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Introduction

Religious experience is a puzzling phenomenon.
It has appeared extensively throughout the history of
man as a primary element in shaping his culture. Many
times it has proven itself to be an important motiva-
ting factor in man's search for "true" life such as in
the Christian's search for "eternal life" and the
Buddhist's quest for "enlightenment". Ilowever, the
religious experience has also led man to wars, allianees,
inquisitions, acts of pity, acts of justice, creativity
and destruction. Yet, despite its longevity and unu=
sual influe
great mystery.

One way of confronting the mystery is the Koan,
a device of Zen Buddhism which allows a practitioner
of Zen to attempt to participate in this mystery. It
does not attempt to explain the mystery but it does
give the person trained to use it an opportunity to
experience that mystery. &Similarly, the "leap of faith"
which Sgren Kierkegaard speaks of in his early works
is an expression of the means by which a Christian
might find "eternal life". / Eternal life in this
case meaning, as it does above, the realm of religious
experience,_7 However, the leap of faith does not

explain the mystery of its goal any better than does



the koan. I believe that this lack of explanation is
due not to oversight in the two disciplines but rather
to a basic inability to adequately describe or express
the content of the religious experiences
R (the concept of) the ineffable,
does not really mean to imply that absolutely
nothing can be asserted about the object of the
religious consciousnessj. . . though it eludes
the conceptual way of understanding, it must

be in some way or other within our grasp.

It is upon this assumption of Rudolf Otto that
the following paper has been prepared. I will try to
examine the nature of the religious experience as it
is conceived by the existential theologian Sgren
Kierkegaard and the Lin €hi or Rinzai school of Zen
Buddhism. Iurther, I hope to point out the similari-

ties of their methods in attaining this level of expe-

rience,

Chapter I = The Koan

Even to begin to understand the nature of the Koan
is a formidable task. For this reason, as much back-
ground as possible should be reviewed in order to under-
stand at least its cultural setting. The history of the

1Rudolf Otto, The Idea of the Holy, New York,
Oxford University Press, 1958, D. 2.



development of Zen is especially significant in defi-
ning the Koan as a concept. There are at least two
interrelating traditional stories of the origin of +the
Zen Buddhist movement. It is reasonable to assume
that despite inaccuracies these stories provide essen-
tial background for the historical development of Zen.
According to tradition, Mahakasyapa was the disciple
and successor of Gotoma Buddha in Indis. The most
rudimentary form of Zen is traced by Zen Buddhists to
the legendary conversation between the master and his
disciple.

Sakyamuni was once engaged at the Mount of the
Holy Vulture in preaching to a congregation

of his disciples. He did not resort to any
lengthy verbal discourse to explain his point,
but simply lifted a bouquet of flowers before
the assemblage, which was presented to him by
one of his lay disciples. Not a word came

out of his mouth. Nobody understood the mean-
ing of this except old venerable Mahakasyapa,
who quietly smiled at the Master, as if he
fully comprehended the purport of this silent
but eloquent teaching on the part of the
Enlightened One. The latter perceiving this
opened his golden=tongued mouth and proclaimed
solemnly, "I have the most precious treasure,
spiritual and transcendental, which this mo-
ment I hand over to you, O venerable Mahakasyapa!"2

This story is especially significant to an under-
standing of the history when contrasted with the next
traditional chapter in the story of Zen's development.

Zﬁaisetz Teitaro Suzuki, Zen Buddhigm, New York,
Doubleday & Co., Inc., 1956, p. 59.




Mahakasyapa, being the chief disciple of Sakyamuni,
became the second patriarch of Buddhism. His successor
twenty—-six times removed was Bodhi~bBharma, the true
#father” of Zen.

Some time in the 6th century, probably 520 or
526 A.D., Bodhi=bDharma arrived in Canton, China from
India. The emperor at this time was Wuli of the Liang
dynasty. The legendary story which gave prominence to
Bodhi-Dharma and impetus to the Zen school, like +the
earlier tale, centers around an interview., Wu Ti's
confrontation with Bodhi-Dharma as recorded by his
followers is recorded as follows.

e « o when Bodhi=Dharma came to North China
and established himself there, the emperor
sent for him. In the course of the inter-
view the renowned teacher was asked how much
merit flowed from making imperial donations

to the Buddhist order and continuing the trans-—
lations of sacred books. "No merit at alll®
the gruff monk replied, and went on 1o say

to his shocked hesmrer that knowledge gleaned
from reading is worthless; no merit flows
from good works; only meditation that admits
one to direct insight into the Buddha reality,
only truth revealed to one's thought when

one turns inward to see the Buddha in one's
heart, is of any value. To demonstrate to

the uncomprehending monarch what he meant,
Bodhi-Dharma is said next to have retired to
Mt. Su and to have sat meditating with his
face to a wall for nine years.

3John B. Noss, Man's Religions, New York, The
MacMillan Company, 1963, p. 231.




Failing to persuade Wu Ti, Bodhi-Dharma is said
to have gone on through Northern China teaching this
approach to enlightenment. Thus, he founded the Ch'an
or Zen school of Buddhism. His appointed successor
Hui=K'o became the second patriarch of China and promul-
gator of the Zen Schoole4 Hui-K'o's succesgion as pa-
triarch marks the end of the "traditional" story.
While this story is gufficiently éccurate for the pur-—
poses of this paper, one factor not explicitly presented
in the "tradition" should be added to complete the nec-
essary background for understanding the Zen basis of the
koan. This factor is the difference between the enlight-
enment experienced by Mahakasyapa and that suggested
by Bodhi-Dharma. This difference centers on the neces-
sity of dhyans (meditation) for enlightenment to occur.
While Mahakasyapa gained this "Buddhahood"™ in a flash
of enlightenment, Bodhi-Dharma suggested a practice of
gilent, patient, introspective meditation. The tension
between these two methods did not dramatically emerge
until some time later. However, there is evidence to
support the conclusion that the very emergence of that
tension was not due merely to the idiosyncrasies of
Bodhi-Dharma. That is, Bodhi-Dharma's dhyana practice
is very sgimilar to the method of Yoga which is another

*William A. Briggs, ed., Anthology of Zen, New York,
Grove Press Incorporated, 1961, p. 7.



¥path that one could follew to enlightenment. The
essence of Yoga is described by Sir Charles Eliot in

Hinduism and Buddhism.

In brief, it consists of various methods to

regulate and control one'fs mind with the

ultimate object of attaining the blissful

state of equanimity and achieving super-—

natural powers of knowledge and action.
There is a parallel which does not appear to be purely
coincidental between this approach and that employed by
Bodhi-Dharma in his legendary nine year meditation. It
would be unusual if such basic similarities did not
exist between the two. Yoga had been popularized in
the Asian world at about the same time that the Buddha
was practicing his search for enlightenment. Because
it was rather widespread throughout China by the sixth
century it would be reasomable to assume that its prin-
ciples might have influenced the popular interpretation
of Bodhi=Dharma's teachings. If it did, then whether
or not Bodhi-Dharma sat meditating before a wall for
nine years is irrelevant. It was the popular under-
standing of his actions which gave Chinese Zen the
characteristic of contemplative discipline and it was
this characteristic, not its origin, which gave rise
40 a later schism between those who practiced Zen for
sudden enlightenment and those who practiced Zen for

dhyana or gradual enlightenmeﬁt.7

Sila'-_@,es . 9. 6‘1’@1&. Tipid., p. 13.

el
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The beginning of the "enlightenment" schism must
trace its inception to the first practical applications
of the Zen way of life and teaching. In fact, the first
rudimentary forms of the Koan are to be found in the
early "class sessions™ of the Zen masters and their
students.,

In the beginning of Zen history a question
was brought up by the pupil to the notice
of the master, who thereby gauged the men-
tal state of the questioner and knew what
necessary help to give him. The help thus
given was sometimes enough to awaken him to
realization, but more frequently than not
puzzled and perplexed him beyond descrip-
tion, and the result was an ever-increasing
mental strain or "searching and contriving"
on the part of the pupil,. . . In actual
cases, however, the master would have to
wait for a long while for the pupil's first
question, if it were coming at all. To
ask the first question means more than
half the way to its own solution, for it
wag the outcome of a most intense mental
effort for the questioner to bring his
mind to a crisis. The question indicated
that a crisis was reached and the mind was
ready to leave it behind. An experienced
master often knew how to lead the pupil +o
a cgisis and to make him successfully pass
it

Thus, mastvers of Zen depended heavily on the inten-
sity and power of questions to communicate enlighten-
ment "atbttainment”. These questions originally arose as
responses to any situation at hand. They were framed

to meet the demands of a particular confrontation bebdween

SSuzuki9 ops eit., po 135,



the searching student and his mentor. The structure

of the question was adapted to the particular problem
of a particular student at a particular time. However,
because the principle the master was attempting to com-
municate (or elicit) was not merely a personalized
judgment but rather part of the "immutable™ principle
of enlightenment, that communication could be wvalid for

other men as well. TIrom a questionable non seguitur

argument it was assumed that not only was there value

in the "message" of the question but that its struc-
tural organization had positive value in itself. Thus,
the questions became more formalized as they became

more popularized. The order of the words were recorded
as diligently as their interpretations. Eventually,

the questions were collected and published as the "words
of the ancients"e9 With their widespread use they ac-
quired the name ko-—an or "publie records®.

