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Zen Buddhism became widely known in America throlDghi. Suzuki's writings, which
promoted a non-traditional, modernist interpretattd Zen. Suzuki was a Japanese writer and
intellectual who had experienced Zen training &s/man, and who, writing in the nationalistic
intellectual climate of early twentieth-century dapemphasized a Zen freed from its Mahayana
Buddhist context, centered on a special kind ofépexperience and without the traditional
Buddhist concern for morality. This view, represented today by Abe Masao andKgeto
School" of religious philosophy, accentuated thasgects of Buddhism that are both most
different from Western traditions and most distinely Japanese. This view has fostered in the
West a widespread conception of Zen Buddhism easditibn of exclusively cognitive import,
inordinately preoccupied with the ideas of Sunyatm-duality, and absolute nothingness but
with little talk of karma, Marga (the path), compas or even the "marvelous qualities" of
Buddhahood. Such a view fails to give adequatetidte to the positive disciplines, including
morality, that comprised the actual lives of Buddi$y and easily leads one to think that Buddhists
are unable to treat the ordinary world of humaiwvagtseriously2 This view has also placed
extreme emphasis on the suddenness of enlighterwitbrihe accompanying idea that to
cultivate "correct views" is considered as self4sioyement, i.e. gradualism.

Zen Buddhism was received in the West by a largalyersity-trained community who accepted,
by and large uncritically, the modernist view prasel by Suzuki. Perhaps the greatest attraction
of Zen for Americans of this period (post-WWII) wi@sthe notion of pure, enlightened
experience with its promise of epistemological @ietly, attainable through systematic meditation
training3 Unlike psychologically-based movements for perstmaasformation whose leaders
appeared as seekers themselves, Zen Buddhism payritighe person of the teacher, a master
who had actually realized the Buddhist goal of mienment and manifested its qualities
continuously in his dalily life.

American Zen students have tended to hold thesbéesin awe, to the point of regarding their
every action as pure and selfless. This tendenijetdize the teacher comes in part from the
students' inexperience, but is strongly encourdyeitie Zen organization and the teacher
himself. Recently | heard an American roshi onrdmio promoting his book. He emphasized the
unigueness in zen of the lineage of "mind to mmadgmission" from Shakyamuni to the present
and how the roshi speaks for or stands in plackeoBuddha. Having been attracted to Zen
Buddhism by the presence of an "enlightened pélsoa,students came to regard the teacher's
behavior as beyond criticism, an unrealistic atégtthat had unfortunate consequences.

Beginning in 1975 and continuing to this day, daeseof scandals has erupted at one Zen center
after another revealing that many Zen teachers Bapkited students sexually and financially.
This list has included, at various times, the hieadhers at The Zen Studies Society in New York
City, the San Francisco Zen Center, the Zen Carfiteos Angeles, the Cimarron Zen Center in
Los Angeles, the now-defunct Kanzeon Zen cent&ainHarbor, Maine, the Morgan Bay Zendo
in Surry, Maine, the Providence Zen Center andltrento Zen center. These are some of the
largest and most influential centers. In most céisescandals have persisted continually for
years, or seemed to end only to arise again. Ateneer, for example, sex scandals have
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recurred for approximately twenty-five years witle tsame teacher involving many women.
These scandals have been pervasive as well astpatsiaffecting almost all major American
Zen Centers.

It should be emphasized that the source of thelgmobes not in sexual activity per se, but in the
teachers' abuse of authority and the deceptive éaphbitative) nature of these affairs. These
affairs were carried on in secret and even pubtielgied. The students involved were often lied
to by the teachers about the nature of the liaisbaome cases the teacher claimed the sexual
experience would advance the student ' s spiriteratlopment. One teacher justified his multiple
sexual affairs after their discovery as necessargtiengthening the Zen center. Presumably, this
was because the women involved were running datellinters of his and having a secret affair
with the "master” would deepen their understanding practice.

