
 

  

      

     
        

 



 THE SUTRA OF
PERFECT AWAKENING

SEVENTY-SECOND LECTURE
Wednesday February 14th, 1940 

Desiring to reaffirm what he had said, the Buddha 
recited the following gatha: 

"O Tejomatisvarah! You must know that the highest 
and greatest awakening mind originally possesses no dual 
forms. In conformity with the various sentient natures, the 
upayas are numberless. The Tathagata has revealed all of 
them but they can be reduced to three classes.

The tranquillity of samatha receives all reflections of 
the phenomena like a mirror. Phantom-like Samapatti 
grows gradually, as a seedling grows. dhyana absolutely 
annihilates all hindrances. The world and you yourself are 
like the voices which come forth from the gong. These 
Three Gates of the Marvelous Dharma correlate with one 
another. All the Tathagatas and the Bodhisattvas of the 
Tenfold Directions have completed the attainment of 
Dharma by the practice of these Three Gates. These Three 
Gates attest your Perfect Awakening. Thus you can com-
pletely attain the state of parinirvana!"

 SOKEI-AN SAYS:

This is the ending of question and answer between Bodhi-
sattva Tejomatisvarah and the Buddha. As usual, the Buddha re-
cites a gatha to reaffirm his answer.

"O Tejomatisvarah! You must know that the highest and 
greatest awakening mind." This highest and greatest awakening 
Mind is equal to all awakened Bodhisattvas. Every Bodhisattva 
proves the state of highest and greatest awakening through his own 
realization.

The awakening state of Mind, in Buddhism, is very plain and 
simple; there is no room for any phenomena or any queer no-
tions. When your mind has awakened itself, you become simple 
and plainer. There is no awakened man in Buddhism who walks 
the street looking like a saint or a holy man.  We do not take such 
attitudes!
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obtain one who could have aided him in his struggles and testified 
to his experience. For Tenkei, on the other hand, these concepts 
are not simply expedients but ideals, embodying the path followed 
by Shakyamuni himself. "As to meeting a true teacher, your own 
wisdom--that's your true teacher," Tenkei insists. "Within your own 
mind is a teacher .... Even if there were a teacher outside with in-
struction to impart, he could not save you ...."

Tenkei's controversial ideas on the Soto transmission re-
sulted in bitter divisions between his own followers and those of 
Manzan. Menzan Zuiho (1693-1769), for example, a leading 
eighteenth century disciple of Manzan, attacked Tenkei for what 
he considered betrayal of Dogen's face-to-face transmission from 
one teacher, and accused both Tenkei and Dokuan of being here-
tics of the 'self-enlightened-without-a-teacher' school of spontane-
ous awakening. The debate over the Soto transmission reached its 
height during the early years of the eighteenth century, but con-
tinued well into the mid-Tokugawa period. Ultimately, however, it 
was the "formalist" faction identified with Manzan and Menzan 
that prevailed, becoming the primary force in the revival of the 
Soto sect. In the late Tokugawa periods Tenkei's works were pro-
scribed as heretical, and as a result remained largely forgotten till 
the modern era.

It is possible that Tenkei's formulation of Zen was, after all, 
too extreme too idealistic, to form the basis for an enduring tradi-
tion within the Soto school. But it is well to remember that distinc-
tions of "orthodox" and "heterodox," like those of "loyalist" and 
"rebel," reflect above all the prejudices of the victors. Tenkei's 
ideas articulated fundamental questions about the nature of Zen 
and Zen transmission, questions that were being debated in many 
quarters of the Zen world in his day and reflected the doubts, 
hopes and ideals of an entire generation of monks, many of whom 
felt that the only authentic legacy remaining from the past was the 
original mind of enlightenment itself. In the present age, they be-
lieved, it was this mind, not particular forms or institutions or even 
teachers, that linked them with the buddhas and patriarchs of ear-
lier times and constituted their only "compass in the foggy sea of 
Zen."

Copyright Peter Haskel 2016.
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When we read the Record of Zen Masters in China, we realize 
that the students are always mistaking the masters for farmers or 
wood-cutters or gardeners.

There have been some aristocratic Zen masters protected by a 
Queen Dowager, or we hear of the King of Wei appearing as a 
great saint, with silver-white whiskers and a slender body like a 
stork, who was followed by one hundred disciples.  But the still 
more famous Zen masters always appeared in simple forms.

Nansen, for instance, was cutting wood in the garden when a 
young man came asking, "Where is Nansen's temple?"

 "Down there,” said Nansen.

"Is Nansen about the temple or is he at home?"

Nansen looked at him. "I bought this ax years ago for twenty-
five cents, it is very sharp!"

The young monk yelled "Yah-h-h-!" and fled. But that eve-
ning, he met the Zen master in the temple, and it was Nansen the 
wood-cutter!

It is the same in Japan. The monks have no time to arrange 
long, silvery whiskers; they would rather shave them off and save 
time! They practice samadhi to attain the fruits of Dharma.

"... originally possesses no dual forms." -The enlightened 
Bodhisattvas take no view, such as that they consist of body and 
mind. Do you think you have two parts, body and mind? If so, you 
are not enlightened yet!

It is very simple.  It is not necessary to ask those Bodhisattvas 
any questions; but I will ask a question of myself: "What is your 
mind?" All this from the top of my head to the tip of my toes is 
mind. What is your body? Every particle of myself is my body; it 
consists of earth, water, fire, air. My mind also consists of these. 
Which is rupa? Earth. Which is vedana? Water. Which is samya? 
Fire. Which is samskara? Air. And then there is vijnana-ether-con-
sciousness. Etheric space is conscious space! I cannot divide one 
vijnana existence into two existences. It is the human mind that 
conceives always of two things existing at the same time. When we 
see color, it appears to us in seven different shades, but these dif-
ferent shades belong to our eyes. That which really exists has no 
dual nature.  It is just one thing.

The human being also observes himself in two different na-
tures, sacred and profane; Buddha is sacred and I am profane. But



human beings are neither sacred nor profane. It is only our way 
of thinking and of looking at human beings. While you are look-
ing at human beings in this way, you are sacred or profane. You 
are living in the world and your view is a worldly view. But there is 
the transcendental view: "You must know that the highest and 
greatest awakening mind originally possesses no dual forms."

"In conformity with the various sentient natures," Some sen-
tient beings have sharp natures, some have dark natures, and some 
cannot pull themselves out of the view of "sacred and profane.” 
Those who have no capacity to do it will be inspired when they see 
a monk meditating in a mountain cave occasionally coming down 
into the valley and returning to his meditation. They will some-
times bring flowers and incense outside the cave to worship.

"... the Upayas are numberless." There is a phrase for this: 
"Himitsu tonzen hanman fujo.” It means "Secret sudden Zen com-
pletely concealed." No one can understand what is their teacher.” 
All teachings are depicted in mandalas, but it is mysterious; no 
one can grasp the meaning of the symbolism. This "ton" means 
"sudden enlightenment," such as that of the Sixth Patriarch. He 
was selling kindling wood on the streets of Canton, and he heard 
the sutras being chanted, "Ho!" In that moment the peddler at-
tained enlightenment! That was the "sudden" of the Sixth Patri-
arch.

"Zen" means here the gradual observing of the order of 
monks, an entirely different meaning from the "Zen" of the Zen 
sect. These monks shave the head, live alone, and observe 250 
commandments. They tranquilize the mind, meditating upon all 
the states of rupadhatu, and the states of arupadhatu and then re-
turn.

"Han" means "half." To attain enlightenment in Hinayana is 
one-half.

"Man" means "perfect" -when you start from the first Jnana 
Loka and annihilate it and are born into the next state, and so on 
until you attain enlightenment.

"Hammon" means that from there you come back into this 
world and stretch out your hand to human beings.

"Fujo" means "unsettled." You practice many things. Some-
times a student will practice both Hinayana and Mahayana; some-
times he will use about seven different upayas.

In India there are several different schools. The Hinayana 
monks  walk on one  side of  the street and the Mahayana  monks

ervations, Tenkei, like Manzan, acknowledged the primacy of Do-
gen's teachings, and agreed that the notion of a personal, firsthand 
transmission was central to Dogen's Zen. But he disagreed sharply 
with Manzan in his interpretation of Zen transmission and of the 
meaning of Dogen's direct face-to-face transmission from a single 
teacher. At the heart of Tenkei's view is the conviction that the only 
necessary condition for transmission is the experience of enlight-
enment; satori is itself the transmission, which occurs whenever en-
lightened mind is manifested, independent of any external support 
or verification. In contrast with Manzan's literal, institutional ap-
proach, Tenkei's understanding of Dogen's transmission, Tenkei 
maintained, has nothing to do with transmission being limited to a 
single teacher who bestows succession in an actual face-to-face en-
counter with the student.  For Tenkei, 'one teacher' (isshi) refers 
not to the literal notion of a single teacher, but to the oneness and 
universality of the enlightenment experience; 'face-to-face trans-
mission' (menju), similarly, is not the physical confrontation with 
an actual instructor, but the transcendental encounter with one's 
own original mind, in which self and other are wholly dissolved. 
"To say that there is a Dharma succession that derives from a 
teacher's acknowledgment is to take a heretical view .... When you 
realize your mind as it actually is, that is the true transmission"
In Tenkei's view, authentic succession in Zen, by its very nature, is 
totally independent.