The increased dependency of the Zen masters on
these Koans and the corresponding decrease in the for-
mulation of new Koans has been ascribed by one authority
to two primary factors. These weres

« « o the decline in the high level of erea-

tive genius with which the earlier masters

had been endowed, and the grealt inerease in
the number, with a corresponding decrease in

9Isshu Miura and Ruth Miller Sasaki, The Zen Koan,
New York, Harcourt, Brace and World, Inc., 1965, p. 10.




the quality, of the monks and lay students
who were now flocking to individual monas- -
teries by the hundreds, even thousands, to
be instructed by the more reputable masters.

10
Whether these were the only two or even the two most
basic factors is of little immediate significance;
that they were present and that they were connected
with the gradual formalization of the Koan is what is
of immediate concern in understanding its development.
For, with the introduction of a disciplined scriptural
text the way would be open for doctrinal orthodoxy.
Since the Koan was undergoing such a transformation,
elements of intellectualization and structuralization
began to make themselves felt within its practice,

By the end of the T'ang dynasty in the seventh
century the recorded Koans were in wide use. The in-
crease in their use led to some alteration of their
purpose. The first incident of a Koan was not really
a Koan at all in the newer 'sense. Originally, the
koans were questions which had been created for imme-
diate use (as explained above). In their newer use
koans had literally become "public records"; they were
formalized and generalized. However, the koan was not
so narrow as to exclude the possibility of its use as
an instrument leading toward meditation. As long as

the formalization was not complete the Koan could remain

107cc. cit.

Sem———
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as a possible means leading toward dhyana. The essence
of its value thus appears in part in its spontaneous
nature. The object of the Koan of this period was not
to be found in sudden enlightenment but rather in the
sudden confusion resulting from the confrontation with
the mystery of the nonsensical meaning of phrases.

This confusion would result in the ability to meditate

and find enlightenment.

The systemization of Koans had begun by +the middle
of the 10th century. The resulting collection of "old
cases™ consisted, in part, of

o o o questions the early masters had asked
individual students, together with the answers
given by the studentsi questions put to the
masters by students in personal talks or in
the course of the masters' lectures, together
with the masters' answers; statements of for-
mulas in which the masters had pointed to the
profound principle, anecdotes from the daily
life of the masters in which their attitudes
or actions illusirated the functioning of the
principles; and occasionally a phrase from a
sutra in which the principle or some aspect
of it was crystallized in words.ll

The other constituents of the "old cases™ were the

additions of altermate answers or verses which occa-

sionally became incorporated as part of the old Koamns.
The first to employ all the wvarious trends of

systemization was Fen-Yang Shan Chao, a Lin-Chi master

ipia., p. 11.
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of the mid tenth century.lz His work provided the
impetus for subsequent collections and developments
of the Xoan. By the eleventh century men were rea-—
soning and theorizing about the Koansg, comparing and
memorizing them and their answers in large numbers,
and writing verses and explanatory statements about

them.lB

The process of intellectualization was draw-
ing near to its completion. The eleventh century saw
the Koans' most rigid structuralization in what is
called the determinitive period. All of the tenden-
cies instituted since the time of Fen-Yang found their
culmination between 1090 and 1163.

However, for the first time a violent reaction
to these tendencies was also felt. Ta-Hui Tsung-Kao,
a Lin=Chi master of the 1lth century, vigorously op-—
posed the literary and intellectual approach to the
Koan. VWhile he advocated the continued use of the old
Koans, he insisted upon a return to their original
purpose. With the developments of the preceding cen-
tury the Koans' modified purpose had undergone even
more radical interpretation. There was an increasing
tendency to treat the Koans as ends rather +than means,
as the embodiment of enlightenment rather +than the

guide to it. Ta-=Hui taught a method of "concentrated

12ipid., p. 12. 13ipia., pe 13.
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introspection of the Koan“.14 Deliberation and con-
templation were precisely excluded from his method as
corrupters of the original purpose of the Koan. The
zeal with which he attempted reform led to the actuali-
zation of the long developing schism mentioned above.

In the development of Zen to this point there was
more or less a unity of purpose and direction despite
the emergence of several "schools". These schools were
not, for the most part, much more than groups especially
faithful to one master and his writings or one parti-
cular method of achieving the immutable principle. Two
exceptions to this generalization were the Lin=Chi and
the Ts'ao-Tung Schools which had expanded to notable
size and influence. OUmne factor encouraging their growth
was the difference in views they took toward the methods
of achieving enlightenment. Ta-Hui was a leading repre-
sentative of the Lin-Chi School. His counterpart in
the great controversy was a representative of the T'sao-
Tung School. Thus the essence of that controversy was
not only between two men but between two important
schools controlling Chinese Zen Buddhism. The follow-
ingis one authoritative account of that controversy.

Now a famous controversy arose between Ta-

Hui and Hung-=Chih Ching-Chueh, a leading mas-

ter of the T'sao-Tung School. Ta-HHui upheld
the introspection of the Koan as the superior
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method for attaining satori (enlightenment),
while Hung-Chih advocated that satori be
attained through sitting quietly and bring-
ing the mind to a state of complete tran-
quility and emptiness. Ta-=Hui was not
against the correct practice of medita-
tion or Zazen, in fact he was strongly in
favor of it. It was primarily in zazen
that the Koan was to be introspected. What
Ta-Ilui was against was the adherence to a
quietistic type of setting that he felt
could only result in passivity and lifeless-
ness, never in the dynamic experience of
true satori. And Hung-Chih, however strong-
ly he may have championed "silent-illumina-
tion" meditation, did not himself dispense
with the Koan. From this time on the Zen
of the Lin-Chi School came to be know as
k'an-hua ch'an (Kanna Zen), or "introspect-
ing = the = Koan Zen", and the Zen of the
Ts'ao-Tung School as mo‘'chao ch'an (mokusho
zen), or ¥silent-illumination Zen".1l5

A decisive schism developed along the lines of this
difference between the two schools. From this period
to the present both schools have carried on separate
literary activities uninterrupted. The Lin=Chi School,
as will be seen, has always accepted the veracity of
zazen-as an authentic path to satori. The Ts'ao-Tung
School, however, has shown increased tendency to ignore
tﬁe value of the use of the Koan or at best to relegate
that use to a position of inconsequence.

One final note on the development and history of
the Koan deserves attention. During the Sung dynasty
in China the Koan reached the height of its prominence

and influence., Missionaries were sent out from the

15ipid., p. 14.
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shores of China to Japan. The Lin-Chi School found
fertile ground for its development on Japanese soil.
Its offspring, Rinzai Zen enjoyed unprecedented suc-
cess until World War II when most of the creative
Japanese culture was destroyed. While Rinzai Zen was
not an outstanding contributor to the development and
evolution of Zen philosophy or method it had a signi-
ficant impact on its own culture.

There is one respect in which Japanese re-=

ligious history is probably unique, namely

the development of the Zen sect. The in-

fluence of this school upon Japan has been

so subtle and pervasive that it has become

the essence of her finest culture. To fol-

low its ramifications in thought and senti-

ment, in art, letters, amd behavior would be

to write exhaustively the most difficult and

most fascinating chapter of her spiritual

history.L6

Having invesbtigated the history and development
of the Koan to a limited extent over the last few
pages it is perhaps now appropriate to posit a working
definition and discuss the elements erucial to a prac-
tical application of the Koan.

"The Koan is an illogical question, put to a

wl?

student by a Zen Master. Ignoring, for a moment,

the derivative history of the term, this simplified

16§aisetz Teitaro Suzuki, Zen and Japanese
Buddhism, Tokyo, €Charles E. Tuttle Co., p. 9.

17Rev, Soyu Matsuoka, Sermon delivered Sunday,
December 27, 1964, at the Zen Buddhist Temple of
Chicago.
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definition provides a basis from which to explore +the
implications of the meaning of the Koan and its asso-
ciated concepts.

The crux of +the Koan is its unreasonableness,
To be truly effective a Koan cannot be sensible. For
instance, in Zen realization there is a loss of self
in order to find self. This transformation from rea-
sonableness to unreasonableness, from loss of self +to
realization of self, is described by Aldous Huxley.

In meditation according to the methods of

Zen deverbalization of consciousness is

achieved through the curious device of the

Koan. The Koan is a paradoxical, even a

non-sensical, proposition or question,

upon which the mind is concentrated until,

utterly thwarted by the impossibility of

making sense out of paralogisms it breaks

through into a sudden realization beyond

verbalized thinking, there exists another

kind of awareness of another kind of re-

ality.18

The mind grapples with the Koan attempting to
systemize it. However, it is thwarted in its attempts.
The Koan is designed to admit of no coneeptual organi-
zabtion. It cannot be made sensible for by definition
it is a meaningless proposition. Involved in such an
antithetical struggle the mind and self are overcome.
The mind suddenly retreats as it finds it does not have

the capacity to listen to the nonsense of the Koan.

