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8 ZEN BUDDHISM & PSYCHOANALYSIS 

Mechanization means intellection, and as the intellect is 
primarily utilitarian there is no spiritual estheticism or ethical 
spirituality in the machine. The reason that induced Chuang
tze's farmer not to be machine-minded lies here. The machine_ 
h.urries one to finish the work and reach the objective for which 
it is made. The work or labor in itself has no value except as 
'the means. 'That is to say. life here loses its creativity and turl!s 
into an instrument. man is now a goods-producing mechanism. 
Philosophers talk about the significance of the person; as we 
see now in our highly industrialized and mechanized age the 
machine is everything and man is almost entirely reduced to 
thralldom. This is, I think, what Chuang-tze was afraid of. 
Of course, we cannot turn the wheel of industrialism back to 
the primitive handicraft age. But it is well for us to be mind
ful of the significance of the hands and also of the evils 
attendant on the mechanization of modern life, which empha
sizes the intellect too much at the expense of life as a whole. 

So much for the East. Now a few words about the West. 
Denis de Rougemont in his Man's Western Quest mentions "the 
person and the machine" as characterizing the two prominent 
features of Western culture. This is significant, because the 
p'erson and the machine are contradictory concepts and the 
West struggles hard to achieve their reconciliatlon. 1 donot 
know whet1ier Westerners are doing it consciously or uncon
sciously. I will just refer to the way in which these two hetero
geneous ideas are working on the Western mind at present. It 
is to be remarked that the machine contrasts with Chuang-tze's 
philosophy of work or labor, and the Western ideas of indi
vidual freedom and personal responsibility run counter to the 
"Eastern ideas of absolute freedom. I will not go into details. 
1 will only try to summarize the contradictions the West is 
now facing and suffering under: 

1. The person and the machine involve a contradiction, and 
because of this contradiction the West is going through great 
psychological tension, which is manifested in various directions 
in its modem life. 

2. The person implies individuality, personal responsibility, 
while the machine is the product of intellection, abstraction, 
generalization, totalization, group living. 

3. Objectively or intellectually£[ speaking in the machine-



LECTURES ON ZEN BUDDHISM 9 
\ 

. minded . way, p~rsonal r~sponsibility has no sense. Responsi- \ 
bility is logically related to freedom, and in logic there is no 
freedom, for everything is controlled by rigid rules of syllogism. 

4. Furthermore, man as a biological product is governed by 
biological laws. Heredity is fact and no personality can change 
it. I am born not of my own free will. Parents give birth to 
me not of their free will. Planned birth has no sense as a 
matter of fact. 

5. Freedom is another nonsensical idea. I am living socially, 
in a group, which limits me in all my movements, mental as 
well as physical. Even when I am alone I am not at all free. 
I have all kinds of impulses which are not always under my con
trol. Some impulses carry me away in spite of myself. As long 
as we are living in this limited world, we can never talk about 
being free or doing as we desire. Even this desire is something 
which is not our own. 

6. The person may talk about freedom, yet the machine 
limits him in every way, for the talk does not go any further 
than itself. The Western man is from the beginning con
strained, restrained, inhibited. His spontaneity is not at all his, 
but that of the machine. The machine has no creativity; it 
operates only so far or so much as something that is put into it 
makes possible. It never acts as "the person." 

7. The person is free only when he is not a person. He is \ 
free when he denies himself and is absorbed in the whole. To 
be more exact, he is free when he is himself and yet not 
i:llmselt. Unless one thoroughly understands this apparent con-
tradiction, he is not qualified to talk about freedom or responsi
bility or spontaneity. For instance, the spontaneity Westerners, 
especially some analysts, speak about is no more and no less 
than childish or animal spontaneity, and not the spontaneity of 
the fully mature person. 

S. The machine, behaviorism, the conditioned reflex, com- l
munism, artificial insemination, automation generally, vivi
section, the H -bomb- they are, each and all, most intimately 
related, and form close-welded solid links of a logical chain. 

9. The West strives to square a circle. The East tries to 
equate a circle to the square. To Zen the circle is a circle, and 
the square is a square, and at the same time the square is a 
circle and the circle a square. 
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10. Freedom is a subjective term and cannot be interpreted 
objectively. When we try, we are surely involved inextricably 
in contradictions. Therefore. I say that to talk about freedom 
in this objective w~d of limitations all around us is nonsense. 

11. In the West, "yes" is "yes" and "no" is "no"; "yes" can 
never be "no" or vice versa. The East makes "yes" slide over 
to "no" and "no" to "yes"; there is no hard and fast division 
between "yes" and "no." It is in the nature of life that it is 
so. It is only in logic that the division is ineradicable. Logic 
is human-made to assist in utilitarianistic activities. 

12. When the West comes to realize this fact, it invents such 
concepts known in physics as complementarity or the principle 
of uncertaint when it cannot ex lain awa certain h sicaI 
p enomena. However well it may succeed in creating concept 
"'after concept, it cannot circumvent facts of existence. 

13. Religion does not concern us here, but it may not be 
without interest to state the following: Christianity, which is 
the religion of the West, talks of Logos, Word, the flesh, and 

\ 

incarnation, and of tempestuous temporality. The religions of 
the East strive for excarnation, silence, absorption, eternal 
peace. To Zen incarnation is excarnation; silence roars like 

. thunder; the Word is no-Word, the flesh is no-flesh; here-now 
equals emptiness (sunyatii) and infinity. 

II. THE UNCONSCIOUS IN ZEN BUDDHISM 

What I mean by "the unconscious" and what psychoanalysts 
mean by it may be different, and I have to explain my position. 
First, how do I approach the question of the unconscious? If 
such a term could be used, I would say that my "unconscious" 
is "metascientific" or "antescientific." You are all scientists and 
I am a Zen-man and my approach is "antescientific" - or even 
"antiscientific" sometimes, I am afraid. "Antescientific" may 
not be an appropriate term, but it seems to express what I 
wish it to mean. "Metascientific" may not be bad, eithcr, for 
the Zen position develops after science or intellectualization 
has occupied for some time the whole field of human study; 
and ~en demands that before we give ourselves up uncondi
tionally to the scientific sway over the whole field of human 



LECTURES ON ZEN BUDDHISM 11 

activities we stop and reflect within ourselves and see if things 
ije all iight as they are. 

The scientific method in the study of reality is to view an 
object from the so-called objective point of view. For instance, 
suppose a flower here on the table is the object of scientific 
study. Scientists will subject it to all kinds of analyses, botani
cal, chemical, physical, etc., and tell us all that they have found 
out about the flower from their respective angles of study, and 
say that the study of the flower is exhausted and that there is 
nothing more to state about it unless something new is dis
covered accidentally in the course of other studies. 

The chief characteristic, therefore, which distinguishes the 
scientific approach to reality is to describe an object, to talk 
about it, to go around it, to catch anything that attracts our 
sense-intellect and abstract it away from the object itself, and 
when all is supposedly finished, to synthesize these analytically 
formulated abstractions and take the outcome for the object 
itself. 

But the question still remains: "Has the complete object 
been really caught in the net?" I would say, "Decidedly not l" 
Because the object we think we have caught is nothing but the 
sum of abstractions and not the object itself. For practical and 
utilitarian purposes, all these so-called scientific formulas seem 
to be more than enough. But the object, so-called, is not all 
there. After the net is drawn up, we find that something has 
escaped its finer meshes. 

There is, however, another way, which precedes the sciences 
or comes after them, to approach reality. I call it the Zen 
approach. 

1. 

lEe Zen approach is to enter right into the object itself and 
see it, as it were, from the inside. To know the flower is to 
become the flower, to be the flower, to bloom as the flower, 
and to enjoy the sunlight as well as the rainfall. When this is 
done, the flower speaks to me and I know all its secrets, all its 
joys, all its sufferings; that is, all its life vibrating within itself. 
Not only that: along with my "knowledge" of the flower I know 
all the secrets of the Ulllverse, which includes all the secrets of 

• 
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my own Self, which has been eludin m ursuit all m life so 
far, ecause divided myself into a duality, the pursuer and 
the pursued, the object and the shadow. No wonder that I . 
never succeeded m catchmg my Self, and how exhausting this 
game was! 

I Now, however, by knowing the flower I know my Self. That 
is, by losing myself in the flower I know my Self as well as the 
flower. 

I call this kind of approach to reality the Zen way, the ante
scientific or metascientific or even antiscientific way. 

This way of knowing or seeing reality may also be called 
conative or creative. While the scientific way kills, murders 
the object and by dissecting the corpse and putting the parts 
together again tries to reproduce the original living body, 
which is really a deed of impossibility, the Zen way takes life as 
it is lived instead of chopping it to pieces and tying to restore 
its life by intellection, or in abstraction gluing the broken 
pieces together. The Zen way preserves life as life; no surgical 
knife touches it. The Zen poet sings: 

All is left to her natural beauty, 
Her skin is intact, 
Her bones are as they are: 
There is no need for the paints, powders of any tint. 
She is as she is, no more, no less. 
How marvelous! 

The sciences deal with abstractions and there is no activity 
in them. Zen plunges itself into the source of creativity and 
drinks from it all the life there is in it. This source is Zen's 
Unconscious. The flower, however, is unconscious of itself. _ It 
is I who awaken it from the unconscious. Tennyson misses it 

• when he plucks it from the crannied wall. Basho has it when 
he looks at the shyly blooming nazuna by the wild hedge. I 

I cannot tell just where the unconscious is. Is it in me? Or is it 
in the flower? Perhaps when I ask, "Where?" it is nowhere. If 
so, let me be in it and say nothing. 

While the scientist murders, the artist attempts to recreate. 
The latter knows reality cannot be reached by dissection. He 
therefore uses canvas and brush and paints and tries to creat~ 
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out of his unconscious. When this unconscious sincerely and ) 
genuinely identifies itself with the Cosmic Unconscious, the 
artist's creations are genuine. He has really created something; 
his work is not a coPY of anything; it exists in its own right . 
.He paints a flower which, if it is blooming from his uncon- , 
scious, IS a new flower and not an imitation of nature. 