"The true transmission of one's self  (jiko ) does not derive 
from the attainment of others," Tenkei insists. "It is the true trans-
mission from oneself to oneself. In the authentic transmission, the 
giver of authentication, should be oneself, and the one who is given 
transmission (injo) should also be oneself. Likewise for for the  
concept of face-to-face, Tenkei says, the one whom you confront 
is yourself, and the one confronted is yourself as well. Transmis-
sion from one teacher (isshi injo) has nothing to do with numbers: 
even if you meet with a multitude of teachers, if you never really 
confront yourself, that's not it; by the same token, even if you 
never meet a single teacher in person, if you attain enlightenment, 
there is no obstacle to your realizing the true significance of one-
teacher transmission. "When your own wisdom is revealed, that is 
the true transmission of the Dharma received before the buddhas 
and patriarchs."

Tenkei's radical insistence on the primacy of the enlighten-
ment experience and on its completely independent character is no 
doubt related to the 'enlightened alone wihtout a teacher' (mushi 
dokugo) and 'self-enlightened and self-certified (jigo jisho) phe-
nomena in early Tokugawa Zen, epitomized by "independents" 
like Bankei who were forced to find enlightenment for themselves 
and to sanction their own realization. Bankei, however, never de-
nied the importance of a teacher,  and lamented his own failure to



Dokuan felt, was the only plausible alternative in a degenerate age 
when enlightened teachers were no longer obtainable, because it 
did not depend on the assistance of others, but only on original 
mind.

Tenkei's views on transmission are nearly indistinguishable 
from Dokuan's, and certain contemporaries who sided with Man-
zan accused Tenkei of crass imitation. Unlike Dokuan, who coop-
erated with Manzan, however, Tenkei actively opposed him, and 
disputes between their respective followers continued even after 
their deaths. Also in contrast to Dokuan, Tenkei directed much of 
his attention to Dogen's work. He conducted a rigorous study of  
Shobogenzo over many years and produced a notable commen-
tary on the work,  Shobogenzo  benju.

Tenkei's approach to Dogen's teaching, however, was by no 
means uncritical, and his temerity in questioning certain of the 
founder's views provoked considerable controversy. Tenkei, for 
example, censured Dogen for Shobogenzo's repeated attacks on 
the Rinzai school, and in his writings on  Shobogenzo either de-
leted or revised those sections in which Dogen lauds his own sect 
and denigrates the Rinzai. Like Dokuan, Tenkei was firmly op-
posed to sectarianism in Zen; indeed, his own popular teachings 
were strongly influenced by Bankei, a Rinzai master in the My-
oshinji line, and he displays a certain sympathy for Rinzai Zen 
generally. In this connection, Tenkei also takes Dogen to task for  
Shobogenzo's attacks on the importance of kensho (i.e., satori, 
"breakthrough") in the Rinzai school, insisting that on the con-
trary, kensho is the very basis of Zen, whether Soto or Rinzai. Do-
gen's insistence on the inferiority of lay Buddhism was likewise 
repudiated by Tenkei, many of whose followers were drawn from 
the merchant community of Osaka. Real enlightenment in the 
Mahayana, Tenkei argued, has nothing to do with being a monk. 
In a reversal of Dogen's view, Tenkei even went so far as criticize 
the monk's vocation as inferior to the layman's, and described the 
priesthood as a refuge for those of middling to lesser ability.

Unlike his criticism of Dogen, which focused on particular 
issues, Tenkei's differences with Manzan were of a fundamental 
nature. While Manzan regarded Tenkei as a dangerous heretic, 
who questioned the sect's orthodoxy and arbitrarily interposed his 
own freewheeling interpretations, Tenkei impugned Manzan's 
views as nothing more than pseudo understanding. Above all he 
censured Manzan for limiting himself to a merely formalistic re-
vival of Soto that neglected the essence of the teaching, the actual 
meaning behind the forms.

Nowhere were the differences between the two more evident 
than in the question of the Soto transmission.  Despite certain res-

walk on the other! They do not understand each other.

When I went to a faculty meeting of Columbia University, I 
was asked, "Do you eat beefsteak?” "Yes.” "Why?” I did not ex-
plain. That man will never understand. I eat beefsteak, that is 
enough! 

"The Tathagata has revealed all of them but they can be re-
duced to three classes." The Buddha is like a physician who makes 
the medicine according to the sickness.

"The tranquillity of samatha receives all the reflections of the 
phenomena like a mirror." He is a mirror reflecting everything and 
he observes his original state of mind. Some observe their minds 
with pride and anger, but the Bodhisattva uses the calm pure mind 
to observe himself. When you see a picture of Avalokitesvara look-
ing at a waterfall, it is a picture of him looking at his mind. Under 
the noisy sound of the falling water all is quiet, and he annihilates 
that sound.

Sometimes we practice this, go to a, waterfall, and meditate. 
The first day, we cannot get into meditation but after ten or twenty 
days, we do not hear the sound of the waterfall.

The Bodhisattva uses the pure mind and meditates upon his 
original nature.  That is Samatha. I look at you and I see your 
mind. This mirror is not only one mirror; I have a mirror, you 
have a mirror. When I walk on Broadway, I see everyone's mirror, 
all are reflecting in my mirror, but those mirrors are so filthy that 
they cannot reflect each other.

"Phantom-like Samapatti grows gradually, as a seedling 
grows." When you observe your mind like a phantom, you try to 
annihilate it and then you realize you are wasting your time, So 
you will give up that annihilation business. This mind is not yours; 
it comes and goes.  You have nothing to do with it. You will pay 
no attention to it just as you pay no attention to your dreams. 
When you realize that this dream is not true, you are at the begin-
ning of awakening. It is as if you say, "I know nothing. I was in my 
mother's bosom, but I was unconscious." When you realize the state 
of unconsciousness, you realize that there is something which 
knows the state of unconsciousness, and that this something is not 
sleeping through the time that you are sleeping. This state is called 
"realization of original consciousness.” My own life is wiped out. 
Your meditation has wiped out your existence! The "seedling” 
grows from the "unconscious” ground.

"Dhyana absolutely annihilates all hindrances." -When you 
are wiped out, your life of mind is absolutely killed.  It is purified



as your body when washed in water, or cremated by fire; as sin is 
wiped out by confession. Then we say, "Your life has come to an 
end.” The Christians call it the New Life when you give up your 
life to God.

"The world and you yourself are like the voices which come 
forth from a gong." "You yourself" --which you think is your 
body existing, your mind existing, and the whole world which you 
think exists. All these are like the voices that come forth from a 
gong. When you realize this you will find something which is not 
a human being.  It is the eternal, shining, absolute body that exists 
forever

He comes into this very eye.  You can see him. He comes into 
this finger tip; you can feel him! He comes into this ear; you can 
hear him. And when he goes out of your body--glumh! Well, this 
is not your body.

"These Three Gates of the marvelous Dharma correlate with 
one another. All the Tathagatas and the Bodhisattvas of the Ten-
fold Directions have completed the attainment of Dharma by the 
practice of these Three Gates. These Three Gates attest your Per-
fect Awakening. Thus you can attain the state of Parinirvana!" -
These Three Gates are the backbone.

This is the end of this chapter. Next week another Bodhisattva 
will ask a question of the Buddha.

I am giving sanzen now from eight to nine o'clock every 
Monday and Thursday morning sharp. I am getting old now and 
there is not much time. In Japan, they say, "Get everything out of 
him before he dies! Beat him up!” I don't care if you beat me up 
to get it out of me. Do it!

*****

who, like Manzan, were both accomplished scholars and idealists 
seeking to reinvigorate Soto Zen. Like Manzan, these Soto teachers 
agreed on the importance of the "personal" nature of transmission; 
but they maintained that Manzan's emphasis on the literal and for-
mal aspects of the transmission process betrayed its actual 
significance--the  realization of original mind. For them, Manzan's 
interpretation of the Zen transmission was woefully narrow and su-
perficial, even parochial. They called instead for a radical redefini-
tionof Soto teaching, based on the substance, rather than the forms, 
of transmission, a self-validating transmission independent of any 
authority save that of the enlightenment experience itself. While 
Manzan stressed above all the formal act of transmission from 
master to successor, Tenkei and Dokuan insisted that all that was 
necessary was realization; not only the teacher's formal acknow-
ledgement but the teacher himself could be dispensed with. It goes 
without saying that for such figures, the notion of "transmission 
without enlightenment" enunciated by Baiho was nothing short of 
anathema.

Although he differed significantly with Manzan and his fol-
lowers on the question of transmission, Dokuan Genko remained a 
colleague of Manzan's and a supporter of the revival movement. 
Dokuan had spent eight years studying under Bankei's Chinese 
master Tao-che Chao-yuan, becoming one of the Ming teacher's 
leading Japanese disciples, and subsequently became the heir of 
Manzan's teacher Gesshu. Perhaps due to his intimate relationship 
with Tao-che and his contact with Bankei and other Rinzai students 
at Sofukuji. Tao-che's temple in Nagasaki, Dokuan's view of Zen 
tended to be ecumenical. The reality of enlightenment, he insisted, 
transcends distinctions of Rinzai and Soto; what the student re-
ceives through transmission is not the particular teaching of the 
Rinzai or Soto sects, but the original experience of Shakyamuni 
himself. Dokuan's attitude even toward Dogen is ambiguous, and 
despite his reputation as a scholar, he seems to have denied the im-
portance of  Shobogenzo. "I've never said a word about that book," 
he declared, referring to Dogen's seminal work; "If anyone asks me 
about it, I just tell him: 'I don't know, I don't know. I haven't read 
it.'"