This period ig called the "Sileunce®. Nothing occurs

188riggs, ope. cite.y, pe 32,
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for there is nothing which has not dissolved. The
¥Zilence" is wvalued highly by both schools of Zen
and is discussed in numerous references. One examples

Silence speaks a million words and a million
words express nothing but silence.l9

This feeling of silence - of the ineffable -
is the one most commonly discussed in the Zen under-
standing of satori. It is possible, only to a limited
degree, to even speak about satori. It simply cannot
be expressed even though the feelings which accompany
it are discussed. TFor this reason verbal expression
is often disdained. The famous insight of the Tao Te
Ching, "Those who know do not speak; those who speak
do not know",zo has become the byword of Zen Buddhism.

Yet, it must not be assumed that deconceptuali-
zation is the only method that is used in attempting
to confront the ineffable. On the contrary, most of
Christian theology has been an attempt either symboli-
cally or literally to express what it assumes is inex-
pressible. Zen not only recognizes the limitations of
such conceptualization it also says there is a destruc-
tive influence inherent within its use.

Y%Nyogen Suzaki and Ruth McCandless, Buddhism
and Zen, New York, Philosophical Library, 1953, p. 12.

Zoﬁlan W. Watts, The ¥Way of Zen, New York,
Pantheon Books Inc., 1957, p. 83,
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When answers fall into a patitern or a mold
one is caught in "concept”. . . having been
caught, (one) is no longer free to become

one with the freely blowing wind of Suchness.

21
Thus, the Chinese Zen masters maintain that only
through abandoning the consciousness, especially the
verbal consciousness, can one approach readiness for
satori. And, it must be remembered that all Zen, in-
deed all Buddhism, at whatever point it is observed is
part of a complex approach to enlightenment. If we
attempt another method which uses concepts we have not
only strayed from the path but are being positively
destructive to our own progress. Conce
considered to be not only distracting but misleading
as well.,

As a result of the absence of concepts, the Koan
is an instantaneous device. That is "one must see the

point immediately or not at all*’.22

This immediacy of
enlightenment, tun wu, does not necessitate preparatory
activity although in practice such activity often ac-
companies it. It is tun wu which makes the Koan parti-
cularly open to mystical interpretation. By this con-
cept the Koan becomes an isolated event which trans—
cends ‘the bounds of reason and consequential behavior.
While a more detailed analysis of tun wu will be attemp-
ted below it must be noted that there is significant
Zlﬁriggs9 op. cite, pPo 34,

2%Yatts, op. cite, D. 94.
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relationship between the paradoxical and instantaneous
natures of the Koan. Without the possibility of deli-
beration the mind is prevented from perceiving. That
isy, 1t is unable to analyze and construct. Lacking a
conceptual structure, the paradoxical Koan eliminates
that possibility of deliberation. Blocked from use of
the perceptive process, the mind is opened to the possi-
bility of apprehension - the sudden grasping of a to-
tality. VWhile the precise relating link between pre-—
vention of perception through confrontation with "non-
sense" and establishment of apprehension is not suscep-
tible to analytical examination, it seems apparent that
a connection does exist and that it is significant in
this study. Because of its similarities +to nuances of
Kierkegaardian thought, this process of apprehension
will be examined in greater detail after his ideas have
been introduced.

In summary, then, two essential factors are appar-
ent in the effective use of the Koan - a wording not
adapbable to conceptual organization and the presence
of the apprehensive rather than perceptive cognitive
process. These two principle constituents in practice
are thoroughly implemented by a complex organization
and ritual,

However, every Koan, implemented or not, is direc-

ted toward the accomplishment of satori or enlightenment.



¥Zen is concerned with the root of the tree, not its
1eaves,."23 and satori is certainly the root of the
tree of life for the follower of Zen. Without devel-
oping the extensive philosophy which has been utilized
to analyze the experience of satori, several rather

general statements can be made about it.

l) Satori is an experience of totality. That
person who experiences it realizes himself in his
essence as part of the absolute mind.

2) Satori cannot be studied as an object. It is
purely experience more closely akin to emptiness,
sunzata,24 than concept,

3) Satori is a personal experience. The fine
distinction between loss of individual isolation and
loss of personhood which is the essence of being has
too often been blurred. The Zen Buddhist seeks only

to lose his isolation, not his being.

Ultimately, enlightenment is inexpressible. It
is for this reason that so much written about it has
been futile. Its paradoxiecal nature is expressed best

through means of "apprehension”. The Koan and the

232en Buddhist Temple of Chicago, October Activit

Report, October, 1966,

24A1an W. Watts, Nature, Man and Woman, New York,
Pantheon Books, 1960, p. 101,
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"poetic explanation® are two examples of these. In
the "poetic explanation" it is possible to express
directly what is best indirectly approached. TFor this
reason the following example, while interesting, cannot
compare in intensity to the Koan.

Zitt! I entered. I lost the boundary of my

physical body. I had:my skin, of course,

but felt I was standing in the center of

the cosmos. . . I saw people coming toward

me, but all were the same man. All were

myself. 1 had never known this world be-

fore. I had believed that I was created,

but now I must change my opinion: I was

created, I was the cosmos, no individual

. o o existed.25
While the distinction is not extreme, the clarity of
the Koan compared to the description above seems to
weigh in its favor for communication. The Koan does
not attempt direct expression; the poetic description
atbempts such expression with the knowledge of failure
inherent in its attempt. Thus, while satori esecapes
the grasp of both the Koan: and the "poetic explanation",
its achievement appears more likely to occur with the

use of the Koan. For this reason, with only percep-

tive knowledge of the possibility of satori, the Koan

is fervently pursued especially by followers of the
Lin-Chi School.
The method implementing the study of the Koan in

this school is notable in understanding its practical

giﬁusten Smith, The Religions of Man, New York,

Harper and Brothers, 1958, p. 141.
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use. Zazen or meditation plays an extremely impor-
tant part. In the following excerpt the Lin-Chi use
of zazen is precisely illustrated as is its relation-
ship to the use of the Koan.

In this school, zazen is, first of all,
the preliminary practice by means of which
mind and body are forged into a single in-
strument for realization. Only the stu-
dent who has achieved some competency in
zazen practice is, or should be, permit-
ted to undertake the study of a Koan.
Proficiency in zazen is the basic ground
for Koan study. During the practice of
zazen the Koan is handled. To say that
it is used as a subject of meditation is
to state the fact incorrectly. The Koan
is taken over by the prepared instrument,
and, when a fusion of instrument and de=-
vice takes place, the state of conscious-=
ness is achieved which it is the intent of
the Koan to illumine and in this instant
the Koan is resolved. This experience may
take place during formal zazen practice;
it may as well be under any condition and
at any time of the day or night.26

It can be seen that learning about the Koan is not as
intrinsic a part of training as is learning to be in-
volved with it. This type of education cannot employ
doctrines for informative purposes. It cannot by its
nature depend on the interpretation of its premises.
Any orthodoxy is handed down "from Buddha mind to
Buddha mind“.zT To take advantage of such a situation
one must be actively involved with it. This involve-

ment can take a more or less prescribed course. Such

26Muira, op. cit., XI.

27Briggs, ope. cit., Po 178,
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a course is more often used by the serious Zen stu-
dent following the formulated path of Zen. The Ffirst
step in that path is the assumption of the four vowss
These vows incorporate not only the Koan practices but
the ultimate goal of all Buddhism.

Sentient beings’are numberless;

I take a vow to save them.

The deluding passions are inexhaustible;

I take a vow to destroy them,

The Gates of Dharma are manifold;

I take a vow to enter them.

The Buddha - way is supreme;
I take a vow to complete it.

28
One outstanding feature of these vows not mentioned
before is their emphasis on the value of life. Zen is
intent on enlightenment and this enlightenment is the
apogee of existence. It is the consummation and reali-
zation of the essence of existence. As such the vows
are undauntedly optimistic. However, their realistic
realization of life's finitude and fallibility provide
a necessary practical check. Not all life is "supreme®,
only that purged and existent in the "Buddha-way".

The realization of this implication as well as
the other factors inherent in the vows lead the Zen
student to the threshold of kensho.

¥hen we Zen students entver the Zendo, need-

less to say our first aim is to attain the

state of kensho, that is, "to attain insight

into our own real mature". If you ask me

the question, "what is kensho - what is this

seeing into one's own real nature?” I am
afraid I can give you no other answer than

28mira, op. cite, p. 36



to say: "Kensho is just kensho, nothing
more."29

Kensho, as might be easily deduced, is inexorably
bound to the concept of satori. Satori achieves
kensho through its illuminating, self-expanding,
characteristics. Because the Koan leads to satori
it becomes logically necessary to master the Koan
before kensho may be realized.

The complexity of +the satori attainment hinges
to some extent upon the introduction of the principle
of karma. Karma is the past history of an individual
that isolates him from others. It includes "habits",
®eonditioned behavior", and idiosynerasies, all of
which "cling" ‘o the individual., To realize person—
hood, karma must be "wiped" away.

