idea of Chtan was propagated by Hul-
Kfo (£ T ) (487=593), Seng-tstan (H & ) (d. 606), Tafo-—-
hsin (M £ ) (580-651), Hung-Jen.( # & ), and Hui-neng
(& 45 ) (638-713). Meanwhile, through the influence of
the fourth successor, Tac-hsin, the Niu-Tou Tsung (-FHEHFE )
v}as developed by Fae=jung (X85 ) (594-657). Through the
influenc.e- of the fifth succéssor, Hung-jen, the Northern
School ( & ) was developed by Shen<hsiu ( ¥ A& ) (605%<
706), and the Southern School (ﬁ?ﬁ% ) by Hui-neng. But the
sixth legitimate successor was Hul-neng and two systems were

developed by his followers. Aé soon as the NorthemSchool

was defunct, Hul-neng's Southern Sechool was developed.27

26
Relho Masunage, op. cit., p. 339.

, 27 ' - '
Shindei Sekiguchi (EX¥7), Zen Shu Shiso shi
( A & & &_ ) (Tokyo, 1964), p. 2.
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Amongst Hui-neng's disciples, there were.Nan»yueh Hual=jan
| ( B A B E) (677-744), Chiing-Yuan Helng-ssu (= /?,h”\& )

(. 740), Ho-tse Shen-hui (## # & ) (670-762); Win Chiang
Shun Chun ( A EZ% ¥, ) (665-~713), and Nen-yang Hul-chung |
(E?IF%\%.‘*& Y (d. 775). They were known as Ythe five great
metes of the school,"28 (ZX & B ) The leading disciples

of Nan-Yueh were Ma-tsu Tao-i (Hi4E —) (709-788), Husng-po
Hsiwyun-(%égffﬁﬁ) end Lin-chi I-hsusn (EHE%X ), Kuel-Shan
Ling-yu (Z»E 2 ) (771-853), Yang-Shan Buil=Chi ({Fa &R )
(807<-883); they founded the Huang-po-Tsung ( ol ), the
Lin-chi=Tgung ( & # & ), and the Kuei-Yang-Tsung (2% 4o7

& ). The leading diséiples of_Ching#Yang were Shih-tou

- Hei=Ch'ien ( #® 7% {%’EZ\ ) (7'Cb0=a790),’,T'sa0wshan pen-chi ( ‘?’,P*

A A ) (840-901), who foumdéd the T'sao Tung-Tsing (¥ H & )-
and Yun-men Wen-Yen ( £ P1 X /& ) (862/8-949) who founded
the Yanwmeansing_(lg'F7 Z ) and also Fayen Wen (iiﬂﬁjtéi )
(885-958) who founded the Fa-yenm Tsung (& &% ).29 Five
schools of Ch'an were Linchi, YangeKuéi {(Yang-Shan and Kui-

Yeng), Tlsao-Tung, Yun Wen and Famyen.,so Two of these schools

28 -
Dunoulin and Sasakl, The Development of Chinese
Zen, (New York, 1953), p. b4«

29 _
 "Kogen Mizuno (#7T AZP ), shin Bukkyo Kai-Daijiten
( # mH F A &5 ) (Tokyo, 1966), p. 33.

30 |
Selzen Yanagida, "Chukoku Zenso=Shi%", Koza Zen III
(Zen no Rekishi) (Tokyo, 1967), p. 68.
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Lin-chi-Tsung (Japanese pronunciation as Rinzail School),

end T'sao-Tung-Tsing (Japenese pronuncistion as Soto School),

spread gs far as Japasn leading to the developuent of the

Zen School in Japan. The Japanese Binzai School was

sterted by Eisel (1141-1215), and Bankel (1622w1693) and
Hekuin (1685w1?68)931 The Japenese Soto School was started by
Togen (1200~1253).°° |
In the light of the diversity of the Chtan Buddhist

School, it will, therefore, be exanined vo see Suzuki'ts

thought within proper perspective.

31
Today in Japen., the Rinzal School counts 6,000
temples, the Soto School 15,000 (snd the Obaku Scheol only
500} The three Zen schools combined have more than
8,000,000 followers and the second largest members of clergy
smong the Japenesse rellglous schools. c¢f. Relho Masunaga,

gﬁ.&,‘.«gﬂj‘;i’.“ v Do 3)‘5‘3 ©

32
D, To Suzuki, Zen Shiso=shi Kenkyu I ( A &2 X
A -%,) (Tokyo, 1964}, p. 68.
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SUZUKI *5 UNDERSTANDING OF THE HISTOBRY OF
CH®AN ZEN

This chapter examines Suzuki's understanding of
thé histery of Chtan in the light of modern scholarship.
His exposition ralses two guestions, He argues thab:
(L) the interpretation should be primerily subjective and
only secondarily objective; (2} the history of Chfan traw
ditionally began with the coning of Bedhidharma from the
West (520) AD.) thus making the historieal founder of
Chinese Chfan Buddhlsm Hul-neng, the sixth succssgor to
Bodhidharma.

These points require a two-fold examination: (a)
e critical study of Suzuki's Tsubjective!? inﬁérpr@tation of
Chtan history; and (b) a critical study of the evidence
found against Suzaki's interpretatlion-of the role of Bodhl-

dharme end Huleneng.

A, A Critigue of Suzmulki's Subjective Interpretation

1. Chien History in Gensral

Suzukit's grasp of the hisbtory of Chtan (Zen) accord-
ing to Professor Yoszhids Shohln, is Yunob merely historical

14
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but the history of thought in terms of Zen.exPerience,.o"BB‘
This means that in as much»ég Zen ;s beyond empirical know-
ledge, its history_must primarily be grasped subjectively.
No historical critidism is in or&er as the record is not
factual.

Dr. Suzuki's epproach has been criticized By the
Chinese hiétori&nv Dr, Hu Shih: -"Chtan can be properly
understood only in its ﬁistoriéal setting, Just as any
other Chinese phllosophical school must be studied and

3k Furthermore:

understoed in its historical setting...™
"Any man who ﬁakes ‘i:his unhistorical ard aﬁtimhistomcal
position can never und.efstand the Zen Movement or the teachew
ing of the Great Zen Masters. Nor can he hope to make Zen

properly uwderstood by the pecples of the East and West,

33 . U p . o . ;
Shokin Furuta (#HKE¥), Suzuki Daisetzu Sensel no i

. Shogaiteki Aymito Gekumon Teki Ayumino Tgl (27K ATA 4 &E
B F MAY Fo 23R ), Suzukl Daisetzu no hito to Gakumon (£~
Kthag Az & ® ), [Tokyo, 1961), D. 58. of. D. T. Suzuki,
Zen Shiso=-shi Kenkyvu, Vol. II ( A8 B % wE X = ),
PD.3=-L."What is Dnarma Chtan? ( BB A Y& /T F3N )
What is Huleneng Ch'an? ( £ 48 By T H3I N ) How
could they develop as Koan Zen ( & % E }. It was
sald that Dharme gave Lanka Vatars Sutra ( AF # &= ) to Hui
- Ko (£ ¢ ) and Hul-neng was enlightened through Vajra-sutra
(2 @l ¢ ). How could these two become as ome...? It seemed
to be divided in idezs. What kind of experience made and
developed them to be one principle of Zen ( H — A & ).

I was continuing with these kinds of questions. This was my
hope and I did not glve up the problem of solving these
questions through the history of Zen thought, through special
characteristics (singularity) of expression (of Zen) and
through the deepenling of Zen experience.”

| 3shih, Hu, Ch'sn. (Zen) Buddhism in Chins: Its
History and Method, ¢p. Cltes Do 3o
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The best he can do 1s to tell the world that Zen is Zen
and is altogether beyond our 10@%&51 ccmprehensiono"35

The eentral thrust of Sﬁgh“s argunents agelinst
Suzukl following upon the above stetements may be summarized
as follows: (1) Chfan is an integral part of Chinese
Buddhism and nust be viewed in its historical perspective,
subjedt.tm the influences of Chinese religion and culture.
(2) Ch'an isan historiesl movement which can be wnderstoocd
intellectually end rationally; the fact that there are
irrational elements within it does not remove 1t from the
reglm of historicel exsmination. (3) The irrationzl elew
ment in Ch'an does not mean that it should not be examined
and interpreted in texrms of M&haywm@ Buﬁdhiém and Chinege
religions: these external sourves nay cast further light
onn its history end naturee36

Why then does Dr. Suzuki, in the study of the his-
tory of Zen plasce the prime emph&gis cri the subjective rather
than objective? What would be his anﬁw@f to Dr. Hu Shih's
challenge?

Suzuki counters Hu Shih thus: (1) Zen is not unfolded
by mere intellectual analyaié@ Since the intellect is limited

to words and idess, it falls to reaech the heart of Zem; (2)

3B
Shi:h.p OEE‘-‘ cmj.mEeg pm Lg’e

6
3 );uu%ﬁ‘.“g” BD. lml‘l’” @
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when Zen is treated historiecally, Hu Shih'fs historical
framework is insufficient gs 1t fails to grasp the essence
of Zen. .He insi@ts_that Zen must first be comprehended as
it is and then only may cne proceed to study the historical
objeeﬁivity as Hu Shih does°B7 Dr. Suzuki did not develop
historical ﬁays of studying Zen not because he was in
principle opposed to them bul because he had & low estimate
of the contribution they cduld make to the understanding of
Zen. |

Dr. Suzukl explained Zen as essentially religious
Thus historical facts are of lesser concern and lmportence.
And so Dr. Suzukl conecludes, as Zen is true and as it ene.
Joys enduring value, what does it matter whether it ori-
ginated with Bodhidharma in Chins or with the Buddha in
Indie! But Suzukl would concede that from the historiants
point of view, which seeks to ascertain the source and the‘
course of development in Zen Buddhism, 1t is of importance

to discover a logical relaﬁian between the Mghayana Doctrine

of Enlightenment in Indla and 1té practice and application by the

ChineseOBB Bubt he would add that the role suqh historical

investigation can play is not central to the understanding

37 . :
Suzuki, YA Reply to Hu Shih," op. cit., p. 26.

38 : ‘
Suzuki, Essays in Zen Buddhism, I, op. ¢it.,
p. 169, cf. Suzuki, Zen BUAANLSH, OD. Gibes; DPP. 59<60.
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of Zen.
Therefore, Dr. Suzuvki gave the objective study of
Chtan history only a secondary plsce for the following
reasons. He feared the loss of that which was essentially
religicus becauss religlious essence can not be recognized
by objective study. The cobjective study of the history of
Zen selts a limit to the growth of its Spirit°39 And, again,
the followers of Zen clalm that they transmit the essence
of Buddhism. This claim rests on the belief that Zen
makes vital contact with the spirit of the Buddhe stripﬁed
of all its historicsl end docltrinal g&rments@ao Suzuki
meintalned that since discourse end argument are aimless,
they cught te e shumned in the study of Zen941 The obe
jective study of the history of Zen invites chaos for the
reason that 1t fails to resch general and unified conclusions, %
that the historical data is Wanting@ that much of the early
history is lost, and that later writings are alimed al rew

ligious feith rather than at historicsl factsebz Suzulkl

39
Suzukl, Egsays in zen Buddhlsm, I, 0p. €lt.,
Pe 53
Lo
Ibid., p. 54
5]

Suzulki, Studies in Zen, op. oibe, D 189.

Lz L
cf. Sugulti, Essays in Zen Buddhism, on. cilbf.,
p. 168, BThis fact is, however, specially mentioned for
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conceded that the objective study of the history of Chtan
may have value for historiesns, but had 1little meaning for
him since he was noct an historian. He also argued that
the knowledge of history had definite limitationsobB The
specialist in‘the field of history mey revel in the study

of Zen history, but Suzuvki found little interest in history

as it failed to reveallreality.uu

Zen must be understood from the inside, not from the

the first time, as far as we know, in &2 Chinese Zen history
called The Becords of the Spread of the Lamp, compiled by

Ii Tsun-Hsu, in L0209, and also in The Accounts of the Crtho-
dox Transmissiow of the Dharma, compiied by Oni-sung in L1604,
Where this inoldent is cnly referred to as not qulte an |
authentle one historically. In The Records of the Trans-
mission of the Lamp, written in 1004, which is the cariiest
Zen history now ey%wnt the author does not record any parte
icular event in the 1ife of Buddha regarding the Zen transe
migsion. As all the earlier historles of Zen axclost, we
have et present no means to ascertain hew early the Zen
tradition started in Chins." c¢f. Shindai Sekiguchi (% A
Blw ), Zen Shu Shiso Shi, on. cit., p. 3y "It is infected
with history books which were edited after the establish-
ment of the Zen Sect in contradiction To the Tental Sect:
Keitoku Dentoroku (E&ZMELL) edited in 1004, Dembo Shojuki
(1€ 24 EH2) edited in 1061, ete. They are basic volumes
of the Zen Sect history which contain an abundance of false
descripbions.” Fung Yu-Lan, History of Chinesge Philosophy,
II, (Princeton, 1953), p. 255. MHow far we can depend on
the earlier part of this traditional account (of Ch'an) 1is
“much questioned for it 1s not supported by sny documents
dated earlier than the eleventh century... Suffice it

to say that nco scholar Laday takes the tradition’ very seys

lously."
43

Suzuki, Zen Shiso-shi Kenkyu II, op. clt.,
p. 18, o

Ll
Ibid., p. 16.
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outside., bne needs first to attsin what is termed Yprajna-
intuition® and then to proceed to the sbudy of all its ob-
Jectified expressions. To look for the heart of Zen by the
esgembly of so~called historical data and to search therein
for & solution or conclusion which will precisely index the
character of Zen per se, or Zen as veuehsafed in one's inner
being, is eclesrly a faulty &pproachouﬁ Suzuki deemed it
prejudiced and wfalir for historlansg whose criteria rest on
preconcelved ndtions and mere loglc Yo search in history for

the essentlial meaning of Ch'an.

For these reasons, Suzukil considered the historical
study of Zen as irrvelevant to the discerning of 1lts essence,
although a reconstruction of Utraditional hiﬁﬁory might in
1tself be useful for other ressons. Constant debate over
historical detalils would not clarify the essence of.Zenﬂ
and yet it is.Z@nﬁﬂ essence which is Suzuki's concern. Fre-
guently objective studieg neglect to view religion In its
’entirety and in its relevance to all life. Accordingly
Suzuki coryectly interpreted Zen in terms of everyday iife,

While objective study does not qualify or medify the.
essence of Zen Buddhism, 1t ig nevertheless conducive to a
healthy gre.sp of the layger truth. However, Suzukits view of

objective historical study has its weak points. To declare

b5
Suzuki, A Reply to Hu Shih', op. cilt., p. 26.
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asg Suzuki does, that the objective hisgtorical study 6f Zen
has no value in undeyrstanding 1ts essence, is to reveal
faulty thinkingoué If this was the case, wny did Suzuk%
hinmself depend so nmuch on the history of Dharme end Hul-neng?
And agaln, 1T history is of no signlificance, why did the |
Chionists write history? If Zen had its birth in Indlis and
its development in China, its course of histary and cullture
is highly imp@rtant for a background understending of Chlan.
While historical data may not be totelly correct or complete,
the windows of hiétary admlit much light which may foster a
truer vwnderstanding and appreciation of,ZenunV

'To refuse the light of history is to turn a blind
eye to possible further light on the history of Zen., Modern
scholarship, in relabtion to elther the anclent and current
pr@blems'of Zen, invites ffagmenﬁs of truth from whatever
angle or source they may be extracted,

Because Suzuki is not an historisn, he is not excuge&
ffwm helding fellowship with hiﬂtoriapsﬁ And the history of
Zen ought to welcome the enlighterment which historieal study
and objective ingulry nay release, |

When Dr. Dumoulin has coccasion to reply to Suzuki,

Lé
See footnote No. 38.

b7

Shindal Sekiguchi (EA H @ ) Daruma no Kenkvu,
(& B 9 s ) (Tokyo, 1967), p. 365. |
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as in all'his works, he cites coplously the words and anecw
dotes of the early Chinese Zen NMasters, and thereby places
the reader in & definite intellectual milieu. It is there-
fore, not a2 matter of indifference in one's interpretation
6f Zen to become acgualinted with the Chinese heroes of the
T*ang and Sung perviods whno figure in these aneadoéesg and
to gain some knowledge of thelr education and thelir view
of 1life, together with their @usﬁomé and encestral faith.
Ve are driven of necessity to historical inquirngg

Such vesscnable comments challenge Dr. Suzuki to
desist from his purely subjective, expefientialvﬁositicn
in the interpretation 6f Zen snd to recognize fhe need for
comnmurniication with modern scholarship in themobjeetiva gtudy
of Chfan.

Zﬁn, without subjective stuvdy, may not be viewed
fully in its intrinsic religious nétureﬁ but Ze:q9 without
an objective study which invites its readers to a definite
intellectusl milieu, falls short of its total implication.
Thus may 1t not be that nelther the subjesctive nor the ob-
jective aspects of the study are dispensable, but both posie

tions need to Jjoin forees towards the larger and richer eX-

perience of Zen!

L8
H., Dumoulin, History of Zen Buddhism. (New York,
1963), pp. 52«52,
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2. Cht'an History in Relation to Chinese Buddhism in'General

and to cher Chinese Religions'

Dr. Alen W. Watts in the preface to his book, The

Way of Zen, states that Professor Suzuki failled to glve Ya

comprehensive account of Zen which includes its historical
background and its relastion bto Chinese and Indian ways of
thought, and the relation of Zen to Chinese Taolsm and Indian
Buddhism,"49 B | |

In criticism of this, en outline. of Suzuki't!s posi-
tion shows that Suzuki believes that Chtan is a purely
Chinese Buﬁdhist novement beginning from Bodhldharma and
Hul-neng Without tracing e real connection with the earlier
Buddhism of Indla snd of Ching, nor to Chinese religions such
as Taoisn. _ B |

If we compare Dr. Suzuki's poisiﬁoﬁ with Dr. Hu end
Dr. Ui, Dr. Suzuki egrees with Dr. Hu that Chinese Ch'an
has almost nothing to do With the Indian practice of ghzggg,
But the difference between Suzuki and Hu is that Suzuki
wented to see Zen as 6riginating‘ffom Hui-neng; Hu believed

it originated from Shen-hul. Further Dr. Hu wanted to see

Chtan in the light of the general history of China and

iXe} .
Alan W. Watts, The Way of Zen (New York, 1957),

p. xi.