-- The aobot of a certain Zen monastery wished to have the 
ceiling of the Dharma Hall decorated with a dragon. A noted 
painter was asked to do the work. He accepted, but complained 
that he had never seen a real dragon, if such really existed. 
The abbot said, "Don't mind your not having seen the creature. 
You become one, you be transformed into a living dragon, and 
paint it. Don't try to follow the conventional pattern." 

The artist asked, "How can I become a dragon?" Replied 
the abbot, "You retire to your private room and concentrate 
your mind on it. The time will come when you feel that you 
must paint one. That is the moment when you have become 
the dragon, and the dragon urges you to give it a form." 

The artist followed the abbot's advice, and after several 
months' strenuous strivings he became confident of himself 
because of his seeing himself in the dragon out of his uncon
scious. The result is the dragon we see now on the ceiling of 
the Dharma Hall at the Myoshinji, Kyoto. 

Incidentally, I want to mention another story of a dragon's 
encounter with a Chinese painter. This painter wished to paint 
a dragon but, not having seen a live one yet, he longed for a 
good opportunity. One day a real one looked in from the 
window and said, "Here I am, paint me!" The painter was so 
overtaken by this unexpected visitor that he fainted, instead of 
looking carefully at it. No picture of a live dragon came out 
of him. 

The seeing is not enough. The artist must get into the 
thing and feel it inwardly and live its life himself. Thoreau is 
said to have been a far better naturalist than professional ones. 
So was Goethe. They knew nature just because of their being 
able to live it. The scientists treat it objectively, that is, super
ficially. "1 and thou" may be all right, but we cannot in truth 
say that; for as soon as we say it "I" am "thou" and "thou" art 
"I." Dualism can hold itself only when it is backed by some
thing that is not dualistic. 
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Science thrives on dualism; therefore, scientists try to reduce 
everything into quantitative measurements. For this purpose 
they invent all kinds of mechanical appliances. Technology is 
the keynote of modern culture. Anything that cannot be re
duced to quantification they reject as not scientific, or as ante
scientific. They set up a certain set of rules, and things that 
elude them are naturally set aside as not belonging to their field 
of study. However fine the meshes, as long as they are meshes 
some things are sure to escape them and these things, therefore, 
cannot be measured in any way. Quantities are destined to be 
infinite, and the sciences are one day to confess their inability 
to inveigle Reality. I..he unconscious is outside the field o~ I' ~ientific study. Therefore, all that the scientists can do is 

. pomt to the existence of such a field. And that is enough for 
science to do. 

The unconscious is something to feel, not in its ordinary 
sense, but in what I would call the most primary or funda
mental sense. This may need an explanation. ''\Then we say, 
"I feel the hard table," or "I feel chilly," this sort of feeling 
belongs in the domain of the senses, distinguishable from such 
senses as hearing or seeing. When we say, " I feel lonely," or 
"I feel exalted," this is more general, more totalistic, more 
innerly, but it still belongs in the field of relative consciousness. 
But the feeling of the unconscious is much more basic, primary, 
and points to the age of "Innocence," when the awakening of 
consciousness out of the so-called chaotic Nature has not yet 
taken place. Nature, however, is not chaotic, because anything 
chaotic cannot exist all by itself. It is simply a concept 'given 
to the realm which refuses to be measured by the ordinary 
rules of ratiocination. Nature is chaotic in the sense that it 
i1. the reservoir of infi'nite possibilities. The consciousne~s 
evolved out of this chaos is something superficial, touching 

,only the fringe of realit}'. Our consciousness is nothing but an 
insignificant floating piece of island in the Oceanus encircling 
the earth. But it is through this little fragment of land that we 
can look out to the immense expanse of the unconscious itself; 
the feeling of it is all that we can have, but this feeling is not 
a small thing, because it is by means of this feeling that we can 
realize that our fragmentary existence gains its full significance, 
and thus that we can rest assured that we are not living in vain. 
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Science, by definition, can never give us the sense of complete 
security and fearlessness which is the outgrowth of our feeling 
of the unconscious. 

We cannot all be expected to be scientists, but we are so ) 
constituted by nature that we can all be artists- not, indeed, 
artists of special kinds, such as painters, sculptors, musicians, 
poets, etc., but artists of life. This profession, "artist of life," 
may sound new and quite odd, but in point of fact we are all 
born artists of life and, not knowing it, most of us fail to be so 
and the result is that we make a mess of our lives, asking, "What 
is the meaning of life?" "Are we not facing blank nothingness?" 
"After living seventy-eight, or even ninety years, where do we 
go? Nobody knows," etc., etc. I am told that most modem men 
and women are neurotic on this account. But the Zen-man can 
tell them that they all have forgotten that they are born artists , 
creative artists of life, and that as soon as they realize this fact 
and truth they will all be cured of neurosis or psychosis or what
ever name they have for their trouble. 

2. 

What then is meant by being an artist of life? 
Artists of any kind, as far as we know, have to use one instru

ment or another to express themselves, to demonstrate their 
creativity in one form or another. The sculptor has to have 
stone or wood or clay and the chisel or some other tools to 1 
impress his ideas on the material. But an artist of life has no 
need of going out of himself. All the material, all the imple
ments, all the technical skill that are ordinarily required are 
with him from the time of his birth, perhaps even before his 
parents gave him birth. This is unusual, extraordinary, you 
may exclaim. But when you think about this for a while you 
will, I am sure, realize what I mean. If you do not, I will be 
more explicit and tell you this: the body, the physical body we 
all have, is the material, corresponding to the painter's canvas, 
the sculptor's wood or stone or clay, the musician's violin or 
flute, the singer's vocal cords. And everything that is attached 
to the body, such as the hands, the feet, the trunk of the body, 
the head, the viscera, the nerves, the cells, thoughts, feelings, 
senses- everything, indeed, that goes to make up the whole 
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personality- is both the material on which and the instruments 
with which the person molds his creative genius into conduct, 
into behavio~r jnto all forms of action, indeed into life itself .. 
To such a person his life reflects every image he creates out of 
his inexhaustive source of the unconscious. To such, his every 
g,eed expresses originality, creativity, his livi,£g' Eersonali!y. 
There is in it no conventionality, no conformity, no inhibitory '. 
Wmotivation. He moves just as he pleases. t!is behavior is l~e 
the wind which bloweth as it listeth. He has no self encased in-
his fragmentary, limited, restrained, egocentric existence. He 
is gone out of this prison. One of the great Zen masters of the I T'ang says: "With a man who is master of himself wherever 

. he may be found he behaves truly to himself." This man I call 
the true artist of life. 

His Self has touched the unconscious, the source of in
finite possibilities. His is "no-mind." Says St. Augustine, "Love 
God and do what you will." This corresponds to the poem of 
Bunan, the Zen master of the seventeenth century: 

While alive 
Be a dead man, 
Thoroughly dead; 
And act as you will, 
And all is good. 

To love God is to have no self, to be of no-mind, to become "a 
dead man," to be free from the constrIctive motIvations of co; 
~~--~- - . sciousness. This man's "Good morning" has no human element 
of any kind of vested interest. He is addressed and he responds. 
He feels hungry and eats. Superficially, he is a natural man, 
coming right out of nature with no complicated ideologies of 
modem civilized man. But how rich his inward life is! Because 
it is in direct communion with the great unconscious. 

r I do not know if it is correct to call this kind of unconscious 
the Cosmic Unconscious. The reason I like to call it so is that 
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related to our mind, and, to that extent, unknown, and mind 
must be somehow of the same nature and cherish a mutual 
communication. We can thus state that our limited conscious; 1 
ness, inasmuch as we know its limitation, leads us to all sorts of 
worry, fear, unsteadiness. ~t as soon as it is realized that our 
consciousness comes out of some thin which thou h not known 

• in t e way relative things are known. is intimately related W 
~, we are relieved of every form of tension and are thoroughl~ 
at rest and at eace with ourselves and with the world O'enerall . 
May we not cal t IS unknown the Cosmic Unconscious, or the 
source of infinite creativity whereby not only artists of every 
description nourish their inspirations, but even we ordinary 
beings are enabled, each according to his natural endowments, 
to turn his life into something of genuine art? 

The following story may illustrate to a certain extent what I 
mean by transforming our everyday life into something of an 
art. Dogo of the eighth century was a great Zen master of the 
T'ang dynasty. He had a young disciple who wished to be 
taught Zen. He stayed with the master for some time but there 
was no specific teaching. One day he approached the master 
and said, "I have been with you for quite a while, but I have 
had no instruction. Why so? Please be good enough to advise 
me." The master said, "Why! I have been instructing you in 
Zen ever since you came to me." Protested the disciple, "Pray 
tell me what instruction it was." "When you see me in the 
morning you salute me, and I return it. When the morning 
meal is brought, I accept it gratefully. Where do I not point 
out the essence of the mind?" Hearing this, the disciple hung 
his head and seemed to be absorbed in deciphering the mean
ing of the master's words. The master then told him, "As soon 
as you begin thinking about it, it is no more there. You must 
see it im-mediately, with no reasoning, with no hesitation." 
This is said to have awakened the disciple to the truth of Zen. 

The truth of Zen, just a little bit of it, is what turns one's I 
humdrum life, a life of monotonous, uninspiring common
placeness, into one of art, full of genuine inner creativity. 

There is in all this something which antedates the scientific 
study of reality, something which cannot be scooped up in the 
meshes of the scientifically constructed apparatus. 

The unconscious in its Zen sense is, no doubt, the myste-
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rious, the unknown, and for that reason unscientific or ante
scientific. But this does not mean that it is beyond the reach of 
our consciousness and something we have nothing to do with. 