When the power of kensho - the power of

seeing into our own true nature - is weak,

we cannot alter the Karma clinging to us
from the past that hinders our attainment.

30
Thus, kensho is not merely the logical conse-
quence of satori - it is a power necessary to its
assumption. This paradox of one factor (kensho)
being simultaneously preliminary to and resulbant
from the existence of another factor (satori) pre-=
sents the student with yet another failure of con-

ceptualization. This rationale is hot begging the

question to the extent which might at first seem

29 30

ibide, Pe 37 ibid., p. 51.
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apparent. The ancient masters often employed nonsen-
sical teaching plans to frustrate the student into re-
ceptivity. When a student thought he had mastered a
procedure for understanding a Koan such as the formula
presented above, the master would insert a contradie-
tory set of circumstances to break the concepts thus
formed.

One day when the monks were gathered in
the masters room, En Zenjii asked Kaku
this question: "Shaku and Miroku (ie
Gotama Buddha and Maitreya, the future
Buddha) are the slaves of another. Who
is this other?"

Kaku answered: "Ko 8ho san, Koku Ri
shi." (which means, "the third sons of
the Ko and Sho families, and the fourth
sons of the Koku and Ri families", a
piece of nonsense signifying that the ca-
pacity to become identified with suchness
exists in every human being and thalt Gotama
and Maitreya are what they are in virtue
of being perfectly "the slavesg" of that
imminent and transcendent Buddha-Nature).

The master accepted his answer.

At that time Engo was the head of the
temple. The masbter related to him this
incident. Engo said, "pretty good, pretty
good,.. But perhaps he hasn't yet grasped
the real point. You shouldn't have given
him your acknowledgement. Examine him
again by a direct question."”

When Kaku came into En Zenjii's room
the next day, the Zenjii asked him the
same question. Kaku replied: "I gave the
answer yesbterday."

The master said: "What was your answer?®

"Ko Sho san, Koku RBi ghi", said Kaku.

"No, no!™ the master cried.
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"Yesterday you said 'yes'. Why do you
say 'No' boday?®

"It was 'yes' yesterday; but it is 'Nof
today", replied the master.

On hearing these words Kalku was suddenly
enlightened.>1

The search for satori, then seems to be an un-
bounded continuum. The orthodox path - meditation to
Koan to satori to kensho - breaks down when it is dis-
covered that before satori can be realized the power
of kensho must work within the individual. VWithout
that power karma will obstruct the path to "Suchness®
as it did to Kaku in the illustration above (the mani-
festation of karma in this case being memory and habit).
However, kensho is not made manifest without satori.

While the cycle is never ended it can be broken,
"not by striving but by a sudden joltf'a32 That "jolt®
comes +through the koan. To break from the circle it is
necessary to become involved with it. And, to beconme
involved with it means primarily to live it. Thus, the
orthodox cycle - meditation, koan, daily life is com-
pleted.

To live the keoan, however, means to be familiar
with its forms. There are five basic types arranged
in order of ingight or depth. Fach has significance

for particulaxr levels of development of the individual.

31Briggs§ op. cite., Pe 34.

BZJohn Lewis, The Heligions of ithe World, Garden
City Books, 1960, p. 49.
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These five are the hosshin, kihan, gonsen, nanto, and

Ltoyan goi.

1) The hosshin koan is the most basic to Lin-Chi
practice. It is designed to express a principle - the
Dharmakaya. Dharmakaya is the realm of the insightful
experience., It is the illumination which enables the
transcending moment to be experienced. As the Zen
Master Binzai expressed it, "The pure light in each
instant of thought is the Dharmakaya Buddha within
your own house.">> Since enlightenment is, in actuality,
the essence of being, the realm of Dharmakaya is really
the original home of our personhood. Because our
search is for the realization of that personhood we
must explore Dharmakaya.

The realm of the Dharmakaya is undifferentiated,
Being the "form" of the "formless" satori it is espe-
cially complex. To express its seemingly contradic-
tory, "formless-form", nature, the hossghin koans were
developed. |

When Ammon was asked, "what is the pure

Dharmakaya?®™ he replied: "The flowering

hedge (surrounding the privy)".

When the cows of Eshu are well fed with

grain, The horses of Ekishu have full

stomachs.

Empty handed, yet holding a hoe, Walking,
vet riding a water buffalo.34

3BMiura, op. cit., p. 48.

34ipid., p. 49.

Lo
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When these are understood without the use of common
sense or conjecture the Dharmakaya is accomplished.

2) Having mastered indifferentiation the student
must next grapple with differentiation. Differentia-
tion is the concept of the interlocking personhoods
of reality. Where the hosshins destroyed the isola-
ted individualism of "Suchness" the kikan koan accom-
plished personhood. To do this the essential differ-
ences are drawn to view.

"Seijo the Chinese girl," observed Goso,

"had two souls, one always sick at home

and the other in the city, a married

woman with two children. Which was the

true soul?"35

Nansen saw the monks of the eastern and

western halls fighting over a cat. He

seized the cat and told the monks, "If

any of you say a good word, you can save

the cat.”

No one answered. ©So Nansen boldly cut
the cat in two pieces.

That evening Joshu returned and Nansen
told him about this. Joshu removed his
sandals and, placing them on his head,
walked out.

Nansen said, "If you had been there,
you could have saved the cat."30

These differences, it will be noticed, destroy the
individualism separéting the persons but they also
establish differences of Suchness or personhood (e.g.
the transcendental answer to a pragmatic question).

SS?aul Reps, Zen Flesh, Zen Bones, New York,
Doubleday & Co., Inc., 1961, p. 118.

36

ibid., p. 101.



3) The gonsen koan can be considered either a
step backward or forward from the kikan. Within dif-
ferentiation, principles are expressed without con-
cepts. The gonsen koan expresses concepts without
principles. That is, it uses words with no point
intended. The "mystery of words"™ expresses negative-
ly what the kikan and hosshin have attempted posi-
tively. There is no connection necessary for mean-
ing. The gonsen koan does not mean anything, it es-
tablishes mystery and leaves the mind quivering. The
"Three Pivotal Words™ of Ilaryo Osho is an exemplary
incidence of gonsen..

1. A monk asked Ilaryo Osho, "what is the
Daiba Sect?®

"Filling a silver bowl with snow",
Haryo replied.

2. ®"What is the Blown Hair Sword?®

"The tip of each branch of coral sup-
ports the moon.”

3. "What is Tao?"
"A bright—eyed man falls into a Wella"37
4) Nanto means "difficult to pass through® and the
nanto koans, from all indications, have an apt title.
Having broken the confines of karma with heosshin, es-—

tablished personhood with kikan, and broken into the

mystery of words and the intricaeies of Dharmakaya with

Miura, op. cite, De 55.
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gonsen, the student finds himself far from being to-
tally involved in satori. To accomplish this he must
penetrate the nanto koan. One of the most notable of
nanto koans was expressed by the master Goso.

When a buffalo goes out of his enclosure

to the edge of the abyss, his horns and

his head and his hoofs all pass through,

but why ean't the tail also pass??

For the first time the ¥self"™ is "transcended". The
insight gained from previous koans is abandoned to set—
tle the nanto koans. DBut their solution embodies satori
and a merging with Buddhahood. In the nanto koans the
paradox dissolves into enlightenment.

Again, they make their resolution in a jolt, with-
out concepts. HRather than slicing away the folds of
mystery the nanto koan dematerializes them.

I have a certain thing; it has no head or

tail, no name or symbolégno back or front.

Anyone know what it is?

¥hat is the meaning of the First Patriarchs
coming from the west?

Ask the post over there

I do not understand you. 40

I do not either, any more than you.

5) The last form of the koan is the Tozan goi,
the five Ranks. Goi are highly prized and in the

Rinzai School in Japan were transmitted only in secret,.

38Reps, 0P, Citey Pe 119,

39Eeginalé Horace Blyth, Zen and Zen Classics,
Vo. I, Tokyo, Hokieseido Press, 1960, p. 119.

405&13%@2 Teitaro Suzuki, Manual of Zen Buddhism,
New York, Grove Press, 1960, p. 106,
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They are concerned primarily with the distinction be-
tween the apparent and the real, even within the bounds
of satori. Their use is restricted to application after
Buddhahood has been realized. The goi is useless with-
out the experience of satori. With that experience

the goi becomes an indispensible asset.

He (the student) will have to polish again
each facet of his spiritual jewel (encoun-
ter with satori), which he has cut so la~
boriously and painstakingly. But in doing
so, he will see for the first time the to-=
tal inclusiveness, perfect symmetry, and
matchless beauty to which it has been
brought under the training devised by the
0old masters.4l

The goi is especially deceptive, however; it
often appears to have simple symbolic meaning unless
it is understood in the light of progress through the
other four koan forms. To explain these examples would
be superfluous. Their words have relative meaning only
in light of the satori experience. Yet, because their
form is decidedly unique they must be included.

The Real within the Apparent:

A sleepy-eyed grandam

Encounters herself in an old mirror.
Clearly she sees a face.

But it doesn't resemble hers at all.
Too bad, with a muddled head, 42
She tries 1o recognize her reflection.
The apparent within the Real:

In +the third watch of the night
Before the moon appears,

iiura, op. cit., p. 63.

