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CHAPTER I
INTRODUCTION AND SUMMARY

i In the tradition of the Zen school, all of the monks
are required to study what are called the "seven books of
‘Zen," These books are chosen from the old Zen masters®

‘collections, but the "seven books™ are different according

."to edach of the schools of Zen. Therefore, it is not pos-

.' .sibie to say which are "the seven books,™ but Lin-chi Lu is

'} always listed as the first one of them in every school of

- Zen,
Lin-chi Lu is the title of the book recording

Lin-chi I-shuan's life and teaching, written by his discipie
Feng-hsueh, who lived from 896-973 of our era. Tsung-yen

published this book in A.D. 1120.
The original and complete name of the book is Chen-

e -
chou Lin-chi Hui-chao ch'an-shih yu-lu ( @Jﬂ. 7"1 E,Z '/ﬁ.

R ,?ﬁ z g"’ ?é-/fi }. It is usually called Lin-chi Lu
. ?ﬁi ?ﬂ‘fﬁ% ) for short.

Lin-chi Lu is a very import

ant, indeed essent ial,

book for the people who wish to make an accurate study of
Chinese or Japanese culture and philosophy, but it has not

ated into the _English language.

yet been transl
and characteristic form of Buddhism

A distinguished
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called "Zen"™ was transmitted from Bodhidharma (the monk from
India who brought Buddhism to China) and has ever since then
been'a very important part of the tradition and teaching of
Buddhism. It was called Ch'an in China, but Zen when it
passed over into Japan,

Zen has two outstanding sects today, which are the
Rinzai and the Soto. A monk named Esai brought the Rinzal
over to Japan in 1191 A.D., and another monk named Dogen
brought the Soto in 1227. Rinzai sect is from the name of
Lin-chi himself, as the later people called it after Lin-chi,
the great master. Rinzai is the Japanese pronunciation of
Lin-chi. Therefore, it is to be noted that the study of
Lin-chi and Lin-chi Lu is the main source material of the
Zen school. It will be shown in the text that Lin-chi was
the sixth great Zen master in succession after the famous
Sixth Patriarch, Hui-neng.

I should mention that there is a third sect of Zen
now in Japan, which is named after Huang-po, who was

Lin-chit's teacher, the name Huang-po being converted into
This sect was brought over

year of 165k,

Obaku in the Japanese language.

into Japan by a Chinese monk named¢ Ingen in the

much later than the other two by about 450 years. This sect

1lowing than the other two. The follow-

between Obaku and the other

has a much smaller fo

ing table shows the difference.

two sects:
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Temples*

Rinzai sect (divided into 14 small divisions) ... 6,129
Soto sect (nNo Aivisions) ..eceessccccccccscescocee 14227
Obaku sect (no dAivisions) .cccececvescsccccesscns 525

In my Chapter II, about half-way through, I have dealt
with Lin-chi I-shuan's date of birth. The exact date is not
yet known; therefore,- I determined the date approximately
from those of the contemporary well-known Zen masters, con-
sidering their relationship to Lin-chi I-shuan, such as
Huang-po Hsi~yun, who was the teacher of Lin-chi, Muchou
Tao-tsung, a head monk while Lin~-chi was studying under
Huang~po, Wei~shan and Yang-shan, contemporary famous Zen
masters who established the Wei-yang sect, and Chao-chou,
contemporary famous Zen master who held converse with Lin-chi,
according to the Lin-chi Lu, I have also taken into consid-
eration statements in the bock Lin-chi Lu where Lin-chi
speaks about himself.

In the second half of the same chapter, I have sketch-
ed his character and personality from various data, such as
the chapter "Anroku" in Lin-chi Lu by Feng-hsueh Yen-chao,
Yei-shan and Yang-shan's poem about Lin-chi, the expressions
Lin-chi Lu, the ideas in Lin-chi Lu, and the teaching in

*radashi Hashikawa, from the table of Nippon Bukkyo
Shi (Kyoto, Japan: Eiraku=ji Shoten, 1955).




Lin-chi Lu. Most of these, of course, are in the original
language; therefore, I translated and used the sultable ex-
amples to complete the research work.

In the Chapter III, I have dealt with Lin-chi I-shuan's
position in the hierarchy of descent from Ta-chien Hui-neng.
The great master of Zen called the Sixth Patriarch, Ta-chien
Hui-neng, was the direct patriarch of Lin-chi, and Lin-chi
carried on the Sixth Patriarch's doctrine.

The Sixth Patriarch derived the doctrine from Bodhi-
dharma; then he est.abliéhed his own from the background of
Bodhidharma's teaching, Then came the Beventh Patriarch,
Nan-yueh Huai-jang, and after him Ma=tsu Tao-i, Po-chang
Huai~hai, Huang-po Hsi-yun, and Lin~chi I-shuan. The doctrine
was one, but each of the masters had his own characteristic
way of teaching. In this chapter, I have shown how Lin-chi's
teaching and ideas were descended from these masters of Zen.

In Chapter IV, I have described naturalness and no-

seeking. In Zen, naturalness and no-seeking is the most

important doctrine. Every Zen master taught naturalness and

no-seeking, Lin-chi taught naturalness and no-geeking to

the students very strongly, for example, in the statement

that as a Buddha is Just illusory, therefore you must not

seek Buddha: better be patural etce.

a very famous master of the shout. He

Lin-chi was

used shout instead of answering the question. He used shout



suggesting to the students & profound meaning of Buddhism.
He used shout to scold the students. He used shout which
has no meaning. All of these shouts which he used were only
to teach naturalness and no-seeking. In the book Lin-chi Lu,
there is nothing but this naturalness and no-seeking. A1l

Lin-chi's characteristic teaching is only his method of

teaching this.
In the Chapter V, I have described the four types of

shout. The shout was first started by Ma-tsu Tao-i, Lin-chi's
direct patriarch, but Lin-chi vsed it more perfectly and more
usefully than patriarch Ma-tsu. Later, Lin-chi came to be
called "Lin-chi of the shout" traditionally by the followers
of Zen. Similarly, Te-ghan of the Soto school came to be

called "Te-shan of the stick." The four types of shout are

explained in this chapter, how each was used and for what

meaning. The shout is based on no-mindedness, which relates

to no-seeking and naturalness.

In the last chapter, VI, 1 have dealt with "karma."

Lin-chi used the word karma in order to teach nat-uralness,

no-seeking and no-mind, Actually, the word karma is Sanskrit,

but as it is well known I have translated the Chinese word

- ‘% n back into karm instead of into English. In

s listed in Chinese characters., Regarding

Chinese texts it 1
nCommit five continuous karmas, and you

this, Lin-chi said,
the naturalness,

will attain 11beration," because for Lin-chi,



6
no-mind and no-seeking has more importance than worrying about
making no karma. Karma is only a word or name, Lin-chi did
not take karma in its usual sense, nor klesa. In the state

of no-mind, there is no object to arouse either klesa or

karma.



CHAPTER II

BASIC INFORMATION ABOUT LIN-CHI I-~-SHUAN

There is no information about the date of Lin-chi's
birth, but he died on April 10th, A. D. 867% or 8662, There
is some doubt as to the exact year, for according to the
Japanese and Chinese calendar, there were In and Yan calen-
dars in existence at the same time, and their systems of
numbering differed for any given day. A thorough knowledge
of ancient calendars would be required to solve this problem.
Perhaps it was simply a misprint, but in any case one can
form no hasty conclusion.