The abuse of power that these men practiced hatahagkching effects in almost every case.
The students involved were often devastated bkrlog/ledge that they had been used by the
very person they trusted most. Some required pslgehapy for years afterward. There were
mental breakdowns and broken marriages. Zen cenestorn into factions of those who
deplored the teacher's behavior and those who dieniexcused it. The apologists, when they did
not flatly deny what had occurred, would explaiavtay as the teacher's "crazy wisdom" or more
commonly, they would blame the victim or dismisbytcommenting that the teacher isn't
perfect. Another explanation was that the stud@&hndt yet truly understand the teaching.
Disciplining of Zen teachers in America has beas.rbsually, those who objected to the goings-
on either left voluntarily or were pushed out af ttenter by those loyal to the teacher or by the
teacher himself. Some of the students who left exgly resumed their practice while others
were so disillusioned and embittered that they dbaad Buddhism altogether.

American Zen teachers who have been exposed inahese of power have seldom been
publicly criticized for their behavior by other Z&gachers, either here or in Japan. In one case,
members of the Japanese Zen hierarchy threatereed ¢df the training of one student who had
wanted an abusive Japanese monk deported. The @iningl student did in fact keep quiet,
finished his training, and is today a well-knowshio The monk in question is the roshi already
described who has been exploiting his positiortvi@nty-five years.

Reflecting on these problems has led me to invatgigen history more closely, especially
certain key terms that have come to characterizeBtmidhism. What, for instance, do the terms
"dharma transmission" and "roshi" mean which sqpephe conversations of American Zen
students and bestow so much authority on the teadbelharma transmission infallible? What
does the tradition itself say about regulatingtibbavior of monastics? Is Zen alone among
religions, in having no moral or ethical dimensasmany practitioners believe? Are these
matters unique to permissive American culture? @dwave an overly idealized view of
Ch'an/Zen history? Is there something in our pecadtnat is "lacking” if the supposed exemplars
of the training cannot deal responsibly with thegle and situations around them? We should
keep in mind that from the Zen view truth cannoekpressed in words but rather alluded to only
in the spontaneous and natural activities of dé#y4 Is koan training in particular being done in
a way that does not carry over to how one livessdife in the real world? Or, more
fundamentally, is koan training mistakenly regardedulfilling the Buddha's path in itself? Has
it become an end in itself? Is zen training andhkstaidy in particular not about liberation, but
more a unique training in spontaneity and learmangerform in certain stylized manners? Are
there some aspects of the teacher/student relbttisat need to be changed? What weight, if
any, should be accorded the subsequent dharmanismiens of a disreputable teacher? What
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meaning does the term "monk" itself have? How mafchen, as practiced in the West, is really
East Asian but mostly Japanese culture with itgigbauthoritarian and ritualized character?

A full treatment of these questions goes beyondtope of this paper, but | believe these topics
call for examination and thoughtful discussion. Thex of the matter comes to this: how does
the institution of Zen Buddhism actually operat¢ha world as opposed to how we expect it to
function based on the mostly idealized view thathaee accepted uncritically.

What, then, is the content of this idealized vidwirt, let us consider the meaning of the term
"dharma transmission." According to the widely helelw, dharma transmission is the
recognition by the teacher that the student haatl the "mind of the Buddha" and that his
understanding is equal to that of the teaches.thié continuity of this chain of enlightened minds
supposedly unique to Zen and going back to theist Buddha that is the conceptual basis for
the present teacher's considerable authority. Fnenpoint of the Zen tradition it is dharma
transmission that justifies regarding the teacsegha Buddha, which is what the Ch'an tradition
has done since the Tang dyn&sty.s this use of a spiritual lineage as the bémisuthenticity

("a separate transmission outside of the scriptyesather than a particular text that
distinguishes the Ch'an school from other ChinasgdBist sects of the period. This
interpretation would imply that dharma transmisgm®agiven solely on the basis of the spiritual
attainment of the student. On investigation, tmmtédharma transmission” turns out to be a
much more flexible and ambiguous term than we énWrest suppose. To be sure, it is given in
recognition that the student has attained as deeglization of mind as the teacher himself. This
view, and correctly only this one, is sometimesethmind-to-mind transmission." Mind-to-
mind transmission logically implies the enlightemrhef the disciple. However, Dharma
transmission has been given for other reasons.rédoapto some scholars, dharma transmission
has actually been construed as membership in hitgplineage, awarded for any of the
following, presumed legitimate, reasons: to essiiiroper political contacts vital to the well-
being of the monastery, to cement a personal cdimmewith a student, to enhance the authority
of missionaries spreading the dharma in foreign countries, ortwige salvation