* 50 i N .
Wm, Theodore De Baxry, (ed.) Sources of Chinese
Tradition, Vol. I, (New York, 1%60), p. 349.

50
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Buddhism in Ching; Suzuki did not entirely deny Chlan came

from Buddnism but he refused to see Chian in the light of
general Buddhism in China or Indis.

Contrary to Suzukits position, it is noted of Dr.
Ui and Masunaga Beiho: WThey also took into consideration

the predecessors of Zen in China before the time of Bodhie

N 51
dharuwe, as well ag Indian background of the 4eﬂ.movementu"5

Why d4id Dr. Suzuki nol accept Dr. Ults vwnderstand=
ing of Ch'an in general terms, or the Buddhlem of China and
Indisa?

When Dr. Suzuki declared, “If Zen is at 2ll & form
of Buddhism, or even the essence of it as is claimed by its
followers, it cannot be separated from the general history

52 .
of Buddhlism in India, " he did not ignore the necessity
of studying its Indian history, but he believed 1t was
impossible to locate Zen history in India.  He sald:

It was too late in the day to unvell the

nysteries of Buddhistlic philesophy resi-

dent in the soll of Indis. Its hsart had

begen transplanted to the climate of China

and it was there where the Xeray treatment

nmust focus. A nmeassure of value nay be

gained from the recorded heart-throbs of

earlier Mshayans Buddhism in India. But
the simple truth was that Zen in its cur-

51

j: % Dumoulin, History of Zen Buddhism, op, clt.,

52

Suzukl, Esgays in Zen Buﬂdhiémv Vol. I, op. cit.,
pe 164,
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rent form never exlsted in India;53
The fact renained, sccording to Suzuki, that thq
story of Zeﬁ had its genesls in China. Zen was the oub-

5k Suzuki

growth of Buddhism in & Chinese soll and climate.
further states, "The Chinese nind completely asserted itselfl
in a sense, in opposition To Indisn mind. .Zen could not
rise and flourish Iin any other land or among any other
pe&plﬁe”SB It was through a revolution that Chlan came comw
pletely into lts own«56 |

To summarize this section, SuzukiYs primary study
is conserned with the traditional viewpolnt of the Zen
School. Rightly so, but it is defective in thet his study
of Zen history ignores the light of earliervﬁuddnism, Indlian
oxr Chimese,énﬂ the influence of Chinese religlons such as
Taoismw"The organic relation of Chtan to its antecedents
and 1ts influence on Chinese cultural history must be pro-
pefly noted, which Suzuki falled to do.

Strangely enocugh, Suzukl speaks of the Huas=Yen as

53 -
Suzukl, Essays in Zen Buddhism, Vol. I, op. eit.,

p. 164,

5k ,
Ibid., pe 160

55
Suzuki, "A Reply to Hu Shih¥, op. clt., p. 40.

56
p o; &'25 3

Chtan, Scuxce Beooks in Chinese Philosophy, oo, cit.,
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the basis of Zen Buddhism, and of The True Pure lLand (

') doctrine df Buddhism, which he regarded as a necessary
complement to Zena57 Why then, is the history of Zen si- .

lent with reference to early Chinese Buddhism and to the

Tien tlai Seeﬁ to which Zen gave blrth, and with respect to
the Buddhist scholars of Cht'an schools, such as Tao Shin -
(c.ae.360w43&)‘andlHuiayan (334-410)., It should arrive at
& balanced interpretation of Chtan. Suzukit's account of
Dharma Zen ought to recognize the Tao Shen and Tien ttal
Sect in the light of early Chinese Buddhism and Chinese re-
iiéion such as Taoism and posslibly also its Indian pre= |
history.

Two questions arise. Firstly, why should Zen be
seen in the context of early Chinese Buddhism and of the
Tien t*'ail Sect? Secondly, why should Zen be understocd
against the background of Chinese religions (e.g. Taoism)
and Indian Buddhisn. |

In answer to these questlons, many aspects of Zen

- 57 .
ef. Zyoti Suetuna, "In the Field of Kegon®, The

Eastern Buddhist, Vol. II, No. 1, pp. 78=79. "I consider that
it is this philoscphy of Jjijimuge (% I AL ), (the philosophy"
that all forms of phenomenal existence in the world blend
with each other without impediment), adopted from the Xegon
thought (Fayen%ij%\) that constitutes the basis of innumer-
able expositions of Zen Buddhism that Dr. Suzuki made in the
past." c¢f. Sheokin Furuta, "Dalisetzu T. Suzuki?, The Eastern
Buddhist, Vol. II, No. 1, on. cit., p. 119, "Still later, he
came to concentrate on Zen and on the teachings of Pure Land
Buddhism, which added-<especially the Zen-=-=a2 new depth to

the breadth he had already acguired.® .
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can only be understood in relation to Buddhisnm (e.g. Hina-

yang dhy@na, bedhigative dhyahdﬁ and tathagatamsubha dhvansa.

Further, Buddhism includes certaip.concepts which must be
understood initially in this context; €oSe Sila (precept)
samadhl (meditation); prajuav(wisdom).SS In early Chinese
Buddhism, these latter three aspects are important: the study
of prajna (an aspect of Pravacana, to teach doctrine) led to
the Tien t'al Sect and the Hum-Yen Sect; the study of sria
led to the Ritsu Sect; the stﬁdy of samadhi led to Chikuaﬁ

( 3= ¥4, ) and Zazen, to become ultimately the Ch'an sect.

In addition, the iaea of returning to belief in Bodhisattva

led to the Pure lLand Seot.,59

So it may not be positive to understand Ch'an fullj
without relating it to early Chinese Buddhism. Fung Yu-Ilan |
states (speaking ideologically) that the origin of the Chtan
gschool goes back to TQOwSheng (c.a..A¢D. 360-434) since the
historical origin of "Sudden Enlightenment! (the main doctrine
of Chtan Buddhism) ﬁas tavght by Tao-Shen long before Hul=

nenge.

" Dr. Ch'en, supporting this statement, said, "However,

58 - ' . o ' g
Hakuzu Ui, Bukkyo Shiso Kenkyu (Jﬁéiﬁgﬁgzﬁgi)
(Tokyo, 1940), p. 313. o

59Dai’s’a ku Nitta ( X{% %friﬂ ) "Zen to Chugo@Shism" _
( }E; Y WHE B ) Zen no tachiba (ﬁ%d) j;-j;% );ooe_cit., P. 87

0 ’ ,
Fung, History of Chinese Philosophy II, p. 388.
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the meditatioﬁ doetrine had a2lready become widely éocepted
and praoticél following its advocacy by An Shih-Kao (A.D.
c.a. 150); the doctrine of sudden enlightenmerit had also
been advanced earlier by Tao»Sheﬁg (a. 43&).“61

Japanese Zen'Buddhologist, Dr. Ui said, "His (Tao-
Sheng) feaching was to a large degree Zen-like and his
Influence was great,“

Dr. Allan Watts also supports this: "Even cloéer
to the standpoint of Zen was Sen-Chac's fellow student Tao-
Sheng (360-434) , the first clear and unequivocal exponent '
of the doctrlne of instantaneous awakenlng,"63

If the Ch'an concept came from the concept of medi-

tation and originabted with Tao-Sheng (d. L34), it is not possible'

to understand Zen without relating it to early Buddhism. Fur-

61
de Bary, Sources of Chinese Tradltioq, Vol. I,

op.cit., p. 348. cf. Kemneth Chien, buddhisa in China,

op. Ccite., D. 360. "The emphasis of the Southern Chfan school
of Hule-neng on complete instantaneous enlightenment would
appear to point to some historical conunection between this
school and Tao-Sheng though Tao=Sheng enunciated his thesis

of sudden enlightenment back in the fifth century.%

62

66 Dumoulin, & History of Zen Buddhism, ov. "¢it.,
p. &6, . ,

63 .
Watts, The Way of Zen, op. cit., p. 83, states,
WIf Nirvana is not to be found by grasping, there can be
no question of approasching it by stages, by the slow pro-
cess of the accumulation of knowledge. It must be realized
in a single flash of insight, which i1s tun Wu; or in
Japanese, Satori, the familiar Zen term for sudden awaken-

ing."




| ther, it 1ls important to note that the Zen sect influenced
the Zazen asﬁect of the Ten tal sects. : h
Also, Shindai Sekiguchi states:

The Zen Sect, however, arose in fact in the
ninth century. Before that there had been no
sect named Zen Sect which propagandized the

! thought of Zen, Tentai, however, had referred
to the whole of Buddhism by the one word "Zen"
already in the sizxth century. Moreover, summing
up all Buddhlst practices into the one practice
of Sitting Zen, he completed a volume on the
disciplines of Sitting Zen. Various books deal-
ing with the disciplines of Sitting Zen which
have been edited later on by the Zen Sect in
China end Japan have been without an exception,
elther direct or indirect extracts from this |
volume by Tendai Chigl, Shozgku Za Zen Shikan
Yomon (& ¥ #£ & = W/N) (An Introductory
Course on Sitting Zen), or popularly called the
Tendal Sho Shiken (x2 »x2#) ), This shows
without any consideration, the Zen Sect ag .

" immensely influenced by Tendai's thought .o

Dr. Yanagida supports this position and states that
Dharma's line on the Chtan School (part of a new stream of
Chinese Buddhism) originated in the famous writings of
Tentai Chih Kai; few exemples, Mokochl Kuan (ﬁ??ﬂlﬁ%ﬁJ )

end Fa__Hua Shun Y1 (A # % & ).65 : -

64

Sekiguchi, Zen Shu Shisoshi (an abstract), op. cit.,
ppo 2""3. ’ ) .

65 '
Seizan Yanagida, Takeshi Umehara "Munotankyu®
(Chugoku Zen) Bukkyo no Shiso 11 Kadokawa shoten ( g1 24 )
(Tokyo, 1969), pn. 102, ef. Yanagida, who also statas, Neven
though Bodhidharma's (528) activities were earlier than
Chih-%ai (538-=597), the founder of the Tientai sect, and

Chih-kal's teacher, Nan Yuen Yuishi ( %14% - 8. Y,
was somebimes understood to be a student of Bodhidharma, there

is no proof of this and no proof that Bodhidharma's thought
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Froﬁ the above discussion, we réalize that Ch'an
was a pért of the development of Buddhism-in China,.that
the "sudden enlightenment" concept was originated by Tao
Sheng, and that Ch'tan also influeﬁced the Tien t'ai.sects.
Finally, Zen Buddhism should be studied in the contexts of

- Toajism and Confucianism967 and even of Indian~Buddhism.68

influenced Chih-kai.¥

66 :
cf. Watts, The Way of Zen, op. c¢it., p.. 90. "One

must not overlook Hul-neng's contemporaries for he lived
at a time which was most creative for Chinese Buddhism as
a whole. The great translator and traveller Hsuan-tsang
had returned from India in 645, and was expounding the
vijnaptinmatra ("represeptat¢0n»on1y") doctrines of the
Yogacara in Chlang-an. His former student Fa-tsang (643-
712) was developing the important school of the Hua-yen
(Japanese, Kegon) based on the Avatamasaka Sutra, and which
later provided Zen with a formal philosophy. Nor must we
forget that not so long before these men Chih-kai (538=397)
. had written hls remsrkeble treatise on the Mshayana Method
of Cessation and contemplaticon' (Te-ching Chih=kuan Fa-men,
Taiso 1924) "containing the fundamental teachings of the
Tien-ttal School, which is in many ways close to Zen. Much
of Chlh-kaits treatise foreshadows in both content and ter-
minology the doctrines of Huxnneng and some of his immediate

successors. ¥

67 ‘
Watts, The Way of Zen, op. cit., DP. 410,
UToolism and Zen is largely responsible for the impression
that tthe Oriental mind! is mysterious, ilrrstional and in-
scrutable... Taolsm...is a kind of outward symbol of an
Inward liberation from the bounds of conventional patterns
of thought and conduct. For Taolsm concerns itself with un-
conventional knowledge, with The understanding of life direct-
ly, instead of in the gbstract, linear terms of representa-
tional thinking." Ibid., p. B80. "The creation of Zen would
seem to be sufficiently explained by the exposure of Tgolists
- and Confucians to the main principles of Malayana Buddhism."
Chten, Buddhism in China, op. cit., pp. 361-2. "The Ch'an
movement is but one aspect of the whole liberating tendency
that characterized the age...certain aspects of philosophy
of Taoclsm unquestionably played some part in the development
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B. A Critique of Suzuki's Interpfetation of Chian History

with Beference to Bodhldnarma and Hul-neng

- Concerning the traditional history of Ch'tan, Dr.

Suzuki was a keen exponent of the dual contention that

of the movement. Ch'an wrlitings and artists emphasized
sponteneity and naturalness and agalinst artificialityecs«

Both Taolsm and Ch'an stress the ides of the worldless
doctrine.¥ Van Mebter Ames, "Current Western Interpretations in
Zen", Philosophy East and West, 1959-61, pp. 9-10, "...there
will then be a sense of freedom in the midst of them, a ‘
sense of humor that goes back to the relaxed Taolst inheri-
tance of Zen, the cultivaetion without cultivation, the doing

without ado.”

Haku Gen Ichikawa (83AHMY ), Zen To Gendal Shiso
(A8 v #ZLKREE ) (Tokyo,1987 ), pp. 14=15. This conoept of

tion of freedom fron the bondage of the Yunworldliy%. ‘'Lao-
Tzu® and 'Shin Shih Mel'! emphasized both without digbtinction
between good and bad. Chang Tzu's "true man" ig the type

of useless man who is one in nabture and trenscends the world,
in which there 1s good and bad, profit and loss. The Rinza
concept of Mirue men without title! is similaxr to the cone
cept of Chang Tzu: both of them emphasgized thalt "true man®
should give up propriety and distinction.

The psychologlesl experiences of Taolsm (such con-
cepts as Yheaven and earth are same origin®, VYeverything is
onet, "I and things are one!'") are slgo similar to Chtan. The
concept of Peverything is one" in Taolsm was given to Chtian
Buddhism as the foundation of Chinese thought. It 1s also
worthy of note that Confucianistic concepts (such as taffire-
mation of this worid®, 'trusting humen ability' asnd 'practicsl

aspect of life?!) are the other side of the foundation of Chtlan.

68

Suzuki, Tovo no kokore (B o = ) (Tokyo, 1965),
P. 95, "Zen caen say that 1t 1s particularly Chinese but that
it originated in India, founded on Buddha's satori (enlighten-
ment experience); likewise the concept of prajna in Zen was
originally the same as the prajns of Wisdom Sutra. The satori
of Zen was the successor of the concept of praing of Hahayana
Buddhism." c¢f. Suzuki, Zen and Javenese Buddhism, (Tokyo, 1958)
pP. 18, end Esgsays in Zen Buddhism, Vol. I, op. cit., p. 164,
From the above statements, Zen came from Indis and its cone
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Bodhidharna arrived on the Chinese scene in 520 A.D., intro=
ducing Ch'an Buddhism, and that Hul-neng qualified as the
founder of Chinese Ch'an Buddhism; The accuracy of Suzuklls
exposition, however, has been widely challenged by modern
scholarship. Thls problem requires & critical examination

and is the theme of this section. This scerutiny involves

a three=fold inguliry, namely:

1. Csn Bodhidharma, as an historical character;
be identified?
2. Did Bodhidhaxme come to Chine in the year

520 AJD.?
. |
3. Was Hul-neng the true found of Chinese Chtan? |

1. Can Bodhidharms as an historical character be identified?

Dr. Sugukl adhered to the positive positien that

Bodhidharms could be identified as an historical charasctex,

D e

dom Sutrag SO how oouid uuvu]i avoid stu&ylng the Indian
orxgins of Zen Buddhism?

¢f. Dumoulin, History of Zen Buddhism, op. cit.,
the final step beyoad The Indisn dhysna meditation was
the most important fact in the early developument of Zen in
China." The Lankavatra Subtra came from the philosophy of
Yogacara (the Mind~-only (vijnaptimatra)). e¢f. Chen-chi
Chang, "Neture of Chtan (Zen) Buddhism%, Philosophy East and
Hest, 6, 1956«57w P. 342-3, WFprom the viewpoint of Mahayans
Buddhism, there is no essential difference between Zen and
conventional Mghayana Buddhism, except the unique technlques
applied and the unconventional expressions used by Zen in
illustrating the prajna-truth of the mind-essence. Zen
agrees with the bssic philosophy of both Yogacara snd MHad-
hyamika. Zen embraces the essence of both these teachings.Y
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the first ancestor of the Ch'an School, and that those who
thought and spoke of Bodhidhaima as a fictitlous perscon

69

were grossly in error.

Because the Japanese scholars, Drs. Sekiguchi and
Yanagida, have challenged this position, and as the pert-
inent question concerning the historical reality of the
Bodhidharma is not an egtablished fact, a discussion of this
basic controversy is appropriate. What then are the arguments
of those who claim that Bodhldharma was not a real person
in history?

