





























Foreword ix

“The Creative Source you speak of can be
reached, I think, by various routes. The only thing
that is needed is to keep the eye wide open so
that unnecessary ingredients do not obscure the
reality itself. The koan method of Zen now pre-
valent in Japan is one of such routes. The choice
of a method is more or less, I believe, accidental,
or historical, or deliberately intellectual, or meta-
physical, or psychological (which may be included
under ‘accidental,’ because one’s temperament is
a kind of historical accident).

“When one’s inner urge is so strong and impera-
tive there is no time or room left for deliberation;
there is still something intellectual in deliberation.
In all circumstances, intellection alone never leads
one to the realization of the original source.”

From this reply came a study by the questioner
of various methods. And in a letter written on
January 23, 1960, the question cited above was
asked—namely—“How can ‘herding the ox/
Yoga, or any such forms of self-discipline fail to
strengthen the very ego that must at all costs sub-
side?”

There followed a long and intermittent cor-
respondence, Dr. Suzuki apologising many times
for the continued delay in answering my question
which was due to heavy pressure of work, He was
“beginning to feel his age”—he was already ninety!
In the course of this correspondence he occasionally
included material which lay outside the scope of
my enquiry, and one such item, “a new idea to
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the article included here as “What Is Zen?”, as a
general answer to questions addressed by members
of the Society.

By 1961 he had completed a hand-written draft
of his intended reply to my original question, but
lost it in the course of his many moves and ex-
hausting overwork. Then suddenly, in February
1962, the MS. came. The accompanying letter
contained the following paragraph:

“A typed copy hurriedly prepared of the article
I promised you is sent by air with this mail. It
has not gone through a revision, and the typist told
me there are some points in it I must go over before
sending it because of obscure meaning in certain
places. I hope you can make something out of it.
It is not meant for others to read. It won’t be of
any avail to those who do not know anything of
my thought so far published or given in my lec-
tures, When I have more time I will revise it.”

He says here that the article is “not meant for
others to read” but since there were others deeply
interested in Zen and deeply devoted to him, who
were most anxious to read it, his permission was
sought to allow them to do so. In a further letter
he gave the needed permission hut repeated again
that the article was “not at all finished.”

Alas, he never found time to revise it, and in
July 1963, he was complaining that “I am feeling
a little older lately though I hate to admit it.” (He
was then 92.) In this letter he adds most interest-
ing comment on contemporary teachers. “When I

see s0 many books on Zen being published, and
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directs the questioner’s mind to the point where
the latter can meet the answer needed.

Since the awakening of consciousness the hu-
man mind has acquired the habit of thinking
dichotomously. In fact, thinking is in itself so
characterized, for without the opposition of sub-
ject and object no thinking can take place. This
power of thinking has enabled us to grasp the sit-
uation in which we are working out our destiny
on earth. But at the same time this power of
dichotomizing has made us forgetful of the source
in which it preserves its creative potentialities.
This forgetfulness or neglect leads us to ignore the
real value of the source or Source. The result is
that the intellectually dichotomized self is placed
above and over the underlying one which is the
true absolute Self transcending all discriminatory
distinction. We must come to this Self and per-
sonally “interview” it if we really desire to get
settled at the final abode of our being.

As this ultimate Self is above all forms of
dichotomy, it is neither inner nor outer, neither
metaphysical nor psychological, neither objective nor -
subjective. If the term “Self” is misleading, we may
designate it as “God” or “Being,” “Man” or “the
Soul,” “Nothing” or anything.

The Zen master has taken hold of the real thing
and is altogether free from mere verbalism.

A monk asks, “What is my real Self, O Master?”

“Mountains and rivers and the great earth.”

Do not, I warn you, thoughtlessly consider this
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kind of answer to be a pantheistic interpretation
of Reality. When the Zen master gives you any
answer, you must remember that his standpoint is
not at all conceptual. It is always deeply rooted in
his innermost experience itself, and must be re-
ferred back to this experience to make it meaning-
ful in relation to your question. Intellectually or
logically, his utterances are unintelligible and non-
sensical. Most people are unable to take his utter-
ances or gestures on a level qualitatively different
from their own. But you will find the master’s
standpoint already present in your question though
deeply hidden. If this were not the case you would
or rather could not have thought of asking the
question.

Christ’s saying that “your Father would not give
you something else when you ask for bread,” is
illuminating in this connection. “Your Father”
knows well that his response must be of the same
quality as the article you ask of him. We have to
think of this correspondence when we crave for a
satisfying response to our innermost request. When
a stone is asked, a stone is given; when bread is
asked, it is no other than the thing itself that is
handed to the beggar. When therefore the monk
asks “What is my Self,” the master answers,

“Who are you?”

In other words, “The questioner is the answerer.”

Or, “Are you not John?”

Or, “You are the mountain you confront this very
moment.” :
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The Master Butsugen (1067-1120) once gave
this sermon:

“A short while ago my attendant monk told me
that it was raining too hard and the audience might
find it too difficult to hear me, and that it is no
longer raining. O Brethren, do you hear me now?
I declare: when the rain keeps on very hard, that
is the best moment for you all to hear. Why?
Because you don’t have to strain yourselves to hear
anything. Most people may say that the rain itself
is the great sermon. Is this right? I say no, it is
not! The sound of the rain—this is the sermon you
are giving. Do you understand? When you are
immediately clear about it, there is not much after
all to understand. . . .

“This will be understood when you know what
your Self is. Ancient masters have taken pains to
make you understand the meaning of all this. They
have utilized every opportunity for this purpose.
When Gensha and his monks were gathering fuel
in the mountains they happened to see a tiger,
and the attendant monk called out, ‘Tiger!" The
master said, ‘It is you who are the tiger!’”

When the Teacher Seppd was together with
Gensha and Ummon, the teacher pointing at the
fire said, “All the Buddhas of the past, present and
future are revolving the great wheel of the Dharma
in the midst of the fiery flames.”

Gensha said, “Lately, the laws are pretty strictly
carried out.”

Seppd asked, “What do you mean?”
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Gensha explained, “No burglars can go unar-
rested.” (By this Gensha meant that in his teacher’s
remark about the Buddhas in the flames there is
nothing very original and creative, nothing his
own.)

Ummon said, “The flames are preaching the
Dharma to all the Buddhas of the past, present and
future, and the latter are at once listening to them.”

To understand all these strange remarks by the
masters, Butsugen tells us that it is mecessary to
understand what the Self is—which is the object
of Zen studies. When the Self, which has nothing
to do with the psychological ego, or with the logi-
cal or ontological concept, or with anything that
has its significance in the realm of dichotomies and
discriminations, is taken hold of, all the worlds in
the ten quarters are your whole body, because you
have thus broken through all the limits of dichot-
omous thinking, because you have touched “a little
hinge” which opens up a world for which you have
ever been searching, though altogether uncon-
sciously or “innocently,” since you set forth the
question of “What am I?” or “What is the Self?”
or “What is Zen?” You now know that the answer
has been safely locked in the question itself. The
questioner was no other than the answerer.

The following from Butsugen again will help us
understand the situation where we are at present:

“The main subject of my discourse is ‘the Self.
When 1 say this, you may think that that is noth-
ing, for we all know what the self is, it is the first
lesson in the study of Zen. But I tell you, don’t be






8 WHAT 1S ZEN?

“This is said to have introduced Kyosei to the
‘mysteries’ of Zen."

Butsugen then asks:

“When 2 man says he hears, what does he really
hear? Some of you may say that it is the running
sound of the water. But I say, as long as you are
at this stage you do not understand anything.
Others may suggest: ‘The very moment of hear-
ing is everything., This moment is the understand-
ing and all is well. For all comes out of this mo-
ment,’ But I say this is your conceptuality. Still
others would propose: ‘It’s not the running sound
of water, it is my Self that I hear.’ As to the Self
I have already said something about it. Now, let
me ask:

“Do you hear it?”