Almost all Japanese Rinzai Sect Temples hold the
memorial ceremony for Lin-chi on January 10th. On two occa=-
sions I was invited to attend Lin-chi's memorial celebrations
at the Myokoji (-!{’}' ,f;ﬂi- '%"- ) temple in Ichi no Miya, which
is in the line of the Myoshin-ji Ha division of the Rinzai

1Hakuju Ui, Zenshu-shi Ke (Tokyo: Iwanami Shoten,
1913), III, p. 322; Helnrich Dumoulin, The Development of
Chinese Zen, trans. Ruth Fuller Sasaki TNew York: n‘T‘lhe First
Zen Institute of America, 1953), the Chart of Zen Masters;
Feng-hsueh, Chen-chou Lin-chi Hui-chao ch'an-shih yu-lu,
usually called Lin-chi Lu for short, and_referred to as
such in this thesis (Ma-fang edition; China: Tsung-yen,

A. D, 1120).

 %Mp, T, Sato, & research assistant at Komazawa Univer-
sity, gave me this information, citing Keitoku Dento Roku,

Vol. XiI, and So KoS2 Den, Vol. XII.
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Sect, on January 10th { a date which I remember well as it was
three days after my birthday). At that time I had no doubt
about the exact date of birth of Lin-chi, but now, after much
research into Lin~chi's life, I cannot accept it with any
certainty. _
The birth date of Huang-po Hsi~-yun, who was the teach-
er of Lin-chi I-shuan, is also unknown, but the date of his

death is &.D. 850,3 and in Ui Hakuju's Zenshu Shi Kenkyu,
Vol. III, it is listed as about 856 in the Chinese numeral
characters on page 13 'Z,l* but on page 322 it is listed in
Arabic mmerals as 850 with a query.?

If Huang-po's date was 856, the difference between his
death and Lin-chi's is only eleven years. But, according to
the last chapter, -"Anroku-," of the Lin-chi Lu, Lin-chi asked
three times and was hit three times with a stick by Huang-po,
at which time Lin-chi's rank in monkhood was Joza ( b /:,“E y.6
Furthermore, he was still young, because the Shuso (’5 /i )7

told Huang-po after Lin-chi was hit, "That young fellow with

3pumoulin, op. cit., citing Keitoku Dento Roku.

byi, op. cit., P 137.  5Ibid., P. 322.

6Feng-hsueh OP. ¢it., pe 71. Joza {k B ) is the
first summer (‘years to fifth summer after one enters Zen

school,

‘ﬁ %% ) means the head of the students,

Tshuso (
but in p'zTeg%ﬁt day the rank Shuso refers to fifth year to

sixth year studentS.
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whom you talked is very good."8 Thus, at this time Lin-chi

must have been a young (4% )-"’t'-) monk, but there is no
mention of Huang~po's age, only that he was of the rank of
Osho (_7?'0 l% ).9 --Further_,_in this same chapter, "Anrocku",
Huang=-po is called Ro-0sho { % il? !%j )10 but Ro, old,
is often simply an honorifie, though when applied to an
older man it is sometimes an expression of contempt. At this
time, however, Huang-po had seven hundred st.ud.em:s:"l in his
temple and therefore must have been between a middle-aged
and really old Osho,

According to Ashikaga Shisan's Rinzai-roku Teisho,

the Shuso (’5 f}_ ) who appears in the "Anroku" chapter
of the Lin-chi Lu is Mu-ch'ou Osho. This Shuso prodded

12

Lin-chi to go and ask a question of Huang-po and, on his
doing so, Lin-chi was hit three times, as already mentioned,

After this mondo (question and answer), however, the Shuso

Mu~ch'ou Osho praised Lin-chi.

: 8Feng-hsueh, loc. cite
9%sho (A 1% ) rank is reached after at least ten

—— e

years practice of Zen.

10F eng-hsueh, op. cit.s Pe 77

-~chi, "How many
111bid., p. 76. Wei-chan asked Lin cnsfeven hundred."

people in Huang-po's place?” Lin-chi said,
Rinzai-roku Teisho (Tokyo: Daihorin

128hi-san Ashikaga,
Kaku, 1954),
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Mu-ch'ou Osho was born in A.D. 780 and entered Zen
Buddhism in 803 when he was twenty-three years old. He died
in 877 at the age of ni'nety—eig;ht.13 Mu~ch'ou Tao~tsung was
- a co=-student along with Lin-chi I-shuan undér Huang-po Hsi-yun
who, in turn, was a disciple of Po~chang Huai-hai,

When Mu-ch'ou met Lin-chi at Huang-po's temple, he had
already attained the rank of Shuso, or head monk. This was
at least eighteen or twenty years after he had joined the
temple., If it was eighteen or twenty years after his entry,
the chronological year would be 821 or 823, forty-six to
forty-eight years before Lin-chi's death. Mu~ch'ou therefore
would have been between forty-one and forty-three years old.

In the last chapter, "Anroku," of Lin-chi Lu, there

are numerous conversations between Weishan Ling-yulli' and
Yang-shan Hui-chil? about Lin-chi's action. One, for example,

takes place after Lin-chi had been hit by Huang-po and had

13p4ku Kawa Suiun Koji, Rinzai Oyobi Rinzai Roku no
Kenkyu (Tokyo: Kikyua Shoten, 1949), p. 99; Ui, op. cite,

iI, p. L78.

lipymoulin, op. cit. Wei-shan Ling-yu (z;%r Nz )
771-853, Disciple of Po=-chang Huan~hsi 720-8l4. The founder
of Wei~-yang Sect. -

157bid. Yang-shan Hui-chi (/{VP Py %Jﬁ) 814-890,
a disciple of Wei-chan Ling-yu.
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left the temple for Ts.-yu.16 He soon returned, however, and
at that time Wei-shan and Yang-shan conversed in the follow-
ing manners:

Weieshan (who had previously heard the story) asked,
"Did Lin~-chi at that time get the power of Ta-yu, or did he
get it from Huang-po?" Yang-shan replied, "He is not only
riding a tiger's head,_ but also grasping a tiger's tail 17
This is not only Wei-shan and Yang-shan's comment, but
actually appears in all accounts of Lin-chi's activities,

One particular pa.ssag—el8 shows a closer relation
between Lin-chi and Yang-shan: The master, Lin-chi, left
for Wei-shan's place, taking Huang-po's letter. At this
time, Yang-shan was: &i_lgg}-g so it was he who took the letter
and asked Lin-chi, "Is this letter from Huang-po and are you
the privileged bearer?" The master did not say a word, but
merely bowed, Then Yang-shan said, #01ld brother, if you

know these things clearly you can take a rest.” He then

16Feng-hsueh, op, cit. Ta-yu is known as following
this line (no birth or death date is found):
Nan-yueh Huai=- jang——Ma~tsu Tao-i-—Po=-chang Huai-hail

‘Huang-po Hsi=-yun
|
Lin=-chi
Kiso Chi-jo=——Kao-an Ta-yu

17-I—b£4-” p' 73. lBLb_-j;,_d.O] P 76.

