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The £oan in Japanese Soclety
at the Beginning of the Early Modern
Period: Kana hogo and kanna-zen

Didier DAvIN

Introduction

The teaching of the Japanese Rinzai school is, in its principles, relatively sim-
ple: the practitioner focuses on a kdan X%, grasps its real meaning—that is, the
one beyond the trivial meaning of the words—and then receives another &dan
on which he focuses in turn, this process being repeated until there is attainment
of complete awakening, The fundamental difference between the Japanese
Rinzai school and the other Chan or Son branches, in China and Korea, is that
in Japan a series of kdan is seen as necessary to reach awakening, while in China
and Korea going through one gongan is considered the equivalent of awakening
itself. Leaving aside this difference—despite its importance—such use of &dan by
the Japanese Rinzai school is based on a practice originating in the Song dynasty,
that of kanbhua-chan Bt (Jp. kanna-zen). From its introduction to Japan at the
beginning of the 13" century and up to the present era, this kanna-zen—though
in fact only one mode of &dan Zen and not (as often imagined) its totality—has
been the Rinzai school’s very core, as indeed it is for the vast majority of all Chan
or Son practice in the world today.'

During the Edo period, from its very beginning, the teaching of Zen was
spread to Japanese society at large, notably through texts written in vernacular
Japanese that explained the principles of the Zen school easily and comprehen-
sibly. Yet herein lies what can be seen as a paradox: how is it that such a school,
whose stated teachings preach above all the need to go beyond words’ mere
meaning, can produce texts like kana higo W44 TFFF, specifically designed to be
easily understood? Certainly one of the most common answers to this question
would be that there are different levels to the presentation the school makes of
itself: a profounder one, leading to awakening, suitable for monks or lay practi-
tioners, and a more superficial one—the one seen in kana hogo—that explains
only the teaching’s main principles. In a sense, this answer would be correct, but

! From this point of view, the modetn Japanese S6t6 school, which rejects kanna-zen, consti-
tutes an exception.
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it only sidesteps the problem. With the practice of &anna-zen being at the very core
of Rinzai school teaching, even in a superficial explanation of the school’s main
principles, the subject seems a difficult one to avoid. In this paper, we will consider
several issues raised by this question and examine how this problem appears in
kana hogo at the beginning of the Edo period.

1. The Origins and Diversity of kana hogo

From its introduction at the end of the 13" century, up until the end of the
medieval period, around the end of the 16™ century, contacts between the Japa-
nese Zen school and Japan’s laypeople were rare and took place almost exclu-
sively among the higher classes of society. Moreover, during this period, rather
than the school’s teaching of a new form of Buddhism, more often what was
valued was the newest knowledge in literature, philosophy, science, etc., that its
monks brought back from the continent. Beyond such renewed erudition in
classical Chinese literature, particularly in poetry, some monks were used as dip-
lomats, accountants, administrators, and so on. In other words, during the medi-
eval period, to be useful—and therefore patronized—it was almost sufficient for
the monks, and for the school as a whole, to be able to compose Chinese poetry
and explain recent literary texts or new intellectual currents. It would be a mild
exaggeration, yet not so far from the truth, to say that, from the point of view of
lay society, it was on the basis of its cultural contributions, rather than its religious
ones, that the Zen school was integrated into the larger cultural and religious
landscape.

However, this does not mean that the teachings of the Zen school were com-
pletely unknown to laypeople, and several examples show how monks explained
the school’s doctrine in a comprehensible way. One of the most famous texts
produced for this purpose is undoubtedly the Record of Dialogues in a Dream
(Muchii mondishi - R Z4€), which records the questions of Ashikaga Tadayoshi
JEFIEFE (1306-1352) and the answers of Muso Soseki £ & B (1275-1351).2
Muso explains the teaching of Zen as well as Buddhism in general from a Zen
monk’s perspective. In addition to being what can be considered one of the mas-
terpieces of Japanese Zen literature, the Muchsi mondoshsi has two particularities that
should be highlighted. The first is that the text is in Japanese, which was far from
the norm at the time, particularly in the Sinocentric milieu of Five Mountains
culture. The second is that it was published, and this during the lifetime of its
author. This second point is very uncommon, with only one other known exam-
ple, but the pattern of a Zen monk explaining the teaching of his school for a
layperson, and doing this through a text in vernacular Japanese (often in the form

* For an English translation of this text, see Thomas Yuho Kirchner, Dialogues in a Drean: The
Life and Zen Teaching of Muso Soseki (Kyoto: Tenryu-ji Institute for Philosophy and Religion,
2010).
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of a letter), while not frequent, can be seen several times over the course of the
medieval period. Needless to say, the recipients of such teachings were all, at least
without any known exceptions, from the higher classes of society.

For the most part, the texts thus produced are very close to what is called, in
the Chinese Chan school, “instructions on the Law” (fayx {#3F): that is to say a
text, generally short, in which a master summarizes his teachings or a part thereof.
For example, among the records of the sayings of the famous Song-period Chan
master Yuanwu Keqin FJ1E5EE) (1063—-1135), there exists a large section, divided
in three parts, devoted to all the fzyx written by the master on various occasions.
One of these, found in Records of Yuanwu's Sayings (Yuanwu fogno chanshi ynln M1
ALRAEREESE) with the title “To the librarian [Shao]long” RFEHIE), is addressed
to his disciple and successor Huqiu Shaolong JE [tifiFE (1077-1136).° In Japan,
this fazyx is one of the most renowned extant calligraphic texts produced by the
Chan or Zen school, which are often used in the tea ceremony, and known as
bokuseki Z25. The fayn addressed to Hugiu Shaolong with calligraphy by Yuanwu
is now in Japan, and has a long history. It is said to have been discovered floating
in a paulownia-wood canister and is for that reason called “flowing Yuanwu”
(nagare Engo Tt 7LHI1E). Because such “instructions on the Law” were made to be
given to a disciple, either lay or monastic, it is not surprising that they constitute
a large part of extant calligraphic works by Chan monks.