“The Buddhist teaching consists in recognizing
the Mind or the Nature, and there is nothing very
difficult about it. It is you who establish obstacles
making things hard to handle. . . .

“Just throw everything away wholeheartedly,
both subject and object, both actor and acted, that
which sees and that which is seen, that which
hears and that which is heard. Do not say that you
cannot go any further. You must make your mind
up and determinedly plunge yourself right into the
bottomless abyss which you think you are en-
countering as ‘nothingness’ (nihil) or the void. -
Just ‘one thought' of determination is the saving
agent coming from ‘the other shore.’”

Summarily speaking, the world, whatever we
may mean by this term, in which we carry on our
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existence, is recognizable in two aspects: think-
able and unthinkable. And these two aspects are
thoroughly intermingled, as it were, so that when
we speak of one the other inevitably comes up.
The separation is in our human thought and not
in Reality, though to think this way, also being
human, gives us no objective guarantee.

From the thinkable aspect of Reality, then, the
world is reasonable and arranged in an orderly and
intelligible way. But in the other aspect it is un-
intelligible, that is, intelligible as unintelligible. In
Zen terms, Reality so called is at once “graspable
and ungraspable.” When we say “ungraspable” it
means ‘“grasped as ungraspable.” The term “un-
graspable” ceases to be merely negative and beyond
graspability. The ungraspable when so pronounced
is already grasped and here begins and ends the
study of Zen.

In the story of Eka’s interview with Bodhi-
dharma regarding Eka’s Mind being unobtainable,
Bodhidharma gives out his irrevocable sentence,
“There! Mind is pacified.” Zen consists in under-
standing this verdict.

When the old lady? of the tea-house on the road
to the T’ai-shan monastery demanded which mind
Tokusan wished to have “punctuated,” the monk

' At page 19. Reference may be made to many of Dr.
Suzuki’s ks for this reference. For example, to his
Essays in Zen Buddhism, First Series, 1st Edition, at
pp- 176-7. ’

* At page 19. The story of Tokusan and the old Tea-
house Keeper will be found inter alia in the Author'’s
Mysticism; Christian and Buddhist (American edition)
at pp. 62-3.
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failed to answer her question, and thereby lost his
refreshment. The Mind is declared in the sutras to
be unattainable in no “time” which is described in
terms of past, present, or future., Tokusan’s learn-
ing did not permit him to go beyond the negativity
of “the unattainable.” The old lady was great in
Zen, and did justice to it when she refused the
tired monk a few pieces of dumplings.

Bodhidharma interviewed the Emperor Wu?® of
the Liang dynasty, who was an earnest follower of
Buddhism and was anxious to understand the Ult-
mate as it is taught in it. Seeing Bodhidharma fresh
from the country of Buddha's birth, the Emperor
lost no opportunity and asked, “What is the first
principle of the holy truth?” Bodhidharma unre-
servedly gave his thunderous statement: “Absolute
emptiness and nothing holy in it!” Unfortunately,
the august devotee failed to grasp it.

The statement in the original Chinese as we
have it now in Zen literature is graphic and im-
pressive. Literally it means, “How vast! No holy
one (or no holiness!).” The first two Chinese char-
acters may also be translated “How unlimited!” or
“How vastly unlimited!” The term is not an in-
tellectual one, it is an effective one.

The above three stories vividly illustrate what is
meant by “the grasping of the Ungraspable.”

The ultimate Reality, whatever name we may

*At page 19. An account of the meeting of Bodhi-
dharma and the Emperor Wu will be found in the

Author’s Essays in Zen Buddhism, First Series, 1st Edi-
tion at p. 175. :
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give to it—the Self, the Mind, the Absolute, of
God—is really a something or a nothing which is
altogether beyond the grasp of a thinkable thinking
agency. And at the same time it is graspable as
such, as beyond our grasp, for to state something
positive or negative about it makes it to that extent
fall within human intelligibility. To ask a question
about it therefore demonstrates the fact that it is
within the range of answerability. Only, we have
to make this provision, that the question is asked
by the intellect when the latter goes beyond itself,
and that this going out is possible only when the
intellect is prompted by something deeper and
more fundamental than itself, and that therefore
the intellect is to look for it. This means that the
intellect must give itself up to something which
does not belong to its realm of thinkability. Here .
enters the Unthinkable, or the Unintelligible, or
the Ungraspable, or the Unattainable. And we
speak about the graspability of the Ungraspable as
such. This has no meaning in the field of think-
ables as it is beyond the net of logic.

As long as we are all social beings we cannot
exist without the use of language, but what trou-
ble it gives us all in one form or another! The more
we try to be exact with definitions, statements or
propositions the more we face complexities and
confusions and ambiguities. We depart further and
further from facts and realities. This is not to
despise or disparage language; its importance as a
human communication is accepted. It is accepted,
too, that language stimulates the development and
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enrichment of the human mind. The main point
is to realize that language with all its logicality has
its limit in dealing with experience which takes
place in the realm of unthinkables or ungraspables.
We must know that the most effective and judi-
cious use of language is limited to our practical
and thinkable world. When the Zen masters use
it in a way our ordinary reasoning minds are not
accustomed to, we are not to give forth our pre-
mature and outright criticism, It is best to lock
within ourselves and reflect over the superficial
absurdities or contradictions.

Butsugen in his Sayings gives one of the most
significant discourses in his collection of sermons:

“O you, Brethren, how is it that you fail to
understand what Zen is? Wherein lies the fault?
The fault lies where you fail to understand that all
is beyond understanding. Not one, nor several, nor
many, but each and all is fundamentally ununder-
standable, and you are trying to find the way some-
how to understand it.

“An ancient wise man says: Do not quit one
thing in order to run to something else. As long
as you are thus moving from one thing to another,
you will never come to a (final) understanding. So
I tell you that the fundamental reality itself is
beyond the understanding. Why do you not see
things in this light?”

“While Hogen was travelling in search (of the
truth), he saw Jizd who asked, ‘Where are you
going?’”

“l am an itinerant.”
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“Do you understand your business?”

“No, I do not understand.”

“If you wish to know your business, it is no other
than this not-understanding.”

This is said to have opened Hogen's eye to the
truth of Zen.

In another place, Butsugen goes on:

“Now, I want to ask you: If the thing is ‘un-
understandable’ where is your attainment of it?
(How do you attain the Unattainable? How do
you understand the Ununderstandable?) You
should know that there is a way to the Ununder-
standable and that it is not anything forced or
going against the nature of things. However much
and varied your understanding, it is of no use if
the fundamental is not understood (as ununder-
standable). You are to deliberately inquire into the
matter and see where this Ununderstandable comes
from. Being so, what about this Ununderstandable?
When it’s all clear, your Ununderstandable has
nowhere to pass away.

“In this way you are to look into the matter.
When this is taken in, all will be clear to you.
Only, keep yourselves ignorant. People claiming to
be Buddhists employ themselves busily in worldly
affairs and reserve no time for studying this matter.
How can they ever come to the understanding?
When they are asked they talk glibly and know-
ingly. But this is not the way things ought to be.

“In the olden days, I used to hear about an old
priest who talked about Korin the Master. When
he saw a monk approaching he would say, ‘As to
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“Kydzan said, 1 have my way of demonstrating
it.

“Isan said, ‘How?’

“At the time a monk passed right in front of
them. Kyodzan called out, ‘O Brother, Brother!

“The monk looked back and KyGzan remarked,
‘There, Master, we have an example of the “con-
sciousness vastly prevailing,’”

“O you Brethren, how at that moment can you
be your own master and be saved from becoming
an example of the ‘consciousness vastly prevailing?’
Some Zen teachers, striving to show off their master-
ship of the situation would tell you to just go on
your way without paying any attention whatever
to a stranger’s call; what is the use of responding
to it? But I say, you are not a block of wood.