One argument is etymological. The human tendency
concerning s cumbersome nomenclature, such as "Bodhidharmat
was to shorben 1its spelling and sound. The~reccrd shows
that "Bodhishih" (%i?ﬂﬁ ) or "Bodhi' was deleted and "Dharmal
tod& on.a conmon usage. Pronunclation also was the same; and
the last letter was different. "Dharmal (ﬁiéﬁ ) was also
pronounced "Dharma' (€ E ). The former existed in the
WTang" period, while the latter persisted in the "Sung®. In
a similar fashion, the name "Hui-neng" had a dual letter
(tg{- ﬁé’ l_ﬁ; ‘E_i’_l?] ), wherein the sound was the same. Thus a coﬁ.-—
tradiction or challenge d@vélopedx "Was 'Dharns' identical
with fBodhidharmaf”? According to Dr. Seklguchl Shindal

()9)4] v 9“?{ A, ) the name "Bodhldharma' in important documents

69 '
Suzuki, Zen Shisc-shi Kenkyu II (‘ﬂ? &R ¥
W X% )s OD. cit., p. 24,
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appeared ;n selective fashion, as: (1) Bodhidharma (%?f%-
¥ %) end Dharma“(éi;ﬁg ) in Lo-yeng chis-lau-chi (5 M
Mo 3 %6) (o..547 AJD.); (2) Bodhidherma (F# ¥ F ),
Bodhi (¥ 3Z_) and Dharma (éﬁdﬁf ).in Su-ke o=sens-chuan (&L
& W& fA )i (3) Dharma ( & ), Bodhldherma (FREF )

‘end Dharmatola ( M2 4 & ) in Li Tei fa Pao Chi (B
A % % ), 774 AD.; (%) Dharme (¥ ) and Dhayme-
tola (i?:?%’& A & ) in Yusn-chueh Te-shu Ch'ac (& B XS )
841 A.D.; (5) Bodhidhamma ( & 2 # & ) and Dharma
(¥ 7& ) in Izn ChamChi ( ## £ ), 852 A.D.; (6) Bodhi-
dharmna, (ER EFE ), Dharme ( ¥ A ) end Bodhitole (F4E_
% E ) in Ching-Te=-Chuan-Ten u (F & & E R Y s

10004 A.D.; (7) Bodhidharme ’(%ﬁ%), Dharmatols (FE

4 % ) and Bodhitola ( 2 A48 % fggf_ ) in Hsuan-fa cheng-tsung-chi
( E A E & ¥ ), 1061 A.D., eto.’0

' From the foregoing observations, it is obvious that
Bodhi (&£ 32 ) end Dharms (é}? ) could be used interchange-
ably with Bodhidharma, and could often be used with the
multiplied modifications employed in the documents,

If Bodhidharma was a genuine historical character,
why are there such varied forms of nomenclature? Why was his
identity buried in a heap of naemes? Several interpretations

‘have beenAsuggested. Among them are the following: There

70

Sekiguchi, Zen shu Shiso Shi, op. cit., p. 18.
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was more than one person with the label "Dharma", Instead
of a group of persons bearing the name "Dharma', there was
but one person and the nawe "Dharma' had undergone & series
of ﬁhanges reflécting and eorreﬁpanding to the succession of
socilal periods. Dr. Sekiguchl held that Badhidharmatola,
while a modification of Dharma, and later changed to
Dharmatola, represented a person different from Bodhléharma,?l
The foregoing difficulties led to doubt about the genuinely
hiétqrical character of Bodhidharna.

Another argument on Bodhldharmats hlsﬁoricity hinges
on a symbolie interpretstion. Dr. Sekiguchi proceeds to exe
plain that Bedhidharma as employed in Chtan thought, instead
of being essentlally a person, was rather a éymbclic synthesgis E
representing the thoughts and patterns of the characters and |
biographies of Tien=t'a=ta-shi (R & K IF ), ﬁiuMTou Fa-
jung (- F iKHK), Nan-yueh Hui-ssu (&£ H & ), Fu ta Shih
( f& £ + ), ldberly of Ta t'ung Shen-hsi (R A4 ),
and of Hue Lin Hsuan-Su ( ?ﬁxiﬁ~%.%; ); in 81l cases it Was
e mental, exemplary image, labelled "Dharma®.

Further some historical references are adduced in
order to reinforce the argument. Dr. Sekiguchli adds that

Bodhidharme as & resl historical person was disowned by Shen-

71
Sekiguehi, Zen shu Shiso Shi, op. cit., p. 22.

72
Sekiguchi, Dharma no-Kenkyu, op. cit., p. 369.
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hui in the eighth century before Pao-lin Chuen. Here Bodhl-
dharma was merely the personification or impersonation of :
the.ohéracteristicAmissionwf the thought of thé'contempbrary
'Ch'an School. This mental concept called'Bodhidharma in

73

prégression"was actually a phenomenon and not a personality.

The name "Dharma" was added to many of the handbooks

of the Chian School, such as Dharma Ch'an Shih Lun (Eﬁﬁgzﬁi
Bfi2% ), Dharma ho-sheng Chueh Kusn Lun( H 3B & f &BE& ),

Dharms Ta Shi Wu-hsin-lun (@2 X W #1558 ). These

books give a changing image of the founder of Ch'an Schools
and each school boasted its own peculiar founder.?g
Dr. Yanagida, & fellow-student of Dr. Sekiguchi,
supports hls interpretation of the early history of the Chfan
School and points out that many scholars accepted the gist
of the Cht'an biographical studlies until the dawn of this
century, through critical and scholarly historicael study; it
was only later that the traditional truth of the Cht'an
Schools was questioned and described as being of doubtful

character. Thus the diffiéulty of discovering tlz real his-

torical data respecting the dawn of the Ch'an School is in-
75 '

creased.

73sekiguchi, Zen shu Shiso Shi, op. cit., pp. 22-23.

: 7HSeizan Yonagida (Zm PR ), Shoki Zen Shushino
Kenkyu (Xl 8BRxq#f) , (Tokyo, 1967), p. 481, .

751b1d., p. L419
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- Whilst the critical period of dévelopment in Chtan
Buddhism appeared to speak of'"Bcdhidhérma"las the first
patfiarch, the same period in the Tien t’ai_and San«lun ‘
Schools.§f>Buddhism documented tﬁe davn in the T'ang dynastye.
Thus in the later history of Ch'an, the biography of Bodhi-
dharma is almost am unknown thiﬁg.76
How then, does Dr; Suzukl react to this analytical
study by Drs. Sekigﬁchi and Yanagida? He maintained & wise
silence, end refused to be disturbed unduly by the variety
of names and the historical analyses relating tc Bodhi-
dharma . | |
. Dr. Suzukl, whilst he studied the Tun-huang datsa,
in the main ignored the historical analyses of Drs.
Sekiguchi, Yanagida and Hu Shih, and persisted in the tradi-
tional views concerning Bodhidharma. Despite later contro-
versy, Dr. Suzuki did not deny that Bodhidharma became the
founder of the Ch'an School. Suzuki maintained that Zen
students recognized the contrast between theilr School and
other Buddhist schools and they postponed the question as
to ﬁhq founded the Ch'an School.,77 Such traditional gques-

tions being deferred eventuslly led to a new inquiry into

76 ' '
' Yanagida,"Chugoku Zenshu Shit (P8 BE), Koza
Zen, Zen No Rekishi (/ﬁ% 9 I }s op. cit., pp. 10=-11.

77

' , Suzukl, Zen Shiso-shi Kenkyu II, op. c¢it., pp.
2!""'"” 25 ° . N
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the problem.

While Suzukl admitted scme doubt concerning Bodhle
dharmats visit to Emperor Wu, he was content to declare that
the Ch'an story as recorded was meritorious. However, he
was firm in his emphasis that Bodhidharma truly was an hlsw
torieal person. To him, Bodhidharma was not merely a
symbolic figure but a real person. In the nature of things
it takes & seed bto produce a har¢est and in the growth of the
Chfan School in Chinea, Beodhidharma was the most important
persénal embryc. To his antagonists, Suzuki?s answer may be as
‘groundless as thelr interpretation was to hini f

It is possible to accept in part the view of Dr,
Seklguchi that inasmuch as the data about Bédhidharma were
from later writings and involved varied forms of his name,
this fact would put a question mark against the traditional
view about Bodhidherma in relation to the beginmning of the
Chtan School. Again it is admissible that similarity in
senise and sound of names relating to_Dharma might have led
to confusion.

Dr. Suzukl uses an uvnusuvel argument when he reasons
that while false documents concesning Bodhidharma existed it
would be difficult to expect the Chinese populace en masse,

which was generally historicaliy minded, to accept a ficti-

78
25, p. 45,

Suzuki, Zen Shiso shi Kemkyu II, op. cit., pp. 24-




tious person as really historical.

It was established that true historleal documents
exilsted with reference to the person and place of Bodhi-
dharmag79 The disaéreement of early scholars as to the
identity of Bodhidharma does not settle the case for either
side in the present debate.

Many Chinese and Japanese scholars who formerly
doubted Bodhidharma*s historicity, have since begun to

avow the reality of his person°80 While the question of

79 3

Seizan Yanagida, in his article “Chugoku Zen Shu 3

Shi" (W EABLE ). Koza Zen II (Zen no Rekishi) noted historical J
meterials such as Lo-Yeng Chi-lau-chi ( 2& /& 47 g 30 )
and the records of Su Kao-Seng-Chuan ( &6 (F AA Y« These

are discussed more fully in the next section.

80
Wing-Tsit Chtan, A Source Book in Chinese Philcso-

phy, op. cit., pp. 425-L26, states, "Host Chinese and Japanese
scholars satisfied that he (Dharwe) did come to China'. See
Hu Shih, Hu Shih ILun-hsueh chinechu (Recent essays on learned
Subjects by Hu Shih), 1931, pp. 486-487, Tfang Yung-ttung,
Han Wel Liang-Chin Nanepeich'ao Fachio shih (History of Chine
ese Buddhism from 206 B.C., to A.D. 589). Shang hail, 1938,
PP. 779-780, and Lo Hsien-lin, T'ang-tal wen hua shih (Hisw
tory of the Civilization of the Tfan Dynasty, 0618=007), (Tai-
war), 1955, pp. 110-123. Tradition said that Bodhidharma

came to Canton in 520 or 527. Hu rejectbs these dates and
says he came during 470-475. Lo believes he arrived between
BE5 and 524, Tian thinks he died in China before 534. For
his biography see Hsu kao-seng chuen (Supplement to the
Biogravhiés of Eminent Monks), ch. 19, TSD, 50:551, and Chin-
te chiuan~tene iu (Records of the Trensmission of the Lamp)
compiled during Ching-te period, 1004-1107, SPTK, 3:1b-9%9b.

It is not certain whether he was & Persian or the son of an
Indian prince. He first came and settled in a monastery in
Canton., Unproved traditional accounts have added that he

was invited by the emperor to go to the capital a®t Nanking.
When the emperor asked if there was any merit in bullding
temples or copying scriptures, he sald no. Realizing that
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Bodhidharma's historicity is not unlversally settled, the
writer is of tleview that the weight of the evidence is in

its favor.

2. Did the Bodhidharma come to China in the Year 520 A.D.?

Dr. Suzuki, with confidence and courage, sccepted
the traditional view of the Chtan sources that Bodhidharma
éame frem a country in South Indla and migrated to China in
520 A.D. This view also identified Bodhidharma as the third
sone of the King of Koshi. Within this tradition, several
specific historical iteﬁs héve persisted: {(a) Upon his
arrival in China, Bodhidharma personally counselled with

Wu, Emperor of Liang (3F & );%1 (b) Bodhidharme exercised

the emperor did not understand, he left and went to Lo-yang.
For forty or fifty years he propagated the Lanka doctrine
in North China and attrscted many followers." cf. de Bary
Sources of Chinese Tradition, op. cit., p. 348, ",..recent
Chinese and Japanese scholarship has definitely established
the fact that such a person (Dharmsa) was in China during the

period 420-579.H"

81
Suzuki, Essays in Zen Buddhism, First Series, op.

cit., pp. 188-189, cf. Zen Buddhism, pp. 64=65, "according
to the RBecords then, the Tirst general personsge Dharma had
an interview with when he came to China was the King. of
Liang, the greatest Buddhist patron of the time. And the
Interview took place in the following manner: The Emperor
Wu of Liang asked Dharma: ‘'Ever since the beginning of my
reign I have bullt.so many temples, copled so many sacred
books, and supported so many monks and nuns; what do you
think my merit might be??! ‘No merit whatever, sire!' Dharma
bluntly replied. Why?' demended the Emperor astonished.
1A11 these are inferior deeds,’ thus begesn Dharma's signi-
ficant reply, 'which would cause their author to be born in
the heavens or on this earth agsein. .They still show the
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his meditations with his face to the Wall (&4 ) for nine
years at the Shao-lin~ssu ( X 4% ) of Sun-Shan {& A )
mountain. This period alsc included 2 personal visit to
Yung ning Temple ( KE #F ), to Lo-yang (£ 1 ); (c) One
of Bodhidharma's disciples was Hui-Ko (£4T ). Another of
his disciples was Seng=-fu ({£&| ); (d) He preached the
docﬁrines concerning Chlsn Buddhisn known as "two En-
trances and Four A.cs’cs.,."s2

How, then, deoes modern scholarship, such as that of
Drs. Hu Shih, Ui and other scholars, react to the poéition
of Suzuki? Buddhist blography. such as that of Taowhsuan?s

Hsu Kao Sen Chuan shows that Bedhidharma in the first ins-

tance landed at the port of Canton in the Sung province and
later advanced to North China in the Wel Bupire. The Sung

dynasty, however, fell in 479. In this case, Bodhidharms

traces of worldliness, they are like shadows following ob-
Jects. Though they appear actually existing, they are no
nore than mere non-entitles. As to a true meritorious deed,
it is full of pure wisdom and is perfect and mysterious, and
its real nature 1s beyond the grasp of human intelligence.

Such as this is not to be sought alfter by any worldliy achieve~

ment.! The Empercr Wu thereupon asked Bodhidharma, again,
fghet is the first principle of the holy doctrine?? Wast
enptiness and there is nething in it to e ealled holy, sirt?
answered Dharma. *Who is then that is now confronting me??

'T know not, sirett The answer wag simple enocugh, and clear
enough too, but the pious snd learned Buddhlist Emperor falled
to grasp the splirit pervading the whole attitude of Dharma.
Seeing that there was no further help to be given to the
Enperor, Dharma left his dominion and yetired into a monastery
in the state of Wel, where he sat gultely practlising the ‘fwall
contemplationt, it is said, Tor nine long years, wntil he
came to be known as the Pi=kuan Brahman."

&
2See Chapter 3.
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could have arrived there no later than 479. Another bio-
graphy83 in the same series relates that one of Bodhldharma's
Chinese pupils in the North moved to the Southern Empire dur-

ing the years LGL-L97 A‘,DJ.SL*'

As to the interview which Bodhidharma is said to
have had with Emperor Wu of Liang, there is hardly any his-
torical evidence., It is strange that from the ancient re-
cords, which are profuse in such 1lisbtings, an item such as
Bodhidharmats interview snould be cmitted! Then, too, con-
temporary historical dates make the so-called '"interview®
1mbrobable° While Bodhidharma supposedly arvived in China
in 470 A.D., the Emperor Wu was not crowned till 503 A.D.
Between the fall of the Emperor Sung (420m%%9 AD.) and the
enthronement of the Emperor Wu of the Liang Dynasty (502 A.D.)
there was an interval of twenty~three years. Thls recorded
fact precludes such an extended sojourn in the South of
China by Bodhidharma and his tradiﬁional interview with the

85

Emperor Wu.

Bodhidharma's reported visit to the magnificent non-

astery and temple in Lo-yang would support such an assumption.

83

See footnote No. 85.

84 ~
Hu Shih, "Development of Zen Buddhism in China',

OEO Cit@, ppn ]_5“160

85 & .
Hakuzu ULl ({9 ## ), Zen Shushi Kenkyu (X$§%§1~
e & ) (Tokyo, 1935), p. 9.
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Eaply-wriﬁings (547 A.D.) make reference to the Temple in
Lo-Yang. It was partly demaged, repsired in 526 A.D., and
in 534 A.D. was destroyed. All this adds up to the fact that
the Temple's glory came into being before 520 A.D., possibly
about 515 A.D, and that Bodhidharma was on the North China
scene much earlier, spreading Ch'lan Buddhism, which would
rule out his srrival in 520 AQD086

Then, too, a strong argument supporting the earlier
arrival in China o¢of Bodhldharma is the reaoré of dates in
the blography of Sen-fu. SenmfﬁM64w524 A.D.) was a native
of Ttai-yuan and was converted to Ch'sen under Bodhidharmé.
Upon hig conversion Sen-fu left the North of Chins during »
the period 494407 A.D. to travel to the Scuth, where in
524 A.D. at the age of 61, he died. These facts suggest
that Sen~fu was born about 464 AD. And since one could not
be ordained while under 20 years of age, Sen~fu's conversion
nust have taken place in the period from 484 A.D. to 494 A.D.
The obvious conclusion is that Bodhidharma had fesided in
North China at the latter date087 In hermony with this ine-

ference, we have the testimony of Dr. Hu Shih, who writes:

86
" Ibid., p. 11, e¢f. Hu Shih, "Development of Zen

Buddhism, ©p. cif., p. 15. c¢f. Yang Heuven-Chih's (Aht7a_ )
Lo~Yang Chi-lan-~-chi (Q%p%ﬁnggﬁu), '

87Hu Shih, "Ptu-tti-ta-mo Klao (/%cﬁléiﬁgié ), Hu Shih
wen«tsfun sen-chi ( #A ¥ &5 24 ) (Shanghai, 1930), pp. LG40~
465, of. Hakuzu Ui, op. cit.., p. 15, ¢f. Hsu Kso-Seng Chuan
vl T50, 550 a-c.
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"I conclude that Bodhidharma arrived in Canton about. the
year 470 A,D."BB' Dr. Ui Hakaéu ggréés with ﬁhis. The fore-
going is at sharp variance with Dr. Suzuki's assertion in

his writings The fssays in Zen Buddhism and Zen Buddhism

(1959) that Bodhidharma's arrival date was 520 A.D.
Why then did Dr. Suzukl persist in his repeated and

positive assertion? How does he controvert the studied

opinions of Drs. Hu and Ui? In his book Zen Shisoshi

ggggzg II, he posits several possible and important views:
Firstly, the source matter concgrning Bodhidharme is limited
in the main to two interpreters--Tsu Taﬁ Chi (1000 A,D.) and

Ching-te Ch'uan Teng Lu (1004 A.D.). Even though factual

items of history respecting Bodhidharme may be inadequate and
incorrect, they do not impair the central message of Zen.
Secondly, what does 1t matter whether Bodhidharma arrived

in China in Liang}s eighth year or first year! What differ-
ence does 1t make whéther.Bodhidharma érrived before the Sung
period or 1ater£89 The problem is merely one for the his-
torian; it does not greatly militate against the interest
and concern of the philosopher or the theologian. Thirdly,

that which is of popular and personal concern ls three-fold:

88
Hu Shih, "Development of Zen Buddhism in China',

op. cit., p. 16. -

89 .
Suzuki, Zen Shisho Shi Kenkyu II, op. ecit., p. 16.
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Bodhidharma was the filrst ancestor of the Zen sect; the

calibre of his thoughts; and the need for and the nature

of the doctrine of Ch'anogo

So then let it be understood that the account of

Bodhidhatma is silent on the date of his arrival and his

reported interview; this .silence 1is not meant to be a dis-

avowal of any traditional views with reference to Bodhidharma.