It the Muchit mondoshi can be considered separately, the texts produced by Jap-
anese Zen monks for laypeople are very close, in their purpose as well as in their
form, to the “instructions on the Law” of their Chinese counterparts, and were
thus quite naturally also called fazyx#, which became /Adgo in Japanese pronuncia-
tion. As we will see, most of these /dgo were published after the medieval period,
making it imprudent to speak about what they were like in their original versions,
but there exists an exception that allows us to affirm that the genre was already
present catlier. The Gettan kana higo F XY was a compilation of “in-
structions on the Law” by Gettan Soko H #7356 (1326-1389; also pronouced
Getsuan), addressed to twenty-four people, men and women, secular and reli-
gious. Such a structure is not in itself so rare; what makes this text special is the
fact that it was published—in 1402 (Oei 57k 9). The title itself used already a
formulation that will be repeated frequently—*“4ana hogo”—and thus the expres-
sion can be dated to at least this time. The fact that these “instructions on the
Law” are in kana, or to put it more simply, in Japanese, is obviously a Japanese
specificity, but in its principle one can call it faithful to its Chinese models. Chinese
fayn were designed to explain things as clearly as possible, and to that end they used
a language understandable to their recipients. When a Japanese monk wanted to
explain the Law to a Japanese speaker, he did it—as was only natural—in Japanese.

3 Taishd shinshi daizokyo RIEHTE RIEAE, eds. Takakusu Junjiro S IHIKAR et al. (Tokyo: Taisho
Issaikyo Kankokai, 1924-1932), vol. 47, p. 776c.
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Other instructions texts addressed to religious disciples might be written in clas-
sical Chinese, but the Japanese language was a very understandable choice for
laypeople.

Kana hogo constitute thus a corpus of texts whose production began around
the 14™ century, and continued until the end of the Edo petiod. Many of them
explain Zen teachings, but not all of them, and before examining the question
of the kanna-zen found in kana hogo, a presentation and delineation of the corpus
we are considering is necessary.

Different Types of kana hogo

In modern Japanese, the term &ana higo can refer to a wide spectrum of Bud-
dhist texts, from vatious schools, written in vernacular Japanese, and the Zen
school produced only a part of this corpus. Moreover, the definition of what can
be called a Buddhist text is far from being clear, and an examination of the char-
acteristics of all the various texts today considered to be £ana higo would easily be
enough for a whole article on its own. Depending on what is meant by &aza (a text
fully written in Japanese from the beginning? a Japanese reading—jyomi-kudashi
#tH T L—of atext written in classical Chinese? etc.), and of course depending on
what is meant by Aggo (the Japanese reading of fay#? any text concerning Buddhist
teaching? a sermon addressed specifically to laypeople? etc.), the number of texts
potentially considered &ana hogo will be quite different. The oldest &ana hogo is said
to be the Ichimai kishomon —HFUEFE L by Honen ##% (1133-1212) during the
Kamakura period, but many other texts considered £ana higo were also produced
during the same period.* One collection of Japanese classical literature, the Nibon
koten bungaku taike: edited by Iwanami, includes a volume titled “Collection of &ana
hago””> Herein are compiled texts from vatious schools such as Tendai, Jodo,
Shingon, Kegon, etc., with the Rinzai school being only one among others.

Furthermore, the term kana hogo sometimes designated texts that used literary
style—mostly narrative and poetry—to present Buddhist teachings. These are,
to give only examples related to Zen teachings, texts such as the Boroboro no sishi
(EAIEADEF- 0 the Negumi no sishi RD S 2 L, the Ikkyi gaikotsu — K8,

* See Sanae Kensei S #E, “Hosa bunko-bon Shiichi kana higo no kenkyt (1): honmon hen”
SEN AR [B—INA4EE] OWISE (—) KR, Zenbunka kenkyijo kiyo #SALTTEATILE 6
(1974), pp. 265-294.

5 Kana hago-shii 54555, vol. 83 of Nihon koten bungakn taikei H AT HICHRF (Tokyo:
Iwanami Shoten, 1964).

¢ See Koida Tomoko ZXH%1F, “Boroboro no sishi k67 [\ZAH\2HDFEF] %, Chisei bungakn
Hrtk 25 49 (2004), pp. 99-109.

" Despite the mention of a specific Zen monk, Ikkyt S6jun —fR%5%#1, this text is a literary kana
hogo. All specialists agree that it is not a text by Ikkyu. See Koida Tomoko, “Gaikotsu no monogatari-
26shi: Genchii soda-ga saiko” §48 OWFERF [XIW ST TE, in Zen kara mita Nibon chiisei no
bunka to shakai 15> & 7z AARFHO AL E 443, ed. Amano Fumio KEF 3l (Tokyo: Perikansha,
2016), pp. 98-114.
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etc.® Thus, the term &ana hogo can refer to many different kinds of texts, and for
this reason, rather than trying to propose here a precise definition, we will limit
ourselves to indicating the scope of our inquiry, as well as the reasons for this
limitation.