“There may be other Zen teachers whose in-
struction differs from the preceding. They may tell
you, ‘Just raise a fist, or utter a pshawl’ They pre-
tentiously call this a gesture of mastership. Let me
ask you: While you are thus here, you are able
to give or make the gestures in the way these
teachers suggest. But when you are elsewhere,
such as in the back or front parts® of the Hall
where free movements of the body are not possible,
what gestures would you make when confronting

® This refers to the wash-closet of the monastery, which
is very small.

All references to the Sayings of Butsugen will be
found in Kosonshuku Goroku, “Collection of Sayings and

Sermons of the Ancient Masters.,” The Chinese names are
given in Japanese readings.
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the questioner? The true (masterly response)
would be given only when one is so minded. Zen
knows no social or other distinctions, all is equal
to it.”

Chinsd, a high government officer and a lay Zen
student, happened to be on the upper floor of a
building with his colleagues. Seeing a party of
monks with bundles pass on the road below, one
official remarked, “A party of Zen monks!” Chinsd
said, “Not exactly. Let’s wait and see.” The detach-
ment approached the building and Chinsé called
out, “Reverend Sirs!” They all looked up. Chinsd
turning to his colleagues said, “Did I not say so?”
(or “Don'’t you believe me?”)

“In a situation like this, how do you make your-
selves the master? How do you thus save yourselves
from being thoroughly probed? As to their being
designated by ancient masters as simpletons, we
would not say much here. But if posterity takes
up the case and asks you why the monk is a
simpleton in turning around when called to, what
would you say? And how do you understand the
Buddha's Dharma in these connections? I wish
you would truly realize that there is something
way down deep in all these monds which awaits
your penetration. Don’t try to be master of your-
selves in any hasty manner.”

The fundamentals: including the Self, Mind,
Mastership and so on are beyond our understand-
ing as long as we are in the realm of intellection,
and try to bring them down to the level of logic
or dialectics. We must realize that there is besides
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the realm of the thinkables and understandables
another of unthinkables and ununderstandables.
Though they are not exclusive of each other—in
which case each would cease to be itself—they are
to be kept in thought as separate. When we are
thus mindful of this separation or distinction which
is in reality no distinction, we can understand how
the two contradictory realms enter into each other
in the most thorough-going manner of interfusion.
This is called the understanding of the ununder-
standables, and it is this understanding that makes
one master of oneself in whatever situation one
may find oneself. Whether you turn around or
not, or look up or not when you are called to,
that has nothing to do with your mastership; you
are free and creative and authentic as ever. Your
being designated a simpleton does not at all inter-
fere with your authenticity and originality.

When this understanding of the Ununderstand-
able is grasped, what Sekitd means by his “I do not
know,” or “I do not grasp” will readily become
comprehensible!

Monk: What is the idea of Bodhidharma coming
to China?

Sekito: Ask the post standing there,

Monk: I do not understand.

Sekits: Nor do L.

Monk: Who has attained to the understanding of
Hui-neng?

Sekito: The one who understands Buddha-
Dharma,
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outside what Zen is, you turn inwardly and ask,
who am I? The “I” seems to be harassed in every
way all day, and it feels constricted, inhibited,
fearful of acting in the way it likes; and depending
upon outsiders all the time for directions, What
is this “I"? This inner “I” that resents all these
oppressions from without, revolting, complaining,
irritated, upset, despondent, wavering, unable to be
decisive—what is this inner “I"? This “I” is the
real questioner. When you question a question in
the Zen sense of the term, you must feel some-
where deep within yourself another “you” or “I”
who is really above these psychological annoyances.
Zen wants you to put your finger on this “I”
that is working through the superficial one as if
it were revolting or resenting its authentic be-
haviour, its being interfered with. We may tenta-
tatively call this “I” the genuine one, keeping in
mind that the genuine one is far beyond the reach
of language or concept on our relative plane.

But wait! Here is the critical point. It is Zen's
business to keep the genuine “I” from being
abandoned to itself, being consigned to a category
of the merely ununderstandable, unthinkable, un-
attainable, or the ungraspable. Zen wants you to
be decidedly positive and not negative, not agnos-
tic, not skeptical. Zen wants you to take hold of
this “I” as ungraspably graspable. Zen wants you
to be thoroughly dogmatic and self-assertive. Zen
has its own way to express this realm of under-
standing. For instance, take Butsugen again:

(When the Brethren were gathered in the Hall,
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Butsugen appeared, and walked in front of them
twice from one end to the other. Drawing a long
breath, he declared):

“I have finished twice circumambulating inside
your body. Do you know? Not only today but all
the time I am circumambulating inside your body
in the freest manner possible. Do you know (the
Mind that renders this freedom possible)? The
Mind never cheats. And because of this Mind of
suchness I know you through and through, where
you are in the wrong and where in the right.

“It is for this reason that RyGsui says: ‘All that
you know I know, but what I know you do not.’
He is the one who understands. He is well experi-
enced in this matter.

“Rydsui got his understanding this way. He
saw Mayoku one day, and Mayoku seeing him
come paid no attention. Carrying a hoe he went
out-to his vegetable garden. Rydsui followed him.
Still no attention. Mayoku now returned to his
residence and shut the door. This behaviour on
the part of his master opened Rydsui’s Mind to
what motivated Mayoku to his apparently un-
friendly conduct. Rydsui finally said, ‘No more
playing with me, O Master!’ .

“O Brethren, can you be like him or not? The
understanding is no easy job. . . .”

Butsugen, in another place, gives further wam-
ing:

“O Brethren, what do you think you are really
in need of since of old (from the beginningless

beginning of time)? Make your own livelihood
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to what the mind is we cannot go any further than
making it a psychological concept. No doubt it is
not a physiological substance like the blood or nerv-
ous system or a kind of central secretion. Perhaps
we can define it as a most intricate system of rela-
tions between the various cells and fibers, or a
form of epiphenomenon the human body produces
when all its organs come to a certain definite sys-
tem of grouping. There may be a number of
hypotheses of this sort -among the scientists. But
the one thing all these analytical scientific explana-
tions fail to account for is the authentic feeling of
freedom even when the movements or functionings
are to be objectively considered compulsory or
against one’s free will, so called. Where does this
feeling of consciousness of authenticity come from?
All living beings other than the human are ap-
parently lacking in this specifically “human” moral
feeling, which I sometimes call “unconscious con-
sciousness” or “conscious unconsciousness.” It is
deeply connected with the instinct of creativity.
We may say that Zen revolves around this feeling
of autonomousness.

The following statements are some of what we
may designate as the logical counterparts of our
inner feeling of freedom, autonomy, authenticity,
and creativity:

To be is not to be, not to be is to be;

To have is not to have, not to have is to have;
Ismess is not is-ness;

A is A because A is not A,
More realistically:
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The willow is green and not green;

I am you and you are I;

George drinks and John is drunk;

The waves of dust rise in the well; etc., etc,

These are indeed “non-sensical” and “idiotic,” but
when Zen opens our eyes to the Self which is
altogether “unattainably attainable,” it presses ab-
surdities to its service and makes them work
splendidly for it.

Daiye (1089-1163) of the Sung Dynasty once
gave the following advice to his disciples before
going to his regular sermon:

“In the study of worldly things rational inter-
pretation is required, while in the study of things
not of this world it is just the contrary: rationalisa-
tion is to be set aside and it is at this very point
that one has to appeal to another source of informa-
tion. How can such source be found where no
rationalisation is possible? I say just go on wrestling
with this proposition:

‘The wooden man sings and the stone woman
dances.’”