Ko % ), one who helps the guest,

19
Shika r officer for the temple.

receptionist, entertainer o
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went to Wei-shan to see him. Lin-chi also went to see Wei-
shan, whereupon Wei~shan asked, "How many students are there
in the master Huang-po's place?®

When the master left Wei-shan's place, Yang-shan came
out to see the master off and saild, "You turn your back to
the north and leave! There is a place to live." The master
said, "What kind of -t;hings happen over there?" Yang-shan
replied, "Just leave! There is a man already there to help
you, old brother. This man has a head and no tail, a begin-

ning and no end."
The Shika Osho Yang-shan at this time must have been

a well accomplished monk, because his duty as a Shika was

to see all important guests for the master Wei-shan, as well

as to be a representative of the master. Therefore, Yang-

shan's age must have been twenty-seven or more in order to

be a Shika Osho.
Yang-shan became a monk at the age of seventeen.

He stayed in Wei-shan's Tai-wei-shan for fifteen years and

then moved to Kiang-si.zl The minimum time it takes to

attain the rank of Qsho is ten years.

g-shan's age was now thirty: the year

Suppose Ian

20KQJi’ _0_2. _c_i_-_t_., p' 820
o-shi, Soteshu Tsushikoza

21gakuiu Ui, Chugoku Buk ashu Taushikoan,
Nos, 2, 3 ansz, (T:)ky'o: oto Sect hea quarters, 5

NEPS
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would be 844, or twenty-three years before Lin-chi's death.
As Lin-chi was still at Huang~po's temple as a regular monk
at this time, it implies that h_e Imust have been a young monk,
considering, too, Mu-ch'ou's reference to him as _Q_ga_s_b_g.rzz
His age was about thirty, for Yang-shan stayed at Wei-shan's
temple for fifteen years and then moved to Kiang-si. Thus,
Yang-shan must have been between the ages of seventeen and
thirty-two. Because it takes ten years to become an Osho,
he must have become an Osho at the age of twenty-seven and
stayed five years. It was during this last five-year period
that he talked with Lin-chi, as Yang-shan had already attain-
ed the rank of Osho and Shika. I propouse the age of thirty
because it is the middle point of his last five years at
Wei~-shan's. Perhaps Lin-chi's age also was approximately
thirty at this time, according to all the evidence.

In the Lin-chi Lu, there is a word about himself, "I
am an old monk sitting quietly, and when a follower of the
Tao comes to see me, at once I understand everything.."23

Usually, he describes himself in the Lin-chi Lu as
Sansg ( s ‘f% ), a mountain monk, Ware { -’é‘ )y Iy o
Osho ( Fo ), except in this instance as Roso (i. "é )y

an old monk, |
Though the term Roso, an old monk, appears quite often

22Feng-hsueh, OpP. cite, Ps 71.  23Ibid., P. 17.
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in Zen literature, it does not always mean actually "old"™
when used for another person (usually a second person and
often a.respectful adjective). But when this term is used
for oneself it means "old"™ because it is not applied to one-
self as an honorific adjective.

The term Roso thus used appears in the Lin-chi Lu
once on page 17 and again in the penultimate chapter, "Kanben"
in a conversation between Lin-chi and Chao-chou T'sung-shen.
These are the only two instances in which this usage of the
term appears. If Lin-chi was actually old, this expression
might appear more often, rather than such terms as Sanso,
Ware and Osho. Therefore, we can conclude that he became a
master and taught students while he was still a very young
monk.

There is another mysterious expression in the section
"Kanben® in the Lin-chi Lu, %k which is:

When Chao-~chou was travelling and came to Lin-chi's
place to study, he saw that Lin-chi was washing his
feet, and asked, "What is the great meaning of the
patriarch (Bodhidharma) coming from the west?" The
master replied, "Just as an old monk (i.e., himself)
washes his feet." Chou then came right in front of
Lin-chi and acted like one listening carefully. The

master said, "Need to clean dirty water once more,"
Then Chou got down and left.

There are two other storiesz5 similar to this in

another book and in both of these stories Chao~chou washes

24Tbid., p. 67 251pbid. (commentary section).
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his feet while Lin-chi watches and asks the same questions
as did Chao-chou in the story above. These stories are
found in the commentary section of the Don-ku edition of
Lin-chi Iu. One is in Egen Kwan, Vol, II, and the other in

Zenrin Ruishu,

I believe that these two stories are correct and the
one in Lin-chi Lu is not, because Chao-chou was a traveller
and in need of having his feet washed immediately after
arriving at the temple. It is likely that Lin-chi happened
upon him there and asked the question, "What is the great
-meaning of the patriarch's coming from the west?f This
question implies not only asking the great meaning of the
patriarch Bodhidharma's coming to China, but also the
question as to Chao-chou's travel. In this qnestion, Lin-chi
used the expression "an old monk,"™ Roso (j;; /‘E ) again.

Chao-chou was born in A.D, 778 and died in 897 at
the age of one hundred and twenty.26 When Lin-chi moved to
Lin-chi Ssu (temple), it was the eighth year of the Ta-chung
eral? (854), or fourteen years before his death. The "Kanben®™
section relates events at Lin-chi Ssu; therefore, it was,

of course, after 854. If this is correct, the monk

26Dumoulin op. cit., The Chart of Zen Masters.

27Kogi op. cite, P. 81, But it does not say which
book or 1iterature this year came f{rom.
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Chao-chou would be over seventy-seven years old and Lin-chi
must have been younger than he, as seen in his relation to
Mu~chtou, Wei-shan and Yang-shan. Therefore, he did not
apply Roso to himself but to the old master Chao~chou, who
was the one washing his feet when Lin-chi passed by.

Farthermore, in the two similar stories quoted above,
Chao-chou did not use Roso -~ an old monk - in referring to
himself; he used Sanso - a mountain monk - for himself, in
both instances. | | _

There is another possibility which might be considered
in determining Lin-chi's age; that is the relationship
between Ta=-yu and Lin—éhi. There is no information, however, i
concerning Ta-yu's biography or even the date of his death.
Therefore, I must forego this possibility.

The Lin-chi Lu was written after Lin-chi's death by
his disciple Feng-hsueh Yen-chao (896~973) under the super-
vision of Hsing~hua Ts'un-ching (?-92&).28 It was, however,
25k years after Lin~-chi's death that Yuan-chueh Tsung-yen
edited and republished this book and Ma-fang wrote a preface

for it.29 Therefore, a small error or misunderstanding could

have occurred, especially at this late date.

28Feng-—hsueh, 0P s_jﬁ_o’ Pe Tle
291bid., p+ 1 {preface by Donku) «



17
In consideration of all of the details described,
Lin-chi's death must have occurred during his late fifties
or early sixties. This is a very short life compared to
other famous contemporary masters of Zen., His teaching and
his school are obviously distinguished from others, as in
the words of the Japanese Soto School founder, Dogen,30 in
his great work, Shobo Genzo,31 Vol, XV, "GyoJji"™ chapter:
People say that the outstanding ones in our
patriarchate are Lin-chi and Te~shan, but how can
Te-shan equal Lin-chi? Truly, Lin-chi was always
above the crowd, and at that time the crowd itself
was far above the modern crowd.
Incidentally, Te-shan was Dogen's direct patriarch
and Lin-chi was not, yet he still praised Lin-chi as a
patriarch superior to his own.

The table on the following page may be useful for

reference in comparing ages between Lin-chi and other famous

contemporary Zen monks.