(posthumously, in medieval Japan) by allowing teeedsed recipient to join the "blood line" of
the Buddha. In the later Sung Dynasty (AD 960-1280)east, dharma transmission was
routinely given to senior monastic officers, presihy so that their way to an abbacy would not
be blocked Clearly, enlightenment was not always regardeesaential for dharma
transmission. Manzan Dohaku (1636-1714), a Sotwrmedr, supported this last view citing as
authority the towering figure of Japanese Zen, Ma@200-1253 This became and continues
to this day to be the official Soto Zen view.

Philip Kapleau relates the story that Nakagawa $veshi, of the Rinzai sect, had told him that
he (Soen Roshi) did not have kensho when GempoiRppbinted him his successtb.
According to one scholar's interpretation, forrmahsmission actually constituted no more than
the ritual investiture of a student in an instibatlly certified genealog¥l

As a lesson in the significance of institutionatbry, let us look at the present-day Soto sect in
Japan. This sect strives to match the institutisiraictures of Dogen's time when every Soto
temple had to have an abbot and every abbot hbavie dharma transmission. In 1984 there
were 14,718 Soto Zen temples in Japan and 15,5@28p8iests. Since every abbot has to be a
priest, it follows that almost every Soto priessi¥8) has dharma transmission. It should be noted
that a majority of these priests will spend lesmtthree years in a monastery. Most interestingly,
while there is much written in Soto texts on thaai of dharma transmission, there is almost
nothing on the qualifications for 12
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The term "roshi" has also been used in a varietyayfs. Once again, a rather idealized
interpretation prevails among Zen students who tedhi” to mean "master," i.e. someone who
is fully enlightened to the point that his evernggee manifests the Absolute. Historically in
Japan, "roshi" has indeed sometimes been undersiandicate rank based on spiritual
development while at other times it is used asma t& address connoting no more than respect.
There seem to be occasions in Japanese (espetmdtly usage when it merely denotes an
administrative rank. There is no central authdritZhina or Japan or anywhere else that certifies
anyone's official passage into roshihood basechgrcateria and certainly not on spiritual
attainment. It is not a misstatement to say, ao3drinaga Roshi, the former President of
[Rinzai] Hanazono College, once remarked, "A raskinyone who calls himself by the term and
can get other people do the same."

An interesting example can be seen in the perséthitip Kapleau. Mr. Kapleau uses the title "
roshi " and his students, as do most Zen studadtbess him as such. Mr. Kapleau has been
extremely influential, both through his personaldeing and his writing of books and articles, in
spreading Zen in America and abroad. If nothing,ele has taught for many years and remained
free of scandal, something that a number of otiwétsofficially sanctioned dharma transmission
and titles cannot say. However Mr. Kapleau himkal explicitly stated that he is not a dharma
heir of his teacher, Yasutani Roshi, and did noginge the title roshi from him or anyone els.
Essentially, he took the title himself. This is b@tsay he is or is not any more or less qualified
than anyone else. Interestingly, Mr. Kapleau htrarismitted " to some of his disciples. This is
essentially a line beginning with himself, contrémyall other Zen lines, which at least
rhetorically maintain the myth of an unbroken ligealating back to Shakyamuni Buddiza.

"In Korean Zen, the equivalent of roshi/Zen masteg,pangjang, is surprisingly an elected
position and carries an initial ten-year term.thE master does not perform adequately, a petition
by fifty monks would be enough to have a recalkevotA monk's affinities are more with his

fellow meditation monks than with a specific mastes This is extremely different from the
Japanese model which is commonly assumed by Anmeritcabe the only authentic form.