We must thus remember that if we say that
Zen is all there, when it is logically or psychologi-
cally treated as I have so far partly been doing, we
shall be committing the greatest possible error in
the understanding of Zen. I may sometimes be
criticised that I extract such factors from the Zen
experience as being amenable to logical or psycho-
logical treatment, and make the most of them in
one way or another, But I insist that my intention
has been far from it, for I have only been trying
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to make my lay readers, even tentatively or re-
motely, get acquainted with Zen, probably at the
sacrifice of accuracy, which may do much damage
to the naked is-ness of Zen. I have to warn them
to be scupulously circumspect about imagining that
Zen is all there when it is paraphrased above.
What follows may be more appropriate in present-
ing Zen to our readers.

Before I proceed further, I find it advisable to
clarify the relationship between the terms used
at the beginning, such as “Self,” “Self-mastership,”
“Innocence,” and “kokoro.”

I use here “the Self” as synonymous with
“kokoro.” When the kokoro is said to be essentially
“unattainable” or beyond our intellectual defin-
ability, we are not to apply the method we ordi-
narily resort to when we wish to be objective, or
the Self in its absolute nakedness eludes altogether
our intellectual attempt to grasp it. But this by no
means indicates that it is a nothing, an illusion
with no substantiality in any sense.

Zen makes Buddha more “sophisticated” than
Adam was when he came out of God’s hands. His
innocence has not yet received the baptism of Zen,
his “unconscious” has not yet been awakened to
a state of Enlightenment (bodhi or satori). The
sense of Self-mastership of which Zen makes so
much is the outcome of the awakening. In this
respect I would say that the Jewish and Christian
myth must be Buddhistically christened.

Thus from the Zen point of view we are inno-
cent and at the same time sinful, we are sinful and
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at the same time innocent. In metaphysical termi-
nology we are and yet we are not, we are not and
yet we are. We may also say this: we are in the
midst of birth-and-death, and yet we are transcend-
ing it; we are never born and never dead. The
karmic law of causation is heavily on us, we are in
the devilish clutch of necessity and inevitability,
and yet we are our own master and leading a life
of absolute freedom. We are a zero in which infinite
possibilities are overflowing. Somewhat in this
light the following Zen stories are to be under-
stood.

Joshi (778-897) was once approached by a
monk who said, “How is it when one is not bur-
dened with anything!” The master said, “Throw
it down!” Monk: “How could one do that?” Mas-
ter: “If you cannot, shoulder it away!”

Butsugen Shdyen (1067-1120), one of the chief
disciples of Goso Hoyen (d. 1104), had a sermon
to the following effect:

“Kassan Zenye (804-881) once remarked to the
congregation of his monks, ‘No monk-audience in
front of me, no old man in the seat of the teacher!
How did the Master come to make such a remark
when there was in actuality a congregation and the
‘old abbot’' of the monastery was seated in the
pulpit? How did he testify to the negation of his
honourable Self in the seat of the instructor? This
is really no trifling matter and you are not to dis-
pose of Kassan’s pronouncement as not of much sig-
nificance. You are to devote yourselves to the
earnest study of the matter. For as long as you are
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a plaything day and night of the sense-experiences,
and unable to transcend the karmic whirlwind of
birth-and-death, you can never attain to a perfect
state of inner freedom. Even when you think you
have the thing you may yet be far from the reality
itself.

“In the meantime let me give you another in-
cident which took place among certain Zen mas-
ters.

“When Nansen (749-834) and Joshi, two of
the greatest and best renowned Zen masters of the
T’ang Dynasty, were flourishing between the 8th
and the gth century, there was a Zen follower who
lived in a humble hut built over a flat rock in
the mountains. One day a monk happened to
encounter him and ventured the following sug-
gestion: ‘The great master Nansen is at present
leading a large group of the monks. Why don't
you go over there and join the brotherhood instead
of idly passing your time here?’ The lone resident
of the mountain-hut replied, ‘Don’t tell me about
Nansen'’s appearance in the world as a Zen leader.
Even were Buddha himself to come among us, I
would not move away from here!’ The monk
brought the story of this incident to Nansen. The
latter was much impressed with the remark by the
recluse follower of Zen, and told Josha to go and
interview him and find what kind of man he could
be. When Joshii came to the mountain-hut where
the lonely anchorite was sitting in meditation,
Joshi began to walk from east to west in front
of the hut. The anchorite paid no attention to
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him. Josha then walked back from west to east.
Still no attention was paid to him. Joshd now
stood at the entrance-gate, and addressing the resi-
dent of the hut made this announcement: ‘O mas-
ter of the hut, you are defeated!” No attention was
given as before. Joshii now pulled down the cur-
tain and left the hut. Still no attention came from
the recluse resident.

“This may be mystifying; the one is utterly im-
movable abiding in a state of absolute indifference,
whereas the other is kept busy doing all sorts of
things, trying to stir up the silent monk to some
form of activity, but in vain.”

Butsugen’s conclusion of this sermon was in this
way: “If you think Joshi and Nansen failed to
understand the anchorite, you are mistaken. If
on the other hand you consider the monk a helpless
recluse who knows nothing of the mutual response
which is usually exchanged between Zen-masters,
you are also sadly mistaken. What is needed here
is to transcend all the apparent discrepancies among
these three masters and to see into the ideality in
which they, including you, my audience, all are.
Such insight is allowed only to those who have the
Tao-eye clear and undefiled.”

In another sermon, says Butsugen: “There are
two kinds of disease the Zen students are liable to
suffer from these days: (1) Seeking for the donkey
while riding on one; and (2) Once on it, neglect-
ing to get off it. You may say that the seeking for
the donkey while you are already on it is the
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greater disease. But, I tell you, it does not neces-
sarily take a man of great intelligence to become
conscious of the stupidity of seeking for the donkey
when you are right on it. The more serious one
is not to dare come down from the donkey even
after realising that you are on it, for this induces
in you a state of self-complacency and makes you
go on riding.

“The most important thing in the study of Zen
is not to keep on riding on the donkey but to realise
that you are the donkey itself, and in fact, that the
whole universe is the donkey itself. How then
would you still be riding? If you go on riding it
means that you have not yet become conscious of
your own disease. When you quit riding how wide
the whole world is (as the field of experience for
your freedom)! Get rid of these two forms of dis-
ease at once and you will find nothing beclouding
your kokoro. You are then declared as a man of
Tao (the Way). What is there then that will
trouble you in any possible way?

“It is for this reason that Nansen Fugwan (749
835) gave this answer, ‘Everyday-mindedness is
Tao, when asked by Josha Jashin (778-897)
‘What is Tao?” When J6shd was given this answer
by his teacher Nansen, all his hankering and
running-about came at once to an end. He then
thoroughly realised what was meant by ‘Buddha-
disease’ and Patriarch-disease.” Wherever he went
later on he was able to detect what kind of disease
these masters he saw were troubled with. He thus
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fully conscious of his just-so-ness and, more than
that, he is totally well content with the himself
that is his world, for his just-soness includes the
totality of being as well as himself. It is not that
“It was good,” but “It is good.” This is where he
is “the most honoured one.” In this light the follow-
ing sermon by Butsugen is to be read:

“What people of these days need most is self-
esteem, self-respect, self-standing. When this is
fulfilled, one realises where his resting-abode is.
Though he has his resting-abode, he is fully mind-
ful not to cling to this abode as something fixed.
If he did, he would be bound to be deluded by the
imagination and to go astray in the management of
affairs. Let him know that the hossu in my hand
is really like a hossu. Do you wish to know how
this is? (The master now raised his hossu, saying,
‘Do you see it?” and continued.) If you say you
see, you do not know my hossu. If you say you do
not see, you do not know my hossu either. If so,
where is your self-esteem, your self-respect?

“Recently, our Brothers go around visiting vari-
ous mountains and monasteries and call it studying
Tao and advancing in disciplinary peregrination.
Do you really desire to improve yourselves in the
disciplinary peregrination? Do you really wish to
see the Godai, Shéryd, the capital, the two setsu,
Rosan, Kenan, Tendai, Ganto, Konan, Kohoku,
and other fine mountains and rivers and lakes and
temples?”