In the first, and perhaps most important specification, we will deal only with
kana hogo from the two Zen schools, and of these two, mainly from the Rinzai
school. Among this group, moreover, we will not consider literary £ana higo,
concentrating our inquiry instead solely on texts presenting the teachings of spe-
cific—and explicitly named—Zen monks, a group of texts that for the sake of
convenience we will call accordingly “Zen-monk kana hogo.”

These “Zen-monk kana hogo” can be divided into three large groups, according
to the eras of the monks whose teachings they are said to represent. As we will
see below, the mention by name of a monk does not necessarily mean that the
given text is reliably attributable to him (i.e. directly written by him or a transcrip-
tion from his oral teachings, sermons, or dialogues), and there are several cases
of texts being, without a doubt, impossible to associate with the monk whose
teachings they supposedly present. This question set aside, the corpus of &ana higo
can be divided into: (1) those texts produced (i.e. written and established as texts
that circulated in print or manuscript) during the medieval period; (2) those texts
attributable to medieval-period monks but compiled later (by, for example, edit-
ing letters that had not circulated as texts previously); and (3) those texts actually
produced during the Edo period. Below we will consider concrete examples in
each category. We will limit ourselves to texts that were published, leaving out of
our scope those texts that circulated only as manuscripts.

(a) Medieval-period kana higo

Kana hogo are often associated with the Edo period, and it is in fact mainly
during this period that most of them were produced and published, though a
few are older. The most famous is certainly the Muchit mondoshi, by Muso Soseki,
published during the lifetime of the monk in 1342. The question of whether or
not this text can be called a £ana hogo is worth discussion, but as it is a transcription
of a dialogue between a Zen monk explaining to a layperson (Ashikaga Tadayoshi,
as we saw above) the principles of Buddhism and Zen in vernacular Japanese, we
will consider it to be such. Another example is the Getfan kana hogo that recorded
the teaching of Gettan Soko, and which was published as a so-called gozarn-ban
LI (“Five-Mountains Edition”) in 1402.

(b) Medieval-period kana hogo Published Post-Medievally
Looking at the beginning of the Edo period, the most numerous type of

¥ See Koida Tomoko, “Kana hogo no kyoju to bungei” A4 EFE D E% & 3%, in Chisei no
uibitsu: seiritsu, tenkai to buntai FHEDOFEEE: B7 - JREA & UK, ed. Araki Hiroshi AR, vol. 10 of
Chiisei bungaku 1o rinsetsu shogaken "W & LR (Tokyo: Chikurinsha, 2004), pp. 435-455.
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Zen-monk kana hogo are, by far, those texts compiling materials from the medie-
val period (often from letters). Their dating and the details of their production
are difficult to determine,’ and above all, the reliability of their attributions needs
to be carefully examined. Several kana hogo are, indeed, cleatly not documents of
the teaching of the monk they pretend to be from. For example, all the &ana higo
attributed to Ikkyu, without a single exception, starting with the 1kkys# kana hogo
— K445, are acknowledged by specialists to be pseudepigraphical. This
does not mean that they should be rejected—on the contrary, they remain im-
portant texts, as much for their contents as for the significant influence they had.
Nonetheless, they should be considered in a context apart from Ikkya himself,
from his thought, or even from his era."

(c) Kana hogo by Edo-period Monks

Lastly, there are the &ana hogo produced during the Edo period, in the same era
as the given monk himself, or soon after his passing. In these cases, naturally, the
content is more likely to reflect the teaching of the monk accurately, though also
to echo various contemporary preoccupations. The clearest example of this is
certainly the Ha-kirishitan 75 F)5ZF} by Suzuki Shosan #ARIE= (1579-1655),
an attack against Christians from the standpoint of Zen. This is, of course, a
very particular example, but looking closely at other &ana hogo, one can see that
their teachings, and the ways they are presented, are also largely reflective of
their age, and in this way different on several points from what can be seen in
medieval-period kana higo.

2. The Place of Kanna-zen in Zen-monk kana hogo

As can be seen, the chronological origins of a given &ana higo are not easy to
grasp, and a text attributed to a medieval-period monk may in fact have been
written during the Edo period. Even if its material is ultimately authentic, the
possibility that such a text has been somehow modified, or recompiled in a way
that changes substantially the purpose of the composition’s original context,
cannot be excluded. For these reasons, especially when studying the beginning
of the Edo period, the kana hogo corpus must be treated with caution, and the
different contexts of production need to be examined with care in order to

? For example, the Daid kokushi higo RIGIE [ERE was first published duting the Edo period,
but a manuscript of the text discovered in the Reiun-in SEZEFE of Tofuku-ji Temple HAEF is
thought to have been produced at the end of the medieval period. See Sanae Kensei, “Zensha
kana hogo-shii no kenkyt (shiryd hen): Reiun-in-bon Daid kokushi higo kaidai, honkoku” #5715 %
EREEOBITE CERR) . EEBEA TRISEMEEE] B - §120, Zenbunka kenkyijo kiyo #3CAL
FgEAT#L 2 13 (1980), pp. 173-200.