The original Soto transmission, according to Dokuan, was 
only that passed on from an enlightened teacher to an enlightened 
disciple. The problem was how to continue such a transmission in 
the present age, when accomplished monks were not to be found. 
Manzan, who also acknowledged this concerns believed the best 
solution lay in faithfully observing the forms of Dogen's face-to-
face transmission in the absence of fully enlightened students or 
preceptors. But for Dokuan, the only true answer to the spiritual 
problems confronting Soto Zen lay in falling back on the vital 
source of the Zen teaching,  the realization experience itself.  This,



Manzan the founder of the early Tokugawa Soto revival move-
ment known as the Shuto fukko, 'Revival of the (Soto) sect's  
(authentic) transmission system'. Manzan, himself referred to the 
Soto revival by the terms fukko and shuto fukko, and even styled 
himself "Fukko Donin" ("Priest Revival").

Manzan's approach to reviving the Soto teaching was, how-
ever, essentially formalistic, stressing institutional and even legal 
means of insuring the continuity of Dogen's Zen. His primary 
concern was with rectifying the "system," preserving the conven-
tions governing conduct of the transmission,. In Manzan's 
thought, such outward procedural considerations appear to take 
precedence over the actual "substance" of the transmission, i.e., the 
enlightenment experience itself. Indeed, there was a tendency in 
certain quarters of the revival movement to view the two as separa-
ble and distinct. In their anxiety to assure at least the formal conti-
nuity of the teaching in an age they regarded as virtually bereft of 
enlightened teachers and students, some revival leaders advocated 
what was referred to as migo shiho, 'transmission without enlight-
enment.' Among these was Baiho Ryushin (1633-1707), a distin-
guished disciple of Manzan who joined his master in petitioning 
the Bakufu to restore Dogen's transmission system. Baiho had 
made a thoroughgoing study of Dogen's writings, and concluded 
that in accordance with the diminished capacity of practitioners in 
his day, succession should be conferred even in the absence of sa-
tori, though he stressed that recipients must be at least earnest and 
capable Zen students. Baiho argued that without the expedient of 
migo shiho, the Soto Dharma would perish altogether. Neverthe-
less, the notion remained controversial and was widely debated in 
the early Tokugawa Soto school.

Ultimately, Manzan and his followers emerged as the domi-
nant force in Tokugawa Soto Zen, and their views achieved some-
thing of the status of an established orthodoxy. But amid the fer-
ment of the early Tokugawa period, agreement on Manzan's pre-
scriptions for the sect's revival was by no means unanimous. While 
most Soto reformers concurred on the revival's broad agenda of 
restoring legitimacy to Soto Zen, Manzan's formal approach, and 
particularly his views on the Soto transmission, provoked a host of 
objections. Because Manzan's descendents became the "establish-
ment" of the Tokugawa Soto sect, however, the teachings of Man-
zan's opponents eventually faded from view, either ignored or ac-
tively suppressed as heretical doctrines. It is only in recent times 
that interest in these figures has been rekindled and allowed us to 
gain a more compIete picture of the lively debate that character-
ized this period in the history of the Japanese Soto school,

Manzan's leading critics were the masters Dokuan Genko 
(1630-1698) and Tenkei Denson  (1648-1735),  contemporaries

Three-Hundred-Mile-Tiger
Sokei-an's commentary on

The Record of Lin Chi

 Discourse XVII, Lecture 4 

“For the past twelve years I've searched for karma but 
have found none even the size of a poppy seed. If you are 
like those new-bride Zen masters, you will be frightened of 
being driven out of your temple and starving to death. 
From ancient days, wherever our ancestors went, people 
did not believe them. Only after these true masters had 
been expelled did the people revere them. And if they had 
been accepted by these people, what good could they have 
done? The roar of a lion rends the brain of a fox.”

SOKEI-AN SAYS:

The Lin-chi Record is very hard to translate, for the writer was 
not a scholar and often used the vernacular. We are now using this 
record as a mirror to reflect our own minds and to compare our 
understanding with that of the Master himself. It is through man 
that man understands something beyond himself, the power ac-
tively moving in him. Man is the entrance, and there are steps to 
ascend and to descend. Man is the link between this and that.

“For the past twelve years I've searched for karma but have 
found none even the size of a poppy seed.” The ignorant one re-
ceives karma, but the awakened one, moving naturally with the 
universal stream of nature, does not.

Man is originally in the state of avidya, the darkness of igno-
rance. He does not know the true law of nature and continually 
adds unnecessary effort to this natural force, consequently making 
karma. A farmer cuts down a forest, a flood comes, and the whole 
village is destroyed. If he repeats such actions, and a flood comes 
again, he will eventually understand and be enlightened and deliv-
ered out of karma. The real mind of man knows the natural force. 
According to the Buddha's teaching, when the mind is cleared, the 
indicator in the mind points as a compass to the correct road in na-
ture. We have this indicator, but it is covered with the dust of at-
tachment. However, the darkness of avidya in the world of nature 
is buddha nature in us, which has not yet opened it petals. There is 
no such thing as a karma nature, for karma does not actually be-
long to any man, and karma has no needs of its own.



“If you are like those new-bride Zen masters, you will be 
frightened of being driven out of your temple and starving to 
death.”  A Zen master has the power to judge others' minds, but if 
he has a “new-bride” attitude, he will be careful not to offend for 
fear of being driven out by his supporters.

“From ancient days, wherever our ancestors went, people did 
not believe them.”  Like Bodhidharma when he met the emperor. 
They had an argument and the emperor threw him out. Only after 
these masters had been expelled did the people revere them.

“And if they had been accepted by these people, what good 
could they have done?” If they had understood Buddhism, what 
need would they have had of them?

“The roar of a lion rends the brain of a fox.” Lin-chi's attitude 
is that of a lion. What is Buddhism? Bah! There is no Buddhism to 
be acquired.  All is in yourself. The true attitude is the base of 
Buddhism. To return to that point and to live there, safely, without 
any doubt, that is enlightenment.

 Discourse XVII, Lecture 5

“Brothers, everywhere it is said there is a Way to be 
attained and a Dharma to be proved. Speak! What Way is 
there to be practiced, and what Dharma is there to be 
proved? At this moment, what powers are you lacking, 
what needs to be repaired? Our junior scholars, however, 
do not understand this. Believing in wild fox spirits, you 
permit them to bind you up when they say, 'One attains 
buddhahood as a result of keeping one's deeds in accor-
dance with the truth and guarding oneself from being dis-
solute with the three karmas.'

“Those who speak in this fashion are as numerous as 
the spring rain. The ancients said, 'When you meet an 
adept on the Way, do not stand in the Way.' It is also said, 
'If you attempt to practice the Way, the Way will not oper-
ate, and ten thousand evil circumstances will compete to 
raise their heads. But when the sword of wisdom comes 
forth, there will be nothing at all. Then you will see 
brightness in darkness, and in darkness, brightness. 
“Therefore, the ancients said, 'The everyday mind is the 
true Way.'”

SOKEI-AN SAYS:

Buddhism  was transmitted from  India  to  China  in the  First

BANKEI AND HIS WORLD
by Peter Haskel

Like Bankei, many of his contemporaries in the priest-
hood in seventeenth-century Japan believed that the 
authentic transmission of Zen in their land had been de-
based and finally destroyed during the preceding two or 
three centuries. If Zen was to continue, such reformers ar-
gued, it had to be thought through again from the begin-
ning, not only revitalized but reinvented. The Zen of 
Bankei's age, the Tokugawa period, was in many ways a re-
jection rather than an extension of the Zen that came  imme-
diately before. The previous sections, therefore, concerned 
Japanese Zen during the late middle ages, the fifteenth and 
sixteenth centuries. "Tokugawa Zen" deals with the Zen of 
Bankei's own period and how it emerged amid the changed 
conditions of the new age. The Tokugawa period, which 
lasted from approximately 1600 to 1867, was of key impor-
tance in the development of Rinzai and Soto Zen as we know 
them today, and many of the features of Japanese Zen that 
we now take for granted evolved during the more than two 
and one half centuries of rule by the Tokugawa shoguns. 
Bankei's age, the seventeenth century, is a particular focus 
of this section. Bankei was an original and highly individual 
teacher, but as will be seen, he shared many characteristics 
with other Zen teachers of his day, not least the very origi-
nality and individualism of his approach.  The concluding 
section, "Bankei's Story," will detail Bankei's biography and 
the manner in which he arrived at his distinctive teaching of 
the unborn Buddha Mind

TOKUGAWA ZEN (Part III, #16) 
(Continued from the Summer '15 Zen Notes)

The Restorers: Monks of the Soto Revival

The guiding force behind the campaign to restore Dogen's 
transmission system as the orthodoxy of the sect was Manzan Do-
haku (1635-1714), an heir of Gesshu. Manzan's object was to cod-
ify and regularize all aspects of Soto teaching, based on his own 
rigorous studies of Shobogenzo, but he particularly emphasized 
the importance of re-establishing Dogen's original style of trans-
mission. This he combined with a "precepts transmission," derived 
from Dogen's teachings on the precepts and traced back, in theory, 
through Dogen to the Chinese patriarchs of Soto and the historical 
Buddha.  His efforts to reform the Soto transmission system made



negative and positive are aspects seen from the human angle. But 
from the universal angle there is just one aspect, and that is abso-
lute. There is no negative or positive. When this sword shines 
alone in heaven, all is reduced to nothingness. The sword of wis-
dom, the absolute sword, cuts out all relative conceptions. It is in 
SILENCE that one attains this sword. When you reach this view, 
you have the sword of wisdom. Do you have that sword in your-
self?