(The master raised his hossu and continued:)
“Carefully see into the matter! When you do, your
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To say “self-cleansed” may be misleading because
the self purged of all its contents may be con-
sidered remaining as a sort of empty shell or as
a mere concept. What Zen means by the Self
cleansed is the “unattainability” of such a thing
universally known as Self, and the unattainability
has been no other meaning than nothingness or
emptiness. To say the Self is unattainable means
that there is no such substance corresponding to
what traditionally goes by the name of “Self.”

So with the “no-mind,” it means the unattain-
ability of mind or kokoro, or its nothingness or
emptiness (sunyata). And it is all because of this
emptiness that one gains the sense of absolute
freedom in spite of every restriction and compul-
sion growing out of one’s sense-experience of in-
dividuation. The nothingness of all things means a
zero, and their multitudinousness an infinity; and
because of this apparent contradiction, the equa-
tion becomes possible, O=00 and 00=0.

This equation is given expression by Butsugen
in the following Zen way:

“It is said that anciently Prince Nata gave his
flesh back to his mother and his bones back to
his father, and that then manifesting himself in his
original form the Prince displayed great miracles.
O Brethren, how do you think this could take
place? His fleshy parts are returned to his mother
and his bony portions to his father; in what orig-
inal body did the Prince manifest himself? If you,
O Brethren, could see into the meaning of the
story, you would have your five skandhas (‘com-
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speaking, the Here-Now, in which all the past is
absorbed and out of which all the future evolves.”

Butsugen’s gatha just quoted is for this reason
prefaced thus:

Seven times seven is forty-nine;

Look south for the North Star,-

Birth and death, death and birth;

The mud-made cow gives loud roars.

While still in Tusita Heaven

The Buddha is already born in his royal palace;
While still in the mother’s body

He has achieved his work of universal salvation.

7 X 7=49, 4 X 9=36, or 9 X g =81—this is
sound arithmetic, nobody will impugn it. But how
does the Master suddenly turn about and tell us to
look south for the North Star? Where is his notion
of relative space? The Self shorn of all its sense-
intellect experiences must be a queer sort of “un-
attainability,” one might say.

Perhaps those who challenge Butsugen for his
sanity may be justified or excused because they
have never personally encountered the unattain-
able, their “knowledge” of it has never gone be-
yond conceptualisation. The unattainable, how-
ever, strange to say is something real and attainable
in an unattainable way. This means that it is not
an object of discriminatory knowledge but of non-
discriminatory insight or of primary sense, which
the Zen masters sometimes call “everyday-minded-
ness.” I have translated it occasionally as intuition
or immediate experience. But I now think it is after
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from you. When you bring me some food to eat,
I accept it. When you bow to me, I return it
Where do I not point out for you the essence of
kokoro?” Soshin bent his head and began to think
about it for some while. Dogo the teacher told
him, “When you want to see into the matter, just
see it, give no time for deliberation. As soon as
you begin to deliberate, you miss it.” This is said
to have opened Soshin’s mind.

3. When Yakusan heard of Zen, he came to Sekitd
and asked, “As to the Buddhist teachings as ex-
pounded in the Triple Basket I have studied them
pretty well. But as to Zen which I understand tells
us to see directly into our kokoro, thereby making
us at once attain Buddhahood, I am not at all clear
about it. May I be instructed?”

To this, Sekito said, “When you say ‘It is so,’
you do not get it; when you say ‘It is not so,” you
do not get it; when you say ‘It is at once so and
not so,’ you do not get it either.” Yakusan failed to
understand it. Sekito then told him to go to Kasei
and see Baso there who might enlighten him on
the matter.

Yakusan came to Baso as instructed and asked
him as he had asked Sekits. Baso answered him.
“I make one sometimes raise the eyebrows or
twinkle the eyes, but sometimes I do not make him
do either. Sometimes when he does it he is all right
sometimes when he does it, he is not all right.”

At this Yakusan experienced satori, and did not
know how to express himself. What he did was
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simply to make bows to Baso. When Baso asked
him for the reason, Yakusan said, “When I was
with Sekits, I was like a mosquito on the iron-
bull.” Baso agreed with him.

Both Sekitd and Baso are here saying the same
thing in different phraseology. They both are point-
ing at the Unattainable. Yakusan’s mind was how-
ever more prepared to get to the Unattainable after
his encounter with Sekité.

4. Tozan seeing Ummon was asked, “Where do
you come from this time?” “Sato.” “Where did you
pass the summer session?” “HG&ji, of Konan.”
“When did you leave the monastery?” “The 25th
of the 8th month.”

Ummon unexpectedly announced, “I'll save you
blows of my stick.” This took Toézan aback and
he passed the evening uneasily wondering where
his fault was in answering Ummon’s every ques-
tion straightforwardly. When he saw the master in
the morning, he asked what was the matter with
him. Ummon the master severely reproached him
in this manner: “O you, bag of rice! Is this the
way you go around from one place to another,
wishing to study Zen?” This merciless rebuke
awakened Tozan to the Unattainable and made
him realise that the Unattainable was something
after all.

This Unattainable—attainable is in our every-
day exchange of greetings when the kokoro once
becomes conscious of the circle with no circum-
ference, which envelops us all and makes every-
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one of us its centre. But as soon as one says, “I
have attained it” it is no more there, hence un-
attainable. Nothing remarkable or extraordinary is
here, and yet the remarkable thing is that it solves
the problem of the greatest significance in our life.
It is for this reason that when Tokusan was asked,
“What is the most remarkable thing in Zen?,” he
answered, “There are no words or phrases in Zen,
nor is there in it any Dharma to be given as such.”
This may be taken in the sense that Zen has no
words for the Unattainable because it is not a
Dharma or a thing or a definite concept which can
be pointed out to others as this or that. Thus when
Sepp6 was asked by a monk, “What did you bring
back after interviewing Tokusan?” Seppé said, “I
went out empty-handed and came back empty-
handed.” To go about empty-handed points to the
Unattainable.

Bokuji was an elder contemporary of Rinzai
who used to say, whenever he saw a monk turn
back or respond to his call, “O you, simpleton!”
“A simpleton” may be regarded either as derogatory
or as complimentary according to the situation,
When complimentary, it is equivalent to “Oh, you
have it (the Unattainable)!”; and when derogatory
to “Oh, you have no realisation yet!” In the first
case a simpleton means “a wise man” while in
the second he is literally one.

The Unattainable is unattainable because it is
attainable everywhere and at any time just like a
circle with its centre everywhere. The elusiveness
so called, or even the delusiveness, of Zen is due
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to this fact. It is nowhere and therefore every-
where, it is everywhere and therefore nowhere.

It is not necessary, the masters sometimes advise,
that the students should apply themselves, stiffly
sitting crosslegged, to the habit of meditating on
the Unattainable. The reason for this is given: the
harder one strives to attain an object the farther it
recedes from one, especially when this “object”
is not a thing attainable in its relative sense. In
fact the object so designated is not an object at all.

5. Once when a government dignitary called O
(Wang) was late in coming to Bokuji, Bokuja
asked the officer why he was delayed. He said that
he had attended a polo playing. The master asked,
“Who strikes the ball, the rider or the horse?” The
officer replied, “the rider.” “Was he tired?” “Yes,
he was tired.” “Was the horse tired?” “It too was
tired.” Bokuji, then asked, “Was the goal-post
tired?” O, the officer, was at a loss how to answer
such a question. After returning home, he spent
his evening thinking of the master’s strange ques-
tion. In the middle of the night the solution
dawned on him unexpectedly. O, the officer, called
on the master next day and reported that he under-
stood the master's question. Bokuji asked, “Was
the post tired?” “Yes, tired!”