42ipid., p. 69.



No wonder when we meet
There is no recognition!
8till cherished in my heart 43
Is the beauty of earlier days.

With the use of all five categories the student
becomes acquainted with the koan. In a state of under-
standing he has the capacity to use this device as the
effective tool for which it was designed. History,
method, doctrine, orthodoxy, are all transcended, free-—
dom is attained, and escape from karma made possible.
Its significance for the Chinese Zen Buddhist is sta-
ted in the following excerpts

The koan is a torch of wisdom that lights
up the darkness of feeling and discrimina-
tion, a golden scraper that cuts away the
film clouding the eye, a sharp axe that
severs the root of birth-and-death, a di-
vine nirror that reflects the original
face of both the sacred and the secular.
Through it the intention of the patriarchs
is made abundantly clear, bthe Buddha mind
is laid open and revealed. For the essen-
tials of complete transcendence, final
emancipation, total penetration, and iden-
tical attainment, nothing can surpass the
koan,44

Chapter II = Kierkegaard's Leap of Faith

Having developed the idea of koans to this extent,
some understanding of their background, use, and impli-

cations should be possible. It is appropriate then,

43 44

ibid., p. 67 ibid., p. 7.
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that a similar attempt be made with the theology of
the existentialist Sdren Kierkegaard. Before plung-
ing into the task several stipulations should be made
clear.

It must be remembered that the ultimate goal of
this attempt is to establish a basis for a comparison.
For this reason only that part of the Kierkegaardian
theology which has particular relevance to such a com-
parison has been included. Secondly, Kierkegaard is
to be understood as a Christian but not as the spokes=

man for "Christianity®™. His work Attack Upon Christen-

45

dom should dispel any conjecture to the contrary.
Kierkegaard was not interested in Christian orthodoxy
except in its perverting influence upon man's attempt

to commune with the Ultimate. His religious views are
striking, however, both in their internal consistency

and relevance to the search for the religious experience.

Finally, the extensive account of Kierkegaard's

psychological and familial background included in most
accounts of his philosophy has been ignored in the fol-
lowing presentation. These factors do not have the rele-
vance or interest to this paper +o merit their inclusion
here.* VWhat does have relevance is the content of his
philosophical theology which has reformulated the con-
cept of man's approach to God and existence. This theory

4SSéren Kierkegaard, Attack Upon Christendom, Boston,
Beacon Press, 1956.
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has not only proven valuable to Western philosophy
and theology but because of the similarities to be
examined it is also valuable as a bridge between
Bastern and Western thought. (The most convincing
evidence of this being his partial recognition by
Oriental scholars).47’+
#The most devastating destruction of the impor=-
tance of these factors came from Kierkegaard himself
when, quoting a Latin saying in his Journal he said,
"There never existed great genius without some madness™:
Nullum Exstitit Magnum Ingenium Sine Aliqua Dementia.46
46Sg§ren Kierkegaard, Fear and Trembling and the

Sickness unto Death, New York, Doubleday and Company,
Incorporated, 1954, p. 14.

47Steve Bartlett, Homolulu Star-Bulletin, July 10,
1964.

14 would indeed be a naively unfortunate over—
sight if some vital facts of his background were not
included. These facts should serve to locate Kierke-
gaard in history and culture for the reader. Born in
Copenhagen, Denmark, during the year 1813, Sdren Aabye
Kierkegaard spent his youth and later life in the city
of his birth. His only extended absence from Copenhagen
came after his graduation from the University of Copen-
hagen where he studied theology. During that absence
he spent two years traveling in Germany and studying
the philosophy of Hegel. Three of his most significant
works were written during the year following this time
spent in Germany; Eithersgg written from June, 1842,
to February, 1843, Fear and Irembling and Repetition
written from May, 1843, to July, 1843. The incredible
speed with which he wrote did not appear to hamper his
geniug, the latter works being acclaimed in spite of
being only +two months in the working as "his most per-
fect poetical production®.4

His death in 1855 marked the end of his short,
physically frail life. Tortured by unrequited love amd
misunderstood genius he would have labeled himself, if
not happy, vigorously alive.

48Kierkegaard, Fear and Irembling. . .0pP. Citey, Pe 9.
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simply stated his philosophical position was that of a
theologian looking at the world with an existential atti-
tude. Rebelling against the dialectic of Hegel yet
faithfully consistent to Socrates he stressed the im-
portance of "authentic", meaningful life beyond the
pragmatic. HHe was acutely aware of the limitations of
uninspired existence. He looked futilely for the break
in the viciousness of its captivating grip upon the in-
dividual. Kierkegaard was not so much interested in
physical death (which at times he most certainly would
have welcomed due to his frail condition) as he was
with the "spiritual death" which most men live and do
not realize. The examination of life, then, became his
chief concern. The genius with which he accomplished
this examination was a genius which exposed the pragma-—
tic and neatly packaged systems of his conbtemporaries

as shams in the light of authentic existence.

His first procedure, for our purposes, was analybi-
cal. In order to posit a more meaningful existence it
was first necessary to explore and understand the com=
position of +the uninspired one. Categorizing these he
proposed three general, interrelating phases or kinds
of existence: +the esthetic, the ethical, and the reli-
gious. None of these eategories is mutually exclusive.
They are, in practice, distinctions of emphasis rather

than exclusive functione.



The first and most basic of these is the egthetic,

The child is an example of the individual
who lives almost exclusively at the aes—
thetic level. For the child, all choices
are made in terms of pleasure and pain,
and experience is ephemeral, having no
continuity, no meaning, but being merely
a connection of isoclated, non-related
moments. 49

The esthetic is the level of the hedonist. He
who is led by his passions is condemned to the super-
ficial, finding no meaning and no continuity he is sub-
jected to the whims of his environment.

What is a poet? An unhappy man who coneeals
profound anguish in his heart, but whose lips
are so fashioned that, when sighs and groans
pass over them the sound is like beautiful
music. His fate resembles that of the unhappy
men who were slowly roasted by a gentle fire
in the tyrant Phalaris' bull —- their shrieks
could not reach his ear to terrify him, to
him they sounded like sweet music. And peo-
ple flock about the poet and say +to him: do
sing again, which means, would that new suf-
ferings tormented your soul,. . . and the
critics join them saying: well done, thus
must it be according to the laws of aesthe-
tics. . o Behold, therefore would I rather

be a swineherd of Amager, and be understood
by swines than a poet, and misunderstood by
men.

Batted about in such a manner he soon may feel dis-
satisfaction with hisg plight. He may choose at such a
49s. =, Frost, Jr., Basic Teachings of the Great
Philosophies, New York, Doubleday and Company, Incorpo-
rated, 1962, p. 264.
SGLee M. Hollander, translator, Selections from

the Writings of EKierkegaard, New York, Doubleday and
Company, lIncorporated, 1960, p. 35 (in Either/Ox).
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junetion to remain this kind of poet, niggardly pre-
serving his seldom satisfying, superficial pleasures.
Or, he may look beyond this rather primitive level.

Should he choose this latter course he will be
confronted with several immediate problems. Confron-
tation with these actually constitutes an initiation
into this second level of existence; for +the ethical
is the category of decision. To make the decision to
be confronted or not be confronted is an ethical deci-
sion. Thus, the man in the aesthetic realm within the
very moment of dissatisfaction becomes involved in the
ethical.

It soon becomes apparent that all men pariicipate,
to a greater or lesser degree, in the ethical category.
Man seems to be basically rational and his rationality
not only enables but compels his conceptualization and
systemization of the universe and of his participation
within it. Such contemplation, if limited, is as surely
limited as the passions of the esthete. The dissatbis-
faction is perhaps more subtle but, if so, all the more
damning.

Let others complain that the times are wicked.

I complain that they are paltry; for they

are without passion. The thoughts of men

are thin and frail like lace, and they them-

selves are feeble like girl lace-makers.

The thoughts of their hearts are too puny

to be sinful. . . Their lusts are staid and

sluggish, their passions sleepy; they do

their duty, these sordid minds. .  Fie
upon bhem! It is therefore my soul ever



37

returns to the 0ld Testament and to Shakespeare.
There at least one feels that one is dealing
with men and women; there one hates and loves;
there one murders one's enemy and curses his
issue through all generations —- there are
sins.51
It should be noted at this point that the ethieal
was a category not to be disdained. Iven before
Kierkegaard abandoned his categorical view of existb-

ence he realized the positive value of the ™ethical

life". 1In Fear and Trembling the knight of infinite

resignation was certainly a "knight®. Ile was placed
in an honored position because of his realization and
accomplishments within the limitations of his own
powers. He had overcome the tremendous difficulties
of superceding the esthetic and he had used +the abili-
ties available to him to give his existence the mean—
ing which he could not find elsewhere. This indivi-
dual is to be saluted on his insightful capacity.
But despite the honor of the knight of resignation and
his monumental accomplishmenté his position as "high
man” in the ethical and esthetic categories does not
leave him fulfilled. For Kierkegaard this final stage
was left to the realm of the religious.