\ 

In fact it is, on the contrary, the most intimate thing to us, and 
it is just because of this intimacy that it is difficult to take hold 
of, in the same way as the eye cannot see itself. '"(0 become, 

. therefore, conscious of the unconscious re uires a special train
ing on the ~art 0 conSCIOusness. 

- Etiologically speaking, consciousness was awakened from the 
unconscious sometime in the course of evolution. Nature works 
its way unconscious of itself, and the conscious man comes out 
of it. Consciousness is a leap, but the leap cannot mean a dis
connection in its physical sense. For consciousness is in con
stant, uninterru ted communion with the unconscious. 
Indeed, without the latter the former cou not function; it 
would lose its basis of operation. This is the reason why Zen 
declares that the Tao is "one's everyday mind." By Tao, Zen 
of course means the unconscious, which works all the time in 
our consciousness. The following mondo (question and answer) 
may help us to understand something of the Zen unconscious: 
When a monk asked a master what was meant by "one's every
day mind," he answered, "When hungry, I eat; when tired, I 
sleep." 

I am sure you would ask: "If this is the unconscious you Zen
men talk about as something highly mysterious and of the 
greatest value in human life as the transforming agent, we 
cannot help doubting it. All those 'unconscious' deeds have 
long been relegated to our instinctive reflexive domain of con
sciousness in accordance with the principle of mental economy. 
We should like to see the unconscious connected with a much 
higher function of the mind, especially when, as in the case of 
a swordsman, this is attained only after long years of strenuous 
training. As to these reflexive acts, such as eating, drinking, 
sleeping, etc., they are shared by the lower animals as well as 
by infants. Zen certainly cannot value them as something the 
fully matured man has to strive to find meaning in." 

\'1 Let us see whether or not there is any essential difference 
between. ~he "instinctive" unconscious and the highly "trained" 
unconscIOUS. 
. Bankei, one of the great modern Japanese Zen masters, used 
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to teach the doctrine of the Unborn. To demonstrate his idea 
he pointed to facts of our daily experience such as hearing a 1 
bird chirp, seeing a flower in bloom, etc., and said tuat these 
are all due to the presence in us of the Unborn. Whatever 
saton 2 there IS, It must be based on this experience and no 
others, he concluded. 

This seems to point superficially to the identification of our 
sense-domain and the highly metaphysical Unborn. In one 
sense the identification is not wrong, but in another sense it is. 
For Bankei's Unborn is the root of all things and includes not 
only the sense-domain of our daily experience but the totality 
of all realities past, present, and future and filling the cosmos 
to the ends of the ten quarters. Our "everyday mind," or our 
daily experience, or our instinctive acts, as far as they are con
sidered in themselves, have no special value and significance. 
They acquire these only when they are referred to the Unborn 
or what I have called the "Cosmic Unconscious." For the Jln: 
born is the fountainhead of all creative Qossibilities. It then so 
happens that wIien we eat it is not we who eat but the Unborn; 
when we sleep, tired, it is not we who sleep but the Unborn. 

f!.s long as the unconscious is an instinctiye one, it does not 

go beyond that of animals or of infants. It cannot be that of 
The mature man. What belongs to the latter is the trained 
unconscious in which all the conscious experiences he has gone 
through since infancy are incorporated as constituting his 
whole being. For this reason, in the case of the swordsman, 
as soon as he takes up the sword his technical proficiency, to
gether with his consciousness of the entire situation, recede into 
the background and his trained unconscious begins to play its 
part to the fullest extent. The sword is wielded as if it had a 
soul in itself. 

Perhaps we can say this: the unconscious as far as it is related 
to the sense-domain is the outcome of a long process of evo
lution in the cosmical history of life, and it is shared alike by 
animals and infants. But as intellectual development takes 
place, as we grow up, the sense-domain is invaded by intellect 
and the naivete of sense-experience is lost. When we smile, it 
is not just smiling: something more is added. We do not eat 

2 See below, p. 46, and also Essays in Zen Buddhism, first series, p. 227 et seq. 
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mistake before in detecting and locating definitely the origin 
of sakki whenever he sensed its presence. He looked so annoyed 
with himself that all his attendants were afraid of approaching 
him to ask what was the matter. 

Finally, one of the older servants came up to him to inquire 
if he were not feeling ill and in need of their help in one way 
or another. Said the lord, "No, I am not ill. But I have ex
perienced something strange while out in the garden, which 
goes beyond my understanding. I am contemplating the mat
ter." So saying, he told him the whole incident. 

When the matter became known among the attendants, the 
young one who was following the lord came forward trem
blingly and made this confession: "When I saw your lordship 
so absorbed in admiring the cherry blossoms, the thought came 
upon me: However skillful our lord may be in his use of the 
sword, he could not in all probability defend himself if I at 
this moment suddenly struck him from behind. It is likely 
that this secret thought of mine was felt by the lord." So 
confessing, the young one was ready to be punished by the lord 
for his unseemly thought. 

This cleared up the whole mystery that had been troubling 
Yagyu so very much and the lord was not in the mood to do 
anything to the innocent young offender. He was satisfied by 
seeing that his feeling did not err. 

III. THE CONCEPT OF THE SELF IN ZEN BUDDHISM 

The Zen approach to reality which may be defined as ante
scientific is sometimes antiscientific in the sense that Zen moves 
~ely against the direction pursued by science. rtis is not 
neceSSarily saying that Zen is opposed to science, but simply 
that to understand Zen one has to take a position which has 
been hitherto neglected or rather ignored by scientists as "un
scientific." 

The sciences are uniformly centrifugal, extroverted, and they 
look "objectively" toward the thing they pick up for study. The 

I 
position they thus assume is to keep the thing away from them 
and never to strive to identify themselves with the object of 
their study. Even when they look within for self-inspection 
they are careful to project outwardly what is within, thus mak-
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ing themselves foreign to themselves as if what is within did not 
belong to them. ,They are utterly afraid of being "subjective." 
But we must remember that as long as we stand outside we are 
outsiders, that for that very reason we can never know the 
thing itself, that all we can know is about-which means that 
we can never know what our real self is. Scientists, therefore, 
can never expect to reach the Self, however much the desrre 
to. ey can no 0 a a great deal about it, and that i~ 
ill theX can~o. Zen thus advises us to reverse the direction 
science is pursuing if we are really to get acquainted with the 
Self. It is said that the proper study of mankind is man, and in 
this case man is to be taken in the sense of Self, because it is 
mankind and not animalkind that can ever be conscious of Self. 
Men or women who do not aspire to the knowledge of the 
Self are, I am afraid, to go through another cycle of birth and 
death. "To know thyself" is to know thy Self. 

Scientific knowledge of the Self is not real knowledge as long 
as it objectifies the Self. The scientific direction of study is to 
be reversed, and the. SdLis to be taken hold of from within .and 

JlDt from the outside. This meansthat the Self is to know itself 
without going out of itself. Some may ask, "How can that be 
possible? Knowledge always implies a dichotomy, the knower~1 
and the object known." I answer: "Self-knowledge is possible 
only when the identification of subject and object takes place; 
that is, when scientific studies come to an end, and lay down all 
their gadgets of experimentation, and confess that they cannot 
continue their researches any further unless they can transcend 
themselves by performing a miraculous leap over into a realm_ 
of absolute sUO]e(tlvIty." 

The realm of absolute subjectivity is where the Self abides. 
" 0 abide" is not qUIte correct ere, ecause It on y suggests 
the statical aspect of the Self. But the Self is ever moving or I 0 _ 00 
becoming. It is a zero which is a staticity, and at the same time -
an infinity, indicating that it is all the time moving. The Self 
is dynamic. 

The Self is comparable to a circle which has no circumfer
ence, it is thus sunyatii, emptiness. But it is also the center of 
such a circle, which is found everywhere and anywhere in the j 
circle. The Self is the point of absolute subjectivity which may 
convey the sense of immobility or tranquillity. But as this 
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point can be moved anywhere we like, to infinitely varied spots, 
it is really no point. The point is the circle and the circle is 
the point. This apparently impossible miracle takes place when 
the direction science pursues is reversed and turns to Zen. Zen 
is indeed the performer of this impossibility. 

Thus, as the Self moves from zero to infinity and from in
finity to zero, it is in no wayan object of scientific studies. As 
it is absolute subjectivity, it eludes all our efforts to locate it 
at any objectively definable spot. As it is so elusive and cannot 
be taken hold of, we cannot experiment with it in any scientific 
way. We cannot entrap it by any objectively constructed media. 
With all scientific talents this can never be performed, because 
it is not in the nature of things within their sphere of operation. 
The Self when ro erl ad·usted knows how to discover itself 
.wit out going through the process of objectificatlOn. 

I referred before to de Rougemont's recent book, Man's 
Western Quest, in which he names "the person" and "the 
machine" as two of the features distinguishing the nature of 
the Western quest after reality. According to him, "the per
son" was first a legal term in Rome. When Christianity took 
up the question of the Trinity its scholars began to use it 
theologically, as is seen in such terms as "the divine person" 
and "the human person," which were harmoniously reconciled 
in Christ. As we use the term now, it has a moral-psychological 
connotation with all its historical implications. The problem of 
the person is finally reducible to that of the Self. 

De Rougemont's person is dualistic in its nature, and some 
kind of conflict is always going on within itself. This conflict 
or tension or contradiction is what constitutes the essence of 
the person, and naturally it follows that the feeling of fear and 
uncertainty secretly accompanies every mode of activity it 
manifests. In fact, we can say that it is this very feeling that 
drives the person to commit unbalanced acts of passion and 
violence. Feeling is at the source of all human deeds, and not 
dialectical difficulties. Psychology comes first, then logic and 
analysis, and not vice versa. 