“This is the meaning of Zen which was first
introduced to China by Bodhidharma, the Great
‘Teacher,” Butsugen concludes. “The post does not
play the game of polo and how could it get tired?
Do you understand what this means? The horse



Self and the Unattainable 41

is tired, so is the man, but this is not enough.
When the post is tired, there is really getting-tired-
ness. It is all well when the officer realised the
Unborn (which is the unattainable in the termi-
nology we have been using here) by means of the
words, but you would commit a great mistake if
you seek here something reasonable.”

Life is the blending of the measurable and the
immeasurable, of the attainable and the unattain-
able, of the finite and the infinite. Unless one is
“clear-eyed,” one is liable to be one-sided and fall
into a hole of one form or another. A master says:
“If you say you see, your eyes are bedimmed; if you
say you do not, your eyes are blind.” Tokusan
makes a similar remark: “If you say something,
thirty blows of my staff will be on you; if you do
not say anything, just the same thirty blows on
you!” When you see something you fall into one
hole; and when you say you have attained the
Unattainable, this is also a hole. The Unattainable
is beyond any form of attainability; hence the Un-
attainable. To see this requires “a clear eye.”

As said before, the first disease is to seek for
the donkey when you are on it; the second disease
is not to get down from the donkey when you have
realised that you are riding it. The ultimate experi-
ence is to forget both the donkey and yourself,
which is the eighth and the ninth of the ten cow-
herding pictures. In fact, the eighth and the ninth
are one; they are not to be separated one from the
other. They are like two sides of the shield whose
obverse cannot be torn off from reverse, and vice
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versa. When the one is severed from the other,
there will be no shield. Indeed, this is an impossi-
bility? An impossibility can be made possible idea-
tionally but not in actuality, The empty circle of
the eighth picture is an ideational representation.
When this is taken as the ultimate object of the
Zen discipline, we have the Zen disease number
11. The circle is a zero and a zero has no sense
by itself, it must be backed by the equation o=o0o,
that is, the eighth + ninth. When this unification
or identification takes place, we have the tenth
which is the moral or spiritual version of O=o00
and 00=0. Zen advocates a morality practised on
the higher level and not on the ego-centred level,
where morality is generally backed by an impure
motive of one sort or another.

To purge the Self of all its impure contents is
to make it its own master, to make it recover its
original just-soness where its movements come
out as when water follows its own course. Hokoji’s
question: “What kind of personality is one who
has no companion among all dharmas?,” which
means “What is the Absolute?” Butsugen com-
ments on this: “Is this not transcending the worldly
ways of thinking and feeling? When the kokoro is
not conscious of itself, when the eye does not see
itself, we go somewhere beyond a realm of relativ-
ities. When one sees a form and yet does not see
anything visible, when one hears a sound and yet
does not hear anything audible, is this not tran-
scending the worldly ways? When one enters
where there is no passageway, when one sees into
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where there is no opening, one realises that the
Buddha-way has nothing to do with the three di-
mensions of space. I would not say, then, that you
are my disciples and I am your teacher. When you
can see your Self clearly, there is nothing that is
not in its proper place. Then, interviewing your
teacher you are not conscious of his being a
teacher; interviewing yourself, you are not con-
scious of its being yourself. In the same way, when
you are reading the sutra, you do not see the sutra;
when you are having your meal, you do not see
it; when you are sitting in meditation, you do not
see yourself sitting. In your daily activities nothing
goes wrong, and there is not a thing that is at all
attainable. When you are thus able to see into the
just-so-ness of things, is this not relying on yourself
and being yourself (that is, enjoying absolute free-
dom)?”

The main point is not to take a dichotomous
view of existence for a finality and yet not to cling
to a transcendental interpretation. A Zen master
would declare: “Before the Zen enlightenment
mountains are mountains and water is water; when
one gains an initiatory experience, this is denied,
but when one gets into the ultimate understanding,
everything is asserted again; mountains are moun-
tains and water is water.” In Chinese rhetorical us-
age, mountains and water go together, meaning
“land and ocean” or “solidity and fluidity,” “static
and dynamic,” etc. Physically, the phrase refers to
the whole universe; logically, when mountains are
mountains and water is water, it symbolises “yes”
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or “affirmation,” and when mountains are not
mountains and water is not water, it stands for
negation. Morally, the affirmation means the “yes”
attitudes toward the totality of being while the
negation is its opposite.

When these opposites are transcended and the
Zen master pronounces mountains to be mountains
and water to be water, the statement is logically
or literally the same as the first naive “innocent”
affirmation; but innerly or spiritually there is, be-
tween the two statements, the first and the second,
a distance or separation, as the Chinese would say,
as great as it is between heaven and earth. In fact,
there is no comparison whatever between them be-
cause they belong to altogether different categories,
they are qualitatively differentiated. Zen, not being
logical and rational yet being common-sense and
everyday-minded, would express its “advaitistic”
(not two) understanding of reality or no-reality in
our ordinary language.

(a) Cha, the National Teacher was asked by a
monk, “What is the original body of Vairochana
Buddha?” This corresponds to our modern saying,
“What is reality?” or “What is divinity?” The Na-
tional Teacher did not try to explain it in words,
which he knew would involve the inquirer in an
endless labyrinth of speculation, but he had some-
how to use language, and he said, “Be good enough
to pass me that pitcher there.” The monk did as was
told. Then the Teacher asked him to put it back in
its former place. The monk followed the instruc-
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tion and repeated his first question, “What is the
original body of Vairochana Buddha?” Chd, the
National Teacher announced, “The old Buddha is
gone some time ago!” Those who do not know
who is Vairochana Buddha may propose all kinds
of suggestion as to the meaning of this “story,” but,
Butsugen comments, they .are all wild propositions
issuing out of imagination. “We are now in the
midst of a fine autumnal session, O Brethren! Who
is Vairochana Buddha? Return to your quarters
and have each a cup of tea.” So saying he descended
from the platform.

(b) Butsugen gave them the following “stories” in
order to demonstrate what precious treasure there
is hidden in our common-sense remarks:

Joshii did not come down from his seat to greet
the Duke of his district, who happened to pay his
respects to the old master. Joshi remarked, “O
Lord, do you understand?” The Lord confessed his
not understanding. Joshd then said, “Since my
young days I have been a good observer of the
monkish precepts. I am now old and have no
energy to move from my seat.”

Toto Osho was taken in audience to the presence
of the Empress Sokuten who was the virtual sov-
ereign of the T’ang Dynasty at the time. He looked
up to Her Majesty, and said, “Does Your Majesty
understand?” “No,” said the Empress. The monk
said, “I observe the precept of silence.”

When Chii the National Teacher interviewed
the Emperor, the Teacher pointed at his own cap
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somebody else’s idea?” This means, “Be concerned
with yourself, instead of being curious about others’
business.” The monk said, “What then is mine?”
“You have to recognise something secretive which
is ordinarily not made public.” “What is it, O
master?” Thereupon the latter opened his eyes
wide and then closed them.

This may seem to be another case of poking a
joke at the expense of the inquirer. What secret
message is there in one’s opening and closing the
eyes? This is what we might do any time of the
day. No specific motivation on the part of the
actor. There is no need of making such behavior
something of secret significance. What secrecy did
the Zen master wish to communicate to his in-
quirer?

When Yens, the sixth patriarch, was pursued by
his fellow disciple called Ming, who used to be
a soldier before he embraced Buddhism, he realized
he could not escape him, so he put his baggage
down and sat on the ground quietly waiting for the
pursuer. He then asked the latter what he wanted.
Ming said, “I am not after anything particular ex-
cept the secret message you are reported to have
been entrusted with by our Master Gunin. I want
to know what that is.” Yené said, “If so, think
neither of good nor of evil, and at that moment
what is your original face which you have even
before your parents gave birth to you? Let me have
it.” This unexpected demand at once awakened
him to the ultimate reality for which he had been
searching. He then said, “Is there any other se-
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to come into existence?” This made the monk
come to an understanding, Goso Hdyen concludes,
“However precious gold dust may be, it injures the
eye when it enters it.”