30pogen (1200-1253), the founder of the Japanese |
Soto School, wrote ninety-five volumes of Shobo Genzo,
Fukan Zazengi, Cakudo Yojinshu, Eihei Shingi, Shushogi etc. g

31Do ” 1 ”

gen, Shobo Genzo, "Doshin,™ Sotoshu Tsushin Koza
{Tokyo: Soto S;ct Headquartérs, 19505, Vols. L=6; "Sokushin
Zebutsu," Indian and Buddhist Studies (Tokyo: Japanese
Association of Indien and Buddhist Studies, 1956), Vol. IV,

No. 2.
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Date of Length Age on
Name of Birth and of life becoming Line or
Zen Master Death in years a monk school
Po-chang 720-81L 95 20 Rinzai
Nan-ch'uan  7,8-83) 8L 10 Rinzai
Wei-shan 771-853 & 15 Rinzai - Wei-yang
Chao-chou 778~897 120 - Rinzai
Mu-chou 780-877 98 23 Rinzai
Te-shan 780-865 : 86 . 21 Soto
Tung-shan 807-869 63 - Soto
Yang~-shan 814~890 77 17 Rinzai - Wei~yang
Hsueh-feng  822-908 87 29 Soto - Yun-men

A disciple named Feng-hsueh Yen-chao (896-973) writes
in the Lin-chi ;g abouﬁ Lin-chit's background and personality:

- The Master Lin~chi I-hsuan was born in the Tao-chow
province of Southern China. His family name was Hsing.32
From early childhood he was of an extraordinarily
superior type. When he grew up he became famous for
dutifulness and loyalty to his parents. After he left
home and shaved his head (i.e., became a monk}, he
lived in a house of studies and studied Vinaya (the
code of discipline) very carefully, later turning to
the Sutras and Shastras. Suddenly, he felt dissatisfied

and gave it all up.
A disciple of Huang-po, Mu~ch'ou, comments in the

Lin-chi Lu:3?

"This fellow is very young but a little different
from ordinary fellows."

Then he asked Lin-chi, "Joza! How many years have

32Feng-hsueh-, _(_’B. Ei-_t_.’ Pe 82. 33Ibiduj P 710
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you been staying here?®
- The master replied, "Three years."

Mu~chou then said, "Have you ever been to Huang-po's
room and asked any questions?™

The master answered, "I have never been there, and I
don't know what kind of things I can ask."

Mu-chou said, "Just leave here and go to Huang-po's
room and ask, 'What is the great meaning of the Buldha's
Dharma?'™ -

The above examples indicate Lin-chi's early life and
character. It was quite different fram the character

described in Wei-shan and Yang-shan's coammentary poem in

With one stroke he knocks down the yellow-crane tower;
With one stroke he kicks down the parrots' bar.

High spirits call for more high spirits; 35

Where there is no-furyu, there is also furyu.

3l"ﬁu.sh:i.kaga, g%. cit., p. 475, citing original sentence
of Lin-chi Lu, op. ¢it., and not his explanation.

351‘31_21_1.3 (ﬁ_. '7'% ) literally means wind and stream,

but actuvally nobleness, pureness, a custom handed down from
ancestors, elegance, gracefulness, refinedness, the style of
ancient Chinese poems, tasteful work and beautiful decoration;
therefore, in this case, better translate "nobleness® or

"pureness,”
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In early life Lin-chi's character was very gentle and
studious, as Mu-chou and Yanéchao well describe, but right
after he had sudden awakening in Ta-yu's arms, after he had
spoken with Ta-yu about Huang-po, his éharacter changeq as
the above poem by Wei-shan and Yang-shan clearly indicates.
In the Lin-chi Lu, his character is clearly evident
whenever he expresses his ideas}strongly, saying, for ex-
ample, "If I change it to my viewpoint,"36 or "My teaching is
different from all others under heaven,"37 or "My viewpoint
is not different from that of Sakyamuni Buddha,"38
Evidently, he expressed himself in this manner because i
he became exceedingly self-confident and assured of his i
position. This strength of character again shows itself in
such statements as the following (an amplification of the
last expression above):?
I am not different from Buddha at all; and youn, too,
you are not different from Buddha, If you understand
this clearly, the patriarch is you, and you are the
patriarch. Therefore, you must not seek outwardly, for
the patriarch appears before your eye {i.e., you becaome
a patriarch). Kill the Buddha when you meet the Buddhaj

kill the patriarch when you meet the patriarch; because
they are only the objects of your seeking.

Lin-chi's teaching is very simple, free, clear,
strong, and difect like the finger which points at the moon.

3¢r eng-hsueh, op. cit., p. 13 and 40.
37;]_:}9,., p. 18, 381b1d., P. 50,
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For instance, let us consider his Buji, or "nothing special,®

teachings
For the three vehicles and the twelve divisions of
the scriptures are all just toilet-paper, the Buddha
is just an illusory, transient body, and the Patriarch
just an old monk. Would you rather live like a young
girl? If you seek the Buddha you will become the
slaves of a demon-Buddha; if you seek the Patriarch,
you will be bound to a demon-patriarch. So long as
you are seeking, it is all suffering. Just be natural.’?
Now, this is the same principle as ™no seeking." To
be natural or "nothing special" one must not seek anything
outwardly. But the final goalﬂof Zen is to be Buddha, as
in the ancient fomula,}l, /}’f-ﬁt, 1#7 , "To see into one's
nature and become Buddha.® Therefore, every Buddhist studies
and practices to become a Buddha., Lin-chi says, "Don't make
Buddha~hood a purpose. It seems to me just like the hole of
a toilet bowl,mk0
After one stops seeking, one will reach the state in
which no thought ever arises. This is the state of Satori,
to attain to which is to become a Buddha. However, one must
not depend on anything, and then nothing can act as a bond.
One can always pass freely through ten directioms and be a
Buddha, a Bodhisattva, a free man.
Though in the end one becomes a Buddha or a Bodhi-
sattva, Lin-chi's teaching denies any of these, which is

the attitude of (45"’- ), Mu or Wu (nothingness) . Lin-chi'ls

39bid., p. 31. O1p3d., p. 55.
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character is, just as it is, the expression of Mu or Wu.
Like other famous Zen masters, he says anything freely.
Without hesitation he equates a lump of excrement with a
Jjewel, without concern for other people's reactions. No
previous Zen masters said that the Buddha was the hole of a
toilet bowl or that one should kill the Buddha and Patriarch
when meeting them. Lin-chi is a free man, never hesitating,
and for him there is no distinction between geld and filth.

His teaching contains some important poimts of dif=-
ference fram that of other patriarchs: the four types of
(V% ) shm;t, the four relationships between host and guest
and the four states of man and his enviromment. But his
character comes out most clearly in the sections dealing
with Wu-shih or Buji, i.e., "naturalness" or "unaff ectedness,"

it the beginning, he was very studious and gentle, but

after he attained Satori, he gained great self-confidence

and reached the states of 3’ 73 )t? /i‘t gl' g{“‘q ‘Ej—:

AN i&ﬁ&:#’;: Not depending on words and letters, a dif-

ferent initiation from doctrinal instruction; direct pointing

to the human mind; seeing into one's nature and becoming a

Buddha. = Therefore, his teaching is very different from all

other Zen masters, and though he was in the line of Po-chang

and Huang-po his teaching was quite different from theirs.

For instance, Po-chang wrote the
(B X '7’%]' ?E, ) which was the law of the Zen temple or

Po-chang Ching-kuei
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the rule of daily life in the Zen temple, He established the
titles for each of the roles in the Zen temple, for eiample,
that the cook be called Tenzo (Jﬁ? jﬂé ) and his duties

clearly delineated.