10 For a study of the several &ana hago attributed to Ikkyd, see lizuka Hironobu S{3% KR, “Ikkya
ni giserareru kana hogo ni tsuite” (1) —RIZHEE 5N BWAEFFIZOWT (=), Komazawa
daigaku bukkyi bungakn kenkyi B RFALESCEMTE 1 (1998), pp. 185-212.
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undetrstand the characteristics of each individual text. Yet, for the common
reader of the early modern period, all of these texts were seen as authentic
teachings by Zen monks, and it was mainly through them that the image of
Zen teaching would spread throughout Japanese society. In other words, even
if the individual examination of each kana higo text constitutes a necessary
task, consideration strictly of the teachings they contain, regardless of other
characteristics—authenticity, period of production, etc.—remains, from a certain
perspective, a valid approach. Very roughly speaking, such an approach allows us
to take the viewpoint of a reader at the time, and thereby to gain a glimpse of
how the teaching of Zen was perceived during the Edo period.

The expression kanna-zen Fitith (Ch. kanbua-chan) describes a method that
consists of concentrating on (lit. “looking at”, kan ) an offered wats 55 (Ch.
hnaton)—the latter term being synonymous with &dan (Ch. gongan)."' This
approach was finalized by Dahui Zonggao KERR (1089-1163) in the Song
petiod and became the basis of almost all forms of Chan in China, Korea, Vietnam,
and Japan. While this is somewhat simplifying things, one can say that, from the
end of the 12" century, kanbua-chan was no less than the very core of Chan
teaching everywhere the school had spread. For this reason, looking at the way
kanna-zen is explained in Japanese kana hogo is far from being the examination of a
minor point of detail: rather it is a way to see how accessible the fundamental basis
of Zen teaching was, during this very period when the Zen school, like most
Buddhist schools in Japan, began being expounded to social classes previously
almost ignored. In a word, we are looking at the core teaching of Zen in the core
Buddhist medium of the time.

A Few Examples

Among other important evolutions that radically changed the face of Japanese
society, the spectacular progress of printing technology at the beginning of the
17" century played a fundamental role in the tendency, within the wotld of Jap-
anese Buddhism, to spread the teachings of one’s school to a much wider audi-
ence. Many books introduced—in various ways and at various levels—the doc-
trines of the several sects, ranging from sutra commentaries to beginners’ texts,
and including, naturally, Zen-monk &ana higo. A complete examination of the
place of kanna-zen in all kana hogo would exceed the scope of this article, but we
will look at a few representative texts.

"' In the English-speaking academic wotld, huaton is generally understood to mean something
like “head of speech,” being most often translated by expressions such as “key phrase,”
phrase,” or “key word.” To resolve the question would need a more thorough examination, but
here we follow the position of most Japanese specialists, considering the term to be fully synon-
ymous with gongan. The character 3 should be understood not as “head of” but rather as a pat-
ticle expressing “the whole,” as in the word manton #2834, which is of course not the head of a
bun, but rather the bun in its totality.

critical
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Figure 1. Opening of the Bassui kana higo $RPR{% 44 (National Institute of Japanese Lit-
erature). https: i.org/10.207

(a) The Bassui hago
The Bassui hago TRI5E57E (Figure 1) begins with the following:

If you want to escape the suffering of the cycle of birth and death, you must
know directly the way to Buddhahood. The way to Buddhahood consists in
realizing the [nature of] your own mind. The [nature of] your own mind is un-
changed, from the time before your own parents were born, from the time be-
fore your body itself even existed, and down to the present day. Because it is
thus the fundamental nature of all beings, it is what is called the “original face.”

WO ZRNA LRI | BIZBILOBEEZ DL, FAADE X, B
ZEEDHRERD AHLERSIET, KLV ELEINT, DLV ER
PHOLIZXNLT, SILELZITTRNELZ L2 LT, —UREDORME
AWMU, EERKOME L nD 12

12 Zenmon hogoshi HPTEFESE, eds. Yamada Kodo IHHZ5E et al. (Tokyo: Perikansha, 1996),
vol. 1, p. 43.
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In other words, for the one who wants to escape from the cycle of rebirth,
which is the very purpose of Buddhism, the attainment of the Zen awakening is
necessary. To attain this awakening, one has to realize the true nature of one’s
own mind. That is to say, to understand that this mind is already, and was always,
awakened. The reference to the time “before your own parents were born” is a
clear reference to the famous &dan, “your original face before the birth of your
parents” (R RAE LI 0 AT H), yet more than just an allusion, the passage is
also a clear explanation of it.
Later in the text, one can read:

If this is the way you wish to be [i.e. awakened], you have to consider this: “A
monk asked Zhaozhou, “‘What is the meaning of the Patriarch coming from the
West?” [Zhaozhou] answered: ‘the cypress tree in the front garden.”

LA L 0)11[1< bAbkE, EEETRLL, MEINCE D o WA
ViR, BHERME T Y

The one who wishes to be delivered from the cycle of eternal rebirth must focus
on a koan until arriving at awakening. Thus, from the reader’s point of view,
the path to deliverance runs through the practice of the kdan, or kanna-zen.
The Bassui kana hogo was printed in 1643, which makes it one of the ecarlier
Zen-monk kana hogo printed in the Edo period. According to the Catalog of Zen
Texts (Zenseki mokurokn 1i#5 H#%) edited by Komazawa University,'* it was
published also in 1649, 1727, and at yet another point during the course of the
Edo period (year unknown). The number of copies still surviving today allows
us to deduce that the text had a good circulation and therefore a large number
of readers.