According to de Rougemont, therefore, it is impossible for 
Western people to transcend the dualism residing in the very 
nature of the person as long as they cling to their historico
theological tradition of God-man or man-God. It is due to this 
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dualistic conflict in the unconscious and its resulting ~~~ 
uneasiness that they venture out into time as well as into space. 
They are thorough extroverts and not introverts. Instead of 
looking into the nature of the person inwardly and taking hold 
of it, they strive objectively to reconcile the dualistic conflicts 
which they discern on the plane of intellection. As to the per-
son itself, let me quote from de Rougemont. According to him: 

The person is call and answer, it is action and neither fact nor 
object, and the complete analysis of facts and objects will never 
yield an indisputable proof of it. (p. 50) 

The person is never here or there, but in an action, in a tension, 
in an impetuous rush- more seldo~- as the source of a happy 
balance, such as a work of Bach's gives the feeling of. (p. 55) 

This sounds fine. The person is really what de Rougemont 
describes and is in correspondence with what Buddhists would 
say about the iitman, "is gone to dissolution (visankara)." But 
what the Mahayanists feel like asking the author of the quo
tations above cited is: "Who are you to say all these fine things 
from the conceptual point of view? We like to interview you 
personally, concretely, or existentially. When you say, 'So long 
as I live, I live in contradiction,' who is this T? When you tell 
us that the fundamental antinomy of the person is to be taken 
over by faith, who is the one who takes to this faith? Who is 
the one who experiences this faith? Behind faith, experience, 
conflict, and conceptualization there must be a live man who 
does all this." 

Here is the story of a Zen monk who directly and concretely 
put his finger right on the person and let his inquirer see what 
it was like. The monk came to be known later by the name 
of Obaku Ki-un (died 850), one of the great Zen masters of the 
T'ang dynasty. The governor of the district once visited a 
monastery under his jurisdiction. The abbot took him to in
spect the different parts of the premises. When they came to 
a room where the portraits of the succeeding abbots were on 
display, the governor pointed at one of them and asked the 
abbot, "Who is this?" The abbot answered, "The late abbot." 
The governor's second question was, "Here is his portrait, and 
where is the person?" This was more than the abbot could 
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answer. The governor, however, insisted on having his question 
answered. The abbot was desperate, for he was unable to find 
anyone among his followers who could satisfy the governor. 
He finally happened to remember a strange monk who had 
recently come to the monastery for lodging and who spent most 
of his spare moments in keeping the courtyards well swept and 
in good order. He thought this stranger, who looked like a 
Zen monk, might be able to answer the governor. The monk 
was called in and introduced to the governor. The latter re
spectfully addressed the monk, 

"Venerable Sir, these gentlemen around here are unfortunately 
not willing to answer my question. Will you be good enough to 
undertake the answering?" 

The monk said, "What is your question?" 
The governor told him all about what had happened before and 

repeated the question, "Here is the portrait of the former abbot, 
and where is the person?" 

The monk at once called out, "0 Governor!" 
The governor responded, "Yes, Venerable Sirl" 
"Where is he?" This was the monk's solution. 

Scientists, including theologians and philosophers, like to be 
objective and avoid being subjective, whatever this may mean. 
For they firmly adhere to the view that a statement is true only 
when it is objectively evaluated or validated and not merely 
subjectively or personally experienced. They forget the fact 
that a person invariably lives a personal life and not a c.Q!].
ceptuaIIy or scientifically defined one. However exactly or 

, ·00' ectivel or hiloso hicall the definiti . mi(Tht have been 
given, it is not the definition the person lives but the life itself, 
and it is this life which is the subject of human study. Objec
tivity or subjectivity is not the question here. What concerns 
us most vitally is to discover by ourselves, personally, where 
this life is, how it is lived. The person that knows itself is never 
addicted to theorization, never writes books, never indulges 
itself in giving instructions to others; it always lives its unique 
life, its free creative life. What is it? Where is it? The Self 
knows itself from within and never from the outside. 

As we see in this story of Obaku and the governor, we are 
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ordinarily satisfied with the portrait or likeness, and, imagining 
the man dead, fail to ask the question asked by the governor, 
"Here is the portrait, and where is the person?" To translate 
the whole trend of the story into our modern way of saying 
things; "Existence (including the person) is sustained by the 
continual invention of relative solutions and of useful com
promises." The idea of birth and death is a relative solution 
and portrait-making is a kind of sentimentally useful compro
mise. But as to the presence of an actual living personality, 
there is nothing of the sort, hence the governor's demand, 
"Where is the person?" Obaku was a Zen monk and lost no 
time in waking him from a dreamlike world of concepts with 
the call, "0 Governor!" The answer came at once, "Yes, Vener
able Sirl" We see here the whole person leaping out of the 
chamber of analysis, abstraction, and conceptualization. ~hen 
this is understood we know who the person is, where he is, and 
who the Self is. If the person is identified with a mere action 
and no more, it is not a living one, it is an intellectualized one, 
it is not my Self, nor is it your Self . . 

Joshii Jiishin (778-897) was once asked by a monk, "What 
is my Self?" Joshii said, "Have you finished the morning 
gruel?" "Yes, 1 have finished." Joshii then told him, "If so, 
wash your bowl." The eating is an act, the washing is an act, 
but what is wanted in Zen is the actor himself, is the eater 
and the washer that does the acts of eatmg and washing; and 
§nless this person is existentially or experientially taken hold 
of, one cannot speak of the acting. Who is the one who is 

conscious of acting? and who is the one who communicates this 
fact of consciousness to you? and who are you who tell all this 
not only to yourself but to all others? "I," "you," "she," or "it" 
-all this is a pronoun standing for a somewhat behind it. Who 
is this somewhat? 

Another monk asked Joshii, "What is my Self?" Joshii said, 
"Do you see the cypress tree in the courtyard?" It is not the 
seeing but the seer that Joshii the master wants to have. If 
the Self is the axis of the spiral coils and is never objectified 
or factualized, it is still there, and Zen tells us to seize it with 
our naked hands and show to the master that which is un
seizable, unobjectivizable, or unattainable (J. fukatoku, Ch. 
pu-ko-te, Skr. anupalabdha). Here lies, we can see, the dis-
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crepancy between science and Zen. Zen, however, we must 
remember, has no objection whatever to the scientific approach 
to reality; Zen only desires to tell scientists that theirs is not 

I 
the only approach but that there is another approach which 
Zen claims to be more direct, more inward, and more real and 
personal, which they may call subjective but which is not so 
in the way they would designate or define. 

Person, individual, Self, and ego- I use them in this lecture 
as synonymous. The person is moral or conative, the individual 
contrasts with a group of any sort, the ego is psychological, and 
the Self is both moral and psychological and also has a religious 
connotation. 

From the Zen point of view, JXhat uniquely, psychologically, 
..Qistinguishes the experience of the self is that it is saturated 
ltith the feeling of autonomy, freedom, self-determination, and 
lastly creativity:' Hok6ji asked Bas6 D6-ichi (died 788), "Who 
is the person who stands all alone without a companion among 
the ten thousand things (dharma)?" Answered Baso, ''I'll tell 
you when you swallow up the West River at one gulp." This is 
the kind of achievement the Self or the person performs. Those 

\ 

psychologists or theologians who talk about the bundle of 
successive perceptions or impressions, or about the Idea, or 
about the principle of unity, or the dynamic totality of sub-

\ jective experience, or about the nonexistential axis of the cur
. vilinear human activities are those who are running in the 

direction opposite to that of Zen. The harder they run the 

ro . farther they go away from Zen. Therefore, I say that science 
or logic is objective and centrifugal while Zen is subjective and 
centripetal. 

Somebody has remarked, "Everything without tells the in
dividual that he is nothing, while everything within persuades 
him that he is everything." This is a remarkable saying, for it 
is the feeling every one of us has when he sits quietly and 
deeply looks into the inmost chamber of his being. Something 
is moving there and would whisper to him in a still small voice 
that he is not born in vain. I read somewhere again: "You are 
tried alone; alone you pass into the desert; alone you are sifted 
by the world." But let a man once look within in all sincerity, 
and he will then realize that he is not lonely, forlorn, and 
deserted; there is within him a certain feeling of a royally 
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p...agnificent alonenes~ standing all by himself and yet not 
separated from the rest of eXIstence. This unique situation. 
;pparentlyor objectively contradicting, is brought about when 
he approaches reality in the Zen way. What makes him feel 
that way comes from his personally experiencing creativity or 
originality which is his when he transcends the realm of intel

.lectIOn and absfractIOn. CreatIvIty dIffers from mere d namism. 
It is the a mar 0 e se - mInIng agent called the Self. 

Individuahty IS also important in marking off the Self, but 
it is more political and ethical and closely allied with the idea 
of responsibility. It belongs in the realm of relativities. It is 
liable to become associated with self-asserting power. It is 
always conscious of others and to that extent controlled by 
them. Where individualism is emphasized, the mutually reI I· 
stricting feeling of tension prevails. There is no freedom here, 
no spontaneity. but a deep, heavy atmosphere or inhibition. 
suppression, and oppression overpowers one and the result i 
psychological disturbance in all its varieties. 

Individuation is an objective term distinguishing one from 
another. When the distinction becomes exclusive, the desire 
for power tiffs its head and frequently becomes uncontrollable. 
When It IS not too strong or when it is more or less negative, 
one becomes extremely conscious of the presence of comments 
or criticisms. This consciousness sometimes pushes us into the 
maw of miserable thralldom, reminding us of Carlyle's Sartor 
R esart us. "The philosophy of clothes" is a philosophy of the 
apparent world where everybody dresses for everybody else to' 
make himself or herself appear other than himself or herself. 
This is interesting. But when it goes too far, one loses one's. 
originality, makes oneself ridiculous, and turns into a monkey. {, 

When this aspect of the Self grows up to become too promi- l' 
nent and overbearing, the real Self is pushed back and is fre
quently reduced to a non-entity, which means it is suppressed. 
And we all know what this suppression means. For the creative 
unconscious can never be suppressed; it will assert itself in one 
way or another. When it cannot assert itself in the way natural 
to it, it will break all the barriers. in some cases violently and 
in other cases pathologically. In either way the real Self is 
hopelessly ruined. 