Huang-po authored a book, called -Ghtuang-hsin Fa-yao
( 'fé" e ZE _%— ), which sets forth the Zen doctrine of
the true Mind, as transmitted fram Bodhidharma, which
describes the One Mind, or concentrated mind. He uses

quotations from the Diamond Sutra, Vimalakirti and Sad-

dharma~-pundarika Sutras. Lin-chi, however, said that all

those sutras and shastras are the same as toilet paper,
whereas, "My teaching is endless; you must discover it by
your own effort,"hl which occurs in the last sentence in
the section of ®Jishu," which is concerned with teaching
students, in the Lin-chi Lu.

An ancient proverb says, "The lions kick their chil-
dren to the bottom of the valley, a thousand yards down.™
This is the education of a lion, t¢ build strong character,
power, self-confidence and the spirit of independence, A
weak baby-lion cannot climb the sheer cliff, cannot get his
own food, nor fight back when another animal attacks him.
The lion family-dbes not need such a weakling, for a lion

has to be strong, true to his name, "the king of animals."

hlIbid,, p. 59, the last part of nJishu," (To Show To
The Students) .
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Thus, to kick the children down to the bottom of the valley
is really an act of campassion.

Some of the 0ld masters called Lin-chi a dragon or a
tiger, and Dogen again said, "The teaching of Lin~-chi is like
the teaching of Sakyamuni in olden times,"4?

Lin-chi teaches skillfully by the method of ( B A8
"direct pointing®™; he is rough but kind; he hits people with
sticks -- anyone, monks or nuns -- and his Kwatsu (shout)} is
like the icy blade of a sword in the hand of Vajraraja Bodhi=-
sattva, yet sometimes it has no meaning. Lin-chi is like the
lion of the proverb. He is rough, but when we think of him

carefully, he is the one who has more compassion than others.

hzﬂo gen, o . c1t., the B k of Butspu-do (the Wa
Buddha), p. 17. £ 41 i3 » g %5 8
o 11% %9 — &



CHAPTER III

LIN-CHI I-SHUAN'S POSITION IN THE HIERARCHY OF DESCENT FROM
TA-CHIEN HUI-NENG

Ta-chien Hui-neng (638-713)1
Nan-yueh Huai-jang (?-775)
Ma-tsu Tao-i (?-788)l
Po~chang Huai—hﬁi (720-814)
Huang-po Hsi-yun (7-850)
Lin~chi I-shuan (2-867)

Lin-chi was the sixth in descent from Ta-chien Hui-neng

as shown above,

The sixth patriarch after Bodhidharma, Ta-chien Hui=~
neng, completed the Zen thought which Bodhidharma initiated.
Bodhidharmat!s teaching was to hold the mind apart from cir-
cumstances iike a wall, and to live calmly in perfect tran-

quility, thereby attaining the state of original equanimity

in which theory and practice are perfectly harmonized. This .

is called the school of tranquil mind, which emphasizes the
nature of mind, But Hui-neng emphasized seeing into one's
nature instead of staying in the mind's nature, wu~hsin or

mushin., Mushin is, for him, the means to see into one's

nature., Therefore, he said, "It is a great mistake to

lpumoulin, loc. cite
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contemplate tranquility without moving your body, suppressing -
thoughts which arise in the mind."? He also said, "Monks,
in our school, which is transmitted from the Patriarch, we
establish 'no thought' and make it the principle. We make
its substance 'no form', and its origin ‘'no abidinge'"3
The mind's nature is thus free, and never sticks in
any one of the ten thousand states. Hui-neng's last poem
admirably sums up his teaching:
Do not practice good roughly;
Do not commit evil smoothly.
In tranquiiity, without seeing or hearing,
The mind, like an ever-flowing fountain,
Is without attachment.
Hui-neng'!s seeing is not the ordinary seeing of some

visible objects, but is the creative seeing of both object

and subject in the mind; therefore, there is no sub ject

2paisetsu Suzuki, Hakuju Ui, Reiho Matsunaga and Sho~

kin Furata (eds.), Gendal Zen Koza (Tokyo: Kadokawa Shoten,
1956), II, p. 186, The history and man, "The sixth patriarch,?

Kyodo Shino.

3Hakuju Ui, Zenshu-shi Kenkyu (Tokyo: Iwanami Shoten,
1943), II, p. 127, "™an Kyo, Hokkai edition." ‘

) L L A 4% %
B A E B
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like "™I"™ or “he" and also there is no such object as Buddha,
This is the same idea as Lin-chi's saying, "The Dharma mind
has no form, but it passes through the ten directions and
appears before your eyes."5

Hui-neng's last poem, already quoted, expresses the
same idea as Lin~chi's "true man with no rank," "true man
depending on nothing,™ and "ordinary man."

Hui-neng also stressed the point of naturalness, as
in his poem: ™At all times, going, staying, sitting and
lying, he is always true, and this is the direct mind."6
Lin-chi inherits this idea, expressing it as, "Just be
ordinary," "Eat, sit, sléep and pass water,"™ and "If you be
master in whatever place you stand that place will be true
ground." -

Thus we see that Lin-chi is the true descendant of
Hui~neng, with his emphasis on Kensho ( gi -&ﬂi ) or

seeing into one's nature,

Hui-neng had many disciples but most of them are

- 12
unknown. Only eight are listed in the Sodo shu (7B 'z

Ji_)7 and forty~three in the Ching-te chuang-teng ;gg

(ﬂ: ?E_ 4§‘ )P%’/ &i’(’), but other accounts put the mmber at

5F'eng--hsueh, op. cit., p. 17.
6Hakuju Ui, Zenshu-shi Kenkyu, op. cit., II, p. 125.

7Ibid., p. 249.  Choc. cit.
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a little over thirty-four. Only six were listed in the text
and in the Chart of the Zen Masters in the T'ang dynasty, in

Dumoulin and Sasaki's Development of Chinese Zen.?

There are oniy two main lines of tradition in exist-
ence in contemporary Zen Buddhism, the lines of Ch'ing-yuan
Hsing-ssu's Soto school and Nan-yueh Huai~-jang's Rinzai
school. dthers, such as the Ho-tse school established by
Ho-tse Shen-hui (not one of the five schools of Chinese Zen),
was in existence for only about a hundred and fifty years;
then it dies away, as there were no more adherants. Some
other disciples of Hui-neng became celebrated through their
writings or through stories about them. Therefore, both
Ch'ing~yuan Hsing-ssu and Nan-yueh Huai-jang were called
the Seventh Patriarch by the Soto and Rinzai schools, re-
spectively, |

Ch'ing-yuan was almost certainly older than Nan-yueh.
Both birth dates are unknown, but Ch!ing-yuan died in 740
and Nan-yueh in 775.10 Besides, Ch'ing-yuan made an earlier

9Dumoulih, loc., cit, The names Iisted are: Ch'ing-

yuan Hsing-ssu (?-740), Nan-yueh Huai-jang {?-775), Yung-chia

Hsuan-chueh (665-713), Ho-tse Shen-hui (668-770), Shih-t'ou
Hsi-ch'en (700~-790) and Nan-yang Hui-chung (677-744) .

101434,
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start with his studies under the Sixth Patriarch.il In later
years, however, the Soto school of Ch'ing-yuan became less
popular than the Rinzai school of Nan-yueh. For a long time
the Rinzai school was considered orthodox Zen Buddhism in
China.