The term "monk" is another word that calls for ssurutiny. The Chinese term means "left
home person" and is applied exclusively to indigiduvho have left their families and follow the
rules for monks, which include celibacy among otleguirements. The Japanese use the same
word (obosan) for both "monk" and "priest, " andrpié marriage as do some Korean sd&d$n
America when used by Zen people who are part etloriginating in Japan, the term "monk"

has no well-defined meaning. Celibacy is seldomliapn the American usage of the term. A
man who calls himself a monk may be married, mag With someone, or may be dating. A
similar situation prevails for nuns. It may eventbe case that a "monk" may date a "nun." Some
people who refer to themselves as a monk or a raynimfact be celibate, but they would be a
minority in the American Zen world. Nor do Americaen monks appear to follow the other
requirements of rules for monks, such as avoidirtgréainment, liquor, and socializing with
members of the opposite sex. One American Zen gnaspgone so far as to institute a new ritual,
"spiritual union," to recognize and legitimize xsel relationship between members who
otherwise view themselves as a celibate monk aneha7

The idealization inherent in the terms "dharmadnaission,” "roshi" and "monk," has
contributed to the problems we have experiencekimerican Zen. By the very nature of the
roles the student ascribes to the titles, he relytigives trust to the teacher that he would ne¢ gi
to anyone else. This trust is often quite compdete natural, because the wearing of the robes
traditionally signifies the turning away from setii motivations, the vow to save all sentient
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beings and not to inflict harm. To an observerfaatiliar with this type of religious practice, the
extent to which a student surrenders can appeamiasing. Many people accept this kind of trust
in spiritual practice, but it leads to problems whiee teacher is not emotionally mature or
disciplined enough to assume the responsibilitygfading students. Though the teacher may
have some level of attainment, it is too oftenffam the idealized view of the student or from
that promoted by the Zen institutions. "In the @hiadition, the rhetoric maintains that each
transmission is perfect, each successor is thigugdiequivalent of his predecessor... the primary
feature is its participatory nature; to receivditieation of enlightenment from a Ch'an/Zen
master is to join the succession of patriarchsertdr into dynamic communion with the sages of
ancient times. One either belonged within the ligeaf enlightened masters or not; there is no
in-between category i.e. 'almost enlightened'aihér like a master18

In Zen, one can identify a two-fold process, logkin and looking-out. Looking-in includes the
process of meditation; looking-out includes takiihg teacher as a model for living and as an
inspiration for practice. As is common in Gnosiipé religious practice, the teacher in Zen is the
final arbiter of reality. Not only does the teachaige the student's level of insight/wisdom, but,
for closer students at the least, will often comtreerd judge on every aspect of the disciple's
daily life. However, as we have seen, there isoftserious disparity between the student ' s
view of the teacher and the teacher's actualTife. students don't hold the teacher to any
standard of conduct not merely because they fegltthemselves lack the authority to make such
judgments about the teacher. They also fear thitatisms which undermine the teacher's
authority would cast doubts on the value of thefng of practice under that teacher. Some have
also come to feel protective of immature Zen ingtins in the United States, and hesitate to
contribute to the damage that public scandal coalgse. Others fear their own rise to a position
of teacher would be jeopardized.

As noted earlier, while D. T. Suzuki and otherseéhbad people to believe that there was no
prescribed Zen morality, a different picture emerijeve look at the historical beginnings of

Zen. In China, where Zen began, Zen monasteriesnbedistinct from other Buddhist
monasteries with the famous rules of P'ai-chan§-&¥4) who supposedly prescribed a strict
code of behavior for members of the monastic conityamd severe penalties for improper
behavior. All of the classical accounts of Pai-ajiaffiounding of an independent system of Ch'an
monastic training, it turns out, may be traced biack single source, "Regulations of the Ch'an
Approach” (Ch'an-men Kuei-shih) written in approately 960 A.D19 According to this text,

"If the offender had committed a serious offensevhs beaten with his own staff. His robe and
bowl and other monkish implements were burnedantfof the assembled community, and he
was [thereby] expelled [from the order of Buddim&inks]. He was then thrown out [of the
monastery] through a side gate as a sign of higgaig. The rules applied to everyone. P'ai-chang
further recommended that "a spiritually perceptine morally praiseworthy person was to be
named as abbot." This definitely implies a moral aacial aspect to Ch'an life. This is the logic
of Zen from its earliest formulation as a distiBetddhist sect.