The religious category is largely a realm of mys-
tery. TFor Kierkegaard it is the answer to the dilemma

of rationality versus sensuousness. It is where %ruth,

>livid., p. 36.
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meaning, and purpose are to be found. These qualities
are discovered in a tension between the essence of the
individual's personality and a "transcendental nature®
beyond him. They are actualized through self-awareness.

At the religious level, one experiences a

commitment to oneself, and an awareness of

one's uniqueness and singleness. To live

at the religious level means to make any

sacrifice, any antisocial gesture that is

required by being true to oneself.32
Where the individual feels his passions and analyzes
objective truth he becomes the religious. That is,
he is transformed by his participation until he be-=
comes one with himself. The similarities between this
religious realization and Zen Buddhist "satori' neces-
sitates further expostulation on the nature of the ex-
perience be postponed until the time when the compari-
son may be developed more extensively.

Entering the religious realm requires aceeptance
of the absurd by the aesthetic—-ethical individual.
Having experienced both of these preliminary existen—
tial levels, he must resign himself to the hopeless-=
ness of achieving any fruitful results from their em-
ployment. Such resignation is the first vital step
toward recognition of the goal and the only step self-

executed. To become resigned is an ebthical act and is

totally within the capabilities of the individual.

52Fr05t7 op. cite, pPo 264,



39

To go beyond this state, however, involves what
Kierkegaard calls the leap of faith. That knight who
goes beyond resignation to faith is aptly called the
knight of faith.

He makes exactly the same movements as the

other knight, infinitely renounces claim to

the love which is the content of his life,

he is reconciled in pain; but then occurs

the prodigy, he makes still another move-

ment more wonderful than all, for he says,

"I believe, nevertheless, that I shall get

her (meaning for existence), in virtue, that

is, of the absurd, in wirtue of the fact

that with God all things are possible.™

The absurd is not one of the factors which

can be discriminated within the proper

compass of the understanding: it is not

identical with the improbable, the unex-

pected, the unforeseen.>3
At the moment when he proclaimed, "I believe" the
knight has already made his leap and is in the realm
of faith. At the instant of his reconciliation he is
resigned but has not made the leap. It is virtually
impossible to pin down the moment of transition and
certainly meaningless to discuss its contents which
by definition are ineffable. Indeed the only veri-
fiable comment that can be made is that such trans-
formation does take place and the leap of faith is
real, although not in the sense of any conceptual ex-—
planation. Its reality is discovered only through ex-

amination of its results =~ the attitudes and life of

the knight of faith.

SBKierkegaard? fear and Trembling. . .,0p. cite, Do

57
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The difficulty in this approach, however, is in
discerning that individual who has surmounted the dif-
ficulties. While his characteristics are certain, his
appearance is variable.

He takes delight in everything, and when-

ever one sees him taking part in a parti-

cular pleasure, he does it with the per-

sistence which is the mark of the earthly

man whose soul is absorbed in such things

e « « No heavenly glance or any other

token of the incommensurably betrays him;

if one did not know him, it would be inm-—
possible to distinguish him from the rest. . .

54
Thus, the very certainty of the possibility of such
a "leap" can easily be called into question. There are
no living, concrete, exhibits which man may weigh and
contemplate. At best men who are not within the reli-
gious realm have only momentary glimpses of its quality,
glimpses which may be easily confused with full reali-
zation by the "esthetie" individual. Only the knight
of resignation is in a position to take advantbage of
his glimpses, should they occur, in order %o partici-
pate in the transformation. Preceding his decision he
may subscribe to existential nihilism; following the
transition he may draw parallels with knights who have
preceded him such as the heroes of the 0ld Testament,
but ultimately he is on his own, since for the first

time he is his own in the highest and most selfless

interpretation of that concept.

>4ibid., p. 50.

e



Chapter III - Comparison

The "leap™ of the knight of faith leads us to the
major premise of this paper. There are basic similari-
ties transcending cultural boundaries which allow the
Kierkegaardian philosophy and Chinese Zen Buddhism to
coexist in a complementary relationship. It would be
virtually impossible and fruitless to develop every
point of similarity. Obviously, many of these similari-
ties will imply the existence of many others. Im this
comparison those parallel situations, key to an under-
standing and appreciation of the basic similarity be-
tween the two approaches, will be presented.

Because Kierkegaard's system is better organized
the comparison will follow his approach except where
meterial which is intrinsic to the totality of the
study cannot be accommodated to systemization.

Kierkegaard's first two categorical levels of ex-—
istence are not extensively developed in Zen literature.
This is due to what I consider to be a primary cultural
difference. TFrom the research herein presented the in-
ference may be drawn that a fundamental atiribute of
the "Oriental™ attitude is this receptability to the il-
logical. Lacking the Western Socratic heritage the
Zennist does not necessarily hold rational verification

to be the exclusive means to truth. Conversely, as
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Kierkegaard so vociferously conbtended, man is intri-
cately bound up in his own conceptual schemes. HHe de=
mands analysis, organization, and verification. This
contention that I have expressed concerning the simi-
larities claims for its only evidence the results of
the confrontation between the minds of East and West.
Those results seem to indicate that there is a basic
cultural difference between the positions which aceounts
for emphasis on certain levels of existence found in
one to be missing from the other. There are some in-
stances where the two positions agree in their emphasis.
The novel approach of Kierkegaard could conceivably be
considered quite Oriental by some Western authoritiess
Similarly, even within Zen there is some evidence for
verification of Kierkegaard and Socrates' tenet that
man is basically a rational creature (although, for
Kierkegaard at least, this does not imply that man's
greatest potential lies within the rationmal). In fact,
Zen yields to rational argument most often in its refu-
tation of the critiques of the Koan. This is especially
true when charges are made that the koan belongs to a
particular category of the sort which Kierkegaard posits.
An example is its brief refutation of those who
would 1limit the koan to the esthetical realm exclusively
by saying it was an ecstatic experience. This would

imply that the path of Zen was baSically aimless,
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Ecstasy is the suspension of the mental
powers while the mind is passively en-—
gaged in contemplation; the Zen state of
consciousness, on the other hand, is the
one that has been brought about by the
most intensely active exercises of all
the fundamental faculties constituting
one's personality. They are herecon- 55
centrated on a single object of thought. . .

Having rejected the confines of one category, Zen
quickly rejects the second.

It goes without saying that Zen is neither
psychology nor philosophy, but that it is

an experience charged with deep meaning and
laden with living, exalting contents. The
experience is final and of its own authority.
It is the ultimate truth, not born of relative,
knowledge, that gives full satisfaction to

all human wants. It must be realized direct-
ly within oneself; no outside authorities

are o be relied upon.d

Thus, the preliminary categories (the esthetic
and the ethical) are dismissed by both Kierkegasard and

the koan as being inconsequential in light of the possi-

bilities in enlightenment. Neither position sees enough

significant possibility in either the aimless wanderings
of +the ecstatic aesthete or the functional didactic ap-
proach of the "ethical®™ individual to have more than dis-
interest for the "religious" man,

This contention leads logically %o the question,
"Exactly what position has that interest?" The first

truly significant parallel between the two approaches

93Suzuki, Zen Buddhism, op. cit., p. 150.
56

loc. cit.
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exists in the similarity of the answers given to this
question. These similarities might best be explored
if the components of both satori and the realm of
faith are exposed. The similarities between them are
striking enough to coerce one of the more adaman® cri-
tics of Christian-Zen comparisons to grudgingly admit
that "the main characteristics of satori and Sudden

. 7
Conversion are the sal,me."5

The first factor to be considered certainly lends
credence to the above proposition. It is the basis
for the remainder of comparisons since it involves the
method of attainment. Resignation, it will be remem-
bered, is the first part of that method in Kierkegaard's
approach. This "teleological suspension of the ethi-
0&1“58 is highly dependent on the act of leaving behind
the influences of the ethical and the esthetic. These
influences are similar to the concept of karma in Zen.
The elimination of their influence is at least as essen-
tial to Zen as they are to Kierkegaard's position. Fur-
ther, there is recognition in both systems that the fi-
nal divorce with these influences will be dependent on
the accomplishment of the realm of faith or emlightenment

5Tj1lan Watts, The Spirit of Zem, New York, Grove
Press, Inc., 1958, p. 79.

Sgﬁollander,(ﬁearwand Trembling) op. cit.
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as the case may be. There is a complementary rela-
tionship, then, in both schools between dissolution

of karma and enlightenment realization. That is, the
knight of faith during the duration of his religious
experience has an attitude of disinterest toward the
concerns which affected his previous life. For exam-
ple, Abraham in contemplating the murder of his son

is concerned not with the "rightness" or "beauty" of
his act; he is concerned only with the religious im-
plications of that act for himself. "Dissolution" of
Karma is the "dissolution™ of the influences of the
past life. Ilowever, such an act is dependent on the
attainment of enlightenment. This presents a paradox
since "dissolving® karma 1s also a prerequisite in
approaching enlightenment. Without going into the
subtleties of that paradox here I hope it will be suf-
ficient to see that abandoning the "habits"™ of the old
life is a characteristic similar to both positions al-
though the precise approach to this act is different

for each.