Ch'ing-yuan established his Soto school in the place
named "south side of the lake"™ and Nan-yueh built his Rinzail

school in the place named "west side of the river."12

1ljakuju Ui, Zenshushi Kenkyu, op. ¢it., II, p. 221,
The sentence is printed as follows: Y"when the Sixth Patriarch
returned to Sokei at the age of 40, Nan-yueh was born and
Shen~hui was only 10 years old, but it seems Ch'ing-yuan was
around 20 years old." '

But there is no evidence behind this. If the Sixth
Patriarch's age was 40, chronologically it was 677 or 678.

And also, this is the year Nan-yueh was born, if Dr, Ui is
right, for Ch'ing-yuan was 20 years old at this year, so

that he was born the year of 657 or 658, (The reason I put
the year vaguely 677 or 678 is that probably they counted
their ages differently in old China. When a person was born
he was already one year old, and at the next New Year's Day
he became two years old; so that, supposing a person was born
December 10th, this person would spend 20 days as a one-year-
old and on the next New Year's Day he would be a two~-year-old.
Or, even using the regular way of counting a person's age, it
is uncertain to say that he is 40, as he was born in such and
such a year without knowing his birthday and month.)

In the small Dictionary of Zen in Gendai Zen Xoza, op.
cit., Nan-yueh's chronological date is listed as 077=775.
Ch'ing-yuan's birthdate is unknown in this dictionary. If
the above sentence from Dr. Ui is correct, a newly published
book like his usually lists the approximate date (as in the
case of Huang-po) numeral, letter with an interrogation
mark. Therefore, if they list Ch'ing-yuan's birthdate as
6572-740, I will take Dr, Ui's above sentence as an evidence.

12ngouth side of the lake" is Hunan province (sheng)
and "west side of the river™ is Kiang~si Sheng.
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Lin~chi was a descendant of Nan-yueh from Kiang-si,
in the line of the Rinzai school. The second descendant of

Nan-yueh was Ma-tsu Tao-i. The Ching=-te ch'uan-tenz Iu

says of Ma-tsu:

His appearantce was remarkable. He strode along
like an ox and locked about him like a tiger; if
he stretched out his tongue, it reached up over his
nose; on the so}gs of his feet were imprinted two

circular marks.,
Nan-yueh himself was a very pure and strict Zen
master, and in later years students called him Kanro mon,

"the gate of sweet dew drops." Also, Dogen says in his

Shobo Genzo,

o
.
-’

4>
F

A
ix

Ao ox o

R
FARHR

P B

B AR

The teaching at Kiang~-si pierced his mind.

+ F B

He left to live as a hermit on Mount Ta-mei.
For thirty years, people did not recognize him,
But the fragrance of his school lasts even 'til today.

13Dumoulin, op. cit., p. 9.

lbpogen, op. cits, V, "The Book of Sokushin Zebutsu"
(The concentrated mind is the Buddha.)
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There is a story behind this pcem., Kiang-si is on
the west side of the Hwangho River, where Nan-yueh establish-
ed the Rinzai school, and Ma-tsu was his student. One day a
student, Fa-ch'ang, came to seé Ma-tsu and asked,-"What is
the Buddha?® Ma—tsu answered Fa-ch'ang, "The concentrated
mind is the.Buddha.“

Actually, this phrase is common in Zen, since Fu-ta
Shih used it and it appears likewise in many Mahayana sutras.
Therefore, the student Fa-ch'ang might have known or heafd
this phrase, but when he heard it through Ma-tsu's mouth,
he took it as including the whole of Zen experience,

Fa=-ch'ang left for Ta-mei Shan, and there, all by
himself, devoted his attention to the phrase, "The concen-
trated mind is the Buddha.” Fa-ch'ang never left Ta-mel
Shan for thirty years, and people neglected him. From
another viewpoint, which is Dogen's, people never abandoned
him, and the fragrance from his séhool lasts until today.
For, as an ancient Chinese proverb says, ™Plum trees never
say anything, but beneath the tree a path is naturally formed."

Ma-tsu was described as using "strange words and
extraordinary behavior®” and his use of the shout (‘955 )
impressed many of his students as the yu "activity"-of nZen
opportunity" ()ﬂ , ﬁ:ﬁ m ). He was the first to use the
shout in teaching Zen, and his disciple Po-chang said of

this, "The Buddha's doctrine is not a small thing. I was
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shouted at by Ma-tsu one day long ago. He made me deaf for
three days; I could hear nothing; and it also gave me a
black eye." Huang-po heard this and said, regretfully, "I
don't even know Ma-tsu.™ Po-chang said, "Are you going to
transmit the doctrine from Ma-tsu?" Huang-po replied, "Oh,
no, I am not going to transmit from Ma-tsu." Po-chang asked,

"Why not?" Huang-po said, ®"If it is right, I will lose all
my students." Po-chang said, "That's right, that's right."
Ma-tsu's shout was extraordinarily loud. In later
years, the shout ho or katsu was used by Po-chang and Huang-po
as a "great activity®™ of Zen training. Lin-~chi transmitted
the shout from Huang-po, as Huang-po as received it from
Po~chang, but Lin-chi elaborated it into the four types.15
Actually, the shout was descended from Ma-tsu, but it was no
longer Ma-tsu's kind of shout, Lin-chi made it his own and
used it with é better technique.
Ma-tsu had eighty-four stuc_lentsl6 and all are said to
have become outstanding Zen masters, but from these only

Po-chang Huai-hai's school remains today, as the Rinzai Sect.

'15(1) Sometimes the shout is like the precious sword

of the Vajraraja. . .
2) Sometimes the shout is like a golden-haired lion,

crouching on the ground. .
(3) Sometimes the shout is like a sounding pole.

(4) Finally, there is the shout that has no meaning
of shout.

l6Hakuju Ui, Zenshushi Kenkyu, op. cit., II, P. 327;
and also Suiunkoji Rikukawa, P. 147.
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In China, there were many Zen masters who took their
names from the places where they lived, Ta-mei Fa-ch'ang,
for example, took his name from Mount Ta-mei, for in ancient
times almost all temples were built in the mountains .17

Po-chang also took his name from the place where he
lived, Mount Po-chang; and later, his student Huang=-po Hsi-yun
took his name from Mount Huang-po. Lin-chi I-shuan took
his name from the temple Lin-chi Ssu, and that temple
{(Lin-chi Ssu) was named after the village Ta Lin-chi or Shao
Lin-chi, Another master, T'ien~huang Tao-wu of the Soto line
took his name from T'ien-huang Mountain, Chao-chou T'sung-
chen, who was born in the same province as Lin-chi, did
likewise,

There were many stories aBout Po-chang and his master
Ma-tsu, showing Po-chang's outstanding personality and
ability. The most'famous one is as follows:

Po-chang spent three years with Ma-tsu. One day

he accompanied Ma~-tsu on the road and heard the geese
crying. A little later, Ma-tsu asked, "Which way are
the geese's cries going?" FPo-chang replied, "Flying
through." Whereupon Ma~tsu turned, grasped Po-chang's
nose and twisted it. Po-chang gave a yelp, and Ma-~tsu

said, "Will you sais'flying through' again?" Po-~chang
suddenly awakened. '

we still keep the same custom of havng
the temples on the mountains; therefore, each temple has two

names, for instance, Sekiheki San Genchu Ji in China and, in
Japan: Shinno san Hoko Ji in Rinzai and Kichijo San Eihel Ji.