‘Thus, while open to historical and scholastic views,

Suzuki failed to assume any responsibility for historical

‘discussion and reasoned decision as exemplified by the

scholars like Drs. Hu and Ui,

Consequently, in the light of closer analysis, my

opinion is that Dr. Suzukits dating of the arrival of Bedhi-

dharma in 520 A.D. 1s probablylwroﬁg. It weuld seem that

Hu Shih end Ui are right when they advance 470 A.D. as the

actual date. This question of date may not
ly affeot Dr, Suzukits understanding of the
Chinese Ch'an, bﬁt it 1s symptomatic of his
grasp of history and when such inaccuracies

tend to do in this case, the consequence is

in itself great-

substance of

inaccurate
pile up, as they

not entirely neg-

ligible. Further, although he is, according to his own

testimony; uhconcerned with history, because it does not afe

fect his philesophy, still he ranges himself on the side of

90

16.

Suzuki, Zen Shiso Shi Kenkyu IT, op. cit., p.
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traditional énd unceritical presentation of historical data.
Therefore, either he should have consisbently refused to take
account of history at all--which might have been alright
for him as a philcsopher-~or he should have accepted res-
ponsibility for critical historical investigation rather

than be Just satisfied with inaccurate history.

3. Was Huie-neng the true founder of Chinese Ch'tan?

Dr. Suzuki, in hig Introduction teo Zen Buddhism,
writes:

In the history of Zen, Yeno (Hul-neng, A.D. 638«
713), traditiocnally considered the Sixth Patrisreh
of the Zen Sect in China, cut a most important
figure. In fact, he 1s the founder of Zen ss
distinguished from the other Buddhist sects

then existing in China.?1

The disclosure cites Hul-neng as the one who really
built the structure upon which the School of Ch'an rested.,
In this event, how were Bodhidharma, who introduced Ch'lan
Buddhiesm To China,-and the founder, Hul-neng, related?

This question is answered by Dr. Suzuki thus:

It is generally recognized that Ch'lan was

brought to Chins by Bodhidharma. And be it

assured that the advocacy of one =sect of

Buddhists enforced the decision to designste

Huil-neng as the sixth Patriarch and Bodhi-
dharms as the first Patriarch.93

91

Suzuki, Introduction to Zen Buddhism, op. cit.,

p. 48,
92
Suzuvkl, Zen Shiso Shi Kenkyu II, op. cit., p.

383.
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The Cht'an Buddhism which Bodhidharma brought into
Chinéhdid not have.Chiﬁese dress and color. But Zen, as esw-
tablished by Hui-neng, was genuinely and distinctly Chinese
in contrast with other Buddhist séctse And the Ch'lan
School, as initiated by Bodhidharma and as built up by Hui-
neng. acknowledged the former as bthe initizl founder. Thus
a two«fold problem is poséd. Was Bodhidharma actually the |
harbinger of Ch'an Buddhism for China and its original
founder? Andlaccording to the basic history of Chtan
Bﬁddhism, does Hul-neng qualify to be regarded as its hisg-
toric builder? It is this second part of the dual problem
that is critically examined in this portion of the study:;
in other words, is Hui-nengt!s position as the real founder
of Chtan fixed by historical data? This criticism is
heightened by Dr. Hu Shih's contention that the true founder
of Ch'an was Shinhu193 and the argument of Dr. Yanagida in
suppor%.of a oomposi‘be‘authcrship,94
What are the grounds for saying that Hul-neng was

the real founder of Ch'an? There are three grounds, it seems:
(1) 4s the sixth patriarch of the Ch'an School, Hui-neng's

thought gave a powerful'impetus to the movement; (2) His

92 . -
de Bary, Jources of Chinese Tradition, op. cit.,
p. 349, -

93 :
. " " Yanagida, Shoki Zen shu Shiso no Kenkyu, op. c¢it.,
pr. H33-435. :
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"Platform Sutral coﬁtained cne of the central messages of
Chtans; (3) His analysis and adaptation of Zen Buddhism
to the Chinese situation was as original as it was necessary
—=i.€., "sudden enlighterment" and "Ypractical progran".
Dr. Suzukl explained thal there were two Schools of
Chtan, the one in the Worth of China and the other in the
South. The Northern School recognized the patriarchal line
of Shin héiu and so did nct recognize Hul-neng as the Sixth
Patriarch,94 Howevey, the School in the South acknowledgéd
the patriarchate of Hul-neng and assigned to him the status
of the Sixth Patriarch. His position as the Six Pat-
riarch wasg, furthermore, strengthened by the fact that he
was actually preceded by five others who haé claim to the
patriarchal rule.
But can it be established that these two Schools
were contemporary; and if so, that they faced each other
as rivals? The records reveal that Shen-hsiu wes about
thirty four or thirty five years oldgr than Hule-neng. The
older age of Shen-hsliu as accepted by Buddhist law of office
and succession would entitle him to primacy in the leader- |
ship smong Buddhist monks. Then, too, Shen-hsiu's longer

tutelage under Hung-Jen would fevor hls succession as a

9L
D. Suzuki, Zen to wa Nanzoys ( Byrd X )
(Tokyo, 1962), p. 196.
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95
leading Buddhist monk.

Suzuki followed the traditional view concerning Hul-
neng and Shen»hsiu, according to which each had to compose
a poem in a contest to see which of them would become the
sixth patriarch. Hul-neng was successful. This view has
been rejected in the following words:

Shen-hsiu wrote a poem which read

"The body 1s the Bodhi-tree, The soul is

like a mirror bright; take heed to keep

it always clean, And let not dust collect

on it.!"* Hui-neng wrote the following

poenm: - "The Bodhi is not like the Tree,

The mirror bright is no where shining;

As there is nothing from the first, 6

where can the dust 1itself collect?“9

When Hui-neng arrived in Huang Mei (& #% ), Shen~
hsiu had already left, which fact rules out the possibility
of thelr confrontetion at that time.97

According to Hu Shih, Shen hsiu's success in Lo-=yang
(and the panic which ensued) as the result of an Imperial
order (about A.D. 790), esteblished the supremacy of the

South China Schoaqal, which made Hule-neng the Sixth and Shen-

95
Joichl Abe ( — (%} ), Chugoku Zen Shushi No Kenkyu
( YE & %Lq % ) (Tokyo, 1963), p. B.
96 |

Ch'an, The Plstform Scripbture, (New York, 1963),
p. 8. cf. Suzuki, Zen Buddhism, op. cit., pp. 67-68. cf. Fung,
A Short History of Chinese Philosophy, op. c¢it., pp. 256=57.

97 ~ . o
, Juun Rikukawa (;’#’k—g PR ) Rokuso Yend (Hul-neng)
Taishi ( X & gggxmr) (Tokyo, 1966), p. 117.




- hsiu the Seventh Patriarch.
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98 Henceforth, the story’of

Zen is largely the story of the School as it flourished in
the South of China. Prior to that, thg Empress Wu invited
Shen-Hsiu to Chilang~an in A.D. 700 and for seven years
honored him as "The Master of the Law in the two Capitals
and the Teacher to three Emperors". In A.D. 706, Shen-hsiu
died. His pupil Pu-ch'i for some years succeded him and
continued in the Tuperial favor. In the epitaph on the tomb
of Shen-hsiu, there wes written by Chang Yueh the so-called

99 Scheool, following

first complete genealogy of the Lanks
Bodhidharma, thus:

(1) Bedhidharma: (2) Hui-Ko: (3) Seng-tisan;

(%) Tao~hsin; (5) Hung-jen; (6) Shén—-hsiue

While this genealogical record incluvded two names
(Tao-hsin and Hunge-jen) which were omitted in Tao-Hsuan's
1list of the Lanka teachers, the latter probably represented
but one branch of the Lanka School of Bodhidharma. The
strong prestige of Shen-hsiu and his _pupil9 Pu~ch'i, accorded
the former genealogy such authority that it soon enjoyed
general acceptance. Any other school, to chaliengé effectively

the high status of this accepted geneslogy, was under obliga-

Hu Shih, "Development of Zen Buddhism in Chinal,
Briggs (ed.) Anthology of Zen, op. cit., p. 23.

99 :
This is a commonly used shortened form for Lanka-
vatarzs School.
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tion elther to refute this traditional succession or to
produce a genealogy worthy of and able to win recognition,loo

In the North Chinese School of Shen-nsiu, the emphasis
onn philosophical resasoning and onvivid procedures made the
process of "Enlightenment" gradual. But in the School of
South China=~that of Hul-neng, with its reliance on intuite
ive awakening--the progress was suvdden. These peculiar
features aiﬁached themselves appropriately and persistently
to each of the schools.

In fairness to dboth séhools»mthe Noxth and the
. South-~it needs to be recognized that while the pronouncement
on enlightenument was in contrast and pecular to each, 1t was
s0 only to a degree, for ezach School declined to rule out the
enphasis of the other in entirety.

The Diamond Scripbure of which Hui-neng is an expon-

ent, hes as its core the dictum that the highest wisdon can
be attained only by liberating the nind from all that fetters
it, end so Hul-neng insisted that only the mind could fathom
one's Buddha-nature. In contrast, Shen-hsiu's adherence Wwas

to The Lanks Scripture, which asserts that through the philo-

sophical approach-~the path of gradual enlightenment--ome

enterg into the realization of non-duality and non-differen-

tiation of the True State.lOL But Shen~hsiu did not ignore

1OOHu Shih, "Development of Zen Buddhism in China®,
Briggs (ed.), Anthology of Zen, op. cit., pp. 21=22,

101
Ch'an, The Platform Scrinture, op. cit., pp.ll=15.
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the possibility of sudden enlightenment as is evidenced in

the book Ta Ch'eng Wu Fang pien ( K 3FE. A X M ), which

revealed certgin "sudden enllightenment" characteristics.

Evidently, arguments for Ythe sudden' and "the gradusl¥ were

" inspired more by political reasons than by the doctrinal

emphases of Chian!
Fung Yu-Lan wrote: "Ideologlcally speaking, the
origin of the Cht'an School goeg back to TaomSheﬁg {ca. A.D.

360-4%34). His two famous theses are that "a good deed en-

tails no retribution® and that "SBuddhshood is achieved

through instantaneous enlightenment.V:. Herein.lies the
| 102

theoretical basis for Ch'an phllosophye. This means that

the historical doctrine of sudden enlightemment had been

taught by Tao=Sheng long before in the South.103 while

"éudden enlightenment" may argue in favor of Tao-Sheng,

ﬁhe original founder of Chtan, it does not help to establish

the position'of Hul-neng as 1ts ideal and historic builder.
The philosophy of Hul-neng was formulated in the

Platforn Sutra. However, the discovery of the Tunahuang

tzu Liao (ﬁk}%'ﬁ%ﬂ() brought to light many diverse Secriptures.

Yet forty per cent of them proved be counterfelt and thus

102 |
Fung, History of Chinese Philosophy, II, op. cit.,
r. 388, ﬁ

103

Ch'an, The Platform Scripture, op. cit., p. 15.

¢f. See Tlang Yung=t'ung,dan Wel Liargchin Nan-pel Huo-chiao

Shih, pp. 625-632.
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wntrue to the facts of history. Not a few were but later

insertions. Then, too, in the Platform Sutra, many of the

recorded incidents and influences favorsble to Huianeng and
the Southern School did not accord with the facts of history
and so were not t:vc-ustworthy..-‘LOLF Dr. Hu Shih 1s therefore

very likely right in his opinion that the Platform Sutra

was the wofk of Shin-hul.
Inspite of the foregolng doubt cast vwpon Hul-neng's

authorshlp of the Platform Sutra, Dr. Suzukl finds a further

reason to argue that Hul-neng was the builder of the Ch'an
School. That reason lies_in the fact ﬁhat Hul-neng incor-
porated}into Ch'tan an element foreign to thaﬁ of the Indian
Buddhist meditation, namely,'the characteristic attitude
toward the practical life.

| It seems this introduction of the practical attitude
.is not to be attributed to Hul-neng because such an attitude
was already in the time of Tao-hsin in evideénce in Ch'an
Buddhism even before his time. In his mqnastic prdgram, he
introduced an economy of self~éupport}enabling hundreds of
- monks to live togethér‘in this fashion. Farming, odd jobs
and kindred tasks provided avenues for the expression and

the enrichment of the splritual life--the main line of Ch'an

1ok

11 Sekiguchl, Zen Shu Shiso éhi, op. cit., pp. 110~
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I
Buddhism.lo“

What solution does Dr. Suzukl offer to this_problem?

One solution fdund in his English writings (e.g. his dis-

cussion of Ch'an history in Esséys.in Zen Buddhism, Zen

Buddhism and ®"Answer to Hu Shih"106). In these writings,
'he generally does not discuss the historicel analysls cone
cerning Huleneng. He repeats the traditional views con-
cexrning him as the founder40f Chtan without providing his-
" torical analysis. But in his Japanese work (e.g. Zen Shiso

Shi Kenkyu IIIO?),While evoiding the historlical discussion

concerning Bodhidharma, he took into account historical
findings concerming Hul-neng, but did not reject Huli-neng

es the founder of Ch'an Buddhism.

In:Zen Shiso ™ Shi Kenkyu II he c¢laimed that Shen=hsiu

and Hul-neng Were‘not in opposition to one another, but that
rather their disciples were} ‘Huioneng's disciple composed
stories which gave the impression of conflict between Hule-
neng and Shen hsiu. Later he admitted that thesé were

errors and he was willing to be corrected in the light of

Tun hueng Tzu-Liao ( j&;ﬁ%ﬁﬁﬁ%ﬂ-). Suzuki further acknow-

105 -
Stunsei Noyams. (/f&/ﬁ" %@\) Bukkvoshi Gaisetzu

( 4% F ¥ # 2%, ) Chiigoku hen (v g # ). (Kyoto,1988), p. 97.

106
cef. Suzuki, "Reply to Hu Shih", op. cit.

107 ..
Suzuki, Zen Shisc Shi Kenkyu II, pp. 320-359.
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ledged that many parts of the Platform Sutra were fiction

and that the main Ch'an doctrines in this work had been
added at & later date. He agreed with Dr. Hu Shih that

meny parts of the Platform Sutra were Shen hul's own writ-

ings. Even after admitting this much, he did not give up
the view that Hul-neng was the resl founder of Chtfan, nmainly
" becsuse of Hul=nengts theory of "sudden enlightemment® and
the practical aspect of Chtan. And yet it was already
aedmitted that these notions were not originated by Hul-neng
but by TéowSheng and Tao-hsin.

In the light of the foregoing discussion, it is
douvbtful whether Hul-neng can be accepted as the historical
builder of Chtan Buddhism. It may be trué-that Hul-neng'ts
opinions of Chtan becanme predominent in some places. DBew
cause 6f his low so¢ial and political stebus, his brand of
Chtsn remained Mmitially with himself and his immediste
diS@ip1989108 Then through men sﬁcn ag Shen hul, another
branch of Ch'an developed.

In the end, Dr. Yanagida's view of couposite authopr-
ship seems to be the most probable. The composite suthore
ship would derive from sucﬁ people as Tao-Sheng, Tien tail
Ta Shih, Bodhidharme, Tao-hsin, Shen-hsiuv, Hule-neng and Shen-

hui. (Improbable, but more credible than the traditional

108
Joichl Abe, op. cit., p. 11k,

L D
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view of Dr, Suzuki,\is that of Dr. Hu Shih, who suggests
that Shen-hui was the real founder).

If Hul-neng was 1mportaﬁt as one of the founders
of Ch'an, the resson for this was not that he was the sixth
Patriarch, nor was it.that he was the author of the Platform

Sutra, nor yet even on grounds of such doctrines as-sudden

enlighterment"” and the practical aspects of Ch'an. Rather,
it was thfough his disciples, men such asg Shen-hui, that |
Ch'an finally became the predominant Southern School.

The guestion Qoncerning whether oxr not Hui»ﬁeng
was the real founder of Chinesge Ch'an is of utmost impor-
tance in anlunderstanding of Chtan history‘and philosophy.
Without the view of composite ofigin, it 1s difficult to-
understand Chlan history snd philosophy accurately. Dr.
Suzukli's shortcoming was 1n not gaining an overall view of
the Chinese historicel sources. Consequently, this has
affected both his understanding of Zen as it is in itselfl

and his interpretation of it for Western readers.