Worrying over this fact, Buddha declared the doctrine of 
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annatta or nirtitma or non-ego to wake us from the dream of 
appearances. Zen Buddhism, however, was not quite satisfied 
with Buddha's somewhat negativistic way of presenting the 
doctrine, and proceeded to demonstrate it in the most affirma
tive and the most direct possible way so that Buddhist followers 
would make no mistake in their approach to reality. Let us 
give an example from Rinzai Gigen (died 867): 

One day he gave this sermon: "There is the true man of no 
rank in the mass of naked flesh, who goes in and out from your 
facial gates [i.e., sense organs]. Those who have not yet testified 
[to the fact], look, lookl" 

A monk came forward and asked, "Who is this true man of 
no rank?" 

Rinzai came down from his chair and, taking hold of the 
monk by the throat, said, "Speak, speak'" 

The monk hesitated. 
Rinzai let go his hold and said, "What a worthless dirt-stick 

this isl" 4 

"The true man of no rank" is Rinzai's term for the Self. 
His teaching is almost exclusively around this Man (nin, jen) or 
Person, who is sometimes called "the Way-man" (d6nin or tao
jen). He can be said to be the first Zen master in the history of 
Zen thought in China who emphatically asserts the presence 
of this Man in every phase of our human life-activity. He is 
never tired of having his followers come to the realization of 
the Man or the real Self. The real Self is a kind of meta
physical self in opposition to the psychological or ethical self 
which belon in a finite world of relativity. Rinzai's Man is 

dine as "of no rank" or "independent of" (mu-ye, wu-i), or 
"with no clothes on," 5 all of which makes us think of the 
"metaphysical" Self. 

With this preliminary remark let us proceed to quote Rinzai 
rather extensively as regards his view of the Man or Person or 
Self, as I think here he expresses himself quite eloquently and 

4 Literally, "a dried· up stick of dirt." J. kanshiketsu, Cn. kan-shih-chueh. 
Kan= dry. shi= ordure. ketsu= stick. 

5 Muye (J.) and wu-i (Ch.) mean "independent" as well as "no clothes on." 
Ye (i) ii in the first case "dependent" and in the second "clothes." 
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in a thoroughgoing way on the subject and will help us m 
understanding the Zen concept of the Self. 

Rinzai on the Self, or "The One who is, at this moment, 
right in front of us, solitarily, illuminatingly, in full aware
ness, listening to this talk on the Dharma." 6 

1. 

[After talking about the triple body of Buddha (trikaya), Rinzai 
went on:] All these, I am quite sure, are but shadows. 0 Venerable 
Sirs! You must recognize the Man (jen) who plays with these 1 
shadows, thM he is the source of all Buddhas and the refuge the 
followers of the Way take to wherever they may be. 

It is neither your physical body nor your stomach or liver or 
kidney, nor is it the emptiness of space, who is expounding the 
Dharma and listening to it. Who is he then who understands all 
this? This is the One who is right in front of you, in all awareness, II 
with no divisible shape, and in solitary brightness. This One 
understands how to talk about the Dharma and how to listen to it. 

When you can see this, you are not in any way different from 
Buddha and the patriarchs. [One who thus understands] is not 
interrupted throughout all periods of time. He is everywhere our 
eyes can survey. Only because of our affective hindrances, the intui
tion is intercepted; because of our imaginations, Reality is subject 
to differentiation. Therefore, suffering a variety of pains, we trans
migrate in the triple world. According to my view, nothing is 
deeper than [this One,] and it is by this that every one of us can 
have his emancipation. 

o Followers of the Way! The mind is formless and penetrates the 
ten quarters. With the eyes it is the seeing; with the ears it is the 
hearing; with the nose it senses odors; with the mouth it argues; 
with the hands it seizes; with the legs it walks about. 

2. 

o Followers of the Way, the One who, at this moment, right in 
front of us, brightly, in solitude, and in full awareness, is listening 

6 The fo1I0win~ translations are from Rinzai's Sayings, known as Rinzi 
Roku. 
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~~
to the talk on the Dharma]-this Man (jen) tarries nowhere wher
ver he may be, he passes through the ten quarters, he is master of 
imsel£ in the triple world. Entering into all situations, discrimina

'ing everything, he is not to be turned away [from what he is]. 
He would in one thought-instant penetrate through the Dharma

world. When he meets Buddha he talks in the fashion of a Buddha; 
when he meets a patriarch he talks in the fashion of a patriarch; 
when he meets an arhat he talks in the fashion of an arhat; when he 

. meets a hungry ghost he talks in the fashion of a hungry ghost. 
Turning everywhere, he would peregrinate through every land 

and be engaged in teaching all beings and yet not be outside of one 
thought-instant. 

Everywhere he goes, he remains pure, undefined, his light pene
trates the ten quarters, and the ten thousand things are of one 
Suchness. 

3. 

What is the true understanding? 
It is you who enter into all [situations]: the ordinary and the 

holy, the defiled and the pure; it is you who enter into all the 
Buddha-lands, into Maitreya's Tower, into the Dharma-world of 
Vairochana; and wherever you enter you manifest a ,land subject 
to [the four stages of becoming]: coming into existence, continuing 
to exist, destruction, and extinction. 

Buddha, appearing in the world, revolved the great wheel of the 
Dharma and passed into nirvana [instead of staying for ever in the 
world as we ordinary beings might have expected]. Yet there are 
no si s of his oin -and-coming. If we try to trace his birth-ana: 

_death, nowhere do we fin It. 

Entering into the Dharma-world of the Unborn, he peregrinates 
through every land. Entering into the world of the Lotus-womb, 
he sees that all things are of Emptiness and have no reality. ~ 
~eing that is is the Tao-man (tao-jen) who, devendin2" on 
,nothing, is this moment listening to [my] talk on the Dharm,a. 
And thiL,Man is the mother of all Buddhas. 

," Thu7, Buddha is born of that which is dependent on nothing . 
. When that which is dependent on nothing is understood, Buddha, 

too, is found unobtainable. 
When one gains this insight he is said to have the true under

standing. 
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Learners, not knowing this, are attached to names and phrases 
and thus stand blocked by such names as the ordinary or the wise. 
When their view of the Way is thus obstructed, they cannot clearly 
see [the Way]. 

Even the twelve divisions of the Buddha's teaching are no more 1 
than words and expressions [and not realities]. Learners, not under- . 
standing this, are bent on extracting sense out of mere words and 
phrases. As they are all depending on something, they find them
selves entangled in causation and cannot escape a cycle of births 
and deaths in the triple world. 

If you wish to transcend birth-and-death, going-and-coming, and 
to be freely unattached, you should recognize the Man who is at I· J' 
this moment listening to this talk on the Dharma. He is the one 
who has neither shape nor form, neither root nor trunk, and who, 
having no abiding place, is full of activities. 
,.-He responds to all kinds of situations and manifests his activities, 
and yet comes out of nowhere. ~efore, as soon as you try to 
search for him he is far awa ; the nearer au ap roach the farther 
he turns away rom you. "Secret" is his name. -

4. 

Only, there is the One who is right in front of all these followers 
of the Way, at this very moment, listening to my talk on the 
Dharma- it is he who is not burnt by fire, is not drowned in water, 1 
it is he who saunters about as if in a arden even when enterin in I 
the tree evil paths or into Naraka, it is he who would never suffer 
any karmic consequences even when entering into the realm of the 
hungry ghosts or of the animals. Why so? Because he knows l!o 
conditions to avoid. - ' Ir au love the wise and hate the ordinary, you will be sinkin 
in the ocean of Irt -and-death. The evil passions are because of 
the mihd; when you have no mind, what evil passions will bind 
you? When you are not troubled with discriminations and attach
ments, you will in no time and without effort attain the Way. As 
long as you run about among your neighbors in a confused state 
of mind, you are bound to return to the realm of birth-and-death, 
by however many "innumerable kalpas" you may try to master the 
Way. It is better to be back in your monastery and peacefully to 
sit cross-legged in the meditation hall. 
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5. 

o Followers of the Way! You who are at this present moment 
' \ listening to my talk. on the Dharma are not the four elements 

[which make up your body]. You are that which makes use of the 
four elements. When you are able to see this [truth], you can then 
be free in your coming-and-going. As far as I can see there is 
nothing I would reject. 

6. 

[The master once gave the following sermon:] 
What is requisite of learners of the Way is to have faith in them

selves. Do not seek outwardly. When you do you are simply carried 
away by unessential externalities and will find yourselves altogether 
unable to discriminate right from wrong. There are Buddhas, 
there are patriarchs, they may say, but these are no more than 
mere verbal track.s left behind the real Dharma. If a man happens 
to appear before you displaying a word or a phrase in its dualistic 
complications, you are puzzled and start to cherish a doubt. Not 
knowing what to do, you run to neighbors and friends making 
inquiries in every direction. You are completely at a loss. Men 
of great character are not to waste time thus engaging themselves 
in arguments and idle talks regarding host and intruder, right and 
wrong, matter and wealth. 

As 17 stand here, I am no respecter of monks and laymen. Who
ever presents himself before me, I know where the visitor comes 
from. Whatever he may try to assume, I know that he is invariably 
based on words, attitudes, letters, phrases, all of which are no more 
than a dream or a vision. I see only the Man who comes out 
riding on all the situations that may arise; he is the mysterious 
theme of all Buddhas. 

III The Buddha-situation cannot proclaim itself as such. It is this 
Man of the Way (tao-jen or doin) of nondependence who comes out 
riding on the situation. 