But when you get this sword of light, do not make a mistake. 
It is not oneness. Oneness is also a conception, for it takes up a re-
lationship to the many. When you disagree with many, you must 
abandon your conception of the one and the many. This is the 
mystery. It is from this abyss that all phenomena spring up. There 
is no darkness or light. The brightness holds the darkness within it, 
and the darkness holds the light. There is no life or death, no time 
or space. When you annihilate all thoughts and words from you 
mind, you will reach the pitch darkness of this latent conscious-
ness. There is no name for it. When you realize this darkness, it is 
not dark, it is bright. You must take the sword from its scabbard 
and cut the dust away.  Then you will see the original sword. You 
feel the darkness when the mind is covered by the ignorance of 
the past, the dust of the five senses, because you are not yet famil-
iar with the true Law.

Well, after understanding the dark, ignorant side, we come to 
the real point, the sword of wisdom. In this sword of wisdom, you 
will realize the absolute, and so understand the relative.

“Therefore, the ancients said, 'The everyday mind is the true 
Way.'” The everyday mind of Lin-chi is the true law, but not the 
mind of ignorance. If you obtain the sword of absolute wisdom 
the negative factor turns into the positive.  You will attain wisdom 
in your practice of meditation and dhyana, and your samadhi will 
not be mere samadhi.

When I was young, my woodcarving was very much like the 
practice of meditation. For three years, I sharpened my tools so 
the steel and the surface of the wetstone would meet exactly. It was 
like concentrating into a koan and coming clearly to the point, 
and then giving the one answer to your teacher. If you learn this 
kind of concentration, then “everyday mind” is the ttrue law. 
What is the everyday mind? This is a koan.

* * * * *

Century A.D.  The Chinese have been Buddhists for two thousand 
years, the Japanese for one thousand four hundred years. It was 
only about one hundred years ago that an Englishman started to 
look into the Buddhist cannon. European scholars first studied 
Buddhism mainly from the Pali scriptures, which they came to call 
Southern Buddhism, and our form of Buddhism, that of Japan and 
China, they called Northern Buddhism. At first they believed that 
Southern, or Hinayana Buddhism, was closer to true Buddhism and 
that Northern, or Mahayana Buddhism, was not. Today, of course, 
opinion has changed. Now scholars realize one cannot actually un-
derstand Mahayana Buddhism without truly understanding Chi-
nese. Schopenhauer came to a deep understanding of Buddhism 
through the study of these early European translations. I believe he 
said, “Of all the philosophies in the world, the Buddhist philoso-
phy is the best.” He also studied Taoism, though through very 
poor translations. Of course, he was a genius. The Mahayana scrip-
tures only came to the ears of European scholars about sixty years 
ago.

“Brothers, everywhere it is said there is a Way to be attained 
and a Dharma to be proved. Speak! What Way is there to be prac-
ticed, and what Dharma is there to be proved?” As usual, Lin-chi's 
Buddhism has a peculiar aspect even though he is smashing it to 
pieces. He does not depend upon any sutra. He even avoids the 
practice of meditation. Huang-po, his teacher, said in his record 
that meditation is of no use to attain enlightenment, that the body 
will never attain enlightenment, only the mind. You can meditate 
for three thousand years, but if your mind is not clear, you will 
never open the eye of enlightenment.  

So Lin-chi took Huang-po's theory as his own and did not 
emphasize the blind forms of meditation that were at that time be-
ing practiced in China and India. Some monks were more inter-
ested in attaining supernatural, clairvoyant, or mind-reading pow-
ers. This was achieved, they believed, by completely relaxing the 
mind in quietude so it would return to a selfless state of con-
sciousness. In this state it was believed one could read the mind of 
others. Of course, ignorant fishermen do this all the time, but they 
are not enlightened. What they have is a peculiar sense or feeling. 
If you practiced for about ten years, you would be able to do the 
same. But, of course, of what use is it?

Another form of meditation that was practiced at the time was 
different. Its main concern was with knowing the self, how it is re-
lated to the universe, and how it acquires its universal power or law. 
How does this universal power or law operate in us? To acquire this 
human and universal power, we meditate. And, of course, Lin-chi 
said no to this as well. Water must wave. If you still it, you will only 
create dead water, and that is of no use, no fish will live in it. But if  



you wish to attain a living mind, you must attain it by using it in 
actual conditions. Of course, he came to this after many years of 
meditation.

“At this moment, what powers are you lacking, what needs to 
be repaired?”  Today we say if you have enlightened yourself, 
you must be tested by a teacher or some adept of the Dharma or 
master of Zen. He will tell you if your enlightenment is true or 
not. And, of course, as a Zen teacher, he will destroy that conclu-
sion as well. Can the self be tested? Can you actually create a per-
fect self? No, Lin-chi says, you are originally perfect. There is no 
reason to be approved or disapproved. If you understand this, he 
says, you are a perfect one. But remember, this perfection is real-
ized in the phenomenal world. God is still engrossed in his work 
of creation. Nothing is brought to perfection. So we cannot judge 
the right or wrong of anything. This perfection is like a transitory 
dream. Waves. Clouds. We cannot grasp them. If you are looking 
for perfection on the outside, you will never believe in yourself. 
The true attitude is to return to your self and look into it, and in a 
moment! It is not necessary to meditate in darkness. Look at this 
box. One minute is enough.  Why take five minutes?

“Our junior scholars, however, do not understand this. Be-
lieving in wild fox spirits, you permit them to bind you up when 
they say, 'One attains buddhahood as a result of keeping one's 
deeds in accordance with the truth and guarding oneself from be-
ing dissolute with the three karmas.'”  The three karmas are those 
of body, speech, and mind; attachment to jealousy, hatred, or in-
verted views: drinking, gambling, and so on. Transmigration is not 
only through your body but your mind, emotion, and mood as 
well. My children may be my future body, but your mind may be 
my future mind. There is only one sentient being living in the 
universe. You and I, he and she are not separate. It is through 
karma that all becomes dissipated.

The wild fox spirits are the so-called sages, the old Buddhist 
teachers. The old spirit of the fox tells you something and you 
believe it, and you blindly follow his command without knowing 
why. Lin-chi, as always, denounces this.

“Those who speak in this fashion are as numerous as the 
spring rain. The ancients said, 'When you meet an adept on the 
Way, do not stand in the Way.'”  This line is very difficult. If you 
meet one who is really skilled in something, you stop him and you 
say, “Your method is wonderful. Will you let me try it with you?” 
He will tell you to go away. The Buddhist monk will try to please 
you by speaking about nirvana, but he will start by asking you to 
please go away as well. The depths of Buddhism are not in talking 
about Buddhism. If I visit a Chinese man and he says, “Sit down 

and take tea,” this sounds deep to me; nirvana, enlightenment, 
what use?

“It is also said, 'If you attempt to practice the Way, the Way 
will not operate, and ten thousand evil circumstances will compete 
to raise their heads.” This line is very important. If you attempt to 
operate the natural law of the mind, you will only spoil it. I think 
you will realize this through your practice of any activity. In medi-
tation you try not to think, that is, stop mind activity, and think you 
have succeeded. But this is a wrong concept; it is merely negative 
instead of positive. You are using your own power, so the result is 
the same. Your intuition can give you the same result, stopping the 
flow of thoughts just as well.

But, according to Lin-chi if you take the attitude that the body 
is already perfect, why put more purpose into it? It is the same with 
mind. Mind itself is marvelous! You have only to use its power that 
is in yourself. If you do not understand its law, and spend much of 
your time in practice, it's of no use, and all un-natural circum-
stances will spring out like mushrooms after rain unnatural art, 
wrong observation of nature, unnatural practice and morality.

Nearly all are enticed by doctrine. Regular life is a formula of 
good and evil. But it takes a real capability to observe the relation-
ship between good and evil. Mere charity can really be evil in 
some circumstances, because by that charity you may bend the 
mind of men. You must penetrate this power of good and evil. 
This is the practice of true virtue. You must know the negative and 
positive, the two aspects of anything. You can use a device, but do 
not be used by it. Buddhism is a device to attain knowledge and 
enlightenment. When you attain enlightenment, you do not need 
Buddhism any more.

Without testifying or signifying, we live in the true light from 
morning to evening. That is the life of a Buddha and a bodhisattva. 
In other words, one attains buddhahood; one's life is a pure deed. 
From this standpoint, there is nothing to be abominated. All is a 
desire to enlighten one's self, and all is pure, both physical and 
mental. If one comes to a real understanding of man, one will be-
come a ruler, a master and judge of human beings. He must attain 
the power as the Buddha or Lin-chi did. There can be no imitation 
or pretension. This is forbidden in Buddhism. All must be true.

“But when the sword of wisdom comes forth, there will be 
nothing at all. Then you will see brightness in darkness, and in 
darkness, brightness.'” When the sword of wisdom comes forth 
there will be nothing at all; no enticement of any sort in the world. 
This sword, this diamond sword, will annihilate everything: time 
and space,  beginning and end, true and false,  good and bad.  The



you wish to attain a living mind, you must attain it by using it in 
actual conditions. Of course, he came to this after many years of 
meditation.