Chgpter 3

SUZUKI 'S INTERPRETATION OF CH'AN PHILOSOPHY

The Introduction

Dr. Suzuki claims that Zen eludes intellectual
understanding because it is 1lloglcal and irrational; it
purports "knowledge of the unknowable" and assigns "discrine
ination to non-discrimination®. Subh a description would
make Zén incapable of'being classified under any known head-
iggw such as philo&ophy or rellgion, or scme form of mysS=

109

ticism as generally understood in the West. Zen recolls

from playing with words and ideas,llq Zen is not ghyana
but grajna - for paradoxioal characteristics are peculiar
to prajus intuition. Suzukl describes Zen as "enlighten-
ment experience“.;ll

Consegquently his éppraisal gives rise to & series

of questions.” Was Zen correctly interpreted by .the.Chinese

109

Suzuki, Studies in Zen, op. cit., p. 84.
see Chapter 1. ‘ ,

110
Ibid L p . 142 .

111 L
De Bary, Sources of Japanese Tradition, Vol., I,

op. ¢it., p. 233.

56
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Cht'an masters? Do the words "illogical® and "irrational®
' esSentialiy express Zen Buddhism? Does Zen knowledge
_require the services of a system of logic?
Consequently, Dr. Suzuki critically examines the
findings of the following Chinese Ch'an schools and their

respective scholars:

A. The Lankavatara School
| a. Bodhidharmav
. Hui«k'o
¢c.. Seng-tstan.

B. The Tozan Sehool

‘&. Tao-hsin
b. Hung-Jen
c.' Shen-=hsgin
4. Hul-neng

C. The Dharma (South Schoolsllz

1. Shen-<hui School

a. Shen-=hul

112 '

‘ There are some other Dharma Schools in addition
to those mentioned here (Shen-hui Tsung, Huang po-Tsung,
Lin-chi-Tsung, Kuel Yeng-=Tsung, Ts'ao-Tung Tsung, and Fa-
Yeng-Tsung) . The three referred to in the text, however,
have beesn mentioned becsuse these are the schools which
are central to Suzukits discussion; his main emphasis
was on the Lin-chi School. Furthermore, these three
schools are the most important; Shen-hul was the first
of the Dharma Schools (although it no longer exists) and
the other two are still in existence as the most active
of the Ch'an schools. The others referred to at the
beginning of the footnote no longer exist and are of less
importance.
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2. TsaOaTung School
8. Shihétou |
b. ang»shan

3. The Lin=chi School

a. Ma=tsu

¢ b. Lin=chi

A. The Lankavatara Schdol

(a) The Bodhidharma was traditionally acknow-
ledged as the initial founder of the Chl'an Schools. The
central thought of Bodhidharma was consistently and cone
cisely delineated as follows

1l. "A sgpecisl transmission outside.the

scriptures, ndt founded upon words and
letters; by pointing directly to man's

( ovm) mind, it lets him see into (his

own true) nature end (thus) attain Buddha-

hood."113

This did not mean a neglect
of the Scriptures, but rather a priority

on '"meditation®" (dhyana samadhi). This

primacy of "enligbtenment experiences® over

wisdonm Qgrajna 4 ) or precepts (ﬁixi’)

113 ”
Miura/Saseki, Zen Dust (New York, 1966)y PD. 229»

230. " H A B 4F FEIZF  EAY AW %’ri 7K, A% .

114 . |
Dozen Hoka (& F % ), "Zensekio Ikam Yomu Ka"
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gave a secondary importance to the Scripw
tures. Furthermore, such contrasting
experience assumes this crystalline focus:
it employs letters and words to grasp the
correct teaching from the Scriptures and
then ignores such tools. In effect, it is
g process of thelr retention and not of
thelr renwicisation. _ |

2. Bbdhidnarma‘s writings depicted g two-fold
entrance,115 that of reason and of conduct.

Access by reascn had two aspecks: (1) the

o . > s Ao 2= A~ . 2 = 3
(A E w0 FES ), gogs zon 6 (K E I
A X #, ) Zen no Koten - Chugolu ( g & Ly ED )
(Tokyo, 1968)¢ p. 7.

115
ef. Suzuki, Menual to Zen Buddhism (New York,

1960), pp. 73=74. "There are many ways to enbter the path,
but briefly speaking they are of two sorts only, the one
s 'Entrance by Beason® and the other 'Enbtrance by Conduett.
By 'Entrance by Beason'! we nmean the realization of the
spirit of Buddhism by the aid of the sceriptural teaching.
We then come to have a deep falth in the True Nabture which
is the sanme in all sentient beings. The reason why it does
not manlfest itself is due to the overwrappling of external
objects and false thoughts. When a men, abandoning the
false and embracing the true, in singleness of thought
practises the Pl-kuan he finds that there is neither selfl
nor other, that the masses snd the worthies are of one
esgence, and he firmly holds on to this belief and never
moves away therefrom. He will not then be a slave to words,
for he ig in silent communion with the Reason itselfl, free
from conceptual discrimination; he is serene and not-act-
ing. This is called fEntrance by Reason.' DBy !'Entrance
by Conductt® is meant the four scts in which all other acts
are included. What are the four? l. To know how to
reguite hatred; 2. To be obedlent to karma; 3. Not
to crave anything; and 4. To be in accord with the

Dharma.n
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realization of the spirit of Buddhlsm through
the agency of the Mahayana Sutras, which nay
be designated as higher intuition; (i1)
this processsylelded faith in the Buddha
nature and was comnon to all sentient beings,
pure minds. Such falth and énlightenment
was enhanced and enriched through sustained
meditation ( 2 jﬁi ) with one's face and
faith to the wall (AﬁiﬁﬁJ Yo Reaction or
access by conduct employeé the dieta, "Ine- |
pression through expression® and‘”He that
willeth to do, shall ¥now of the domtrine“.116
The four ascts based on the realization of rea-
son did afford to thig two-fold access to
the Tao an on-=going interaatiom,ll7
(b) Hui-K'o (ﬁi‘af ), the second patriarch in the
lineage of the Chinese Zen sect, was recognized as the

direct relayer of Lankavatara Sutra Trom Bodhidharma.

While his words were woven into the record, no bockexisted

. 11
to preserve his writings concerning Ch'lan. For this

116 ..
Zwnsel Noyama, op. cit., p. 95.

117 ' . '
‘Dalto-Shuppansha, op. ¢it., p. 220.

4 BNt A BT

118 , v
Sokichi Tsuda ( E9&574 ), Shina Bukkyo no Kenkyvu

( 27 A% #C 9 #6 58 )» (Tokyo, 1957). p, LOE.
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reason his ideas nmust be gleaned from the pages of the

Lankavatera Suérae The gist of this book is summgrized

by Dr. Chten thus:_"One of the naln texts transmitted by

Bodhidharme to Hal-Kf'o was the Lamkavétara Sutra (Descent

to the Island of Lanka), which emphasized the doctrine of

Cinner enlightenment. One who had reallized this inner

- awakening no longer saw any duality for he had transcended

mental diserimination. This realization was made possible

by the presence and pressure of the Tagathata -« Womb in all

of us. The Lankavatara also taught that words were not

necesgsary for the communicatlion of ldeas, In some Buddh;st
lands, teachings were transmitted by zazing. by the move-
ments of faclal muscles, by the raising of the eyebrows,

by frowning, by smilingland by the twinkling of the eyes.

This revealed a definite affinity between the Lankavatara
119

and the later Chtar practices.”
The kernel truth in Hui-kfo's 1des wag "Trange
mission from mind to mindh (S F <), In other words,
the innate mind through searching and mental selfmdisciplingx
fathomed its own depths towaxrds oneness. -

(¢) Seng-Tstan (/%f }?} ), the third successor

of Bodhidharma, became heir to the Lankavatara Sutra,

the philosophy of Hua-yen (%ﬁ }&_) and Taoilst thought. From

113

Chten, Buddhism 1n China, op. ecit., bDpp. 352=
353, ,



4

- . 62

his book Believing in Mind (hsin=hsin=Mei) (/2 44 )

some important passagesimay be réproduceda

There is nothing difficult about the Great
Way, But Avoid Choosing ...

The Believing Mind is not dual;
What is dual is not the bellieving mind....

Beyond all language,
For it, there is no past, no present no futureo...

Duality arises from wnity:;
But do not be attached to this unity.

When the mind is one, and nothing happens,
Everything in the world is wnblamable,lZ0

120
" Suzuki, Manval of Zen Buddhism, op. cit., p. 76.
By Seng-tstan. (Died 606 C.E.) Hind = hsin. Hsin 1S one
-0of those Chinese words which defy translation. When the
Indian scholars were Trying to translate the Buddhist Sans-
krit works into Chinese, they discovered that there were
five classes of Sanskrit terms which could not be satisg-
factorily rendered into Chinese., We thus find in the
Chinese Tripitaka such words as prajina, bodhi, buddha, nir-
vana, dhyvena, bedhisattva, ete., aimost untranslated, and
they now appear in their origlnal Sanskrit form among the
technical Buddhist terminology. If we could leave hsin
with a1l its nusnce of meaning in this translation, it
would save us from the many difficulties that face us in
its English rendering. For hsin means "mind®, %heart,
Ugoul¥, "spilrit'-=each singly as well as all-inclusively.
In the present composition by the third patriarch of Zen,
it has sometimes an intellectual connotation but at other
times it can properly be given as "heart#, But as the pre-
doninant note of Zen Buddhism 1s more intellectual than
anything else, though not in the sense of being logical or
philosophical, I decided here to translate hsin by 'mind"
rather than by "heart", and by this mind I do not mean- our
psycholobical mind, but what may be called absolute mind,

,or Mind. «

BR. H. Blyth; Zen and Zen Clessices, Vol. I,
(Tokyo, 1960), pp. 53=-99; cf. Suzuki, Manual of Zen
Buddhism, op. cit., p. 72f. ( °Z ﬁﬁ"ﬁg_ vﬁ}(#,};ﬁ,ﬁg&“ B K=,
FEAEs “ZEES KRS = 57 S EE CrE
Y4 -
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The believing mind was akin to the Buddha-mind
( 4# s ) or Original mind. True believing was declsive
and without dovbt. And furthermore, mind was not objective,

but subjee%ivé - enlightened, believing and essentially

Buddhaulike.lzl

~ Thus the core of Seng-ts'an's thought was to strive
for adequate living, in essence and freedom, foi each and
every being. Consclousness snd emotions dia not conétitﬁte
the reality of the world. The non-thinking world was resl
when the mind resided within the realm of cosmic law and
when there was unity and equality for large or small., All
is one and 6ne is 21l without hindrance. Seng-tslants con=
cept of the oneness of the beliéving mind was absclute and

so the same could not be interpreted in syllables or sym-

122
bols.

How then does Dr. Suzuki react to the thought-éf
Bodhidharma, Hui-k'o and Seng-tstan?
| In the teaching of Zen, according to Bodhidharma,
Suzuki recognized a pattern distincet from that of dcher

Schools of Buddhlism. Whéreas the latter maintained that

).

121 * " % B ’ :
sogen Ohomori (%? X X#. ) on Hsin-Hsin-Mei

( 12 " 4% ) Koza Zen, Vol. 6, op, cit., p. 33.
122 : _
Koken Mizuno, Sin Bukkyo _Kaidei Jiten (27

P8 B B § ), op. clE., b.
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an exploraticn of self and an exultation in Buddha, apart
from tﬁe Scripﬁurés, could be galned only by a series of
successive stages in the practice of contemplation, Bodhi-
dharma held that such revelstion of thé true self and
reglization of the truve Buddha was achlieved directly by a
special disclosure of enlighterment without a graduval
preparation as prescribed by the scholars.123 'In other
words, the principle of Zen in terms of two entrances, those
of reason and conduct, was absofbed by intultion rather
than being a process of steadﬁ growth df instruction.lzu
To this emphasis on revelation, Bodhidharma added reason
end reaction in the guest for the Buddha nature.

With reference to Hui-k'o, Dr. Suzukl writes, ~
Bodhidharma, the founder of Zen in China, entfusted to his
125

flrst Chinege discliple, Hul=k'o, the Lankavatara 3Sutra

123 ,
Suzuki, Essays in Zen Buddhism, I, op. ecit.,

p. 176.

124
Suzukl, Zen no Shiso, op. cit., p. 191.

125

' cf. Suzuki, The Lankavatara Sutra (London,
1959), pp. xi-x1i. VTo realize the Cittamatra is the
object of the Lanka, and this is done when Discrimination
is discarded, that is, when a state of non-discrimination
is attained in one's spiritual life. Discrimination is a2
logical term and belongs to the intellect. ' Thus we see
that the end of the religious discipline 1s to go beyond
Intellectualism, for to discriminate, to divide, is the
function of the intellect. Logic does not lead one to
self-realization. Hence Nagarjuna's halr-gplitting dla-
lectics. His idea is to prove the ineffectiveness of logic
in the domain of our spiritual life. This is where the '
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a8 the ohly current literature in existence in China in
which the pﬁinciples of Zen were taught.

When Zen uncoﬁditicmally emphasizad onets immediate
experience as the plvotal fact on which it was established,
1t well-nigh rejected a&ll Scriptural sources as unessenbial
to its truth. In like fashion, its folléwers have neg-
Aleoted the study of thg Butra. However, for ﬁhose who
crave some knowledge of Zen and who asg yet are ignorant of
1ts tenets, an external suthority and conceptual arguments
" may be resorted to in full hermony with its basic truthml 6
Accordingly, Bodhi&harma endorsed the Sutra. It

i1s in the light of this that & study of Lankavatara‘Sutra N

must be approsched and eppraised. Anithus; Dr. Suzuki con-
ceived of tThe Subra as “Saored Wisdom gained by self«rew
lianceo*lz7

Dr. Suzukl evaluzted Seng-tglants phil@sophy in

terms of his book, Belileving in Mind. Seng-tstan propocunded

the thesls that diverslity or duslity arguves for wlity. 4“The

Lenka Joins hands with the Madhyamska. The doctrine of
the Vold is indeed the foundation of Mahayana philosophy.
But this is not to e understocod in the mamner of analyt-
leal reasoning. The Lanka 1ls quite expliclt and not to be
mistaken in this respsct.M

126 ‘
Suzukl, Egsays in Zen Buddhism, I, op. cit.,

p. 87.

127 e
Zenkel Shiyama (é§£% Y~ AN ) BZatankal Chugoku

no Zen", op. ¢cit., Koza Zen 3, p. 330.
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two (or more) existed because of the One." These two

mey consist of subject and object, or self and others, or

being and non=being. This duslistic existence harks bagk

to a Qneness. Without *the One" there could be no "twos'. .

Oneness is the ground of Truth»lZ8

A critical survey of the views of Bodhidharma,
Huimk'o énd Seng-tgtan concerning Ch'an philosophy, compels
Dr. Suzukl to concede that Zen was not the product of a |
Western lozical system. Zen springs, rather, from an en-
lightement-experience, a "knowledge of the unknoﬁable“, the
issue of prajna-intultion.

To this end, Bodhidharma contends that the human
mind is king to its own nature, kKeeps company with the mind
of Buddha, énd knows this experience instinctively, inherent-
ly, and immediately without recourse to objectiﬁe aids.

Dr. Suzuki_interprefs this contention as correct and commen-
- dable!

Hul=kto'!'s theory was that the innate mind grasps
the truth concerning self by a "do-it-yourself" process,
that of introspection and sﬁbjectioﬁ..jDr. Suéuki

seens to agree with this.

Then, too, Dr. Suzuki doeg not challenge'Seng-ts'an's

128 .. ;
Sogen OChomori, Xoza ZFen, op., e¢it., Vol. 3, p. 37.

—— . T
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doctrine as expressed in his book Believing in Mind. The

one and indiviagible mind defies any satisfactory elucida-
tion by letters or WOTdsS. '

The three high-lights in the 1nte$pretation of the
Chtan philosophy interlock in several aspects. They do nof
invite the rationalistic elemént of logic; ‘it is intuition
which tekes the ascend&ncy. They dQ not féil to reckon with
the idiom of the Scriptures. So far,'Dr. Suzukl glves approv=
al. But there is one further aspect of Zen which Suzuki
vdoes not take into account, namely its relationship to the

earlier Mahayana Scriptures end its dependence on them at

certalin points.

B, The Tozan Schoocl

(a) Tao-Hsin, the fourth patriarch in the Chinese
Ch'an sect was the Incernation and inspiration of the Tozan
Group. The doctrine of Tao-hsin had a two-pronged objective:
First, the progressive practice of Zazen, whose secret o
wes to sit in meditation in'ordér~to observe and to explore
the mind; second, the study or service manual listing five
ways to encourage concentration.

Repeatedly, Teo-hsin admonished his disciples,

81t earnestly in meditation! The sitbing in

meditation 1s basic to all else. By the

time you have done this for three to five

years, you will be able to ward off starva-

tion with a bit of mesl. Close the door

and sitt Do not read the sutras, and
speak to no man! If you will so exercise
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yourself and bersist<in‘it for a 1ong.time,

the frult will be sweet like the mest which

a monkey takes from the nutshell.  But such

people are very rare.lZ9

Tao-hsin placed prinary emphasis on spirifual
meditaﬁicn and reslization. BReading the Scriptures or
- conversing with kindred minds had for him less interest
énd iﬁp;ftancea.‘ﬂe gé?e only seéondary importahce‘to 8
free and original interpretation of the Sutra. The unity
of 21l dharmas oriaws of the Buddhe end the spirituality
of all reality springing from them embraced the heart of
his te&ehing.lBo -

Taoéhéin*s basic theme was formulated as follows:
"There is no Buddha outside of the minds of mortals. The
mind is the Buddha." He developed fhis thesis in fi#e
pdints.