18yaxuju Ui, Zenshushi Kenkyw, op. cit., II, P. 333;

17Nowadays,
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It was quite appropriate for Ma-tsu to twist Po-chang's
nose if we recognize Ma-tsu's doctrine that the three worlds
are only mind, because everything in this world arises from i
the mind. When one sees colors and forms, one is seeing the
mind., Mind itself is "no-mind,"™ but it is only the colors
and forms. Therefore, when geese passed through the sky,
Po-chang just saw them flying through the sky and had never
realized Ma-tsu'é point. Therefore, Ma-tsu twisted his nose
te help him realize his absent-mindedness.

Ma~tsu had eight hundred students living with him,19
for whom he built a Zen-do, or "meditation hall."™ Po-chang
was at this Zen-do and, seeing the need for organizing the
arrangements for s¢ many students, he codified the laws for
living in Zen temples. This code is called the Po-chang
ch'ing kuei ("Pure Rules of Po-chang"). Each student has

his own office in the temple, in order to prevent confusion

and disorder. This Ch'ing-kueil is based not only on Po-chang's

own experience, but on many experiences dating far back to
the fourth and fifth Patriarchs.

Po~-chang also laid down the rule that "A day of no
working is a day of no eating."

After the death of Ma-tsu, Po-chang took his place,

but there were eight hundred students and the amount they ate

19suzuki et al., op. cit., V, p. 172 (Matsunaga).
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was tremendous, so that they had to produce their own food.

The Po-chang Ch'ing-~kuei is known only through other

books because there is no original in existence. The

oldest edition of the Ch'ing-kuei is the Ch'an~yuan Ch'ing=-

kuel written at the beginning of the twelfth century, but
this was written under the Po-chang Ch'ing-kuei's influence.
The other sects of Mahayana Buddhism never made such rules,
because they believed that Mahayana Buddhism differs from
the method of Vinaya Buddhism. Thus, only Zen filled this
lack in the Mahayana, and it was from this time that Zen

became an independent sect. The Ch¥an-men kuei-shih, or

"Description of the Rule of Zen," séys, "Our school is not
limited to the Mahayana or Hinayana, and yet is not different
from them. Certainly, it has adopted their good points,
changed the bad, and set the rule. Now we must follow this

well W

Po~chang was famous not only for his Ch'ing-kuei and

his Po-chang Ta-chih Ch!ang~shih Kuang-lu ("The Collection

of the Zen Master Po-chang's Teaching"), but alsoc for the
influence of his character and strict activity in daily life.
The Chinese were very ritualistic people, for in
Confucianism and Taoism the rites are considered to be of
the highest importance.
The Po-chang Ch'ing-kuei also influenced the rules of

the Taoists since they use the same terminology, adopted from
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Buddhism.?0 A1l the Zen Temples in China, Korea and Japan
still follow Po-changt!s ideas.

Po~chang had two outstanding students, Huang-po and
Wei-shan. Huang-po was in the line of Rinzai, but Wei-shan
received the transmission from Po~chang and then established
the Wei-yang sect with his distinguished follower Yang-shin.

ﬁuang—po first studied at Mount T'ien~t'ai with the
Ttien-t'ai sect, but one day he met an ald womén on the
street who told him about Ma-tsu. He went to see Ma-tsu in
the province of Hang-chow. It was, however, after Ma-tsuls
death that he met Po-chang, from whom he ultimately received
the transmission. '

Huang-po is said to have been seven feet tall, with a
Jump of flesh like a ball on his forehead. The rite at the
temple was very strict and he was known as "the great master
who never neglected worship."21

A disciple of Huang~po, Fei~hsiu, collected and pub~
lished the book of Huang=-po's teaching, which is called

Chtuang~hsin fa-vao. Fei-hsiu was not a Buddhist monk, but

a Confucian and a governor of China. One day, he visited the
temple Ta-an Ssu in Hang-chow province to burn incense. A

monk came out and was entertaining him, when he saw a picture

20Hakuju Ui, Zenshushi Kenkyu, op. cit., II, p. 395.

2lsuzuki et al., op. eit., V, p. 82 (Shibayama).
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hanging on the wall and asked, "What is this?®

The monk answered, "This is the writing of a famous
master.” '

is the famous master?m

Fei~hsiu replied, "I can see the writing but where gﬁ
1
The monk could not answer him,
Fei-hsiu said, "Is there no clever monk in this g
temple?” b

The monk replied, "Yes, a monk came here lately
and is doing particularly well. This monk has the |
Zen style.® _pw

Then the monk went to bring Huang~po to see Fei- i
hsiu., Huang~po came in from outside and Fei-hsiu was l'
very pleased to see him, saying, "I asked the monk
about that picture but he could not answer. Please,
will you answer me?"

Then Huang-po said, "™Well, ask me anything."®

Fei~-hsiu started to ask him the same question as
before.

Huang=po did not answer, but said loudly, "Mr. Fei-
hsiul®

"Yesi™ he responded.

Huang-po séid again, "Where are you?®™

Fei-hsiu did not answer him for he understood the
profound meaning.<?

Later, Fei-hsiu built a temple for him, called

|
Huang-po Shan. - .ii_
Fei-hsiu was a layman, therefore Huang-po taught him [

very clearly and kindly about Zen's being transmitted from

221bid., p. 91 (Shibayama). | 1
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Bodhidharma.

The master (Huang-pe) faced Fei-hsin and said, "All
the Buddhas and common pecple are in one mind, and
there is no other Dharma. This mind had its beginning
from nothing and never arises nor ceases. It is
neither blue nor yellow, neither shape nor form, belong-
ing neither to existence nor non-existence., It is
neither new nor old, neither right nor wrong, and

neither big nor small. It surpasses all the limitations
of quantity, name, trace, and time,"23

Such was the teaching of Huang-po: "one mind®" or
fabsolute mind®:
If you stick your mind to forms and seek something
outwardly, you will lose; but if you stop thinking
and forget about your thoughts, the mind itself appears
before you. Though you are common people the mind
never ceases; though you are Buddha the mind never

arises. This mind is Buddha and there is no other
Buddha or mind.?

His teaching has much in common with Bodhidharma's
anjin, "peace of mind," tokushin, "srasping the mind,™ or
Kenshin, "seeing the mind."™ All of these are shikishin,
"knowledge of mind," or jido, "self-understanding.”

He also said that his contemporaries did not under-
stand the structure of mind, and therefore they set up a
mind over the mind, seeking the Buddha outwardly and becoming
slaves to form in their practice. All of these he held to
be wrong methods and not the way of Awakening. If they
would attain the state of "no-mind" directly, understanding

that all the Dharmas are without basis or substance, then

23Fei-hsiu, Ch'uang-hsin Fa-yao, {ca. 1100) p. 1.
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there would be no dependence, no abiding, no striving, no
fixity; they would be without delusion, realizing the
awakened state (bodhi).

These ideas are a faithful following of the Sixth
fatriarch, Hui-neng.

Huang-po was not only the master of quick mondo, or
Zen repartee, but his whole study and realization of Zen
was extremely thorough, for he lived perfectly in accordance
with the principler "This very mind is Buddha, and *no-mind!
is the Tao"; and "When there is neither body nor mind, this
is named the great Tao."zk

He lived with a mind of ™absolute nothingness,® in
going, staying, sitting, and sleeping. The Japanese Obaku
school took its name from him.

IBefore Lin-chi became one of his students, he had
learned the sutras and shastras, but when he met Huang-po
he learned his thorough practice of Zen through "Zen oppor-
tunity® (Zenki, or, catching the point of Zen) in quick mondo.

The ideas of Bodhidharma, continuing through the Sixth
Patriarch and from Nan-yueh to Po~chang, were most faithfully
transmitted to Huang~-po, and Lin-chi received them from him.