“At this moment, what powers are you lacking, what needs to 
be repaired?”  Today we say if you have enlightened yourself, 
you must be tested by a teacher or some adept of the Dharma or 
master of Zen. He will tell you if your enlightenment is true or 
not. And, of course, as a Zen teacher, he will destroy that conclu-
sion as well. Can the self be tested? Can you actually create a per-
fect self? No, Lin-chi says, you are originally perfect. There is no 
reason to be approved or disapproved. If you understand this, he 
says, you are a perfect one. But remember, this perfection is real-
ized in the phenomenal world. God is still engrossed in his work 
of creation. Nothing is brought to perfection. So we cannot judge 
the right or wrong of anything. This perfection is like a transitory 
dream. Waves. Clouds. We cannot grasp them. If you are looking 
for perfection on the outside, you will never believe in yourself. 
The true attitude is to return to your self and look into it, and in a 
moment! It is not necessary to meditate in darkness. Look at this 
box. One minute is enough.  Why take five minutes?

“Our junior scholars, however, do not understand this. Be-
lieving in wild fox spirits, you permit them to bind you up when 
they say, 'One attains buddhahood as a result of keeping one's 
deeds in accordance with the truth and guarding oneself from be-
ing dissolute with the three karmas.'”  The three karmas are those 
of body, speech, and mind; attachment to jealousy, hatred, or in-
verted views: drinking, gambling, and so on. Transmigration is not 
only through your body but your mind, emotion, and mood as 
well. My children may be my future body, but your mind may be 
my future mind. There is only one sentient being living in the 
universe. You and I, he and she are not separate. It is through 
karma that all becomes dissipated.

The wild fox spirits are the so-called sages, the old Buddhist 
teachers. The old spirit of the fox tells you something and you 
believe it, and you blindly follow his command without knowing 
why. Lin-chi, as always, denounces this.

“Those who speak in this fashion are as numerous as the 
spring rain. The ancients said, 'When you meet an adept on the 
Way, do not stand in the Way.'”  This line is very difficult. If you 
meet one who is really skilled in something, you stop him and you 
say, “Your method is wonderful. Will you let me try it with you?” 
He will tell you to go away. The Buddhist monk will try to please 
you by speaking about nirvana, but he will start by asking you to 
please go away as well. The depths of Buddhism are not in talking 
about Buddhism. If I visit a Chinese man and he says, “Sit down 

and take tea,” this sounds deep to me; nirvana, enlightenment, 
what use?

“It is also said, 'If you attempt to practice the Way, the Way 
will not operate, and ten thousand evil circumstances will compete 
to raise their heads.” This line is very important. If you attempt to 
operate the natural law of the mind, you will only spoil it. I think 
you will realize this through your practice of any activity. In medi-
tation you try not to think, that is, stop mind activity, and think you 
have succeeded. But this is a wrong concept; it is merely negative 
instead of positive. You are using your own power, so the result is 
the same. Your intuition can give you the same result, stopping the 
flow of thoughts just as well.

But, according to Lin-chi if you take the attitude that the body 
is already perfect, why put more purpose into it? It is the same with 
mind. Mind itself is marvelous! You have only to use its power that 
is in yourself. If you do not understand its law, and spend much of 
your time in practice, it's of no use, and all un-natural circum-
stances will spring out like mushrooms after rain unnatural art, 
wrong observation of nature, unnatural practice and morality.

Nearly all are enticed by doctrine. Regular life is a formula of 
good and evil. But it takes a real capability to observe the relation-
ship between good and evil. Mere charity can really be evil in 
some circumstances, because by that charity you may bend the 
mind of men. You must penetrate this power of good and evil. 
This is the practice of true virtue. You must know the negative and 
positive, the two aspects of anything. You can use a device, but do 
not be used by it. Buddhism is a device to attain knowledge and 
enlightenment. When you attain enlightenment, you do not need 
Buddhism any more.

Without testifying or signifying, we live in the true light from 
morning to evening. That is the life of a Buddha and a bodhisattva. 
In other words, one attains buddhahood; one's life is a pure deed. 
From this standpoint, there is nothing to be abominated. All is a 
desire to enlighten one's self, and all is pure, both physical and 
mental. If one comes to a real understanding of man, one will be-
come a ruler, a master and judge of human beings. He must attain 
the power as the Buddha or Lin-chi did. There can be no imitation 
or pretension. This is forbidden in Buddhism. All must be true.

“But when the sword of wisdom comes forth, there will be 
nothing at all. Then you will see brightness in darkness, and in 
darkness, brightness.'” When the sword of wisdom comes forth 
there will be nothing at all; no enticement of any sort in the world. 
This sword, this diamond sword, will annihilate everything: time 
and space,  beginning and end, true and false,  good and bad.  The



negative and positive are aspects seen from the human angle. But 
from the universal angle there is just one aspect, and that is abso-
lute. There is no negative or positive. When this sword shines 
alone in heaven, all is reduced to nothingness. The sword of wis-
dom, the absolute sword, cuts out all relative conceptions. It is in 
SILENCE that one attains this sword. When you reach this view, 
you have the sword of wisdom. Do you have that sword in your-
self?

But when you get this sword of light, do not make a mistake. 
It is not oneness. Oneness is also a conception, for it takes up a re-
lationship to the many. When you disagree with many, you must 
abandon your conception of the one and the many. This is the 
mystery. It is from this abyss that all phenomena spring up. There 
is no darkness or light. The brightness holds the darkness within it, 
and the darkness holds the light. There is no life or death, no time 
or space. When you annihilate all thoughts and words from you 
mind, you will reach the pitch darkness of this latent conscious-
ness. There is no name for it. When you realize this darkness, it is 
not dark, it is bright. You must take the sword from its scabbard 
and cut the dust away.  Then you will see the original sword. You 
feel the darkness when the mind is covered by the ignorance of 
the past, the dust of the five senses, because you are not yet famil-
iar with the true Law.

Well, after understanding the dark, ignorant side, we come to 
the real point, the sword of wisdom. In this sword of wisdom, you 
will realize the absolute, and so understand the relative.

“Therefore, the ancients said, 'The everyday mind is the true 
Way.'” The everyday mind of Lin-chi is the true law, but not the 
mind of ignorance. If you obtain the sword of absolute wisdom 
the negative factor turns into the positive.  You will attain wisdom 
in your practice of meditation and dhyana, and your samadhi will 
not be mere samadhi.

When I was young, my woodcarving was very much like the 
practice of meditation. For three years, I sharpened my tools so 
the steel and the surface of the wetstone would meet exactly. It was 
like concentrating into a koan and coming clearly to the point, 
and then giving the one answer to your teacher. If you learn this 
kind of concentration, then “everyday mind” is the ttrue law. 
What is the everyday mind? This is a koan.

* * * * *

Century A.D.  The Chinese have been Buddhists for two thousand 
years, the Japanese for one thousand four hundred years. It was 
only about one hundred years ago that an Englishman started to 
look into the Buddhist cannon. European scholars first studied 
Buddhism mainly from the Pali scriptures, which they came to call 
Southern Buddhism, and our form of Buddhism, that of Japan and 
China, they called Northern Buddhism. At first they believed that 
Southern, or Hinayana Buddhism, was closer to true Buddhism and 
that Northern, or Mahayana Buddhism, was not. Today, of course, 
opinion has changed. Now scholars realize one cannot actually un-
derstand Mahayana Buddhism without truly understanding Chi-
nese. Schopenhauer came to a deep understanding of Buddhism 
through the study of these early European translations. I believe he 
said, “Of all the philosophies in the world, the Buddhist philoso-
phy is the best.” He also studied Taoism, though through very 
poor translations. Of course, he was a genius. The Mahayana scrip-
tures only came to the ears of European scholars about sixty years 
ago.

“Brothers, everywhere it is said there is a Way to be attained 
and a Dharma to be proved. Speak! What Way is there to be prac-
ticed, and what Dharma is there to be proved?” As usual, Lin-chi's 
Buddhism has a peculiar aspect even though he is smashing it to 
pieces. He does not depend upon any sutra. He even avoids the 
practice of meditation. Huang-po, his teacher, said in his record 
that meditation is of no use to attain enlightenment, that the body 
will never attain enlightenment, only the mind. You can meditate 
for three thousand years, but if your mind is not clear, you will 
never open the eye of enlightenment.  

So Lin-chi took Huang-po's theory as his own and did not 
emphasize the blind forms of meditation that were at that time be-
ing practiced in China and India. Some monks were more inter-
ested in attaining supernatural, clairvoyant, or mind-reading pow-
ers. This was achieved, they believed, by completely relaxing the 
mind in quietude so it would return to a selfless state of con-
sciousness. In this state it was believed one could read the mind of 
others. Of course, ignorant fishermen do this all the time, but they 
are not enlightened. What they have is a peculiar sense or feeling. 
If you practiced for about ten years, you would be able to do the 
same. But, of course, of what use is it?

Another form of meditation that was practiced at the time was 
different. Its main concern was with knowing the self, how it is re-
lated to the universe, and how it acquires its universal power or law. 
How does this universal power or law operate in us? To acquire this 
human and universal power, we meditate. And, of course, Lin-chi 
said no to this as well. Water must wave. If you still it, you will only 
create dead water, and that is of no use, no fish will live in it. But if  



“If you are like those new-bride Zen masters, you will be 
frightened of being driven out of your temple and starving to 
death.”  A Zen master has the power to judge others' minds, but if 
he has a “new-bride” attitude, he will be careful not to offend for 
fear of being driven out by his supporters.