A monk asked Tosu, “Is there anything remark-
able in the Great Basket (of teaching) by Bud-
dha?” The Great Basket refers to the whole litera-
ture of Buddhism which originally used to be kept
in three baskets: (1) Sutra Basket, (2) Vinaya
Basket 'and (3) Sastra Basket. The question may
be converted into Christian terms as: “Is there any-
thing miraculous in the Holy Bible?” Tésu the
master gave this reply, “The Great Basket is pro-
duced!” Goso comments, “What a stupid answer
this! Pity that Tosu being asked a question can-
not do any better! If I were he I would not answer
as he did. Let a monk come to me and ask, ‘Is
there anything remarkable in the Great Basket of
Buddhism?' and I will say to him ‘Make bows and
retire, reciting respectfully I accept and will fol-
low the teaching as given!"”” (The last sentence is
generally found at the end of a sutra; it somewhat
corresponds to the Christian “Let thy will be done,
Amen.”) “While my answer may differ quite
widely from that of Tosu I ask you, O Brethren,
‘What does it all finally come to?’ I hope you will
keep your eyes open and see what's what.”

We are always looking for something remarkable
or miraculous in things religious or spiritual,
thereby wishing to transcend this humdrum life
of ours. The Zen masters are in a way prosaic and
inclined to be matter of fact in their attitude to-
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over it, because it is something definite, tangible
and attainable. But this time the situation is not
so readily manageable. The wall standing before
it, in fact surrounding it, has apparently no
foundation; there is no handle or lever whereby
the threatening monster can be lifted up for ex-
amination and brought out for intellectual analysis.
In Buddhist terminology, the Self-point or point-
self sits on the unattainability. For this reason it
feels compelled or impelled by an unknown power,
and has no control over itself, is not master of
itself, enjoys no freedom whatever though it feels
a certain inkling of freedom which however, is no
more than self-illusion and self-delusion. And be-
cause of this illusion and delusion the Self is tor-
tured, harassed and frustrated. The only solution
for this situation, the only way to be master of
itself, to transcend the threatening obstacles around
it, is to negate itself, to annihilate itself, to shake
off itself all the restraining conditions. This can
never be carried out so long as the Self has some-
thing against it, and imagines itself to be at the
point of being swallowed up by the void. All the
dualistic imageries must be done away with. Psy-
chologically, the point must perform a leap into
the nothingness of the void. The point then finds
itself to be at the centre of a circle with no cir-
cumference. This means that the point is the circle
itself or that the circle has vanished itself into the
point. The circle now ceases to be the threatening
wall. The point is now everywhere, filling as it
were the whole area of the circle which has no
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circumference. The Self-point is shorn of its ficti-
tious contents which are now replaced by an in-
finite number of Self-points overflowing the circle.
Every one of such Self-points is my Self—the Self
in its original just-so-ness.

This experience is called the Unattainable. The
unattainability of the Unattainable is now attained
in the manner it is never attained. The questioning
that started all these complications was due to the
instigation caused by the unknown which is the
Unattainable. It is therefore said that the question-
ing is the answering or that when we raise a ques-
tion we already have the answer in the question.
This is the enigma of human life; it starts from the
Unattainable and ends in the Unattainable, and in
this unattainable life finds its anchorage which is
no-anchorage. To the logicians, or in fact to any-
body who likes to treat the Unattainable con-
ceptually, all that has been said may sound strange
and unintelligible, which is natural because the
point Zen wants to make is not on the plane of
conceptualisation but on that of one’s actual per-
sonal experience. As long as one conceptualises the
experience, the .latter is regarded as not belonging
to oneself but to somebody else. The Unattainable
is kept away from the person and treated as some-
thing altogether foreign. Zen discipline is in this
respect altogether different from intellectualisation.
It does not stand away from the Unattainable, but
plunges right into it and experiences it as Unattain-
able. When this situation is realised, most of the
unintelligibility attached to Zen vanishes.
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of the unattainable. When this prevails, our situa-
tion becomes worse than before. Zen then loses all
that it has prepared for its students. For here the
Unattainable turns into a dichotomy and confines
itself within a self-created prison of utter darkness.
The spiritual life is not a one-way passage, but a
two-way one. It never runs in one direction, it
always comes back where it started. It never stays
in the Pure Land. As soon as it attains it, it turns
right back to the world of impermanence and tribu-
lation. The Shin Buddhist philosophers call it the
backing movement while one for the Land of Hap-
piness is the going-forward. In fact they are one
movement, but conceptually they distinguish one
from the other. Zen has this too. As soon as the
. Unattainable is attainable one comes back to the
attainable world of sense-intellect, though in actu-
ality there are no such two ways of movement.
The Unattainable is what it is only when it is in
the world of attainability. The answer is not sep-
arated from the question and vice versa.

Thus to attain the Unattainable, one must raise
questions and make inquiries into the source of all
things. And these inquiries must be pushed as far
as they can go. For this, a most scrutinising self-
inspection is needed. The clouds of darkness that
hide the gem of prajna from illuminating all things
around us and ourselves can be brushed aside only
when existential inquiries known as kufi Ckung-
fu) arc most assiduously carried on.

Daiye Scks, a younger contemporary of Butsu-
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gen Shéo-on and a disciple of Bukka Yengo, strongly
and defnitively expresses his views about the rela-
tion between Zen and intellection. I quote from
one of his letters to his lay disciples, who are
generally high government ofhicers and scholars. Be-
ing scholarly they are apt to interpret Zen from
an intellectual point of view and try to get into its
meaning by means of written documents and oral
instructions of the masters. Daiye is very much
against this tendency on the part of his literary-
minded followers. The letter is to Chang the coun-
cillor:

“If you are determined to shoulder this luggage
(of Zen study), you must be prepared to build up
yourself like a frame wrought with steel of good
quality, then there will be something of accord-
ance (between you and Zen). As long as you go
on depending as before on your learning and
cogitation and feeding yourself on the dregs left
over by the ancient wise men you are nourishing
your karma-root of birth-and-death. Did not the
sages of old say, ‘If one has even a little bit of
worldly interests and concerns, this will prove a
bondage for many a kalpa?” Names holy and pro-
fane are no more than empty sounds, forms su-
perior and inferior are all delusive images. If one’s
thoughts are after them, one is sure to be distressed
in one way or another. But one may also be in-
volved in great calamities when one is averse to
them. Detachment as well as attachment, aversion
as well as concern—all alike are causes of frustra-
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tion. Even the disciplinary measures set up by the
ancient masters, who thought them to be necessary,
are more or less a matter of expediency.”

For this reason Rinzai uttered a “Katz!” as soon
as a monk appeared at the gate; Tokusan flourished
his stick on the same occasion. Those who follow
the shadow instead of the object itself think the
masters were unreasonably strict and merciless and
ignoring human feeling. But in fact they were too
grandmotherly, indulging in cajolery. But they
could not be patient with those who strive to find
something profound or something yielding to ratio-
cination in what comes out of the master’s mouth.
As long as they seek the meaning of Zen in verbal
instruction by means of intellection and imagina-
tion, they are like people who look in the west for
things which can be discovered only in the east.
This urgent search will naturally make the situa-
tion worse.

If you wish to transcend the karmic chain of
bitth-and-death and to be released from a life of
bondage, it is best for you to throw away the books
you have been studying into another world and to
give up the habit of resorting to intellection or
speculation. Be like a man who neither hears nor
sees though provided with ears and eyes and who
remains dumb, that is, turn yourself into a piece
of wood or brick. And keep your mind thoroughly
devoid of its erudition and intelligence and be like
empty space.