If students have offered excessive power to teacligast does not tell us why so many Zen
teachers have taken advantage of the opportunapuse their power. Not all of them have, after
all. The question arises, which does not ofteragked in America Zen circles, what is the
connection between attainment and behavior? Wieatvarto make of the evident disparity in
someone with institutional sanction, i.e. dharnamsmission, supposedly having deep insight but
behaving irresponsibly? It is difficult to undenstewhy teachers with exalted titles and long
years of meditation practice behave in such selisli-serving, dishonest and destructive ways?
The Platform Sutra itself states that, "If we dd pat it (wisdom) into practice, it amounts to an
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illusion and a phanton20 One partial explanation could be that of Chih31597) the founder
of T'ien-t'ai Buddhism and author of the most coemgnsive guide to Chinese meditation, who
was aware that the very effort of intense concéotranay agitate the klesas (afflictions and
illusions) generating various feelings and dedin@s would not occur during normal
consciousness, tempting the practitioner away foometice21 In any case, rarely does one
guestion the teacher's level of attainment.

Could the problem have something to do with thedpon and view of enlightenment as static,
in the sense of seeing only what is, rather thamee dynamic view which also involves that
which functions? A view of Buddhist attainment thégo focuses on function, rather than
objectifying an experience, would also place priyramphasis on context and connections, i.e.
relationships with other people and society as ale#?

The question of the relationship between enlighteminand cultivation has persisted in the Zen
tradition from the end of the eighth century onwdtdlightenment in this context refers to the
experience of deep insight into the true natunesality. Cultivation may be taken as living one's
day to day life from the enlightened point of viesiich includes an awareness of other people's
full humanity and our connectedness with thi#gdiia-tsu (709-788), a major and influential
Ch'an teacher, claimed that the sudden enlightehexgerience was inherently so thorough that
the whole of the Buddha's path was realized andpteted in that experience. This view came to
be known as "sudden enlightenment/sudden cultindtiother major Zen teachers, such as
Tsung-mR4 (780-841), Yen-shou (901-975), and the Koreann@Hh(i1158-1210) took the view
that sudden enlightenment might bring full attaimntéut perhaps only for exceptionally
endowed individuals such as the Sixth Patriarchéuig and Ma-tsu. For the more ordinary run
of mankind, who are less spiritually talented, éndightenment experience indeed offers a true
view of one's self-nature, but without exhaustiafishness. Some delusions, such as existential
bewilderment, may be overcome by a deep experiédt®er more deep-seated delusions such as
craving, hatred and conceitedness can only be or@rdy making "that which we have seen a
living experience and molding our life accordin8s The Buddhist injunction to live an ethical
life is comprised of not only exercising restraanid self-control, but also of positively
manifesting compassion in our dealings with othemgde. Ch'an master Yen-shou put the matter
in this way:

If the manifesting formations are not yet sevened the defilements and habit energies persist, or
whatever you see leads to passion and whateveeryoaunter produces impediments, then
although you have understood the meaning of theamisimg state, your power is still

insufficient. You should not grasp at that underdiag and say, "I have already awakened to the
fact that the nature of the defilements is voidy"later when you decide to cultivate, your

practice will, on the contrary, become invertedHence it should be clear that if words and
actions are contradictory, the correctness or nectmess of one's practice can be verified.
Measure the strength of your faculties; you camfilord to deceive yourselo

As a matter of historical fact Ma-tsu's line suadvand has dominated the Zen tradition from the
Sung dynasty (960-1280) to this day while Tsungshme, for instance, died out. The result is
that the view that sudden enlightenment entailefflen cultivation became the official rhetoric

of Zen Buddhism. The opposing, but still orthodd&n view that sudden enlightenment had to
be followed by gradual cultivation, has largely bek-emphasized. In Tsung-mi's words,
"Awakening from delusion is sudden; transformingoatinary man into a saint is graduar”

Most teachers are hardly fully enlightened Buddbas are people who need to cultivate
themselves further. We need to keep this in mindrwilie interact with them. Though in Zen
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practice we must focus on our own shortcomingggethemains a place for common sense in
viewing the actions of others, even those of oacliers. The Dalai Lama has written concerning
the student's view of the teacher, ". . . too miagh and imputed purity of perception can quite
easily turn things rotter28
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