“From ancient days, wherever our ancestors went, people did 
not believe them.”  Like Bodhidharma when he met the emperor. 
They had an argument and the emperor threw him out. Only after 
these masters had been expelled did the people revere them.

“And if they had been accepted by these people, what good 
could they have done?” If they had understood Buddhism, what 
need would they have had of them?

“The roar of a lion rends the brain of a fox.” Lin-chi's attitude 
is that of a lion. What is Buddhism? Bah! There is no Buddhism to 
be acquired.  All is in yourself. The true attitude is the base of 
Buddhism. To return to that point and to live there, safely, without 
any doubt, that is enlightenment.

 Discourse XVII, Lecture 5

“Brothers, everywhere it is said there is a Way to be 
attained and a Dharma to be proved. Speak! What Way is 
there to be practiced, and what Dharma is there to be 
proved? At this moment, what powers are you lacking, 
what needs to be repaired? Our junior scholars, however, 
do not understand this. Believing in wild fox spirits, you 
permit them to bind you up when they say, 'One attains 
buddhahood as a result of keeping one's deeds in accor-
dance with the truth and guarding oneself from being dis-
solute with the three karmas.'

“Those who speak in this fashion are as numerous as 
the spring rain. The ancients said, 'When you meet an 
adept on the Way, do not stand in the Way.' It is also said, 
'If you attempt to practice the Way, the Way will not oper-
ate, and ten thousand evil circumstances will compete to 
raise their heads. But when the sword of wisdom comes 
forth, there will be nothing at all. Then you will see 
brightness in darkness, and in darkness, brightness. 
“Therefore, the ancients said, 'The everyday mind is the 
true Way.'”

SOKEI-AN SAYS:

Buddhism  was transmitted from  India  to  China  in the  First

BANKEI AND HIS WORLD
by Peter Haskel

Like Bankei, many of his contemporaries in the priest-
hood in seventeenth-century Japan believed that the 
authentic transmission of Zen in their land had been de-
based and finally destroyed during the preceding two or 
three centuries. If Zen was to continue, such reformers ar-
gued, it had to be thought through again from the begin-
ning, not only revitalized but reinvented. The Zen of 
Bankei's age, the Tokugawa period, was in many ways a re-
jection rather than an extension of the Zen that came  imme-
diately before. The previous sections, therefore, concerned 
Japanese Zen during the late middle ages, the fifteenth and 
sixteenth centuries. "Tokugawa Zen" deals with the Zen of 
Bankei's own period and how it emerged amid the changed 
conditions of the new age. The Tokugawa period, which 
lasted from approximately 1600 to 1867, was of key impor-
tance in the development of Rinzai and Soto Zen as we know 
them today, and many of the features of Japanese Zen that 
we now take for granted evolved during the more than two 
and one half centuries of rule by the Tokugawa shoguns. 
Bankei's age, the seventeenth century, is a particular focus 
of this section. Bankei was an original and highly individual 
teacher, but as will be seen, he shared many characteristics 
with other Zen teachers of his day, not least the very origi-
nality and individualism of his approach.  The concluding 
section, "Bankei's Story," will detail Bankei's biography and 
the manner in which he arrived at his distinctive teaching of 
the unborn Buddha Mind

TOKUGAWA ZEN (Part III, #16) 
(Continued from the Summer '15 Zen Notes)

The Restorers: Monks of the Soto Revival

The guiding force behind the campaign to restore Dogen's 
transmission system as the orthodoxy of the sect was Manzan Do-
haku (1635-1714), an heir of Gesshu. Manzan's object was to cod-
ify and regularize all aspects of Soto teaching, based on his own 
rigorous studies of Shobogenzo, but he particularly emphasized 
the importance of re-establishing Dogen's original style of trans-
mission. This he combined with a "precepts transmission," derived 
from Dogen's teachings on the precepts and traced back, in theory, 
through Dogen to the Chinese patriarchs of Soto and the historical 
Buddha.  His efforts to reform the Soto transmission system made



Manzan the founder of the early Tokugawa Soto revival move-
ment known as the Shuto fukko, 'Revival of the (Soto) sect's  
(authentic) transmission system'. Manzan, himself referred to the 
Soto revival by the terms fukko and shuto fukko, and even styled 
himself "Fukko Donin" ("Priest Revival").

Manzan's approach to reviving the Soto teaching was, how-
ever, essentially formalistic, stressing institutional and even legal 
means of insuring the continuity of Dogen's Zen. His primary 
concern was with rectifying the "system," preserving the conven-
tions governing conduct of the transmission,. In Manzan's 
thought, such outward procedural considerations appear to take 
precedence over the actual "substance" of the transmission, i.e., the 
enlightenment experience itself. Indeed, there was a tendency in 
certain quarters of the revival movement to view the two as separa-
ble and distinct. In their anxiety to assure at least the formal conti-
nuity of the teaching in an age they regarded as virtually bereft of 
enlightened teachers and students, some revival leaders advocated 
what was referred to as migo shiho, 'transmission without enlight-
enment.' Among these was Baiho Ryushin (1633-1707), a distin-
guished disciple of Manzan who joined his master in petitioning 
the Bakufu to restore Dogen's transmission system. Baiho had 
made a thoroughgoing study of Dogen's writings, and concluded 
that in accordance with the diminished capacity of practitioners in 
his day, succession should be conferred even in the absence of sa-
tori, though he stressed that recipients must be at least earnest and 
capable Zen students. Baiho argued that without the expedient of 
migo shiho, the Soto Dharma would perish altogether. Neverthe-
less, the notion remained controversial and was widely debated in 
the early Tokugawa Soto school.

Ultimately, Manzan and his followers emerged as the domi-
nant force in Tokugawa Soto Zen, and their views achieved some-
thing of the status of an established orthodoxy. But amid the fer-
ment of the early Tokugawa period, agreement on Manzan's pre-
scriptions for the sect's revival was by no means unanimous. While 
most Soto reformers concurred on the revival's broad agenda of 
restoring legitimacy to Soto Zen, Manzan's formal approach, and 
particularly his views on the Soto transmission, provoked a host of 
objections. Because Manzan's descendents became the "establish-
ment" of the Tokugawa Soto sect, however, the teachings of Man-
zan's opponents eventually faded from view, either ignored or ac-
tively suppressed as heretical doctrines. It is only in recent times 
that interest in these figures has been rekindled and allowed us to 
gain a more compIete picture of the lively debate that character-
ized this period in the history of the Japanese Soto school,

Manzan's leading critics were the masters Dokuan Genko 
(1630-1698) and Tenkei Denson  (1648-1735),  contemporaries

Three-Hundred-Mile-Tiger
Sokei-an's commentary on

The Record of Lin Chi

 Discourse XVII, Lecture 4 

“For the past twelve years I've searched for karma but 
have found none even the size of a poppy seed. If you are 
like those new-bride Zen masters, you will be frightened of 
being driven out of your temple and starving to death. 
From ancient days, wherever our ancestors went, people 
did not believe them. Only after these true masters had 
been expelled did the people revere them. And if they had 
been accepted by these people, what good could they have 
done? The roar of a lion rends the brain of a fox.”

SOKEI-AN SAYS:

The Lin-chi Record is very hard to translate, for the writer was 
not a scholar and often used the vernacular. We are now using this 
record as a mirror to reflect our own minds and to compare our 
understanding with that of the Master himself. It is through man 
that man understands something beyond himself, the power ac-
tively moving in him. Man is the entrance, and there are steps to 
ascend and to descend. Man is the link between this and that.

“For the past twelve years I've searched for karma but have 
found none even the size of a poppy seed.” The ignorant one re-
ceives karma, but the awakened one, moving naturally with the 
universal stream of nature, does not.

Man is originally in the state of avidya, the darkness of igno-
rance. He does not know the true law of nature and continually 
adds unnecessary effort to this natural force, consequently making 
karma. A farmer cuts down a forest, a flood comes, and the whole 
village is destroyed. If he repeats such actions, and a flood comes 
again, he will eventually understand and be enlightened and deliv-
ered out of karma. The real mind of man knows the natural force. 
According to the Buddha's teaching, when the mind is cleared, the 
indicator in the mind points as a compass to the correct road in na-
ture. We have this indicator, but it is covered with the dust of at-
tachment. However, the darkness of avidya in the world of nature 
is buddha nature in us, which has not yet opened it petals. There is 
no such thing as a karma nature, for karma does not actually be-
long to any man, and karma has no needs of its own.



as your body when washed in water, or cremated by fire; as sin is 
wiped out by confession. Then we say, "Your life has come to an 
end.” The Christians call it the New Life when you give up your 
life to God.

"The world and you yourself are like the voices which come 
forth from a gong." "You yourself" --which you think is your 
body existing, your mind existing, and the whole world which you 
think exists. All these are like the voices that come forth from a 
gong. When you realize this you will find something which is not 
a human being.  It is the eternal, shining, absolute body that exists 
forever

He comes into this very eye.  You can see him. He comes into 
this finger tip; you can feel him! He comes into this ear; you can 
hear him. And when he goes out of your body--glumh! Well, this 
is not your body.