(b) The Daito-kokushi kana hago

In 1645, two years after the first publication of the Bassui hogo, the Daito-kokushi
kana higo RITEIRIA RS (Figute 2) was published. Here Daito kokushi
(“National Master Dait6”) refers to Shuho Myocho SRIEMVIEE (1292-1337), the
founder of Daitoku-ji Kf#i<F Temple, but the Daiti kokushi kana hggo also con-
tains a kana higo of Tetto Giko fFIFET (1295-1369). In this text, one can find
a letter titled: “Addressed to the Empress of the retired emperor Hagiwara”
(Hagiwara hid no kisaki ni shimesn FIEE R DJF127R7). Hagiwara refers here to
the Emperor Hanazono e (1297-1348; r. 1308-1318), who was himself
close to Dait6. The letter starts as follows:

All the brethren engaged in practicing the way of Zen, while they still have a
beginner’s mind, should practice only the sitting meditation. For this sitting
meditation, having first assumed the full lotus position, or the half-lotus position,
open your eyes only halfway, and look to the original face, to the time before

3 Tbid., p. 47.

4 Now accessible online: https://zenseki.komazawa-u.ac.j
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Figure 2. Daiti kokushi kana hogo. Inner title: Daitokuji no kaizan Daiti kokushi no hogo RIE=F
B LLRAT LAl E. (Nagoya University, Okaya Bunko). https: /doi.org/10.20730/100260708

your own parents were born. By “the time before your own parents were born”
is meant: look to the time before even earth and sky were separated, before even
the “I”” had received any human form.

Lbith
NESHABEOM, #OORHT, B2 HIZF XL, RN E L, BUTHS
Al BUE BRI LT IRZ A HICH & T SCRERA LIRT O AR O T
HEH L. CBREDE ERAHE, KRERZEEST, Rlb R2Z001F,
RORPZNOEEZITEH MR LB

Here too, in a text aimed at a lay practitioner, the practice of kanna-zen is pre-
sented as the way to awakening, even for a beginner. Later in the text one can read:

This “original face” had at the beginning no appellation. Since long ago it has
been called “the original face,” or “the master,” or “the Buddha nature,” or
again “the true Buddha.” It is just as when someone is born, he has no name,
but afterwards acquires various names over time. Likewise the subjects of a
thousand and seven hundred £daz may be a thousand and seven hundred in
number, but they all of them serve to make the same “original face” be seen.

'S Zenmon hogosha, vol. 2, p. 512.
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WOARKDOEHIZ, TTHTHER) o AROWEHE S, BITFEARE D, B,
AL S, BUIEALE b SR ED AT BRIINETINDE,
Hidmirh ey, U0 e s mML, —TEHEAOREE T, FH
DETLtEHONES, BROAROHHEZRELDOALLD

To see his true self, the self that was always awakened—that is, to reach the Bud-
dhist awakening—one must use the £dazn, or to come at it from the opposite point
of view, all £oan have the same goal: allowing the practitioner to see this “original
face.” If Daito develops this point at some length it is because, for him, this is
the one and only approach, which even a layperson has to follow—as clearly
stated in the text.

Bodhidharma has explained that if you cannot see your nature (&ensho), even the
recitation of the Buddha’s name [for rebirth in the Pure Land of Amitabha] and
the reading of sutras, or indeed your keeping to the precepts—all these acts are
in vain. If you cannot see your nature, you must find a friend of virtue [a mas-
ter], and come to understand the basic principles of [the cycle of] life and death.
If you cannot see your nature, even should you read to their end the sutras of
all twelve parts [of the Buddhist canon], you would not be able to escape the
cycle of birth and death, and would still endure suffering in the Three Worlds.

A LR AL, SARRRE L TR Z R & b HER Y & ER R &
D% R EH AL, BEHFEIEORED T, BROMRAZPENL, A
AL MO, TR ZFARD S8 . BRI Z By LT,
=HRICE RN L Y

As we can see, for the Daito kokushi kana hiogo, as was the case for the Bassui
hago, the practice of kanna-zen is the one and only path to salvation offered to the
practitioner. Any other Buddhist approaches, such as would have been consid-
ered easier and for that reason more appropriate for the laypeople, are rejected
without any ambiguity.

(c) The Ikkys kana hogo

The Bassui hogo and Daito’s letter to the empress are two examples of &ana higo
that invite—at the very beginning of the text—the practitioner to focus on &daz,
and by this, they allow us to see clearly the preeminent place of ganna-gen in their
presentations of Zen teaching. The Ikkyi kana hogo, another widely-read text in
the kana higo corpus,'® does not start directly with an exhortation to practice on
a koan, but instead with an explanation about the necessary motivations for en-
tering upon the way of the Buddha, and about the fundamental structure of the
mind, &okoro /L.

16 Ibid., p. 513.

7 Ibid., p. 515.

'8 It was published no fewer than nine times in the premodern petiod, the first of these being
in a year unknown during the first half of the 17% century. See Zenseki mokurokn F5E H 8%,
p- 8 (note 14 above).
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First of all, what I mean by “disposition of the mind” is to be without any neg-
ligence of the Law from dawn to dusk. If you but understand that, from antiq-
uity to the present day, all this floating world is like unto a dream, then your
mind will no longer stop to linger over anything.