If a man comes to me and says, "I am seeking the Buddha," 
I come out in conformity with the situation of purity. If a man 
comes to me and asks about the bodhisattva, I come out in accord-

7 "I" throughout this sermon stands for the "Man" Om) or "absolute sub· 
jectivity," to use my terminology. 
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ance with the situation of compassion (maitri or karunii). If a man 
comes to me and asks about bodhi [or enlightenment], I come 
out in accordance with the situation of incomparable beauty. If 
a man comes to me and asks about nirvana, I come out in accord· 
ance with the situation of serene quietude. The situations may vary 
infinitely, but the Man varies not. So, [it is said], "[It] 8 takes 
forms in accordance with conditions, like the moon reflecting itself 
[variously] in water." 

[A few words of explanation may be needed. God, as long as he 
remains in himself, with himself, and for himself, is absolute sub· 
jectivity, sunyatii itself. As soon as he begins to move, however, he 
is creator, and the world with its infinitely varying situations or 
conditions evolves. The original God or the Godhead has not been 
left behind in his solitariness, he is in the manyness of things. It 
is human reasoning which is time that so often causes us to forget 
him and place him outside our world of time and space and caus
ality. Buddhist terminology superficially differs widely from that 
of Christianity, but when we go down deeply enough we find the 
§o currents cross one another or flow out of the same source.] 

7. 

o Followers of the Way, it is urgently needed that you should 
seek the true understanding so that you can walk uninhibitedly t 
all over the world without being deluded by all those unhuman 
spirits [that is, false leaders of Zen]. 

The aristocrat is he who is not burdened with anything, remain
ing in a state of nondoing. Nothing extraordinary marks his every
Oay life. 
.. As ;Jon as you turn outwardly to seek your own limbs among) 
your neighbors [as if you did not have them already with you], 
you commit a fault. You may try to find the Buddha, but he is no 
more than a name. Do you know the One who thus goes around 
seeking [something somewhere]? 

The Buddhas and patriarchs have appeared in the ten quarters 
in the past, future, and present, and their object is no less than. 
seeking the Dharma. All the followers of the Way [bodhi] who are 
at present employed in the study of the Way- they, too, are seeking 

8 "It" is inserted here because the Chinese original, as usual, omits the 
subject. "It" stands for Reality or the Man or the Person or the Self. 
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the Dharma and nothing else. When they have it their task is 
finished. When they have it not, they will as ever go on trans
migrating through the five paths of existence. 

. What is the Dharma? It is no other than the Mind. lhe Mind.. 
has no form and J2enetrates through the ten quarters and its actiy
ities are manifested right before us. People do not believe it. They 
try to discover its names and phras~s, imagining that the Buddha
dharma is in them. How wide of the mark they are! It is like the 
dI;tance between"heaven and earth. 

o Followers of the Way! What do you think my sermons are 
concerned with? They are concerned with the Mind which enters 
into ordinary people as well as into wise men, into defiled ones as 
well as into the pure, into worldly ones as well as into the un
worldly. 

The point is that you 9 are neither ordinary nor wise, neither 
worldly nor unworldly. And it is you who affixes names to the un
worldly as well as to the worldly, to the ordinary as well as to 
the wise. ~either the worldly nor the unworldly, neither the wise 
nor the ordinary can affix a name to this Man (jen) . 
... () Followers of the Way! It is up to you to take hold of [this 
truth] and make free use of it. Do not get attached to names. 
[The truth] is called the mysterious theme. 

8. 

A man of great character is not expected to be led astray at all by 
other people. He is master of himself wherever he goes .. ~ 
$ands all is right with hilE. 

\\ 

As soon as one thought of doubt enters, evil spirits come to 
occupy the mind. As soon as the bodhisattva cherishes a doubt, a 
good opportunity is given to the devil of birth-and-death. Only. 
keep the mind from being stirred up, have no longing for the 
outside. 

When conditions arise let them be illuminated. You just believe 
jn the One who is acting at this very moment. He is not employing 
pimself in any varticularly specified fashion. 

As soon as one thought is born in your mind, the triple world 
rises with all its conditions which are classifiable under the six 

9 "You" here as elsewhere is used in the sense of "the Mind" manifesting 
itself in "the Man." "You" and "the Man" are here interchangeable. 
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sense-fields. As you go on acting as you do in response to the condi
tions, what is wanting in you? 

In one thought-moment you enter into the defiled as well as 
into the pure, into Maitreya's Tower, into the Land of Three Eyes. 
Wherever you may thus walk, you see nothing but empty names. 

9. 

o Followers of the Way, difficult indeed it is to be really true to 
oneself! The Buddha-dharma is deep, obscure, and unfathomable, 
but when it is understood, how easy it is! I spend all day telling 
people what the Dharma is, but learners seem not at all concerned 
to pay any attention to my talk. How many thousand times they 
tread it under their feet! And yet it is an utter darkness to them. 

[The Dharma] has no form whatever, and yet how clearly it iL, 
,manifesting itself-in its solitariness! As they are deficient. however. 
• in faith .. they strive to understand it by means of names and words. 
Half a century of their life is simply wasted by carrying a lifeless 
corpse from one door to another. They run wildly up and down 
through the whole country shouldering all the while a bag [filled 
with empty words of the half-witted masters]. Yamaraja, Lord of 
the Underworld, will surely some day ask them for all the sandals 
they have worn out. 

o Venerable Sirs, when I tell you that there is no Dharma as 
long as you seek it outwardly, learners fail to understand me. The]y 
would now turn inwardly and search for its meaning. They sit 
cross-legged against the wall with the tongue glued to the upper 
palate and in a state of immovability. They think this is th 
Buddhist tradition practiced by the patriarchs. A great error i 
here committed~ If you take a state of immovablelmrity for what *" 
;i""required of you; this is to recognize [the darkness of] Ignorance 10 

!2! your 10rdship:11 Says an ancient master, "Ihe darkest abyss of 
tranquillity- this is indeed what one has to shudder at." This is no 
;ther than what has been said above. If [on the other hand] you 

10 Avidyii in Sanskrit. 
11 Immovability, purity, serenity, or tranquillity- they all refer to a state 

of consciousness where all thought waves of every kind uniformly subside. This 
is also called the dark abyss of Ignorance or of the Unconscious, and the Zen
man is told to avoid it by all means and not to imagine it to be the ultimate 
Object of Zen discipline. 
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take motility for the right thing, all the plant world knows what 
motility is. But this could not be called the Tao. Motility is the 
nature of the wind, while immobility is the nature of the earth. 
They both have no self-nature. 

If you try to catch [the Self] while it moves, it will stand in a 
state of immobility; if you try to catch it while it remains immobile, 
it will go on moving. It is like the fish swimmng freely over the 
surging waves in the deep. 0 Venerable Sirs, moving and not
moving are two aspects of [the Self] when it is objectively viewed, 

\ 

while it is no other than the Way-man (tao-jen) himself who is not 
dependent on anything, it is he who freely makes use of [the two 
~ects of reality], sometimes moving, sometimes not moving .... 
[Most learners are caught in this dichotomous dragnet.] But if 

~ there be a man who is, holding a view that goes beyond ordinary 
; thought patterns,12 and he should come to me, I would act with 

m'V whole being.13 
o Venerable Sirs, here lies, indeed, the point where learners 

have to apply themselves wholeheartedly, for there is no room here 
even for a breath of air to pass through. It is like a flash of light
ning or like a spark of flint-stone striking the steel. [One winks 

\ 

and] the whole thing passes away. If learners' eyes are vacantly 
fixed, all is lost. As soon as the mind is applied to it, it slips away 
from you; as soon as a thought is stIrred It turns its hack on you: 
The understanding one will realize t.hat it is right in front of him.14 

o Venerable Sirs, carrying the bowl-bag and the body filled with 
ordure,11i you are running from door to door with the expectation 

12 Generally, three classes of people-upper, middling, and lower- are men
tioned in regard to their natural endowments or inherent capacities to under
stand Buddhist truths. 

13 The Chinese original for "I" and its modifications is shan-seng (san -zo in 
Japanese), meaning "a mountain monk," by which Rinzai refers to himself. This 
humble title is to be understood not just as referring to Rinzai as an individual 
belonging to this world relatively limited in every way, but to Rinzai as an I enlightened man who lives in the transcendental realm of absolute subjectivity 
or emptiness. A man or person in this realm does not move or behave himself 
as a partitively individualized being. as a psychologically defined self, or as an 
abstract idea. but moves with his whole being or personality. This will become 
clearer as we go on. 

14 "It" is supplied by the translator, and refers to the Dharma or Reality or 
the Person or the Man or the Tao (the Way). 

15 The bowl-bag is the bag containing a begging-bowl which is carried by 
the traveling monk. The ordure-filled body is a contemptuous title given to a 
monk whose eye has not yet opened to the Dharma and whose mind is filled 
with empty names and idle thoughts. The latter are compared to the excreta 
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of finding somewhere Buddha and Dharma. But the One who thus 
..!.!.. this moment goes around seekin/Lsomething- do you know who 
,this yery one is? He is the most dynamic one except that he has 
no roots, no stems whatever. You may try to catch him, but he 
refuses to be gathered up; you may try to brush him away, but he -, 
will not be dispersed. The harder you strive after him the further 
he is away from you. When you no more strive after him, 10, he is 
right in front of you. His supersensuous voice fills your ear. Those 
who have no faith are wasting their precious life to no purpose. 

o Followers of the Way, it is [he] who enters in one thought
instant into the world of the Lotus-womb, into the Land of 
Vairochana, into the Lan~ of Emancipation, into the Land of 
Supernatural Powers, into the Land of Purity, into the Dharma
world. It is he who enters into the defiled as well 'as into the 
pure, into the ordinary as well as into the wise. It is also he who 
enters into the realm of animals and of hungry ghosts. Wherever 
he may enter, we cannot discover any trace of his birth-and-death, 
however much we may try to locate him. What we have is no 
more than those empty names; they are like hallucinatory flowers 
in the air. They are not worth our striving to take hold of. Gain 
and loss, yea and nay- all the dichotomies are at once to be 
dropped .... 