"These Three Gates of the marvelous Dharma correlate with 
one another. All the Tathagatas and the Bodhisattvas of the Ten-
fold Directions have completed the attainment of Dharma by the 
practice of these Three Gates. These Three Gates attest your Per-
fect Awakening. Thus you can attain the state of Parinirvana!" -
These Three Gates are the backbone.

This is the end of this chapter. Next week another Bodhisattva 
will ask a question of the Buddha.

I am giving sanzen now from eight to nine o'clock every 
Monday and Thursday morning sharp. I am getting old now and 
there is not much time. In Japan, they say, "Get everything out of 
him before he dies! Beat him up!” I don't care if you beat me up 
to get it out of me. Do it!

*****

who, like Manzan, were both accomplished scholars and idealists 
seeking to reinvigorate Soto Zen. Like Manzan, these Soto teachers 
agreed on the importance of the "personal" nature of transmission; 
but they maintained that Manzan's emphasis on the literal and for-
mal aspects of the transmission process betrayed its actual 
significance--the  realization of original mind. For them, Manzan's 
interpretation of the Zen transmission was woefully narrow and su-
perficial, even parochial. They called instead for a radical redefini-
tionof Soto teaching, based on the substance, rather than the forms, 
of transmission, a self-validating transmission independent of any 
authority save that of the enlightenment experience itself. While 
Manzan stressed above all the formal act of transmission from 
master to successor, Tenkei and Dokuan insisted that all that was 
necessary was realization; not only the teacher's formal acknow-
ledgement but the teacher himself could be dispensed with. It goes 
without saying that for such figures, the notion of "transmission 
without enlightenment" enunciated by Baiho was nothing short of 
anathema.

Although he differed significantly with Manzan and his fol-
lowers on the question of transmission, Dokuan Genko remained a 
colleague of Manzan's and a supporter of the revival movement. 
Dokuan had spent eight years studying under Bankei's Chinese 
master Tao-che Chao-yuan, becoming one of the Ming teacher's 
leading Japanese disciples, and subsequently became the heir of 
Manzan's teacher Gesshu. Perhaps due to his intimate relationship 
with Tao-che and his contact with Bankei and other Rinzai students 
at Sofukuji. Tao-che's temple in Nagasaki, Dokuan's view of Zen 
tended to be ecumenical. The reality of enlightenment, he insisted, 
transcends distinctions of Rinzai and Soto; what the student re-
ceives through transmission is not the particular teaching of the 
Rinzai or Soto sects, but the original experience of Shakyamuni 
himself. Dokuan's attitude even toward Dogen is ambiguous, and 
despite his reputation as a scholar, he seems to have denied the im-
portance of  Shobogenzo. "I've never said a word about that book," 
he declared, referring to Dogen's seminal work; "If anyone asks me 
about it, I just tell him: 'I don't know, I don't know. I haven't read 
it.'"

The original Soto transmission, according to Dokuan, was 
only that passed on from an enlightened teacher to an enlightened 
disciple. The problem was how to continue such a transmission in 
the present age, when accomplished monks were not to be found. 
Manzan, who also acknowledged this concerns believed the best 
solution lay in faithfully observing the forms of Dogen's face-to-
face transmission in the absence of fully enlightened students or 
preceptors. But for Dokuan, the only true answer to the spiritual 
problems confronting Soto Zen lay in falling back on the vital 
source of the Zen teaching,  the realization experience itself.  This,



Dokuan felt, was the only plausible alternative in a degenerate age 
when enlightened teachers were no longer obtainable, because it 
did not depend on the assistance of others, but only on original 
mind.

Tenkei's views on transmission are nearly indistinguishable 
from Dokuan's, and certain contemporaries who sided with Man-
zan accused Tenkei of crass imitation. Unlike Dokuan, who coop-
erated with Manzan, however, Tenkei actively opposed him, and 
disputes between their respective followers continued even after 
their deaths. Also in contrast to Dokuan, Tenkei directed much of 
his attention to Dogen's work. He conducted a rigorous study of  
Shobogenzo over many years and produced a notable commen-
tary on the work,  Shobogenzo  benju.

Tenkei's approach to Dogen's teaching, however, was by no 
means uncritical, and his temerity in questioning certain of the 
founder's views provoked considerable controversy. Tenkei, for 
example, censured Dogen for Shobogenzo's repeated attacks on 
the Rinzai school, and in his writings on  Shobogenzo either de-
leted or revised those sections in which Dogen lauds his own sect 
and denigrates the Rinzai. Like Dokuan, Tenkei was firmly op-
posed to sectarianism in Zen; indeed, his own popular teachings 
were strongly influenced by Bankei, a Rinzai master in the My-
oshinji line, and he displays a certain sympathy for Rinzai Zen 
generally. In this connection, Tenkei also takes Dogen to task for  
Shobogenzo's attacks on the importance of kensho (i.e., satori, 
"breakthrough") in the Rinzai school, insisting that on the con-
trary, kensho is the very basis of Zen, whether Soto or Rinzai. Do-
gen's insistence on the inferiority of lay Buddhism was likewise 
repudiated by Tenkei, many of whose followers were drawn from 
the merchant community of Osaka. Real enlightenment in the 
Mahayana, Tenkei argued, has nothing to do with being a monk. 
In a reversal of Dogen's view, Tenkei even went so far as criticize 
the monk's vocation as inferior to the layman's, and described the 
priesthood as a refuge for those of middling to lesser ability.

Unlike his criticism of Dogen, which focused on particular 
issues, Tenkei's differences with Manzan were of a fundamental 
nature. While Manzan regarded Tenkei as a dangerous heretic, 
who questioned the sect's orthodoxy and arbitrarily interposed his 
own freewheeling interpretations, Tenkei impugned Manzan's 
views as nothing more than pseudo understanding. Above all he 
censured Manzan for limiting himself to a merely formalistic re-
vival of Soto that neglected the essence of the teaching, the actual 
meaning behind the forms.

Nowhere were the differences between the two more evident 
than in the question of the Soto transmission.  Despite certain res-

walk on the other! They do not understand each other.

When I went to a faculty meeting of Columbia University, I 
was asked, "Do you eat beefsteak?” "Yes.” "Why?” I did not ex-
plain. That man will never understand. I eat beefsteak, that is 
enough! 

"The Tathagata has revealed all of them but they can be re-
duced to three classes." The Buddha is like a physician who makes 
the medicine according to the sickness.

"The tranquillity of samatha receives all the reflections of the 
phenomena like a mirror." He is a mirror reflecting everything and 
he observes his original state of mind. Some observe their minds 
with pride and anger, but the Bodhisattva uses the calm pure mind 
to observe himself. When you see a picture of Avalokitesvara look-
ing at a waterfall, it is a picture of him looking at his mind. Under 
the noisy sound of the falling water all is quiet, and he annihilates 
that sound.

Sometimes we practice this, go to a, waterfall, and meditate. 
The first day, we cannot get into meditation but after ten or twenty 
days, we do not hear the sound of the waterfall.

The Bodhisattva uses the pure mind and meditates upon his 
original nature.  That is Samatha. I look at you and I see your 
mind. This mirror is not only one mirror; I have a mirror, you 
have a mirror. When I walk on Broadway, I see everyone's mirror, 
all are reflecting in my mirror, but those mirrors are so filthy that 
they cannot reflect each other.

"Phantom-like Samapatti grows gradually, as a seedling 
grows." When you observe your mind like a phantom, you try to 
annihilate it and then you realize you are wasting your time, So 
you will give up that annihilation business. This mind is not yours; 
it comes and goes.  You have nothing to do with it. You will pay 
no attention to it just as you pay no attention to your dreams. 
When you realize that this dream is not true, you are at the begin-
ning of awakening. It is as if you say, "I know nothing. I was in my 
mother's bosom, but I was unconscious." When you realize the state 
of unconsciousness, you realize that there is something which 
knows the state of unconsciousness, and that this something is not 
sleeping through the time that you are sleeping. This state is called 
"realization of original consciousness.” My own life is wiped out. 
Your meditation has wiped out your existence! The "seedling” 
grows from the "unconscious” ground.

"Dhyana absolutely annihilates all hindrances." -When you 
are wiped out, your life of mind is absolutely killed.  It is purified



human beings are neither sacred nor profane. It is only our way 
of thinking and of looking at human beings. While you are look-
ing at human beings in this way, you are sacred or profane. You 
are living in the world and your view is a worldly view. But there is 
the transcendental view: "You must know that the highest and 
greatest awakening mind originally possesses no dual forms."

"In conformity with the various sentient natures," Some sen-
tient beings have sharp natures, some have dark natures, and some 
cannot pull themselves out of the view of "sacred and profane.” 
Those who have no capacity to do it will be inspired when they see 
a monk meditating in a mountain cave occasionally coming down 
into the valley and returning to his meditation. They will some-
times bring flowers and incense outside the cave to worship.

"... the Upayas are numberless." There is a phrase for this: 
"Himitsu tonzen hanman fujo.” It means "Secret sudden Zen com-
pletely concealed." No one can understand what is their teacher.” 
All teachings are depicted in mandalas, but it is mysterious; no 
one can grasp the meaning of the symbolism. This "ton" means 
"sudden enlightenment," such as that of the Sixth Patriarch. He 
was selling kindling wood on the streets of Canton, and he heard 
the sutras being chanted, "Ho!" In that moment the peddler at-
tained enlightenment! That was the "sudden" of the Sixth Patri-
arch.