When this is accomplished, you are approaching
the goal.

-y v > B P O TT et €I £ A



Self and the Unattainable 57

But you may question, when one is like a piece
of wood or brick and his mind is thoroughly
emptied of all its content, where is he approaching?
Who is going to be intimate with him? You must
remember that when such a question is raised in
you, your intelligence is still claiming its rights and
misinterpreting the Zen masters’ well-directed in-
struction,

Sakyamuni, being repeatedly requested by his
disciples, finally discloses in the Lotus Sutra the
nature of the Dharma as altogether beyond the
reach of intellectual analysis. This may sound un-
acceptable to most of Zen students who imagine
that there is nothing of value beyond ratiocination.
Buddha further declared at the end of his mission-
ary career of forty-nine years that not a word was
uttered by him during that long period. Those of
intellectual bent may again object to this pro-
nouncement of Buddha. When his sermons are
filling up everywhere how could he say that he had
not uttered a word?

You seem to like the old saying: “To say so is
all right; to say not so is all right; to say at once
so and not-so is also all right. To rightly under-
stand this saying, however, requires an experience.
You have first to go through one of absolute nega-
tion before you come to absolute affirmation. You
must go through the crucible of ‘not so, not so,
altogether not so.’” To come to this one must be
constantly on the watch over oneself, one’s whole
being must be set in work, and one’s world of
sense-intellect must at least temporarily retire from
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the field of consciousness. The time will come
when you feel like an old rat cornered into a horn.
When you are completely at a loss as to what to
do or how further to proceed, your kufii is com-
ing to a full maturity. Then most unexpectedly
a passage will open, when the door of perception
or enlightenment is found open ahead of you.”

Inasmuch as we are living in the world of sense-
intellect, and so constituted as to ask questions at
every situation we come to meet, there is nothing
wrong on our part in resorting to our intelligence
and trying to find a solution intellectually. What
Zen objects to is when we take the intellect for the
sole agency to give us some sort of solution to any
question we may raise. It is in the nature of the
intellect to probe into the mysteries of life. But it
will be a grave mistake to trust it absolutely or to
think that it will give us satisfaction in every way
when the questions are concerned with our being
itself.

Such questions are raised in fact not by the
intellect in its own right, but they come out of a
very much deeper source than mere curiosity. They
rise from the depths of consciousness, which are
beyond the reach of the intellect. For the latter
belongs to the periphery of our being.

When intellectualised or conceptualised, the Be-
ing is no more itself. Hence its unattainability. The
deepest spiritual satisfaction and the peace of mind
that follows it must come from this fact of un-
attainability. The Unattainable must be preserved
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undisturbed by our intellectual agitation. It must
be left to itself until it is ready to give an answer
to the question which comes apparently from the
intellect but which in fact is the outcome of the
intellect being instigated by the Unattainable it-
self. We may ask, “What is it that has stirred up
the Unattainable to take this step? Why did it not
remain quiet in its just-soness instead of stirring
up all the commotion that has been going on ever
since our consciousness was awakened?”

It is the intellect that asks the questions, seek-
ing reason for everything, but there is one thing
we have to take in its is-ness without asking any
question about its being-so. And the strange fact
is that when we have the thing itself we do not
have to ask anything about it. We are just so com-
pletely satishied that we forget all the commotions
we have caused because of it. The more the com-
motions the deeper the satisfaction. This is the
mystery of being and we rest contented in its
is-ness. Mystery or no mystery—it is no more of our
concern.

When we set intellection on one side and the
Unattainable on the other side, we can never get
at it. Do not try to keep them separated one from
the other, do not let them stand in opposition. As
long as this separation and opposition is kept we
can never come to a solution. When the Unattain-
able is taken in as unattainable, it ceases to be an
unattainability. Whatever opposition there was in
the beginning between the attainable and Unat-
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from the point of view which is only possible in
the field of non-discrimination, where no rational
calculation is possible, historical facts have no sig-
nificance at all. In other words, “You and I have
been in each other’s presence through all eternity,
and have never been separated even for a moment.”
Or, expressed conversely, “I have been with you
all day long, but have never entered your pres-
ence.” The Master is viewing things from his non-
discriminative point of view, which the Emperor
was at first unable to understand. Nor are any of
these things understandable when given to the
judgement of our everyday experience. Buddhists
learn to disregard these intellectual “facts,” and to
express themselves in a way which is quite irra-
tional, and we must change our point of view to
accord with the Buddhist viewpoint, which comes
from the non-discriminative mind. The reason we
are so annoyed in our daily life, and unable to
escape from its annoyance, is due to our intellectual
inability to go beyond the intellect. Here, then, is
a need for a major operation, to sever the knots of
the intellect. A mountain is not a mountain; a river
is not a river. Yet a mountain is a mountain and a
river is a river. Negation is affirmation and affirma-
tion is negation. Nor is this a mere play in words.
We must admit that all the vexations and anxieties
of life are due to our failure to sink into our own
centre, and then to rise out of it on to the plane
of non-distinction where the problems at once dis-
appear. Buddhists strive not to be tied by words
from the higher point of view. Yet words are
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viduality. At first we take this world as real, but

after reflection we realise that it is not ultimate,
because what we think to be individual never re-
tains its individuality, being destined to re-dissolve
into its elements. Buddhists have therefore sought
for the underlying principle which does not
change, and have found it in the conception of
Sunyata. This Sunyata is what was referred to
before as the Absolute, but the Absolute and Sun-
yata, the Void, are synonymous, as pertaining to
non-distinction. This Void, or emptiness, however,
as I have said repeatedly, is not to be taken as
mere nothingness. Sunyata is absolute, not relative
nothingness, and when it is understood in a dual-
istic sense nothingness becomes a somethingness,
and all understanding of Buddhism is made im-
possible.

We have, however, to guard ourselves against
making the Absolute dualistically transcend this
dual world of individualities. Unless such polari-
sation is avoided, the Kegon philosophy can never
be understood, for the intellectual world of dis-
tinction gains its meaning only when it is related
to the spiritual world of non-distinction. The world
is, as it were, double-decked, intellectual and spirit-
ual, and these are both distinct and non-distinct.
Distinction is an awkward term, but it is the best
way of expressing the idea repeated in the Prajna
Sutras. Form is Void and the Void is Form.

This idea of the interpenetration of the Absolute
and individuals, of one and all, totality and in-
dividuality, is generally explained by an analogy.
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thought of the Amida in his shrine. He therefore
took it out and set it beside him, saying, “You too
shall enjoy the breeze.” This may seem an ex-
traordinary act, but in terms of pure feeling every-
thing which needs one’s care has life, just as a
child makes a living being out of a doll. In' the
same way we read in a Chinese story of a son who
on a stormy night lay on his father’s tomb, covering
it from the rain with his body. Yet in this world
of pure feeling there is no consciousness of a proc-
ess of personification. It is only the intellect which
makes the distinction between animate and in-
animate, sentient and non-sentient. From the spirit-
ual point of view all is alive, and the object of
affectionate regard. Nor is this a case of symbolism,
but a taking of actualities as actualities, for this is
the life of Jiji-mu-ge and Buddhist experience.

In concluding this lecture I want to refer to
our social life, for the whole universe is regulated
by Jijimu-ge. In society each individual remains
an individual, and his rights must never be vio-
lated. At the same time each must give up certain
rights of his own for the welfare of the community.
In exchange, the community looks after him, but
never interferes with his freedom of thought. In
this way the whole life of a community should be
based on the Buddhist doctrine of Great. Compas-
sion, and the application of this doctrine would,
in my belief, solve most of the problems now
demanding solution. When Jiji-mu-ge is politically
translated there is a true democracy.

In Buddhism God is immanent in his being,






