T > A5 b EHTIE, SIS ALFEIHEHME 2 S FI TR HNEI2wie
D, FHOH R, TFOTE IZEANEH S UEANT, RIZHLEZ > A0
EEDBEMEmGEE U Y

Waking up from a dream is a common metaphor within Buddhism as a whole,
and descriptions of awakening as understanding the vacuity of this world are an
explanation that is far from being specific to Zen teachings. Indeed, mentions of
sutras, such as the Lotus Sztra and the Heart Sitra, are made in the Ikkys kana hogo
to explain the need for reaching awakening, and the text’s first part can be seen
as an introduction to Buddhism, rather than to Zen specifically. But when it
comes to practice, it is practice on kdan, the kanna-zen, that is prescribed:

In your practice, their words are vain who say you can dispense with [the prac-
tice of] doubt regarding the old cases and stories [i.e. the &dan|. As a consolation
for idle hours, I have taken some of [the &dan] that monks of the past have col-
lected and roughly rewritten them for you here in £ana [i.c. Japanese].

IS H . HRIGEE, AR kX LI S, B2, & L o
7ebBODISRENE, HOHOLPRIZTHEHE CSHRIILD LEDL LMY

Following this a series of kdan are explained, the first of them being that of
“your original face before the birth of your parents.”

As mentioned above, this text is, almost undoubtedly, not from Ikkya’s hand, and
an analysis of its doctrinal basis remains yet to be done, but what must be noticed
here is the fact that the solution offered to the practitioner is, again, the kanna-zen.

We can see, in the three examples above, that in texts presented as being, and—
in all likelihood—also in fact received by readers as being, introductions to the
teachings of the Zen school, the main (not to say the only) practice presented as valid
was that of concentrating on £dan, i.e. that of fanna-zen. The examples above were
chosen because of the clarity with which they expressed this supetiority of &anna-zen.
But such a superiority, or more precisely such an exclusivity, can be found in almost
all the Zen-monk &ana hogo produced during the first half of the Edo period.

To a modern reader, and perhaps even more so to a Western one, the signifi-
cance of such evidence may seem trivial, unworthy of any particular attention:
what wonder is there, after all, in Zen texts explicating Zen teaching? What else
should they preach? But what appears an obvious point is not, in fact, as straight-
forward as it might seem.

1 Zenmon haogoshi, vol. 1, p. 213.
 Ibid., p. 219.
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3. The Alternatives

Thus, to briefly summarize the situation, when the Zen school started to
spread widely throughout Japanese society, around the beginning of the 17®
century, most of the texts available to the average reader would have made the
claim that the school’s teachings, and therefore the path to salvation, were based
on a practice using £oan, namely kanna-zen. To appreciate the uniqueness of this
situation, we need to make some comparisons. In premodern times the Chan
school spread to Japan, Korea, and Vietnam. Here, however, we will not examine
the case of Vietnam for lack of competence, nor take up the case of Korea,
where Buddhism was, at this time, in far too weak of a position to provide a
relevant point of comparison.

(a) In China

Admittedly, in China too, kanhua-chan was the doctrinal basis for the practice of
the Chan school, which it still is today. This does not mean, however, that it was
the only recognized path to salvation. Indeed, after the end of the Song period,
the global tendency in Chinese Buddhism was instead to unify the several
schools, or at least those schools then still active. The Chan school, notably, came
gradually to integrate even the recitation of the name of the Buddha Amitabha
into its practices. This inclusion was not universally accepted, and its history re-
mains somewhat confused,” yet one can say that, in the end, reciting the name
of the Buddha Amitabha to achieve rebirth in the Pure Land became an accept-
able alternative to the practice of kanhua-chan alone.

The global idea behind this attitude is that all the teachings of the Buddha lead
ultimately to the same awakening,* and that if some believers were able to ob-
tain awakening through difficult practices like the use of gongan, for those who
lacked such capacity an easier practice, even one based on the sutras—far from
an obvious option given Chan teachings—came to be seen at first as tolerable,
then as acceptable, and in the end as normal. Therefore, even if the practice of
kanhua-chan persisted, it was not thought of as granting access to salvation exclu-
sively.

Beyond all this, the status of Chan teachings and their influence within Chi-
nese society decreased substantially after the rise of the neo-Confucianism of
Zhu Xi K& (1130-1200). Consequently—such institutional setbacks having
only further weakened Chan’s already less doctrinally demanding character—
a contemporary Chinese layperson who undertook to question a Chan monk
about the teachings of his school might well be answered any number of ways,

2 See Noguchi Zenkei ¥ 1138, Gendai zenshii-shi kenkyi TCRAEEHIFZE (Kyoto: Zenbunka
Kenkyujo, 2005).

* The conceptions of the monk Yongming Yanshou 7k BJIEZF (904-975) played a fundamental
role in this process. See Yanagi Mikiyasu #I#EE, Eimei Enju to Sugyoroken 7K IEHF & 57 8i6%)
(Kyoto: Hoz6kan, 2015).
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kanhua-chan being only one of them. The insistence upon practices focused ex-
clusively around dan as the teaching of the Zen school is thus a Japanese pecu-
liarity. Or, to put it more precisely, this presentation to a lay public of kanna-gen
as the main—and often only—path to obtaining awakening was an approach
uniquely characteristic not only of the Japanese school of Zen, but also of that
school’s ways of interacting with lay society.

(b) So6t6 and Esotericism

The doctrinal contents of &ana higo allow us to see also an important evolution
within Japanese Zen itself. It is certainly true that at the time Chan teachings
were being introduced to Japan, the practice of &anna-zen was common in China,
and therefore naturally became the basis of Zen in Japan. However, this does
not mean that all the teachings of the Japanese school of Zen were limited to it.
To understand why the almost hegemonic place of kanna-zen in the kana hogo
corpus is a phenomenon worthy of notice, let us briefly review those practices
within the various Zen teachings of Japan that were not kanna-gen, and how
these were represented within &ana higo.