Enabled through this abandonment of old life to
approach the brink of the leap of faith or koan in-
volvement the adherent must take stock of his next act
of participation. Both the "leap” and "koan" are blind

jumps into the absurd. This has already been amply
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illustrated in Kierhkegesard's thought although the
exact nature of the act has not been considered. In
Zen the process is described as follows.

¥When there is nothing to think about and

the faculty of thinking has come to an

end., » » you all of a sudden throw your-

self into chaos.”?
This, of course, has been related before as the inci-
dent of confrontation with the point of the koan. Here
it can be seen as the precedent to the same type of reali-
zation Kierkegaard posited for the realm of faith.

A second similarity in the act of departure from
the known into the unknown is the presence of the recog-

nition of the reality of fear.

But the Zen student is not afraidé he will
leap and jump into the infinite.©

Kierkegaard says that fear, which he re-

gards as a very important religious phe=

nomenon, is connected with the awakening

of spirit. . . that (fear) must be over-

come if realization is o occur.6l

This final factor of attainment which bears men-
tioning is the length of +time necessary for the chasm
of chaos to pass. In the presentation of the koan it

hasg already been ascertained that enlightenment is al=

most instantaneous. The mind is set free from karmic

Sgﬁriggs, 0P Cite, Pe 4.

61Kierkegaard, Fear and Trembling, op. cite., Ps 51l
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influence by the nonsense of the koan's structure and
the mind becomes enlightened. The closest approxima—
tion to a direct statement of the instantaneous nature
of +the knight's transformation from resignation to faith

occurs in Fear and Trembling.

He constantly makes the movements of infi-
nity, but he does this with such correct-
ness and assurance that he constantly gets
the finite out of it, and there is not a

second when one has a notion of anything

else. It is supposed to be the most diffi-
cult task for a dancer to leap into a defi-=
nite posture in such a way that there is

not a second when he is grasping after the
posture, but by the leap itself he stands
fixed in that posture. Perhaps no dancer
can do it -- that is what the knight does.

62

It is possible by extended metaphor to draw these
several factors together.

A man wanders ‘through the plain of life aimlessly.
His initial conscious reaction to his indeterminate
action is happiness. As the novelty wears thin of "pla-
cing a foot where it will fall"™, happiness degenerates
into contentment and, after a period, into dissatisfac-
tion. He has the option of directing his steps or eon-
tinuing in his present manner for the sake of the scaree
moments of what is now, little more than uneasy compla-
cency. Being an adventurous sort, he chooses the former.

With determination he sets his stride for a goal in the

distance. He intends to make use of his pericd of travel

62Kierkegaard, Fear and Trembling, op. cite, p. 5l
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upon the plain. Dedicatedly he walks onward carefully
noting and conquering obstacles. His path carries him
a great distance before he realizes that he really is
achieving nothing significant. All of his energy and
vitality have gone into calculation to achieve goals
that are merely points on an unreachable horizon. All
of his powers have gone into rationalizing obstacles to
either get around or over them, always avoiding confron-
tation with them directly.

Our man longs for the carefree days of his aimless
wandering but realizes that not only do they not hold
the subject of his search but with his new conditioning,
are unattainable. It is impossible to backtrack, but
it is impossible to go on. IHis unseen, unknown goal
seems more precious and more dis%aﬁ% with each passing
thought of his desperate struggle.

Finally, with the knowledge of +the futility of his
past efforts, he becomes resigned to his position. He
sits down determined to forget his previous training be-
cause there seems to be no other alternative to alleviate
his frustration. At that very moment he comes 4o the
edge of the plain.

He can see nothing before himexcept, far in the
distance, a blurry outline. The outline is so indis-
tinct and the absence of anything corporate so exten-—

sive that he shrinks back in horror.
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At this point our friend has three distinct alter-
natives if our metaphor is to be consistent. He may
sit down again never to rise or he may, should this
possibility distress him, recognize one of two fea-
tures of the chasm. One is a plaque inscribed with
the names of celebrated individuals from history upon
it. Below the names are the details of their similar
search through the barren plain and how, upon arriving
at the brink, they jumped out knowing that the blurry
outline must have reality, because. . . just because.
The other feature was a coiled rope of unknown length,
but plainly marked "several feet short".

If he chooses to leap he cannot depend on his owm
capabilities for jumping. If he chooses to swing on
the rope he cannot depend on its strength or length as
a sure formula for success. Whatever choice he makes,
the indistvinctness of the goal and the great expanse
must be taken into account. If his frustration was suf-
ficient and his resignation and forgetting successful
he will overcome the fear of the ambiguities. Although
he sees no sense in attempting the chasm because it
cannot be conquered in any way which makes sense, i.e.
wandering across or jumping straight ahead, he will at-
tempt it and if Kierkegaard and the koan have any truth

at all will conquer it.
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What should our man find if, using the Zen rope
or the existentialist leap he should arrive at that in-
distinet outline? In deciding which method ‘o use he
should of course realize their basic gimilarity. Both
depend upon commitment to something totally unreliable
from any "pre-leap" perspective and both provide some
small token of incentive and “good faith". However,
besides this fundamental realization he should accept
the ultimate goal as being common to boith methods.

From our perspective several common factors of
that goal might be mentioned though, of course, it
makes relatively little difference to the individual
involved whether the similarities are provable or not.
That is, satori and the realm of faith are existential
realms with little more than academic peculiarities to
those not involved with them in some way.

In correlation to this is the fact that both Zen
and Kierkegaard aim at realms which are ineffable.
Little can be said of them, from the "experience®
point of wview, yet much can and is said about them.
Unfortunately, this is more true of Zen than of the
Christianity espoused by Kierkegaard. The concept of
the realm of faith can be dismissed as a mystical in-
terpretation of the concept of etermal life.

e o o The kind of religious experience that

is ecapable of reaching ultimate realibty. . o
is of an ineffable sort; that is, just as
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ultimate reality itself cannot be des-

cribed by words or concepts, so the eXe-

perience of it is inward and direct, in-

dependent even of the meditation of thoughts,

let alone description in words. Now Chris-

tians need to be reminded that the mystical

tradition is not unknown in their own faith,

though it is obscure and almost meaningless

to most contemporary Christians.63
In faet, both the enlightened Zen Buddhist and the
knight of faith are struck dumb by their experience.
Words belong to the conceptual realm —- to the karmic
and ethical. To express this new experience in words
is more than putting "new wine in old skins"; it is
more like trying to draw a square circle —-- it is
meaningless to attempt it. It is the age old problem
of explaining three dimensional objects to the "flat-
landers" (people who live in a two dimensional uni-
verse). We, ultimately must be left without words.

An attempt must be made, however, to express, cate-
gorically, where satori or faith are, even if we are
unable to express whal they are. The primary element
in this search is the value placed on sentient life.
The four vows which the student of Zen must undertake
before he is even allowed to seriously approach the
koan are strong indication of the extent of the wvalue
the Buddhist places on life. Further, however, and
more basic to suppositions about either position's

63yinston Lee King, Buddhism and Christianity,
Philadelphia, Westminster Press, 1962, p. 30.




attitude is the inescapable fact that without life
being considered an ultimate treasure there would be
no use at all in the twe methods under consideration.
If they express attitudes which are transcendental,
it is only because such attitudes whow the way to the
fullest expression of life. Far from being life-
denying, each system if life-giving. From the stand-
point of the enlightened or the knight of faith there
is no complete life until the crucial step has been
taken. Both the Koan and Kierkegaard are looking for
the vitality in life, not the metaphysical outlines
and patterns. For this reason it can be safely said
by either without fear of blasphemings:

the God of the Christians is an absurdity

in terms of Zen. If He is good then He

must be evil; if He is only good He is op-

posed to evil; in which case there are two

things in the Universe, evil and God. If,

on the other hand, God is a term for the

Absolute, Ultimate All, why chatter about

11264

This was written in terms of the orthodox faith
and with some reservation. Kierkegaard and Zen could
accommodate this position with little difficulty. This
is the existential assumption of both —- that life in
its fullest sense has a supreme value.

A necessary corollary to this is the primary goal
of enlightenment, self-realizabion. As has been stated,

é4Ch?istmas Humphreys, Zen Buddhism, New York,
MacMillan Company, 1962, p. 44
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all of satori results from and leads to the highest
self-realization which is self-transcendence to per-—
sonhood. Kierkegaard is not as explicit in his denun-
ciation of individual isolation, but the problem can

be considered one of simple semantics when the impli-
cations of his concept of self-realization are examined.
Superficial research will indicate only that

Kierkegaard is very much like his great
hero Seocrates; whose wisdom consisted in
the knowledge of his ignorange7 whose im-
perative was "know thyself™. 5

While this indicates an important ingredient in
Kierkegaard's thinking (that of the knowledge of self=-
limitation), it expresses the goal of self-knowledge
purely within the realm of the ethical. A more precise
account is given by Kierkegaard himself in Sickness

Man is spirit. But what is spirit?
Spirit is the self. But what is the
self? The self is a relation which re-
lates itself to its own self, or it is
that in the relation which accounts for
it that the relation relates itself +o
its own self; the self is not the rela-—
tion but consists in the fact that the
relation relates itself to its own self.
Man is a synthesis of the infinite and the
finite, of the temporal and the eternal,
of freedom and necessity, in short it is
a synthesis. A synthesis is a relation
between two factors. So regarded, man
is not yet a self, 66

653&r1 Michalson, ed., Christianiiy and the
Existentialists, New York, Carl Scribner's Somns, 1956,
Pe 275

66

Kierkegasard, Fear and Trembling. . ., 0Ds cibe, D

146,
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The experience of faith is that which makes man a
"self" as the experience of satori is that which makes
man a "person”. The process is to go from non-being to
being, from superficiality to meaningfulness. Life is
understood in terms of being. If man is to live at
all he must live for Being —-- to know the fullness of
existence and escape the karma and resignation of unin-
spired life.