As to the way I, the mountain monk, handle myself, whether 
in affirmation or in negation, it is in conformity with the true 
[understanding]. Sportively and supersensuously I enter freely into 
all situations and apply myself as if I were not at all engaged in 
anything. Whatever transformations may take place in my environ
ment, they are unable to affect me. If anything should come to 
me with the idea of getting something from me, I just come out 
and see him. He fails to recognize me. I then put on several kinds 
of clothes, and the learners start to give their interpretations, un
mindfully captivated by my words and phrases. They altogether 
lack the power of discrimination! They take to the clothes I wear 
and distinguish their various colorings: blue, yellow, red, or white. 
When I take them off and enter into a state of pure blankness, they 
ire taken aback and are at a loss, and wildly running about they 
would say, I have no clothes on. I would then turn to them and say, .' . 
which ought not to be harbored inside the body. A monk ever intent en accum
ulating ideas not at all cogent to the realization is also called "the rice bag" 
or "the iII -smelling skin-bag," 
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him about the truth of ZenY On another occasion Baso struck 
a monk who happened to wish to know the first principle of 
Buddhism. On a third occasion he gave a slap over the ear to 
one whose fault was asking the master, "What is the meaning 
of Bodhidharma's visit to China?" 18 Superficially, all these 
rough handlings on the part of Baso have nothing to do with 
the questions asked, unless they are to be understood as a kind 
of punishment inflicted on those who were silly enough to 
propose such vitally interesting questions. And the strange 
thing is that the monks concerned were not at all offended or 
irate. On the contrary, one of them was so overwhelmed with 
joy and excitement that he declared, "How most strange that 
all the truths given out in the Siitras are manifested at the tip 
of a hair!" How could a master's kick on the monk's chest 
effect such a miracle of transcendental nature? 

Rinzai, another great Zen master, was noted for his giving 
the unintelligible utterance "Kiitz!" when a question was asked. 
Toku-san, still another great one, used to wield his staff freely 
even before a monk opened his mouth. In fact, Toku-san's 
famous declaration runs thus: "Thirty blows of my stick when 
you have something to say; thirty blows just the same when you 
have nothing to say." As long as we remain on the level of 
relativity or intelligibility, we cannot make anything out of 
those actions on the part of the master; we cannot discover 
any sort of relationship between the questions that may be 
asked by the monks and what seems to be an impetuous out
burst of an irascible personality, to say nothing of the effect this 
outburst has upon the questioners. The incoherency and in
comprehensibility of the whole transaction is, to say the least, 
bewildering. 

4. 

The truth is that what involves the totality of human ex
istence is not a matter of intellection but of the will in its most 
primary sense of the word. The intellect may raise all kinds of 
questions- and it is perfectly right for it to do so- but to expect 
any final answer from the intellect is asking too much of it, 
for this is not in the nature of intellection. The answer lies 

. -
17 See above and also my Living by Zen (London, Rider, 1950) p. 24. 
18 See my Studies in Zen (London, Rider, 1955), pp. 80 II. 



LECTURES ON ZEN BUDDHISM 49 

dee ly buried under the bedrock of our being. To split it 0 en 
requires the most basic tremor 0 t e WI • When this is 
felt the doors of perception open and a new vista hitherto 
undreamed of is presented. The intellect proposes, and what 
disposes is not the proposer himself. Whatever we may say 
about the intellect, it is after all superficial, it is something 
floating on the surface of consciousness. The surface must be 
broken through in order to reach the unconscious. But as long 
as this unconscious belongs in the domain of psychology, there 
cannot be any satori in the Zen sense. The psychology must 
be transcended and what may be termed the "ontological un
conscious" must be tapped. 

The Sung masters must have realized this in their long ex
perience and also in the treatment of their disciples. They 
wished to break up the intellectual aporia by means of the 
"Mu!" in which there is no trace of intellection but only of 
the sheer will overriding the intellect. But I must remind my I 
readers !lot to take me for an anti-intellectualist through and 
through. What I object to is regarding the . intellect as the ~ 

,ultimate r~ality itself. The intellect is needed to determine" 
however vaguely, where the reality is. And the realIty is 
grasped only when the intellect quits its claim on it. Zen knows 
this and proposes as a koan a statement having some savor of 
intellection, something which in disguise looks as if it de
manded a logical treatment, or rather looks as if there were 
room for such treatment. The following examples will demon
strate what I mean: 

Yen6, the Sixth Patriarch, is reported to have demanded of 
his questioner: "Show me your original face you have before you 
were born." Nangaku Yej6, one of Yen6's disciples, asked one 
who wanted to be enlightened, "Who is the one who thus comes 
to me?" One of the Sung masters wanted to know, "Where do 
we meet after you are dead, cremated, and the ashes are all 
scattered around?" Hakuin, a great Zen master of modern 
Japan, used to raise one of his hands before his followers, de
manding, "Let me hear the sound of one hand clapping." 
There are in Zen many such impossible demands: "Use your 
spade which is in your empty hands." "Walk while riding on 
a donkey." "Talk without using your tongue.'" "Play your 
stringless--lute." "Stop this drenching rain." These paradoxical 
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propositions will no doubt tax one's intellect to the highest 
degree of tension, finally making him characterize them all as 
utterly nonsensical and not worth wasting his mental energy 
on. But nobody will deny the rationality of the following 
question which has puzzled philosophers, poets, and thinkers 
of every description ever since the awakening of human con
sciousness. "Whence do we come and whither do we go?" All 
those "impossible" questions or statements given out by the 
Zen masters are no more than "illogical" varieties of the most 
"rational" question just cited. 

As a matter of fact, when you present your logical views of 
a koan, the master is sure to reject them, categorically or even 
sarcastically, without giving · any ground whatever for doing 
so. After a few interviews you may not know what to do unless 
you give him up as "an ignorant old bigot" or as "one who 
knows nothing of the 'modern rationalistic way' of thinking." 
But the truth is that the Zen master knows his business much 

I better than you judge. For Zen is not, after all, an intellectual 
or dialectical game of any sort. It deals with something going 
beyond the logicalness of things, where he knows there is "the 
truth that makes one free." 

Whatever statement one may make on any subject, it is 
ineluctably on the surface of consciousness as long as it is ame
nable in some way to a logical treatment. The intellect serves 
varied purposes in our daily living, even to the point of annihi
lating humanity, individually or en masse. No doubt it is a 

\ 

most useful thing, but it does not solve the ultimate problem 
everyone of us sooner or later encounters in the course of his 
life. This is the problem of life and death, which concerns the 
meaning of life. When we face it, the intellect has to confess 
its inability to cope with the problem; for it most certainly 
comes to an impasse or aporia which in its nature it cannot 
avoid . ... T~ intellectual blind alley to which we are now driven 

. is like "the silver mountain" or "the iron wall" standing right 
jn front of us. Not the intellectual maneuver or logical trick
"ery, but the whole of our being is needed to effect a pene
~. It is, the Zen master would tell us, like climbing up 
to the end of a pole one hundred feet long and yet being urged 
to climb on and on until you have to execute a desperate leap, 
utterly disregarding your existential safety. The moment this 
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is executed you find yourself safely on the "full-blown lotus 
pedestal." This kind of leap can never be attempted by intel
lection or by logicalness of things. The latter espouses only 
continuity and never a leap over the gaping chasm. And this 
is what Zen expects everyone of us to accomplish in spite of 
an apparently logical impossibility. For this reason, Zen always 
pokes us from behind to go on with our habit of rationalizing 
in order to make us see by ourselves how far we can go in this 
futile attempt. Zen knows perfectly well where its limit lies. 
But we are generally unaware of this fact until we find our
selves at a dead end. This personal experience is needed t~ 
wake up the totality 01 ourbemg, as we are ordinarily too 
easily satisfied with our intellectual achievements, which are, 
jiher all, concerned with life's periphery. 

It was not his philosophical training or his ascetic or moral , 
austerities that finally brought Buddha to his experience of 
enlightenment. Buddha attained it only when he gave up all 
these superficial practices which hang around the externalities 
of our existence. Intellection or moralization or conceptuali
zation are only needed to realize their own limitations. The 
koan exercise aims at bringing all this intimately home to us. I 

The will in its primary sense, as I said before, is more basic 
than the intellect because it is the principle that lies at the 
root of all existences and unites them all in the oneness of 
being. The rocks are where they are- this is their will. The 
rivers flow-this is their will. The plants grow- this is their 
will. The birds fly- this is their will. Human beings talk
this is their will. The seasons change, heaven sends down rain 
or snow, the earth occasionally shakes, the waves roll, the stars 
shine- each of them follows its own will. To be is to will and 
so is to become. There is absolutely nothing in this world that 
has not its will. The one great will from which all these wills, \ 
infinitely varied, flow is what I call the "Cosmic (or ontological) 
Unconscious," which is the zero-reservoir of infinite possibili-
~ The "Mu!" thus is linked to the unconscious by working 
on the conative plane of consciousness. The koan that looks 
intellectual or dialectical, too, finally leads one psychologically 
to the conative center of consciousness and then to the Source 
itself. 
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5. 

As I said before, the Zen student, after staying with the 
master for a few years-no, even a few months-will come to a 
state of complete standstill. For he does not know which way 
to go; he has tried to solve the koan on the relative level but 
to no avail whatever. He is now pushed to the corner where 
there is no way to escape. At this moment the master may say, I "It is good thus to be cornered. The time has come for you to 
make a complete about-face." The master is likely to continue, 
"You must not think with the head but with the abdomen, with 

. the belly." 
This may sound very strange. According to modern science, 

the head is filled with masses in guy and white and with cells 
and fibers connected this way and that. How can the Zen 
master ignore this fact and advise us to think with the abdo
men? But the Zen master is a strange sort of man. He will 
not listen to you and to what you may tell him about sciences 
modern or ancient. He knows his business better from his 
experience. 