First, there is the case of the Sot6 sect, and more particularly that of Dogen.
As is well-known, soon after the passing of its founder, the S6t6 school turned
away from Dogen in its teachings, such that throughout the first half of the pre-
modern period, up to the “movement for restoring the school’s ancient lineage”
(shti fukko undo 58 EH)), while Dogen was respected, in terms of doc-
trine he was almost ignored. To say that the teachings of the S6to and Rinzai
sects were the same during the medieval period would be going much too far,
but kanna-zen’s place at the core of medieval Soto teaching is something hard to
dispute. We should note, however, that there is a &ana hogo attributed to Dogen,
the Eibei kana hogo 7K VIRA4EFE> Tts content, being cleatly Rinzai-oriented,
shows without ambiguity that the text does not come from Dogen.* At the same
time, broadly speaking, we can say that for the average reader in the first half of
the Edo period, the teachings of Dogen were almost unknown. Equally un-
known were the doctrinal principles of the S6t6 school as we know it today,
which holds rather (to simplify things) that sitting meditation is in itself an awak-
ening, and that thus there is no need to obtain, through the practice of kanna-zen,
awakening as the Rinzai branch understands it.

Recent studies® have shown that during the Kamakura petiod, what is called
the Shoichi B — branch was so important that it would not be an exaggeration

3 Zenmon bhagoshi, vol. 2, pp. 377-408.

# See Sakurai Hideo #3751, “Kyoke ni okeru sezokuka no mondai: Eihei kaizan no na wo
kanshita gisho wo megutte” LI BT 5 WA LORTE: A PHILOZ Z R L 72BE L2 D o T,
Kydke kenkyis ALRFFE 14 (1971), pp. 13-18.

» See Sueki Fumihiko SRS, “Chiisei genseki sokan to chisei zenkenkyii no shomondai”

(AT & HERERT SR O FERIE, in Chisei zen e no shinshikakn HHAENOFHLA, eds.
Abe Yasurd FIERZERR et al. (Kyoto: Rinsen Shoten, 2019), pp. 7-30.
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to call it then the mainstream of Japanese Zen. This branch’s founder, Enni 1]
i (1202-1280), went to China and received the transmission of the Law from
the famous monk Wuzhun Shifan #EH#ERT#E (1178-1249), but his teachings also
incorporated a large amount of esoteric Buddhism. The relationship between
esoteric Buddhism and Zen is a problem far beyond the frame of the Shoichi
branch alone, and it would be impossible to understand early Japanese Zen with-
out taking it in account. However, in the later age during which the Zen school
was to spread throughout Japanese society, from the doctrinal point of view, any
such esoteric aspect had long been almost completely absent.

From the standpoint adopted in this paper, that of an average reader in the
first half of the Edo period, neither the Zen of Dogen that claimed the ineffi-
cacy of kanna-zgen, nor the hybrid practice of an esoteric-oriented Zen, would
have appeared in any &ana hogo. There is, however, in the history of Japanese Zen
a third alternative, one that could in fact be found in early-modern £ana higo.

(c) Muso Soseki

If the esoteric-oriented Shoichi branch was influential at the beginning of Jap-
anese Zen history, one can say that the subsequent period was marked by what
is often called the Five Mountains branch, ot Gozan-ha TLILIR. This appellation
itself raises several problems, the fact that it was not, doctrinally speaking, a ho-
mogeneous group being only one among many. For our average reader of the
Edo-period, the most representative monk was without a doubt Muso Soseki.
We have already mentioned here his most famous text, the Muchs mondosha, pub-
lished several times during the Edo petiod,* within which it is explained how he
combined Zen practice, or in other words kanna-gen, with the other teachings of
Buddhism. The thought of Muso6 is complex, and we will not try to summarize
it here”’; the point that interests us in this article is his acceptance of other ap-
proaches for the attainment of awakening. This appears of course in the Muchii
mondoshi, but also in kana hogo attributed to him. Among these is the Nzjzisan
monds T =" a kana hogo composed of twenty-three dialogues, each of
which consists in fact of a single question and its answer. The questions are
about issues such as “The necessity of raising the mind towards the Way” (doshin
okosu beki koto BB 23N EH dialogue #1), “The origin of good and evil”
(yoshiashi no minamoto no koto & L& L DIFEDOFH, in #4), “The desire for the Pure
Land” (jodo wo negan koto 1% 1a7r 53, in #12), but also others like “The
absence of mind itself is being a Buddha” (&okoro no naki wo hotoke ni suru koto
LD E%AMIT 5, in #21). The text is one whose authenticity should

% Mote than eight times in all, according to the Zenseki mokurokn.

77 We have not yet had the opportunity to read it, but let us note here the recently published
work of Molly Valor, Noz Seeing Snow: Musi Soseki and Medieval Japanese Zen, Brill’s Japanese Studies
Library, vol. 64 (Leiden: Brill, 2019).

8 Zenmon hagoshi, vol. 1, pp. 15-40.
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be questioned, yet nonetheless, it can be observed here that neither the questions
nor the answers presume kanna-gen to be the only valid approach. Indeed, the
final dialogue bears the superscription “These are not anyone’s personal sayings,
but are all of them found in the satras” (watakushi no kotoba ni arazu mina kyimon
naru foto RO Z XD & EREL % 555, in #23). The text of its question is
as follows:

Question: “These various things I hear you say, are they all the teachings of the
Buddha? Or have you added in anything personal? Becoming a Buddha requires
difficult and painful asceticism, as well as the accumulation of merit—that is
how one becomes a Buddha. All this talk about us being Buddhas already, easily
and without any raising of the mind, or about there being no Buddha outside
the mind—it seems very suspicious. Are these things really in the sutras?