- Firstly, thevessential mind of man is originally
and wholly pure and of & quaiity identical with that of
the Buddha.

| Secondly, one knows that the.function of the mind

is born of .one of the three treasures. (i.e., the teachings

of the Buddha are regarded as the measures of the Law).

129 ' ' '

Dumoulin, History of Zen Buddhism, op. cit.,
Pp. 78-79. cf. Masunaga, "Koitsu Shozensekl no Kenkyu"
(Studies of the sources of the early history of Zen), in
NBGN, No. 15, (Tokyo), 1949.

1
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The movement of the mind is originally sllent at all times-
and to know suffering 1s an illusion.

Thirdly, the mind is always awake and not motion- -
iess; the mind of pure thought (i.e., capable of enlight-
enﬁent from within) isvalways before the eyes; the law
(Dharma) of pure thought is alwayé individuallandAhas no
form (i.e., the appearance of things).

Fourthly, the body is always immaterial ( a cone
dition _ “and disturbance). The internal and external
are one. The body and the realm of cosmic law (i.e., the
realm as an object of the mind) are free from conflict.

Fifthly, man must conduct himself well to be true
to himgelf and maintain & quiet mind. Such a man will |
always ablide and can see clearly the Buddhs-nature in hin-

self and can thus become an enlightenedmone.131

131
Sekiguchi, Zen shu Shiso shli, op, cit., p. 78.
cf. Tao=hsin's words. Original Chinese verses quoted from:
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cf. Taisho ShinshuDaizokugo, Vol. 85, p. 1288a;' cf. Yanagida,
Chugoku Zen Shushi®, op. clt., p. 24%. :




(b) Hung-Jen, the fifth patriarch in the lineage
of the Chinese Chtan sect described his fundamental thought
as follows:

1f a ran desires to know the Law of Buddhs,

it is essentizl to keep 2 pure mind. The

man who keeps a pure mind lays the foundation

for the state of enlightenment which is the

important gate to entering the Way (i.e., be-

coming & monk). The pure mind is the main . .

doctrine of the twelve types of Scriptures and

the origin of the Buddhas, past, present, and

future.132 '

"Keeping & pure mind"® ig the central thenght:of Hung=-Jen,
2 practical summation of the way of self-~cultivation, the
Way, and the grounds for the state of Enlightenment. Also,
he said, one should sit for meditabtion and observing the mind.
Hung~jen developed his own speclal method in accordande with

<9
the Avatamasalksa SutraleJB Fundementally, there is no dif-

ference between Ykeepling a pure mind and real mind® and.

Bthe practice of sitting in meditatimn to observe the mind®.
"Keeping & pure mind" is a method of seifneulﬁivatian and good
conduct. Aécordimg to the principles of the teaching (FK_ )
end the truth to be attained by principle (2£ ) it might be
called the One vehicle (-7 ), or the supreme vehicle (&K

g ). But from the standpbint of Enlightenment (& ) and

132 . ' |
Sekiguchli, Zen Shu Shise Shi, op. c¢it., p. 81l.
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Dumoulin, A History of Zen Buddhism, op. cit.,

pPe 79
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Witness (28 ) the self-mind can be said to be the prine-

ciple ("truth) (fw 83 ).t

It is significant that Hungs-jen commended to his
L]

disciple, Hul-neng, The Dismond Sutra. Subseguently, this

Sutra became central to the Chfan School,

(¢} Shen-hsiu was recognized as the Tounder of the
Ch'an School for Northern China. At the age of fiftymfiveg.
he was introduced to Hung=jen, who became his guide in the
amt‘wf meditation. This guidance, stressing the importance
of knowing onets mind, ewmployed & dusl training: Firstly,
an appreciation thaet the enllighterment of the mind was &

gradual process; secondly, an acceptance of Ta ch'leng Wu

Feng Pien len ( AT AH54Z 1) es the scme of this discipline

and edueation.

As to the gradval enlightenwent, Dr. Dumoulin

commented:

The criginal nind wasg to be experienced in
enlighterment which isg regarded as the sudden
. awekening to the realization of onetls own
Buddha-nature. Basing theiy views on the
Lavkavatare Subtre, which taught gradusl exer-
clses and sudden reallization, Shen~hsiu and
his disgciples atiasched great importence to
the preparstory practices. Through thess,
all obscurities, all dusgh, were to be wiped
from the mirror of the pure original mind.
Obscurities and passions (klesa) they re-

134
Sekiguchl, Zen Shu Shiso Shi, op. cit., p. 82.
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garded as sonething otuelly existing, the
removal of which regulred great ellort and
could be achieved only gradually, step by
step. The lnstantaneous character of the
experience of enlightenment was not denied,
but becsuse of Tthe ghift in emphasis to the
graduval process thelr cpponents sccused them
of graduvalism.t35

Ta cheng Wu Peng Plep Men was the blue-print for

Shen-hsiufs doctrine of the heart and the house of the
Buddha. The pilgrimage of the original nind to the heights
 Buddhs was pumctuated by five so-called gates:

"Firetly, th@.bmdy of Buddha (which was also called
the gate of leaving &ll thought}; secondly, to open the
gate of Wisdon (the gate of the quiet mind); thirdly, the
zate bheyond thovght and words; fourthly, the zate of all
dharmas (which have) right nature; fifthly, the gate of

136

no difference.?’

These five gates, according To Dr. Sekiguchl, were
interpreted thus:  (2) .a clear appreciation and app rehene
gion of the central idea of the North Ch'lan School or a
sudden awakening to 1ts prospect andhprmgraﬁ; (b) the
recognition that Wisdom was the reward of diligent applica-

ticn according to the laws of Buddha; (c¢) the freedom of

135

Dunculin, A History of Zen Buddhlem, op. c¢it.,

p. 86,

laéSekiguohh Zen Shy Shiso Shi, op. clt., Do 106,
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doing not as one pleases but as one ought; (4) a commite
ment to the laws of Zen as the road to liberty and life;
and (e) confidence and obedience marks the way that leads
to the enjoyment and enriclhment of the original mind:
keen know-how hinges the portal to the gardens of Buddhistic
truth, 137

Drs. Dumouliﬁ snd Sekiguchi agree in the character-

ization of Shen-hsiuts teachings on enlightenment as both

sudden and gradual.

(d) Hui-neng, the sixth patriarch in the lineage
of the Chinese Zen sect, expressed his central idea as
fseeing into one's own Nature® (ﬁi‘#ﬁ o His emphasis was
on sudden enlightenment. Withdrawing from the world of
letters, he attained to the status of "non-mind%, of hon-
objectivity", end of “non~gitachment”. And further, he
equated calmness With wisdom.

The Platform Sutrs expressed Hui-nengls thought

thus:

o« They would be able to see thelr own nature
and immediately wau}d be enlightened and
become Buddhasges.t-

137 .
Sekiguchi, Zen Shu Shiso Shi, oo, cit., p. 107,

138
Chtan, The Platform Scripture, op cit., p. 29,
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osscalmness and wisdom are the foundations
of my method. First of all, do not be de-
celved into thinking that the two are
different. They are one substance and not
tWo.. 139 Those who understood the method
of sudden enlightenment thirough absence of 140
thought will reach the stage of the Buddha...ml'
eeelt i3 useless to study the Lew if one ‘does
not understand his own mind....51

He rejected'letters and Zazen, but not ediication.
Generally, he did not speak of abstract knowledge in an
acadenic sense, but his teachings came from the inner

nature through wisdom. In the Platform Sutra he also emn-

ployéd ginple language end a manner sble to interpret the
profoundest truth of Zen.

What verdlcet does Suzuki pronounce upon the four
representative Masters of the Tozan School: Tao=hsin,
Hunge=jen, Shen=hsiu and Hul-neng?

Suzuki confirms the dictum of Tao=hsin that "The
mind of a sentient being is that of the Buddha' emphasised
in its five points. These flive emphases served as sign-

- posts along the mind's pilgrimage to Buddha. Suzukl decides

that Tao=hsin's conclusion was acceptable and commendable,.“'L"2

139 ' ' . ‘
Chtan, The Platform Scripture, op. cit., p. 45,

KA XA & &R XD WE 5 AR

1o BEH— A= | )
Ibid., p. 83. "R EBEAL, B4 LN

141 W E & BE
Toid., p. 39. A IE . &
142

Suzukl, Zen Shiso Shi Kenkyu, op.cit., pp.239ff.
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As to Hungujeﬁ, Dr. Suzuki donceded that this master-
mind in the Ch'an School outlined a prescription that could
‘not be gain—said_whén it declared the.intent and defined
the content of "Keeping the original mind". Dr. Suzuki
states that the central idea of Hung-jen was "sacred wisdom,
self«realization."lnj‘

Suvzuki approved of Shenmhsiu's reésoned recital of
his five successive.gates on the rising road to the Buddha
Gardens of Truth in terms of enlightenment.lnu Suzuki
stated that Shen-hsiu stressed the gradual enlightsnment of
the mind. Shen-hsiu also emphasized dhyana first and preé
sented quietlsn in Ch'an0145. “ |

| With reference to Huimneﬁg's interpretation of
USeeing into onets nature' as fundementally “"Intuitive

I .
knowledge",l+6 with a status of "no-mind", Suzuki disagreed

143 ' ,
Nishidani, "Chuvgoku Zen Shu Shi", op., cit., p. 27.
iy |

Suzuki, Zen Shisoshi Kenkyu, Vol. 3 (}ﬁﬁﬁg'ﬁifi\
FEH x= %, ) (Tokyo, 1968), D. 142.

145

Suvzuki, Zen Shisoshi Kenkyu, Vol. 2, op. cit.,

P. 224,

146

Ibid., p. 223. cf. Suzuki, Zen Buddhism, op. cit.,
Pp. 74-80. "How then did Hui-neng understand Zen? Accorde-.
ing to him Zen was the T'seelng Into one's own Nature.,' This
is the most significant phrase ever coined in the development
of Zen Buddhism. Arocund this Zen is now c¥ystallized, and _
we now where to direct our efforts and how to represent it -
in our consciousness. After this the progress of Zen
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and declared that gqulet meditation was but a half-way |
‘house to the truth; and that seeing goes beyond sudden
enlightenment, -It!was'ah active prdcesé éﬁcceeding it-
self en route to the incarnation of Zen.

For Suzuki,.ﬁSeeing into onet!s nature" was vastly
more then a ﬁhilosophy or a morality. It was an experience
-=g Tedemptive experience, so to speak. It was not merely
a doétrine to proclaim., Iv was, rather, a devotion to ex-.
press.

. The four Chtlan Masters and thelr Judge, Dr. Suzuki,
were in substantial agreement on one point that Chtan in.
its form of knowledge was intultive rather than analytic

(as Western thought might be).

Buddhism was rapid. ...Huleneng, however, was fully aware
of its signification, and impressed the ideal unequivo-
cally upon the minds of hisg auvdience. ...The seeing is

an instant act as far as the méntal eye takes in the whole
truth at one glance-=the truth which transcends dvalism

in 2ll forms; 1t 1s abrupt as far as it knows no grada-
tions, no continuous unfolding. ...When the seeing into
Self-Nature is emphasized and intuitive understanding 1ls
upheld agalnst learning and philosophizing, we know that
as one of its logiczal conclusions the o0ld view of medi-
tation begins to be loocked down on as merely a disclpline
in mental tranguilization. And this was exactly the case
with the sixth patriarch. Hul-neng did not forget that -
the will was after all the ultimate reality and that en-
lightenment was to bve understood as more than intellection,
nore than quietly contemplating the truth. The Hind or
Self=Nature was to be apprehended in the midst of its
working or functioning. The object of dhyana was thus
‘not to stop the working of Self-Nature but to make us
plunge right into its stream and seize it in the very

act. His intellectualism was dynamic.™
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The main thesis, respectively of each Master, had
e common target. Tao-hsints "there is ﬁo Buddha apart from
the minds of mortals®; Hung-Jen's "Keeplng an original
mindYg Shenmhﬁiﬁ”s "Kniowing onefs mind%: and Huiwnang“s
"Seeing into onels naturef=-all wunderlined the inner nature
through Prajns (intuition). |

Dr. Suzukl sgrecd with Tao=hain and Hung-Jjen in
thelyr view that in the ezperience of enlighftenument one dise
covered and develcped his own Buddha nature. "Keeping an
original mind" was inbterpreted not as a “standing-stillw
" process bub as a true progression--mounting, running, walke
ingt

Svzuki distinguishes between the Shen-hsiu and the
Hui-neng Schools in theilr atitack upon the uwnderstanding of

L was dhyana; the latter's was

(&N

Zen. The former's metho
prajins. The former counselled "to sit in meditation, to
still 211 passions and disturbing thoughts, and to stimulate
the inherent purity of the self-nature.® The latter enm-
phasized Y“seeing the self-nature® and advocated an avaken-
ing or an arcusal of the unconscious=='"geeing" together with
nind, mood and motive!

This contrasting interpretation appeared to be une
fair to both Schools. Actually, in the two &chools, iT was
not Yelther-or" bubt "both-andy. Shen-hsgiu, while giving
priority to dhyana, recognized both dhyans and prains.

Hui-neng likewise recognized both dhyana and prajans.
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Suzuki, furthermore, sharpened the conbrast between

the two, schools, when he labelled the Shen-hslu School as
[0 |

"siadden " enlighternment. This contrast seems to be out of
order because Shen-hsiu's gives "sudden' enlightenment a

E 1

prominent role. Dr. Wing=tsit Chtan alsc bore witness to

this: "Shen-hsiu did not rule out 'sudden’ enlightenment,

« o5 . o 147

nor did Hul-neng discard 'graduvel! enlighterment entirelyco.. ¢
A typlcal example of Huleneng's simple language

In expounding the profoundest truth of Zen may be seen in
148 -

an incident in hig Platform Sutra, Two monks were &1 gUm

ing whethew it was the wind or the flag thaet was moving.
For a leong while they could not settle the problem. Then
Huimneng;vim the auvdience, arosge and settled the argument:
"It was neither the wind nor the flag; it was the mind

which movedt®

C. The Southern Schoolsg of Zen Buddhism

1l. The Shen-hii School

Shen-hul, the founder of the Ho-tse School of Chinese
Zen, was & disciple of Hul-neng (Eno}, the sixth Patriarch

of the Chinese Ch'an sect.

147
Wing-tsit Chan, The Platform Scripture (New York,

1963), Pe 15.

148
Ibid.. p. 10.
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" Shen=hui contended that "knowledge or intuition

(Chih...) as the gateway to 2ll mysteries' was Ya hindranoe

- to bodhi (enlightenment)". He shunned all forms of medi-

- tati&n (tso-chtan 12%_ ) as being wholly non~§ssential;

' On record is his utterance, "if it is right to sit in medi-
tation, why should Vimalakirti scold Ssriputta for sitting
in meditation in the woods? In my school, to have no
thoughts is meditation--sitting, and to see one's original

nature is dhyana (ch'z:,m)."lu9

While Shen=hui repudiates the most highly hbnoured
Northern School in the Empire, in the same breath he
ermounces & new and revolutionary form of Chtan which in
reality renounces traditionsl Chtan itself. He does not'
clainm the doctrine of sudden enlightenment to his own theory
or that of his teacher, the illiterate monk of Shaochow,
namely Hui-neng, but he cléims it to be the teaching of a2ll
the six generations of the school of Bodhidharmael5o o

Shen-hul expiained fhat Sudden‘Enlightenﬁent.is in
keeping both with pfinciple (1i) and wisdom. The theory of
sudden enlighterment spells out understanding as a native

faculty with no reliance on gradual steps. In sudden en-

lightenment, the human mind is frée from 2ll encumbrances

Hu, "Chten (Zen) Buddhism in China," op. cit.,

'p. 7

lSOIbido H pn ?o
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from the beginning and reaches to fruition in terms of the
dharmas ﬁithout any modification. This is the mark of the
true Wisdom.ls] ‘
To achieve full knowledge, this Master tabooéd all
forms of sitting in meditation asnd kept intuition on the
main line. For him, hoﬁever, intultion did not preclude -

intellectual capacity and resources.

2. Tsao-Tung School (STLO)

Shihwstou, one of the most gifted and effective Chtan
masters of his time and era was one of the creative builders
of T‘saOuTung Zen. Ascribed to him is the writing Ts'an-
t'ung-chi (A MK ) and Tstan (A~ ) with 1ts Is'en Chi (5

# ) of variety, its T'ung (B ) of reality and equality, -

and its Ch'i (# ) of uwnity, rendering Ts'an-T'ung-Ch'i a
composiée treatise at once metamorphic, yet monotonous in
issue." It is a sameness with a difference. The essence
is a unitc'.The effect may be a multiple. That essence of
the truth demands an experience,152

The Laws of Buddha are not intelligible through

Sutras or theories-~-they are only understood by experience.

151
Ch'an, A Source Book in Chinese Philosophy, op.
cit., Ppo ll'L."l-LF'Z. .

152
Genru Kagam‘I ima &éi 3% ) "I'stan-tung-chi;
Pao=ching sam wei®, ff ‘,$\) Koza Zen, Vol. 6,
op._cit., PD. 51—52. cf. Dumoulin and Sasaki, The Develgpw
went of Chinese Zen, op. cit., D. 6.




81
A truth becomes vital only when proved in persocnal eXe
periencey
'Tung Shag's_theory becomes clearlin‘two.of'his

wWorks, Pao«chingosanawei (Jg %ﬁ;159?~ )} and Tung-shan wu-

wei sung. The former depibts the process o -purification in
the quickening of the One mind and nature. This spiritual
function accrues through zazen. The latter book probes this

singleness of mind in terms of an interpretation of prin-

ciple (reason), Tung shan wu-wel sung, Shih-tou and others,
which he developedols3
The five roads Whibh converge ﬁowards a correct.

understanding of the wmiverse, according to Tﬁngwshan Liang

“Chieh are: (1) Ultimate Teality does not transcend temporal -

phenomena; (2) The diversity of the phenomenal world is
other than the unity underlying that world; (3) Even in
the state in which discriminative thinking is transcended,
there exists the power to ménifest the function of allv
phenomena; (4) Even in the phenomenzl world of diversity
there exists the power to reach ﬁltimate unity; and (5) The
state in which the preceding fﬁur conditions are perfectly
blended. ™" S |

In the commentaries on the Five Points or Ranks

153 .