In the Lin-chi Lu, the idea of wu or mu {nothingness},

wu-hsin or mushin (no-mind), ping-chlang or byojo and wu-shih

24En—ryo Roku, Hai-kyu; Tien-hsin Fa-yao, Ku-tsun-su
yu lu, Book 3, P. 40.
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or buji (ordinary and nothing special), are the background.

From the beginning to the end, the essential insight flows
down as naturally as the stream of water in the Yang-tse
River.

Based on these ideas, Lin-chi elaborated his own

special forms of instruction: »ssu-liao chien or shi-ryoken,

the four states of man and his enviromnment (subject and

object); ssu~ho or shi-katsu, four types of shout; ssu-pin

chu or shi-hinju, the four relationships between host and
guest. But these insights, realized through the study and
practice of Zen, are the unique teaching of Lin-chi, and not
the reproduction of the doctrine of his master Huang-po.
Yet, if there had been no Huang-po, perhaps Lin-chi never
would have realized his characteristic style of enlightenment.
The stream of ideas in the Lin-chi Lu is very obviously
descended from Huang-po, and from this background his own
insights follow quite naturally.
Lin-chi was an outstanding student and, together with
another outstanding_monk, Mu-chou Tao-tsung, he received
the transmission from Huang-po's doctrine. But, in contrast
to Lin-chit's school, the school of Mu-chou did not prosper.
Therefore, Lin-chi is acclaimed as the great Patriarch
from whom the Rinzai school takes its name, because of the
perennial and enduring value of his teaching. He gseems t0C

have attracted the most superior students. Dogen, the founder

v —




of the Japanese Soto School, referred to Lin-chi as "the

later Sakyamuni.®
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CHAPTER IV

LIN~CHI I~SHUAN'S DOCTRINE OF
NATURALNESS (WU-HSIN OR BUJI) AND
NO-SEEKING (PU-CH'IU OR FUKYU)

- In the last section, I described Wu-hsin or Buji as
the background for Lin-chi's teaching. If one wants to be
natural, he must stop seeking; therefore, naturalness and
no-seeking are pair words, technically, having in Zen the
same meaning. In the state of no-seeking, one avoids
affectation and is simply natural. Thus, these words are
complementary and cannot be separaped; if one is lacking,

the state of wu-hsin or pu-ch'iu can never be reached.

" Lin-chi said, "The Buddha is just an illusory,
transient body, and the Patriarch, just an old monk.
Would you rather live like a young girl? If you seek
the Buddha you will become the slave of a demon-
Buddha; if you seek the Patriarch, you will be_bounq
to a demon-Patriarch. So long as yog are seeking, it
is all suffering. dJust be natural.”

"Therefore,™ he said also, "it is essential that
students of today should have sélf-confldence, and
not seek outwardly. When they go out into the
ordinary world, they should on no account make
distinctions of right and wrong. Thus, there is
the Patriarch and the Buddha, but all this is just
a matter of expediency in teaching."2

The final aim of Buddhism is to be Buddha, for it is

said, "See into one's nature and become the Buddha." But

when one seeks the Buddha, he will be bound by the demon-

lFeng-hsueh, 22- .C-_:Lp_o' Pe 31. Ibido’ Pe 2he
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Buddha and never be Buddha. Therefore, Lin-chi says that if
you want to be Buddha you must not seek anything, even the
Buddha, the Patriarch or the Tao.
Lin-chi taught this very strongly:

... If you wish to have correct understanding of the
Dharma, you must not be confused by others, When you
meet them within or without, kill them all right away!
When you meet the Buddha, kill him! When you meet
the Patriarch, kill him! When you meet the Arhat, kill
him! When you meet parents, kill them! When you meet
relatives, kill them! Thus, you will begin to attain

liberation.3

Lin-chi's teaching is not only *no-seeking," but also

"no-studying® of the sutras and shastras to attain the state

of naturalness.
Thus, he says, "For the three vehicles and the twelve

divisions of the scriptures are all just toilet-paper," and
ot make a mistake. I don't
sutras and shastras; I don't
js officer; I don't value

Great masters, you must n
value your understanding of
care who you are, king or h .
your fluent speech even if it be as s.,mooth as a stream;
T don't value your clever wisdom; I Jjust need your grue
viewpoint. Followers of the Tao! It is betterdto e
a regular monk of naturalnesi than to understand a
hundred sutras and shastras.

Therefore, naturalness is more important than anything

Lin-chi said,

i i t, this is only
If there is anyone who can practics® it, i
the karma of birth and death. You talk a‘gguzhl;eixég
perfectly disciplined in the six s'ense?.sathat N TP
thousand ways of conduct, but Iy view BRAR Losk bhe
is creating karma. To seek the Buddha an

else, even than practicing Zen.

31bid., p. 38. LTpid., Pe 57
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Dharma is precisely making karma for the hells. To
seeck the Bodhisattvas is also creating karma; to study
the sutras and shastras is also creating karma. The
Buddha and the Patriarchs are people of naturalness .-

Thus, to. have naturalness} one must reject the seeking-
mind, for when one has a seeking-mind he cannot attain
naturalness., A seeking-mind is yu-hsin or ushin (the exist-
ence of mind). Naturalness is attained with a no-seeking
mind, which is wu-hsin or mushin (no~mindedness). Therefore,
®naturalness is very far when you seek it, but when you don't
seek it you will see it before your eyes,"6 This occurs
when one stops seeking anything and attains the state of

"no mind," wu-hsin, which 1is itself naturalness.

.. In the Lin-chi Lu, Lin-chi stresses this viewpoint

all through the book:

Followers of the Tao! The perfect man of today
knows clearly that there is nothing special in his
original nature; but when you do not have enough faith
you run around seeking from thought to thought, 09e
after another, and are unable to stop yourselves.

He also said,

Followers of the Tao, that which you are using for
your everyday life is no different from the Patriarchs,
but because you doubt and have no faith in it, you
seek outside, Make no mistake: there is no Dharma on
the outside, and on the inside also there is nothing
you can grasp. Instead of taking my words, you had
much better take rest, and go off and do nothing special.

5Loc. cit. 6Loc. cit, 7Feng-hsueh, op. cit., P. 20.

8Ipid., p. 39.
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Further, he taught, "According to my viewpoint, there
is nothing difficult about it. Just be ordinary: put on
your clothes and eat your food, and pass your time without

fuss.” Continuing, he pointed out how wu-shih differs from

yu-shih and wu-hsin from yu~hsin:

If for a single thought your mind can come to the
point of ceasing to seek, this is called making the
Bodhi Tree. But if for a single thought your mind is
unable to come to the point of ceasing to seek, this
is called making the Ignorance Tree, Ignorance has
no abiding place. Ignorance is without beginning or
end, If in the course of your thought, your mind
ceases to refrain from seeking, then you will keep
on going up the Ignorance Tree, entering the six
paths and the four births, becoming covered with
hair and sprouting horns. But if you stop seeking,
then you will (enter) the world of the Pure Body. If
a thought does not arise, then this sets up the Bodhi
Tree. (Wherever you do in) the three worlds, (you
can) mysteriously change your transformation~body
as you will, The Dharma will be joyous and Zen
delightful, and your body will be naturally bright.
If you think of clothes, there will be fine cloth
a thousand-fold; if you think of food, every variety
of taste will be completely satisfied. And there
will be no inconvenient sickness. Bodhl has no
abiding place, and thus there is no one who attains it.?
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