"Zen" means here the gradual observing of the order of 
monks, an entirely different meaning from the "Zen" of the Zen 
sect. These monks shave the head, live alone, and observe 250 
commandments. They tranquilize the mind, meditating upon all 
the states of rupadhatu, and the states of arupadhatu and then re-
turn.

"Han" means "half." To attain enlightenment in Hinayana is 
one-half.

"Man" means "perfect" -when you start from the first Jnana 
Loka and annihilate it and are born into the next state, and so on 
until you attain enlightenment.

"Hammon" means that from there you come back into this 
world and stretch out your hand to human beings.

"Fujo" means "unsettled." You practice many things. Some-
times a student will practice both Hinayana and Mahayana; some-
times he will use about seven different upayas.

In India there are several different schools. The Hinayana 
monks  walk on one  side of  the street and the Mahayana  monks

ervations, Tenkei, like Manzan, acknowledged the primacy of Do-
gen's teachings, and agreed that the notion of a personal, firsthand 
transmission was central to Dogen's Zen. But he disagreed sharply 
with Manzan in his interpretation of Zen transmission and of the 
meaning of Dogen's direct face-to-face transmission from a single 
teacher. At the heart of Tenkei's view is the conviction that the only 
necessary condition for transmission is the experience of enlight-
enment; satori is itself the transmission, which occurs whenever en-
lightened mind is manifested, independent of any external support 
or verification. In contrast with Manzan's literal, institutional ap-
proach, Tenkei's understanding of Dogen's transmission, Tenkei 
maintained, has nothing to do with transmission being limited to a 
single teacher who bestows succession in an actual face-to-face en-
counter with the student.  For Tenkei, 'one teacher' (isshi) refers 
not to the literal notion of a single teacher, but to the oneness and 
universality of the enlightenment experience; 'face-to-face trans-
mission' (menju), similarly, is not the physical confrontation with 
an actual instructor, but the transcendental encounter with one's 
own original mind, in which self and other are wholly dissolved. 
"To say that there is a Dharma succession that derives from a 
teacher's acknowledgment is to take a heretical view .... When you 
realize your mind as it actually is, that is the true transmission"
In Tenkei's view, authentic succession in Zen, by its very nature, is 
totally independent.

"The true transmission of one's self  (jiko ) does not derive 
from the attainment of others," Tenkei insists. "It is the true trans-
mission from oneself to oneself. In the authentic transmission, the 
giver of authentication, should be oneself, and the one who is given 
transmission (injo) should also be oneself. Likewise for for the  
concept of face-to-face, Tenkei says, the one whom you confront 
is yourself, and the one confronted is yourself as well. Transmis-
sion from one teacher (isshi injo) has nothing to do with numbers: 
even if you meet with a multitude of teachers, if you never really 
confront yourself, that's not it; by the same token, even if you 
never meet a single teacher in person, if you attain enlightenment, 
there is no obstacle to your realizing the true significance of one-
teacher transmission. "When your own wisdom is revealed, that is 
the true transmission of the Dharma received before the buddhas 
and patriarchs."

Tenkei's radical insistence on the primacy of the enlighten-
ment experience and on its completely independent character is no 
doubt related to the 'enlightened alone wihtout a teacher' (mushi 
dokugo) and 'self-enlightened and self-certified (jigo jisho) phe-
nomena in early Tokugawa Zen, epitomized by "independents" 
like Bankei who were forced to find enlightenment for themselves 
and to sanction their own realization. Bankei, however, never de-
nied the importance of a teacher,  and lamented his own failure to



obtain one who could have aided him in his struggles and testified 
to his experience. For Tenkei, on the other hand, these concepts 
are not simply expedients but ideals, embodying the path followed 
by Shakyamuni himself. "As to meeting a true teacher, your own 
wisdom--that's your true teacher," Tenkei insists. "Within your own 
mind is a teacher .... Even if there were a teacher outside with in-
struction to impart, he could not save you ...."

Tenkei's controversial ideas on the Soto transmission re-
sulted in bitter divisions between his own followers and those of 
Manzan. Menzan Zuiho (1693-1769), for example, a leading 
eighteenth century disciple of Manzan, attacked Tenkei for what 
he considered betrayal of Dogen's face-to-face transmission from 
one teacher, and accused both Tenkei and Dokuan of being here-
tics of the 'self-enlightened-without-a-teacher' school of spontane-
ous awakening. The debate over the Soto transmission reached its 
height during the early years of the eighteenth century, but con-
tinued well into the mid-Tokugawa period. Ultimately, however, it 
was the "formalist" faction identified with Manzan and Menzan 
that prevailed, becoming the primary force in the revival of the 
Soto sect. In the late Tokugawa periods Tenkei's works were pro-
scribed as heretical, and as a result remained largely forgotten till 
the modern era.

It is possible that Tenkei's formulation of Zen was, after all, 
too extreme too idealistic, to form the basis for an enduring tradi-
tion within the Soto school. But it is well to remember that distinc-
tions of "orthodox" and "heterodox," like those of "loyalist" and 
"rebel," reflect above all the prejudices of the victors. Tenkei's 
ideas articulated fundamental questions about the nature of Zen 
and Zen transmission, questions that were being debated in many 
quarters of the Zen world in his day and reflected the doubts, 
hopes and ideals of an entire generation of monks, many of whom 
felt that the only authentic legacy remaining from the past was the 
original mind of enlightenment itself. In the present age, they be-
lieved, it was this mind, not particular forms or institutions or even 
teachers, that linked them with the buddhas and patriarchs of ear-
lier times and constituted their only "compass in the foggy sea of 
Zen."

Copyright Peter Haskel 2016.
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When we read the Record of Zen Masters in China, we realize 
that the students are always mistaking the masters for farmers or 
wood-cutters or gardeners.

There have been some aristocratic Zen masters protected by a 
Queen Dowager, or we hear of the King of Wei appearing as a 
great saint, with silver-white whiskers and a slender body like a 
stork, who was followed by one hundred disciples.  But the still 
more famous Zen masters always appeared in simple forms.

Nansen, for instance, was cutting wood in the garden when a 
young man came asking, "Where is Nansen's temple?"

 "Down there,” said Nansen.

"Is Nansen about the temple or is he at home?"

Nansen looked at him. "I bought this ax years ago for twenty-
five cents, it is very sharp!"

The young monk yelled "Yah-h-h-!" and fled. But that eve-
ning, he met the Zen master in the temple, and it was Nansen the 
wood-cutter!

It is the same in Japan. The monks have no time to arrange 
long, silvery whiskers; they would rather shave them off and save 
time! They practice samadhi to attain the fruits of Dharma.

"... originally possesses no dual forms." -The enlightened 
Bodhisattvas take no view, such as that they consist of body and 
mind. Do you think you have two parts, body and mind? If so, you 
are not enlightened yet!

It is very simple.  It is not necessary to ask those Bodhisattvas 
any questions; but I will ask a question of myself: "What is your 
mind?" All this from the top of my head to the tip of my toes is 
mind. What is your body? Every particle of myself is my body; it 
consists of earth, water, fire, air. My mind also consists of these. 
Which is rupa? Earth. Which is vedana? Water. Which is samya? 
Fire. Which is samskara? Air. And then there is vijnana-ether-con-
sciousness. Etheric space is conscious space! I cannot divide one 
vijnana existence into two existences. It is the human mind that 
conceives always of two things existing at the same time. When we 
see color, it appears to us in seven different shades, but these dif-
ferent shades belong to our eyes. That which really exists has no 
dual nature.  It is just one thing.

The human being also observes himself in two different na-
tures, sacred and profane; Buddha is sacred and I am profane. But



 THE SUTRA OF
PERFECT AWAKENING

SEVENTY-SECOND LECTURE
Wednesday February 14th, 1940 

Desiring to reaffirm what he had said, the Buddha 
recited the following gatha: 

"O Tejomatisvarah! You must know that the highest 
and greatest awakening mind originally possesses no dual 
forms. In conformity with the various sentient natures, the 
upayas are numberless. The Tathagata has revealed all of 
them but they can be reduced to three classes.

The tranquillity of samatha receives all reflections of 
the phenomena like a mirror. Phantom-like Samapatti 
grows gradually, as a seedling grows. dhyana absolutely 
annihilates all hindrances. The world and you yourself are 
like the voices which come forth from the gong. These 
Three Gates of the Marvelous Dharma correlate with one 
another. All the Tathagatas and the Bodhisattvas of the 
Tenfold Directions have completed the attainment of 
Dharma by the practice of these Three Gates. These Three 
Gates attest your Perfect Awakening. Thus you can com-
pletely attain the state of parinirvana!"

 SOKEI-AN SAYS:

This is the ending of question and answer between Bodhi-
sattva Tejomatisvarah and the Buddha. As usual, the Buddha re-
cites a gatha to reaffirm his answer.

"O Tejomatisvarah! You must know that the highest and 
greatest awakening mind." This highest and greatest awakening 
Mind is equal to all awakened Bodhisattvas. Every Bodhisattva 
proves the state of highest and greatest awakening through his own 
realization.

The awakening state of Mind, in Buddhism, is very plain and 
simple; there is no room for any phenomena or any queer no-
tions. When your mind has awakened itself, you become simple 
and plainer. There is no awakened man in Buddhism who walks 
the street looking like a saint or a holy man.  We do not take such 
attitudes!
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