Before concluding this summary of the comparisons
between satbri and the realm of faith, one commonly-
assumed misunderstanding must be investigated. While
there may be many misunderstandings about the similari-
ties between Zen and Kierkegaardian thinking, so are
there many real differences. These cannot and proba-—
bly should not all be assumed to be fallacious inter—
pretations although in many instances they are precise-
ly that. In light of the preceding discussion it would
seem rather naive to assume that

The divergencies between Buddhism and Chris-

tianity are more numerous than their similari-

ties. If we examine the essence of Zen Buddhism
in particular, we find ourselves faced with
radical incompatibilities.

This statement was probably aimed at orthodox
Christianity. TYet, Kierkegaard's exegesis of the
Christian 1ife must be kept in mind in the face of

67Rober% Linssen, Living Zen, New York, Grove Press,
Inc., 1960, p. 223.




any such rash generalization. The many ways in which
Kierkegaard diverged from the Christian faith are not
so distinet that he may be assuredly classified as
either atheistic or pagan. The similarities presen-—
ted thus far probably would not allow such a hasty con-

clusion.*

It is, in this case, the confusion concerning the
place of "nothingness" which draws our attention to the
incidence of misunderstanding. It has been proposed
that Zen bases its enlightenment on "emptiness" while
existentialism bases its "nihilism" upon the same cri-
terion. Thus, it would seem from a superficial approach,
that what is the element of fulfillment for Zen is the
signal for defeat to Kierkegaard; actually, however, as
with many similar contradictions of this nature the
primary opposition is semantical rather than actual.
That is, the words may be used in special or technical
senses whieh may give them meanings other than what
are commonly held for them. If this is the case then
certain statements may not mean whalt they appear o
mean. Thus statements which appear contradictory may
not be contradictory at all if they are constructed
from terms used in different special senses.

*The quesbtion must remain, at the very least,
open to other research and other discussion.
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This would first be suspected because of the in-
consistencies that contradiction would present for the
remainder of the system as presented. If the same con-
cept were the necessary ingredient for the realization
of one position and the state of befuddlement for the
other, then either Kierkegaardian enlightenment is
actually nihilism or enlightenment is, in fact, not
similar for beth approaches. Ilowever, both of these
possibilities seem to belie the actual fact that en-
lightenment is very similar in these positionse.

All of the evidence thus far presented has exhi-=
bited a marked tendency to support the conclusion that
there‘are significant similarities between the use of
the koan and the leap of faith; and further, that the
results of these release activities have undeniable
parallels. The answer to the problem may not lie in

the implications of the proposition if this evidence

is correct. Rather, it may be, as suggested above, in

its construction.

The construction is perhaps best understbood by
examining its terms. The most essential term in the
proposition is "emptiness". From all indications
"emptiness™ for the existentialist means the absence
of the fulfilling properties of existence. To be

empby is to suffer the "melancholy of ﬁethiﬂgness“.68

683011ander, ops cit., p. 181,
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It is, in fact, what it would seem —- the nihilistic
state of resignation wibthout hope or yearning.

Examing the Buddhistic interpretation of emptiness
provides some insight:

To name or symbolize the joyous content

of this emptiness is always to say too

much, to put, as they say in Zen, legs

upon the snake. For in Buddhist philo-

sophy emptiness (sunyata) denotes the

most solid and basic reality, though

it is called empty because it never be-

comes an object of knowledge. This is

because, being common to all related

terms -- figure and ground, solid and

space, motion and rest —— it is never

seen in contrast with anything else and

thus is never seen as an object.

With this clarification it becomes apparent that sunyata
is not "emptiness" in the same sense in which Kierkegaard
uses it. The term is closer to what Kierkegaard would
call the characteristic state of the ineffable. Empti-
ness in this redefined sense becomes an adjective des-—
cribing, not absence, but presence of that which is be-
yond words.

Thus, it is possible for Zen to base its enlighten-
ment on "empbiness" and for existentialism to base its
defeatist nihilism on "emptiness™. But the terms are
not the same.

It should be apparent from examination of +this
problem and its resolution that similar contradictions

69&11&3 W. Watbtts, Nature, Man and Woman, New York,
Pantheon Books, 1960, p., 10Ll.
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might easily be assumed which could thoroughly dissolve
in the face of careful investigation. This is to be
expected when mind—-sets of different heritages are in-

volved.

The final factor in the comparison of satori to
the category of the religious is the permanence of the
experience.,. The evidence in this situation can be gath-
ered and balanced only by inference since neither posi=
tion is explicit on this subject. There are seventeen
hundred individual koans but they are arranged in pro-
gressive order for developmental enlightenment. Still,
we are reminded by one monk that as many experiences of
satori should be accomplished as possible. TYet, if sa-
tori is an isolated event why not experience it as
wished? If there were no relatively permanent states
of enlightenment, it would not seem necessary to encou-
rage increased attempts since they would bé, in that
case, their own justification.

Kierkegaard would perhaps like to say that there
is a general progression from the esthetic to the reli-
gious; but he refrains from saying that and says instead
that there are no fixed periods for the duration of any
state of the categories including the religious. Further,
the very construction of any one of the categories implies
the possibility of at least one of the stages being absent

from the development of a particular individual.
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These factors seem to indicate a degree of perme-—
nence in the enlightened state from either approach.
With the exception of the inclusion of the universality
of original sin, and thus frequent "falling from faith",
the Kierkegaardian approach seems to emphasize the realm
of faith as a more permanent level of existence. The
koan seems inclined to view it as something to be tasted
by repeated encounters until the individual's system
builds a storehouse and a base level of enlightenment
living is established which can be increased and exci-
ted by repeated confrontation with the resolution of

increasingly difficult material.

One similarity bears mention before the conclu-
sion of the work, if for no other reason its surprising
novelty. This similarity concerns style. The realm of
mystery has largely been restricted at least stylisti-
cally to Zen, It was rather pointedly illustrated that
an identifying characteristic of the koan’was its fail-
ure to inform conceptually. It restricted its expres-—
sion to short verse and senseless question. The fol-
lowing critiques and expressions of Kierkegaard's work
need little exposition to reveal some characteristics
of style which he was at least occasionally given to.

Kierkegaard wrote in the style he called

"indirect communication™, which is his

way of saying that he avoided proposi-
tions contrived to inform. It was rather



hiis mission to write in such a way as

to make his readers exist, to put them
through experiences which his readers. .
would much prefer ¢ define, memerize, and
thereby terminate.

S. K. (34ren Kierkegaard)} did not expect
to be understood, he did not wish to be. L

As if in response to these gentlemen and the demands
of the empirically imcredulous observers, Rierkegaard
seems to have attempted & type of koan for his own in

a section of Attack Upon Christendom.

In the magnificent cathedral the lonorable
and Right Reverend Geheime~General-Ober-iof-
Pradikant, the elect favorite of +the fash-
ionable world, appears before an elect com=
pany and preaches with emotion upon the text
he himself elected: "God hath elected the
base things of the world, and the things that
are despised” «- and nobody laughs.

"Had the Apostle Paul any official position?®

"o, Paul had no official position." "Did

he then earn much money in other ways?" "No,

he didn't earn any money in any way." "Was

e at least married?"™ '"No, he was not mar-

ried,” "But then Paul really is not a ser- 72

ious man.” "No, Paul is not a serious man."”
While these certainly could not be considered of the
rank of nanto lkoans tiheir sharp irony could classify
them among the rudimentary forms of hesshin. At any

rate, these examples indicate not only similarity of

style Dby coincidence but similarity of mind and purpose.

70
71

P

Hichalson, ed., op. cit., b 4.

Kierkegaard, Feaxr aund Trembling, ope. c¢it., p. 12.

5
(“kierkegaara, Attback Upon Christvendomn, opPe Cite,
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Chapter IV - Conclusion

In taking a final overview several factors
should be mentioned.

1) There are similarities between the position of
Sdren Kierkegaard's early theology and the Lin-Chi or
Rinzai School of Zen Buddhism.

2) These similarities are especially impressive
because of the cultural differences under which they
were nurtured and promulgated.

3) The most singular similarity in the comparison,
as indicated thus far, is that finally in expressing

the religious experiences

#*

*Gongo dodan -- words fail.
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