Dumonlin and Sasaki, The Develcpment of Chinese
Zen, opv. cit., p. 6.

154
Da2ito Shuppansha, op. cit., p. 294,
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(Tung=Shan wu-~wel Sung) the comparisons play an important

role. The most famous is Sozan Honjaku's parallel of
"iord and Vassall-=a sinile which 1s often attached to the
Five Renks. Thelr loglc may be expressed thus: (1) The
Lord sees the Vasgsals; (2) The Vassal turns towards the
Lord: (3) The Lord (aione); (4) The Vassal (alone):
end (5) The Lord asnd Vassal in union. Due to logical trice
kery employed in this connection, at & later date, the Five
Ranks fell into disreputeolﬁ5

Drs Dumoulin adds, "The doctrine of the Five Ranks!?

(TungwShan wu-wel Sung) of Tunge-shan Li ng Chileh is charage

teristic of the dialectic of Zen. The tfive ranks'® of Tsaow
Tung School do not present any pure speculation, but point
directly to enlightenment and thus to concrete reéliﬁy@”156

It does not illustrate & graduval development of five
successlive steps or stages. It rather involves five different
Zen eXperiences.

3. The Linwchi School (Linzai)

Ma su was Tthe dominant figure during the third gen-
eration after Hui-neng. He stcood in the mainstresm of
Chinese Zen, out of which emerged the powerful Linchi sect.

In his teachings, Ma<tsu's goal was to wnvell uwlti~

155
Dumoulin and Sasaki, The Develowment of Chinese
Zen, Op. clt., p. 28.

156
-:Eij;‘io ® pO 250
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mate reality through direct intuitione--an instantaneous
act of self-realization which dispersed all confusion. MNae-
tsuls doctrine of Yordinary nrind' seeks revelation through
everyday thoughts and commonplace activities. And he prow
pounded 1t as follows:

Ordinary nind does not funcltlion with intenw
tional action but is free from right and wrong,
reception and release, permanence and impere
manence, sainthood and commonness. ALl our
daily activities~wwalking, standing, sitting,
1lying down--all response to sitwatlicong as they
arise, our dealings with mgtters as they come
and go--all this is Tao.157
Ordinary mind, then, 1s pure self-consciousness or
pure intulition, Tree from any dichotomy, negation or
alfflrmation., It is not merely & concept derived from a
logical process but 1t is activity ltself. Prajnae ig not
an abstract 1ldea or anything stetic. It is dynamle and con-
58
crete.
Ma=tgu ploneered the use of shouting, known s
YKatesu® (Chin: ho) ss a means  usher the disciple into
enlightenment. In Ma-tsu, paradox wWas mixed with rudeness.
On one oceasion, &t the close of a paradoxical debatbte, he

suddenly grabbed the nose of hle disciple pinching and twist-

ing it so viclently that the latlter cried out in pain--and

157
Chan-chi Chang, "The Nature of Ch'an (Zen)

Buddhism®, Philoscphy Bast and West, op. ¢ite, m. 42, cf.
Chusn-teng In, Records of the Transmigsion of the Lanp,
Chuan 28, Ch'ang chou, Tifien-neng Szu, 1919, p. 96a.

158

Chang, op. €it., p. 42,
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in this experience attalned enlightenmental59
The chronicler graphically depicts this robust
character, Ma=tosus His appareance was remarkable. He strode
along like a bull and glared aboult hinm like 2 tiger. VWhen
he extended his tongue, 1t protrud@d over his nosimil; on
the soles of his feel two clireular markings were imprint@dol6c
To the paradoxical words and peculiar actions Intro=
duced by Mamtsu; there 1s no logical answer., The paradox
discloses 1tself in the pregnant mesnling of meaninglessness,
the same to be found in the concrete situation of the truth
‘ of sudden enlightenment. The enlightenment which can exe
press itselfl wiversally 1s alone velld and vita1016l
While Ma~tsu echoes the core of Huleneng's teaching
: ‘
in “Seeing into onet's nature and becoming & Buddha't  yet
he adopted a completely different apprcach. Instead of pres-
cribing elaborate logical formulse snd then neutralizing
them, he used startling snd graphlce irrationalities. In his

dialogues, the paradoxical potency presented .an impasse to

logic which had to be surmounted.

159
Dunoulin, History of Zen Buddhism, oOp. Cit., P97

160
Ibid., pe 97

161 ,
Ibide, pp. 99-100.

162
Chang, op. cit., p. 48
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Linchi was the founder of the Linchi sect. He was’
reputed for his vioient howling, éhouting and beating methods,
Evidgntly these were not‘concomitant with emotional passion,
but were cultivated as psychological éttfibuﬁéé in pedagoéy°
He aimed to surrender knowladge and the sutras, and sought
directly to challenge onets o¥n mind and to explofe onels

163

own nature.

In this objective, Linchi's four-fold position
attempted to ﬁean away his studenfs from their attachments
tb subjects and objects. The {first position was To remove
the subject and to retain the object. . The next was to dls-
miss the objeet'and to rgtain.thé<subject...The third-ﬁaé
to cancel out both subject and object. And the fourth
position was to retain both éubject and object. This pro=
cesg gives an inkling of "The Chinese Mind" with its pre-

ference for the pictorial whether or not words were employ-
164 '
ed.

163 : . . :
Keikyo Hayasi, NRinechi-roku( ¥ 74 #&. ) Koza
Zen, Vol. 6, op. cit., p. 227. cf. See Ch'an Source. of
Chinese Tradition, op. cit., pp. 360-63. e¢f. Yu-Lan Fung,
A Short nistory of Chinese Philosophy (New York, 1966), p.
258. WHence the Ch'fan Master Yi-hsuan... said: 1If you
want to have the right understanding, you must not be de-
celved by others. You should kill everything that you’
meet internally or externally. If you meet Buddha, kill
Buddha. If you meet the Patriarchs, kill the Patriarchs...
Then you can gain your emancipation.!" (Record sayings of

Ancient Worthies, Chuan 4).

164 : :
Wood, Ernest, Zen Dictionary (New York, 1962),

P. The
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The yvecord of Linchi's doctrine, "The Linchi Tub
divulges a person of vast vitality, and oracular originality.
"The true man of no rank" is Linchits ternm for the self as

’

life aativity°165 In his 1ectur@s.t¢ his studenté, he was
informal and often Bracy" in his speech. In a real sense,
Linchi enllsted the totel strength of his personality to
constrain the student into an immediate awakening to the
presence of and pressure of the trutht

How does qu'Suzuki rate the Master of the Southern
School of Zen?

Suzuki rated Shen~hul as more intellectual in his

RO e

appreciation of Zen than Ma-tsu, Shih-tou and others. Tslane

[P iyt e WSl

tiong-chtls central in his thought, places prajna intultion

165 :
Suzukl, Zen Buddhism and Psyvchoanalveis (New

York, 1960), p. 32. "One day he gave this sermons !There
is the true man of no rank in the mass of naked flesh, who
goes in end out from your facial gates (i.e., sense organs).
Those who have not yet testified (to the fact). look, looki?
A monk came forward and asked, ‘Whe is this true man of no
rank??! Rinzel came down from his chair and, taking hold of
the monk by the throeoat sald, 'Speak, speaki?! The monk hesi=-
tated. RBingal let go his hold and szid, 'What a worthless
dirt-stick thie igit?! 1The true man of no rank?® is RBinzai'ls
texrm for the Self. His teaching is alnost exclusively
around this Man (nin, jen) or Person, who is sometimes
called fthe Way-man'! (donin or tao-jen). He can be said
to be the first Zen master in the history of Zen thought in
China who emphatically asserts the presence of thisg Man in
every phase of our human life-gctivity. He is never bired
of having his followers come to the realigation of the
Man or the real Self. The real Self 1s a king of meltaphys-
ical self in opposition to the psychological or ethical
gelf which belongs in a finite world of relativity.
Rinzelts Man is defined as 'of no rank'! or 'independent of?
(ggmggg wu=1), or twith ne clothes on,?' all of which makes
ug think of the 'metaphysical! Self.m :
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Lo 166 ,
(Chin), ~ not knowledge (in its originally accepted sense)
as the gateway to all secrebs.
Suzukits estimate of Shih-tou, ag the exponent of

]67

Tslen-ttung ch'i arose from the following inciden

Shih«tou remarked, "Words snd actionsg are of no avail;”
To this Yueh~sghan said, "Even when there are no words, no
actiong, they are of no avall." Shih-tou replied, "Here
ig no roowm even for a pinhead.’ Yueh-shan added "Here
168

it is like planting & flower on the rock. And Shihe
tou expressed his full approvall

Suzuki ranked Tung-shean as an interpreter of the
Hexperience! school. He elaborated this systen into five

.

separate chernnels of experience, uniting in one self-

> X, j‘.6
awakening asg the true; spirituval enlighternment. ? In

r

1 . .
etaphoric but simple speech, 7 Tung-ghan made his popular

appeal--an extension of Lankavetara Sutra,

In Ma-tsw, Suzukl found en advocate ¢f The saying

166
Suzuki, Zen no Shiso, o0p., 6it., pp. 52-60. of.

Suzukl, "Beply to Hu 8hih%, op. ecit., p. 28,

167

Suzvki, Zen nd Shiso, op. ¢ite, p. 194,
168

Suzukl, YBeply to Hu Shih", o¢p. cit., p. 30.
169

Koshi Hirsda (&+F€ ). "Tung-ghan Wu-wel Sungh
(zfon ZMAE ) Koze Zen, Vol. 5. op. cit., pp. 63=72,

E

Suzuki, Zen Shiso Shi, Vol. 3; op. ¢ite, pp. 523~

52k,
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"My everyday thought is the Tao.“17l In other words, Zen
Buddhism for him was as & subjective phenomenon growing
out of experientisl situatiansal72_ . '

Suzuki reckoned the status of Linchi thﬁs:' tHe
(Rmzai) did not like the round-about way in which Buddhist
experience was treated by phﬁlosophers and 1earned dootors.
He wanted to reach the goal directly.. He obliterated
every obstacle in his approach to Beality. All rivael
thinking had to be expunged to allow free and independent

173

concentration on spiritual enlightenment. Every hindrance

to such focal experience must be instinctively hurdledt! His

central idea was the spirituality of enlightonment as in

Zen.l?u

Dr. Suzukl has comnitted himself to the position

171 '

‘ Suzuki, The Zen Doctrire of No-Mind, (London, 1949),
pP. 131. cf. Suzuki A Reply to Hu Shih", op. cit., po 29.
cf. Tao Yuan (i & ) Ching Te Chuen Leng Lu Lﬁﬁ#&

"My everyday thought is the Tao" (%%%u . This is expWained
by him thus: "Everyday thoughtmeans to be doing nothing
specigl: it means to be free from nihilism as well as eter-
nalism, to be neither a salntly nor an ordinary man, nelther
a wise man nor a bodhisattva. My going about; standing,
sitting, or lying-deown; ny meeting situations as they arise;
ny dealing with things as they cone and go--all this is the

Tao. "

02

172

Suzuki, Zen Shisoshi, Vol. 3, op. cit. pp. 117-124,

173
Suzuki, Essays in Zen Buddhism, Vol. 3, ops cit.

p. 33.

174 :
Suzuki, Zen Shisoghi, Vol. 3, op. cit., pp. 344-350,
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that Chian was Yillogical' and "knowledge of the wnkow-
able", and so for him, primarily, the Chfen experience was
born in intuition. However, in the light of the theories
of the Dharma Schools and the knowledgeable Masters of the
Southern Zen Movement, is the Suzuki contention tenable?
According to the evidence presented here, there sre certain
Logical aspects in Ch‘anﬁ175

If the foregoing support fck Suzukl is acceptable,
what merit resides in the vast variety of strange gestures
in word end deed to effect experientiél‘emlightenment?
Suzuvkl cites Dr. Hu Shih, who witnessed the fact'thaﬁ
basic to such techniques, there was not always an 1llogical
factor but a principle of education which é%oided speaking
tooplainly and used a method of stern disclipline in which
the humen made its discoveries by a "do-iteyourself® PLO=
cess in the wake of his or her om ever-widening lifeeexw

176

perience.

175 - ‘
¢f. Chung-Yuan Chang, "“Chan Buddhism: Loglcel

and Illogical', Philosophy East and West, Vol. 17, 1967,
pe 47. 9The truth of Tao, however, i1s inexpressible. There-
fore, when Shihe«t'ou Hale-chien asked Plang Yun: ‘'What is
daily sctivity??! Plang Yun enswered, When you ask about
daily activity I cannot even open my mouth.?! Daily activity
is the unity of one's inner reality, free from comtradictions
and beyond intellectusl disputation. ...RBelection of an
ansvwer does not necessarily imply that the answer ls incore
rect in any intellectual sense. BRather, the purpose is to
reveal the depths of the inner experience, to free one

from the bondage of logic and discursive thinking. o..Ma-
" tsu as representative of the logical and illogical teachings,
respectively of Chtfan.V
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Other masters, like Ma~tsu, at times taught in
sinple sgpeech rather than rescriing to enigmatic words,
gegtures or acts in order to convey instructions to their
diseciples in the gquest for Zen enlightenment.

Suzukitl's rejection of the intellectusl aspects of
the Chtian Magters mwust not be over-—emphasized. The Chtan
Mesters were not bound by the Scriptures but were conceimed
with the practical cares and conceins of dailly living in
order to iﬂtreduaé personsg directly to spiritusl enlighten-
m@ﬁﬁg However, the ironic fact remains that though the Zen
.menks claimed to bypess the Seriptures, with no reliance
upon words and letters, yet these same nmonks wrote meny
nore books than those of any other Buddhist sect in China.
Then, too, the Chian Magters were men of greater intellect
then the aversage contemporary pempleol??

Strong evidence of Suzukl®s endorsenent of the
Linchi doctrines lies in the fact that Dr. Suzuki promoted
these tenets in the West. Furthermore, some Japanese "sotof
schelars ave presently making preliminary effor@g to intro-

B4

duce the Ygoto! doctrines

to the West. In support of this
view, Dr. Kaplan declared: ‘!'"Zen as expounded in the writings

of Daigetz Suguki--az menber of the Rinzai (Linchi) sect of

176
Hu, %Chen (Zen) Buddhism in China%, op. cit.,
PP. 21=22. :
177
Chang, op. oit., p. 338.

oA
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Zen--tends to meke 1t rather more bizarre and paradoxicel
than is true of the other major sect, Tsao=-Tung School
(S0t0)9"178

Primarily, the writex believes these statements
to be truve. Dr. Suzukits writimgaawhiéh purported to ine
troduce YSoto® to the West, have b@em‘tmo-fe@bleo and his
emphagis on the irvational aspects of Chlan have been too
generall

Nevertheless, Dr. Suzukitls Japanese writings,

Zen no Shiso and Zen Shiso Shi, Vol. IIT, were studies in a

more serious vein about Tsao-Tung School (Soto) and other
Zen sects, indicating in termg of intellectual emphases
and experiences, that they excelled the };}i.r.u,cmi seot,
Thuﬁ‘ﬁh@ wiiter concludeg that although Chien is
primarily irrational and the Chlan masters generally did
net give logical &H8W®T89178 yelt 1T 1s nmeaningless when
representved wholly apart from its intellectual constituents.
The Zen Magtérﬂ do not reject in toto the intellectual come
ponents from thelr treatises. And yet it is this very

congtltuent which Dyr. Suzukl neglects to incorporate in his

178 _
Yu-Loang Fung, & Short History of Chinese Phlle
osophy, Ope. Gite, Pe 2065, of. Ibid., p. 390. "A11 Chiaulsts
however, irrespective of which interpretation they accept,
emphasize Tive main pointe: (1) the Highest Truth or Firet
Principle is inexpressible; (2) ¥Spiritual cultivation can-
not be cultivated®; (3} in the last resort, nothing is
gained; (4) "There is nothing nmuch in the Buddhist teach-
ing'; (5) "in corrying water and chopping wood; therein
lies the wonderful Tac,.®




interpretation of Zen.

92



Chapter L4

CONCLUSION

Suzukl's appreciation of Chtan can be summarized
as Tollows: Zen was the most irrational and inconceivable
religioug system in the world. Zen was not subject to
logical analysis or to intellectual negotistion. The main
course of Ch'an was that of "Prajna' (intuition) and the
major concept was that of "Satori' (enlightenment-experience).
While Suzuklts attack is against the rational and logicsal
faculty in the quest for Zen, he does still recognize that

> 1T hag its

o

the intellect is not taboo and does concede tThat
own province. The cengure on Suzuki is not thaet of an in-
discrinminate disregard for tﬁe intellect but rather that of
his rigid obsession with the illogical aspect of Chian.

His position is in sharp conflict with that of modern
scholarship, both on the Chlan masters in Chins and the degree
of irrationality in their philosophy.

In Chapter 1, Suzuki's credentials as a leading
authority in Chfan Buddhism were examined. He was well
acquainted with Chtan from early in his 1ife; he studled
it academiczally and came to a2 further uvnderstanding of it.
Subgeguently, he sought to introduce Zen phlilosophy to the

93
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West.

Two assessments were made: on the negative side,
Suzuki was crit;cized on the grounds of_not having fully
grasped the historical standpoinf of Chinese Ch'an; on
the positive side, his philbsophical position was thought
to be correct. |

In Chapter 2, it was noted that Suzuki contended
that an interpretation of the Ch'an expefience nust be
primarily subjective and the history of Ch'an must be seen
in the context of the Ch'an School and that Bodhidharma
arrived in China in 520 A.D. He also contends that Hui-neng
waé the founder of Chinese Chtan Buddhilsm. All these argu-
ments have been challenged by modern critlcal scholarship.