MAETHL, RIS T EIFRDIF, LDz LADFE > 1I2TER, XD
CERIEEANONER AL HIFHATATL ., iz oA n ST 1L
ElE e AREIC, RTMOLDLBIET, b FLIE, LOYM L L
s I, NIE, NEICE B, EPICREUSTER.?

The question seems quite natural, and despite its apparent simplicity it reflects
one of the main critiques made of the Zen school by other Buddhist sects: how
can Zen pretend to be a path to Buddhist awakening if it does not rely on the
teachings of the Buddha? The answer, for the Muso of the Nijisan mondo, is
quite clear:

All that I have said is, entirely and without doubt, the text of the sutras and the
treatises. If you suspect it all of being only one man’s personal sayings, I ought
to write out the satras and treatises for you in the original! I wrote them in kana
[i.e. Japanese] to soften them, to make them as easy to understand as possible
for your ears.

PRI, BLFELRD FRROXLEDITTE, ROSHh & HBOMmEIL > |
AKOMNIERDOLENPETSELTN L, WRIZLE L2 OERIESL ET
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The position expressed here is notably different from the one seen in the pre-
ceding kana hogo we quoted above. Here, the practice of kanna-zen is not explic-
itly recommended. True, it can be deduced, for example from explanations
about the necessity of not seeking the Buddha outside, which is a way of saying
that the practitioner himself is already awakened. In addition, to realize that
one’s own mind is equal to that of the Buddha requires, for the Zen school, the
practice of the &dan. Yet these are deductions, and not easily made by someone
unfamiliar with the teachings of the school, or with how far apart these injunctions
are from those of the preceding examples. Moreover, other kinds of Buddhist

» Tbid., p. 38.
0 Thid., p. 40.
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practice are not rejected, with even the recitation of the Buddha’s name being
considered a perfectly acceptable alternative. Thus, the Nijisan mondo, like other
kana hogo attributed to Muso, present an important counterpoint to the other
tendency so often encountered. The text prevents us from claiming too categor-
ically that all Zen-monk &ana higo were conveying fundamentally the same mes-
sage. The kanna-zen was, surely enough, widely considered to be the core of Zen
teachings, but there remain some nuances, and important ones, that need to be

added.

Conclusion

It goes without saying that this article is only an introduction to some of the
questions raised by a first reading of what we have called the Zen-monk &ana
hogo. The importance of kanna-zen in the way Zen teachings were spread to lay
society has, we hope, been sufficiently demonstrated by the few examples given
above. But of course this is not enough for a full understanding of all the differ-
ent issues such questions involve. As we have noted, a more complete examina-
tion of the characteristics of various types of kana higo remains to be done.
Among other tasks, a classification from the point of view of the doctrinal con-
tents of each seems to be an essential step. For now, however, let us simply say
a few words about two of the questions implied by the above considerations.

The first question is that of the origin of this situation. If, as we have said, the
insistence on kanna-gen in books read by common laypeople was something
unique to Japan, where did this come from? The answer, we believe, is to be
sought in the doctrinal history of the Rinzai branch, and in the way that Japanese
Zen came to evolve, particularly at the end of the Muromachi period. In a nut-
shell, the emergence of the Daito branch—which claimed that Zen teachings
could not tolerate other practices, and that the Zen approach (in concrete terms,
kanna-zen) must be the only one pursued’—ended up modifying progressively yet
radically the landscape of the Rinzai branch. Because, moreover, the temples of
Daitoku-ji and Myoshin-ji acquired a great influence during the Edo period, the
very period that saw this spread of &ana higo, a very large part—though not all—
of the Zen monks in Japan were affiliated with the Dait6 branch. Someone asking
a monk or reading a kana hogo would encounter with a high probability the answer
that the only way to practice was that of &anna-zen.

The second question raised is that concerning the implications of such a situ-
ation. This question is a very difficult one, and we will not try to answer it here,
but the fact that for a large part of society the teachings of Zen were considered
through the lens of kanna-zen had, certainly, many consequences. Though it

! See Didier Davin, “Datsu Kamakura Zen?: Junsuizen to Daito-ha nitsuite no ichi kosatsu”
IRESEAE MR & RIBIRIZ DN CTO—F L, in Chitsei gen e no shinshikatkn, eds. Abe Yasurd et al.
(Rinsen Shoten, 2019), pp. 459-478.
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would be naive to think that thanks to &ana higo, all Japanese people knew about
the fundamental principles of the Zen school, it is nonetheless undeniable that,
in some milieus, Zen conceptions were in fact received. Understanding all the
ways in which they influenced literary theories, aesthetic discourses, etc., remains a
task for the future. For a long time, the relationship between “Zen” and “Japanese
culture” has been a monolithic and polemical topic, often centering around Suzuki
Daisetsu #i AR Al The idea that this relationship was an invention of the 20™
century, in the context of nationalism, has become now a common one. How-
ever, looking more closely at these Edo-period texts should lead us to adopt a
different point of view. The wide diffusion that £anna-zen achieved through kana
hogo implies different types of receptions—Iikely including also some misunder-
standings and unexpected connections—that deserve, we believe, to be exam-
ined more carefully.