In ceriticism of Dz, Suiuki, we have maintained
that the study of Ch'an ought to balanqe both & subjective
and an objective approach that such a history of Chtlan
.should Yrecognize not‘only the Ch'an School but also other
schools of Chinese Buddhisﬁ, other Chinese religions, and
also Indlan Buddhism. While it is conceded that Bodhidharma
was probably anhistorical person, it is held that the date
of his arrival in China was in error end that Hu's choice
of 470 A.D. is more likely. TFurthermore, the contention
that Hui-neng was the founder of Ch'an is uwnlikely. The
composite authorship of Ch'an generally supported by the
leading scholars appears the strongest possibility.

In Chapter 3 Suzuki's criticisms of three Schools
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of Buddhist thought, the Lankavatara, the Tozan and the
Southern schools, 1s described. Suzukitfs interpretation of
Chtan was primarily irrationalistle; Mirratlonelity® and
Yexperience® colour hig interpretation of these schools.
Although loglical thinking 1ls secondary, 1t did form a
part of original Chtfan. Dr. Suzuki had not noticed this,
apparently.

Suzuki s understanding and interpretation of Chian
thus suffered from a lack of balance, partly from an in-
sufficlent grasp of the historical date and partly from a
Ffallure to set it firmly in the conftext df the other Chinese
gources., He plcked certain aspsclts of Chlan (e.g. enlighte
enment and irrvational Intultion) which best suited his perw
sonal bent or philoscphicgal purpose, but in doing so, he
failed to account for the pragmatlc and secondary aspects
of Chfan. Thus manual labour and hard work for self-=support
wele & part of the Ch'an emphasis according to the Tao~Shin
School: $uzuki“s only reference to this was in connection
with Hul-neng. A further example Of'ﬁhis lack of balance
may be seen in his Treatment of Linchi ay T!'sao=-Tung
(Soto), the former being given very full iceatment but the
latter being mentioned only briefly in spite of his signie-
ficance for the intellectual aspecﬁs of Ch'lan,

Dr. Suzukits streggs on the philosophical and spiirite
val aspects over and against the historical and practical

aspects of Chtan may be a subconscious movement towards its
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Indiean origins: The Chiﬁesw are a more historically-
minded and practical pecple than the Indians amongst whom
this religion originated.

. There were a nunber of standard Schools of Buddhism
in Chins c¢f which Chtan was bult one. Suzuki, for the most
vart, sought to see Buddhism as such and the related Schools
in particular, in the light of Chfan. He was not too hos-
pitable to elements of Truth gleaned by other schools and
students-wsomne more philosophical and others more practlical
than het .Suzuki did not greatly profit by the saying: VI
can learn something fron every one I meet!® and Y“He who
does not lesrn from history, is doomed to re-live ifi¢

Suzuki was slow to grasp the truth that the sub-
Jective and cbjective parts of experience were correlatlive.
The subjective informed the objective, and the objective
transformed the subjective. -Because Chfan was produced in
China at a certain time, by a certain people, in a certain
place, it assumed a specific cclour and character.

Chign was planted and cultivated in the soll of
Chinese mentality. The seed of Buddhism was India. The
soil of Zen was Chinese. The Schools of Buddhism were
interracial and international. The System matured through
union with the fruits of historical, scientific and philog o=
phical reseaxrch of even Ysuch a time as thist®

What then is the net contribubtion Lo Zen Buddhism

according to Suzuki? While the intellectual approach to
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religion has its limitatlions, nevertheless it ig a hand-
maiden to Yenlightenment-experience® en route tTo the truth
of Buddhism; Suzukl''s early experience attests thist
Suzuki?s-emphasis on "experience! as primary and “knowledge®
as secondary, indicates his deslre to make Ch'lan regl and
dynenic. Concomitant To his att@mpt to make prajna-intui-
tion a transcendent vehicle of knowledge, was Suzukli's
inner desire to have fellowship intimately with the Chinese
Ch'tan Masters!

| Further,he did not make a proper halasnce belween
| illogical (intuitive) and the logical (rational) aspects
of Chtan. These are an important part of the Indian
origing and also of certasin Chinese traditions (eugM
the Taolist Tradition). |

Then, too, the primacy of knowledge which he accorded
to the "illogleal aspect of Chian" gave evidence that "rae
tional thinking' was not the sole approach to the whole
truth., In other words, the Ylogical®! and ﬁﬂe "illogleal®
in search of the truth of Chtan or ény other philosophy of
religion, can and ought to be used togelher.

In sumary, the contribution of Suzuki--the philow
sopher--to Zen i1s subjective and down~to=earth. His approach
is in terms of personal reallzatlon and reality. He affirmed
that in order to find the religlous truth that is the essencé
of Chian, one must be freed from slavery to logic. The truth,

he emphasized, wag alsgelf-identifying of absolute opposites.”
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Possibly the most unique contribution of Suzuki to
the entire system of Buddhism was his understanding of the
relationshiyp belbween wisdom and 1oveql79 Suzukl explained
the relationship between the two as freedom of knowledge.
He said that in Buddhism (i.e., Zen), there were three
aspects, Ygreat wisdom", Ygreat love", and grealt approp-
riate means”;lg@ The final reality was the exlstence of
the Yvoia®h ( %ﬁ Y, which was "without naturet, (i.e.,
nothing has an independent nature of its own). The world
twithout nature? is unknowable, unre&l? the "void'. Zen
generally emphaslized VYgreat wisdom®. Pure Land Buddhism
emphasized Ygreat love' through Bodhisattva. The Ygreat
appropriate means' fall somewhere between these two; by
this means, thorough and free thinking (which Wasgnotvconw

ceptusl analysis) was cultivated. WGreat wisdom, great love,

179

Suzukil, Zen Buddhism and Psychosnalysis, on. ¢lt.,
Pe 58, "Prajna plus Keruna, wisdom plus love."  cf. Ibid.,
p. ?70. "Love and compassion, we can thus see, are the
esgence of Buddhahood end Bodhisattvaship. These ipassions?
make them stay with all beings as long as there is any one
of them still in the state of unenlightenment.® cf. Thomas
Horton, "D, T. Suzukl: the Man and His Work", The Eastern
Buddhist, Vol. IT, Wo. 1, op. ¢it., ». 5. "Dr. Suzuki say-
ing...wag 'the most important thing is lovel! ...truly
Prajina and Kerune are one (as the Buddhist says) or Caritas
(love) 1s indeed the highest knowledge." c¢f. by Toko XKodo
(%% =% ) translated by Suzuki, Zen (Tokyo, 1965),
pp. 1415, ef. Matzudani, Suguki Daisetzu, op. cit., P.53.

180
Mahovnava ( X 7 {&_ ), expedient method of teache
ing by Buddhas and Bodhissttvas.
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great appropriate means'" are important for thought; non-
existence is their aim.181

Suzuki saw the fundamental aspects of Buddhist
philosophy to be contained in "great wisdom" and "great com-
passion®. "Great wisdom" was essenﬁially compassion With«

~

out dualismols Suzqki Interpreted éwisdom" in Satori as
freedom of knowledge; when one attained the enlightennent
experlence, one was free_from abstract knowledge. He saild:
"Zen aimg at presenting your vitality, your native freedom,
and above all, the cdmpleteness of your being«"l83 Again
nSuzuki is adamant...{that) the gozl. of Zen is 'the attain-
ment of freédom; that is freedom from all umatural encumbm
rances."184 But Suzukl gparded'the independence and frees
dom of "Satori" from being deﬁermined"by the intellect.

The independence and freedom of "Satori" from thought is
1nvafiab1y true, but this does not mean that "Satori®

could never be expressed in terms of thought. The "freedom"

aspect of "Satori" actually means "reason of non-reason",

181

Suguki, Ningen ikanl iku bekika, op. cit., pp. 80-8L.

182 -
Ibid., p. 200. =~

183
Suzuki, An Introduction to Zen Buddhism, op. cit.,

p. 6k,

184
Harold McCarthy, "The Natural and Unnatural in

Suzuki's Zen," Chicago Review, Vol. XII, No. 2 (Summer).
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or ‘discrimination of noandiscrimination.®”

In fact, Suzukl'ls religious progranm was that the
essence of Ch'an should be a balance between freedom and
love. OSuzuki stated: "Our mission...(is) making it

R . 186
possible Tor love to achieve her end.n” He recognized
that unlimited freedom was dangerous; it tended towards
disorder. Likewlse, aimlesg freedom without love tended
to be irréﬁponsible (eog. M. irresponsible in a bad sense;
they are anti-moral, they are not at all freev);"g And
in Suzukits unigue interpretation of Chtan, its basis was
a balance between “"freedom" and 10%@ as "Satori® (enlightene
mnent-experience) .

Finally, the guestion arlises concerning whethexr
Suzukl's presentatlon of Zen is that of a creative thinker

or yrather an interpretation of Chfan. In his bock, Thirty

Years of Buddhist Study, Dr. E. ConZe states: YiAs a cres-

tive thinker, Suzuki tells...Zen nust be grasped within, ...
and that only by asctually becoming Zen can one know iteo.
¥hen he condemned the intellect as Inhibiting our original

spontanelity, Suzuki took it for granted that, once the

185
Hiroshl Saksmoto, "A Unique Interpretation of Zen!

The Eastern Puddbist, Vol. II, No. 1, op. cit., p. B3

186
Schaku Kobori, "The Enlightened Thought", Ibid.,

. 100,

Suzvkl, "The Philosophy of Zen", Philoscphy Bost
and West, 1-2 (1951~53), pps B8=C.

e
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intellect is eliminated, the tao will take over°"18 There
are two claims made here: (a) that Suzuki is a creative
thinker, and (b) on the grounds cof this, he emphasized a
knowledge Ybeyond expression' which was not concepbtual
knowledge.

This appreciation of Conze was not seen as Suzukl's
wigue interpretatlion of "Satorl?® in Zen in terms of free~
dom and love, as the present writer has claimed. Rather,
he claims that 1t lies in Suzuki's emphasis on the experiencew
centered nature of Zen. |

On enother point, too, the present wrliter cannot
entirely agree with Dr. Conze. Dr. Suzuki is not so nmuch

a creative thinker as he 1g a genuine interpreter of Zen

in the light of Chtan MasﬁersaIBQ But what 1s uwnigue aboutb
1.88
Edward Conze, Thirty Years of Buddhist Studies
(Columbiz, 1968), pp. 28-20.
189

cf. Hiroshi Sakemoto, YA .Unlque Interpretation
of Zen", The Fagtern Buddhist, Vol. IT, No. 1, op. Cit.,
pe. B. ¢f. '"To return Lo The main issue, Dr. Suzukl de-
votedly worked on the interpretation of historical forms
of Zen thought as well as Buddhist philosophy. Among his
interpreting works of special importance are those on the
Zen thought of such Zen masters ag Hul-neng, Shen-hui,
Lin-chi, Chao-chou, Bankeil, Hakuin, on the other hand, and
Shinran and some nyokonins. (Wondzxously excellent fellows
(like & lotus flower); a praiseful appellation for the
wondrously accomplished Pure Laond devotee) of Pure Land
School traditieon on the other., We see in them the charac-
teristics of Zen theought clearly and most forcefully exe-
hibited. As for Dr. Suzukl'ts own thought, he did not
develeop it as an independent system..."
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Suzukits interpretation? In addition to the remarks al-
ready made in the third chapter, some final observations
may be made. Suzuki interpreted Bodhidharmz as being free
from abstract knowledge, aeaording to tradition ("A special

transmission outside the Seripture; no depsndence upon words

ond letters...”). According to @ passage in the Lankavatars
‘Sutra, which Bodhidharma ls sald to have glven Hui-Klo,
Wisdom is free from the idea of being and non~being. Yet

- oy S ny o oy & - oy £ . E N ad ,“190

a great compassionate heart 1s awakened in ltself.
Agelin Suzukl interpreted The central emphesis in Hul-neng's
thought ag "the doctrine of no-mind," which is not thought
but feeling (i.e. sphers, place) This i1s related to prajna-

101 .
9 and suddern el

intuition, as are freedom of knowledge
lightenmenty

Suzukl characterized Linchi's "true man of no rank®
in terms of absolute subjectivity, "the cosmic unconsclousge
ness" or praing-intuitions Herein lay the liberated and

creative activity of '"man". He is above conceptual tThink-

ing and above having a mind of "nothingness", which knows
e s ; 152
neither subjective nor cbjective.

190

Sohaku Kobori, "The Enlightened Thought', op. cit.,
pp. 105~106. ¢f. The opening stanza recited by Hahamati in
the Sung translation of the Lankavatars Sutra. See D. T.
Suzuki, Studies in the Lankavatara Sutra (London, 1941), p.215.

191

Yanagids, Mu no Danku, 0p. cit., pp. 256=65,
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The distinctiveness of Suzukl's work may also be
seen in hls interpretation of the freedom aspect of Zen,

i’ | o 193 : .
according to the Zen monks. - The same is true of his
discussion of compagsionate aspect of Zen, and of his
linking of this aspect with the Pure Lend School¢194

Thus Suzvkl'ts interpretation of freedom and come

passion in Chtan is not creative, but rather a relnterw

192
Yanagida, My no Denku, ov. cit., pp. 2780,
cf. Masano, "Zen and Compassion®, The Eastern Buddhist,
Vol. II, No. 1, pp. 6w63. c¢f. Suzuki, Zen and Jepanese
Culture (Wew York, 1959), pp. 165n. of. Suzuki, Studies
in zen, op. c¢ite., pp. 80FfS

193

Suzuki, Y"Introduction', in Legge, The Texts of
Taolsn (New York, 1959), p. 45. "Espsclially, in Zen we find a
unigue development of Karuna ideal; for instance, in the
form of Xyakujo's 'no work, no eating' and Joshuts ‘want-
ing to be the first one to go to hell.'™ Masano, "Zen and
Compassion', op. ¢it., pp. 65-66., ®Dr., Suzuki's apprecis-
ticn of Chao Chou's Zen...it can be found in the following
words of Dr. Suzukli: It ought to be seid thal The nost
distinguished character of Chao Chou's Zen lies in his
teaching on 'suffering from pession for the salvation of
2ll living beings' ...In Zen, properly speaking, Prajna
and Karuna are not two bult one. Says Dr. Suzuki, Vimale
akivitits words, 'l am sick because ny fellow-beings are
sick'?! expresses the essence of religious experience.
Without this there is no religion, no Buddhism, and accorde
ingly no Zen. It must be said that Joshuts Zen well Tea-
lizes this insight (Joshu Zen no Ichitokusel ('A Charace
teristic of Chao=Chouts Zen'). Gendai Bukkyo-Koza (Series
on Modemn Buddhisn) (Tokyo: Kadokawa-Shoten, 1955), Vol. 1,

P. 308,
19b

cf. Suzuki, The Esgence of Buddhism, op. ¢it., p. 77-
Mmidatls vow is eternal: he knows that there will be always
some beings whose enlightenment is not yet quite fully matured,
and therefore he will never rest until the last one is brought
to enlighternment and salvation." See foctnote 1869.
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pretation and an approach in terms of modern understanding.
We méy recall alsc that Suzuki'ls interpretation
was not limited to the Ch'an masters (although he sought
to 1limit it here), but took account also--sither conscious-

1
1y or unconsciously=-cf Taolsm; 95 the Buddhist tradition,

196

and Hua-Yan Sect.
Finaelly, then Suzuki's interpretation cf Chtan

emphasized experience, to a greater extent than is the case

with scholars whose interestshave tended more towards the

linguistic and hisbtorlcal aspects. Though Suzukl can be

195

Legge, The Texts of Taoism, op. cit., p. 37,
"...The inner consciousness is where what I call 'subjecti-
fication! reaches its limit, it i1s where there is no
consciousness of a dichotony of whatever nature. There
is no opposition here between subject and object, therefore
no ear to hear, no eye to gee. IT is 2ll hearing, all
seeing, all doing. What Taolsts and Zen men try to tell us
of with such paradoxical phraseoclogy is this experience.?
- Ibid., p. 41. "Where Chuang-tzu gives us another compound
fo wang (to Torget) in tso-wang. Tso means “to sitV. Tseo-
weng, therefore, literally, is gitting-forgeltlting. oo..Tg0~
wang (sit~forget) and wo sang Wo (I lost myself) and hsu
(emptiness) as the outcome of mind-fasting--these three
correspond to what is known in Zen as Satori (Wu), enlighb-
enment experience). As Chusng-tzu makes Yen Hul define
the nature of tso-wang, 1t transcends all formg of intellec-
tval discrimination, moral evaluation and dialectic subtelty.
Ibid. “"Ag to Zen philosophy it has encugh of Taoclsm, nys-
ticlism, transcendalism, unworldliness, all of which are
closely woven into the background of high flown Indlan specu-
lation. What, however is the most distinetly characteristic
hallmark of Zen is its insistence on the awskening of pra-
tyatmajna. Pratyatmajna (Senskrit) is an inner perception
deeply reaching the core of one's being (hsin or hridaya)’.
Ibid., p. Lh, "Taocism...we may call it a form of mysticisnm,
but the Oriental specimen is not the same as the WeslTern.
In the West it is too closely assoclated with the Biblical
God end to that extent it is, I would say, tainted. The
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criticized for a lack of appreciation of those linguistic
and historical aspects, ultimately Ch'an emerges in his

interpretation ag something real and living.

essence of nmysticism is to feel the mystery of being; *to
feel that being is becoming and becoming is being; that
O=©o and co = o ; that freedon 1s necessary and necesgsary

y
is freedoMoeece oM

196

See Chapter 2.
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