I have my way of explaining the situation, though perhaps 
unscientifically. The body may be divided into three parts, 
that is, functionally: the head, the abdominal parts, and the 
limbs. The limbs are for locomotion, but the hands have 
differentiated themselves and developed in their own way. 
They are now for works of creativity. These two hands with 
their ten fingers shape all kinds of things meant for the well
being of the body. My intuition is that the hands developed 
first and then the head, which gradually became an independ
ent organ of thought. When the hands are used this way or 
that way, they must detach themselves from the ground, differ
entiating themselves from those of the lower animals. When 
the human hands are thus freed from the ground, leaving the 
legs exclusively for locomotion, the hands can follow their own 
line of development, which will in turn keep the head erect 
and enable the eyes to survey the more expanding surround
ings. The eye is an intellectual organ, while the ear is a more 
primitive one. As to the nose, it is best for it to keep itself 
away from the earth, for the eye has now begun to take in a 
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wider horizon. This widening of the visionary field means that 
the mind becomes more and more detached from sense-ob
jects, making itself an organ of intellectual abstraction and 
generalization. 

Thus the head symbolizes intellection, and the eye, with its 
mobile muscles, is its useful instrument. But the abdominal 
part where the viscera are contained is controlled by the in
voluntary nerves and represents the most primitive stage of 
evolution in the structure of the human body. The abdominal 
parts are closer to nature, from which we all come and to which 
we all return. They are therefore in a more intimate contact 
with nature and can feel it and talk with it and hold it for 
"inspection." The inspection, however, is not an intellectual 
operation; it is, if I can say so, affective. "Feeling" may be a 
better word when the term is used in its fundamental sense. 

Intellectual inspection is the function of the head and there
fore whatever understanding we may have of nature from this 
source is an abstraction or a representation of nature and not ' 
nature itself. Nature does not reveal itself as it is to the intel
lect- that is, to the head. It is the abdominal parts that feel 
nature and understand it in its suchness. The kind of under
standing, which may be called affective or conative, involves 
the whole being of a person as symbolized by the abdominal 
parts of the body. When the Zen master tells us to hold the 
koan in the abdomen, he means that the koan is to be taken 
up by one's whole being, that one has to identify oneself 
completely with it, not to look at it intellectually or objectively 
as if it were something we can stand away from. 

Some primitive people were once visited by an American 
scientist, and when they were told that Western people think 
with their heads, the primitive people thought that the Ameri
cans were all crazy. They said, "We think with the abdomen." 
People in China and also in Japan- I do not know about India 
- when some difficult problems come up, often say, "Think 
with your abdomen," or simply, "Ask your belly." So, when 
any question in connection with our existence comes up, we 
are advised to "think" with the belly- not with any detachable 
part of the body. "The belly" stands for the totality of one's 
being, while the head, which is the latest-developed portion 
of the body, represents intellection. The intellect essentially 
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serves us in objectifying the subject under consideration. 
Therefore, in China especially, the ideal person is one rather 
corpulent in form, with a protruding abdomen, as is depicted 
in the figure of Hotei (Pu-tai in Chinese), who is considered an 
incarnation of the coming Buddha, Maitreya.19 

To "think" with the abdomen in actuality means to hold the 
diaphragm down to make room for the thoracic organs to func
tion properly and to keep the body steady and well adjusted 
for the reception of the koan. The whole procedure is not to 
make the koan an object of intellection; for the intellect always 
keeps its object away from itself, to look at it from a distance, 
as if it were mortally afraid of touching it, not to say anything 
about grasping and holding it in its own naked hands. Zen, 

\

' on the contrary, tells us not only to grasp the koan with the 
hands, with the abdomen, but to identify ourselves with it in 
a most complete manner, so that when I eat or drink it is not 
I but the koan who eats or drinks. When this is attained the 
koan solves itself without my doing anything further. 

As to the significance of the diaphragm in the structure of 
the human body I have no knowledge whatever from the 
medical point of view, but my commonsensical understand
ing, based on certain experiences, is that the diaphragm in 
connection with the abdominal part has a eat deal to do with 
one's sense 0 secunty, w IC comes from being more intI
mately related to the ground of things; that is, to the ultimate 
-:reality':" To establIsh this kind of relationship is called in Japa
nese kUfil sum. When the Zen master tells you to carry on 

\ 

your kufil on the koan with your abdominal part, he means no 
other act than the attempt at a successful establishment of this 
relationship. It is perhaps a primitive or ante-scientific way of 
talking- this way of try-ing to establish a relationship between 
the diaphragm and abdomen and the ultimate reality. But there 
is no aoubt, on the odier hand, that we have become too nerv· 
ous about the head and its importance in regard to our intel
lectual activities. At all events the koan is not to be solved 
with the head; that is to say, intellectually or philosophically. 
Whatever logical approach may seem desirable or possible in 

19 See my Manual Of Zen Buddhism (London, Rider, 1950), plate 11, facing 
p. 129, where the ideal Zen·man comes out to the market-that is. into the 
world, to save all beings. 
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the beginning, the koan is destined to be finally settled with the 
abdominal parts. 

Take the case of the staff in the hands of the master. He 
holds it up and declares, "I do not call it a staff and what 
would you call it?" This may look as if it required a dialectical 
answer, for the declaration or challenge is tantamount to say
ing, "When A is not A, what is it?" or "When God is not God, 
what is he?" The logical law of identity is here violated. When 
A is once defined as A, it must remain A and never not-A or B 
or X. The master would sometimes make another announce
ment: "The staff is not a staff and yet it is a staff." When the 
disciple approaches the master logical-mindedly and pro
nounces the challenge altogether nonsensical, he is sure to be 
visited with a blow of the very staff in the hands of the master. 
The disciple cannot escape being driven into an impasse, for 
the master is adamant and absolutely refuses to yield to any 
amount of intellectual pressure. Whatever kUfil the disciple 
is riow compelled to make is all to be carried in his abdominal 
parts and not in his head. The intellect is to give its place to 
the will. 

To give another example. The Sixth Patriarch demanded to 
see "the face which you have before your birth." Dialectic is 
of no avail here. The demand corresponds to Christ's dictum, 
"I am before Abraham was." Whatever its traditional inter
pretation on the part of the Christian theologian may be, 
Christ's is-ness defies our human sense of serial time. So with 
the Sixth Patriarch's "face." The intellect may try all that it 
can, but the patriarch as well as Christ will most certainly reject 
it as irrelevant. The head is now to bow to the diaphragm and 
the mind to the soul. Logic as well as psychology is to be de
throned, to be placed beyond all kinds of intellectualization. 

To continue this symbolical talk: The head is conscious 
while the abdomen . is unconscious. When the master tells his 
disciples to "think" with the lower part of the body, he means 
that the koan is to be taken down to the unconscious and not to 
the conscious field of consciousness. The koan is to "sink" 
into the whole being and not stop at the periphery. Literally, 
this makes no sense, which goes without saying. But when we 
realize that the bottom of the unconscious where the koan 
"sinks" is where even the iilaya-vijiiiina, "the all-conserving 
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\ 
consciousness," 20 cannot hold it, we see that the koan is no 
more in the field of intellection, it is thoroughly identified wi.!h 
one's Self. De koan is now beyond all the limits of psychology. 
-- When all these limits are transcended-which means going 
even beyond the so-called collective unconscious-one comes 

I! ~pon what is known in Buddhism as iidarSanajiiiina, "mirror 
knowledge. " The darkness of the unconscious is broken 
through and one sees all things as one sees one's face in the 
brightly shining mirror. 

6. 

The koan method of studying Zen, as I said before, started 
in China in the twelfth century with the Sung masters, such 
as Goso Hoyen (died 1104), Yengo Kokugon (1063-1135), and 
Daiye Soko (1089-1163). But its systematization took place in 
Japan soon after the introduction of Zen in the thirteenth 
century. In the beginning the koan was classified under three 
headings : prajiia-intuitional (richi), actional (kikwan), and the 
ultimate (Mja). Later, in the seventeenth century, Hakuin 
and his followers amplified them into five or six, but in essence 
the older three still hold good. Since, however, the schema 
was completed, all the Zen students belonging to the Rinzai 

\ 
school nowadays study Zen after it, and the stud¥ is more aT less 
stereotyped and to that extent shows signs of deterioration. 

The typical and classical examples of the koan students are 
supplied by Bukko Kokushi (1226-86) in China and by Hakuin 
(1685-1768) in Japan.21 The approach to Zen by those of non
koan system is exemplified, as far as we have the record, by 
Rinzai (d. 867) in China and by Bankei (1622-93) in Japan.22 

20 See The Lankavatara Siltra (London, Routledge, 1932), pp. 38, 40, 49, etc., 
and also my Essays in Zen Buddhism, Series 3 (London, Rider, 1951), p. 314. 

21 See my Essays in Zen Buddhism, Series I (London, Rider, 1949), p. 253 
If, and 252. 

22 Rinzai's Sayings (Rimai Roku), compiled by his disciples, contains about 
13,380 characters and is considered one of the best collections of Zen sayings, 
known as GOToku. The Sung edition of the text which appeared in ll20 is 
said to be a second one based on a much earlier edition which is however now 
lost. See my Studies in Zen, pp. 25 If. 

For Bankei, see my Living by Zen, pp. II If. He was a strong opponent of 
the koan way of studying Zen which prevailed in his day. He was an elder 
contemporary of Hakuin, who knew nothing of him as far as we know. 
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Scholars interested in the further psychological study of Zen 
are advised to peruse some of my works on the subject. 

I would add a few words here. Jiiiina is ordinarily translated 
as "knowledge," but to be exact "intuition" may be better. 
I sometimes translate it "transcendental wisdom," especially 
when it is prefixed with pra) as prajiiii. The fact is, even when 
we have an intuition, the object is still in front of us and we 
sense it, or perceive it, or see it. Here is a dichotomy of subject 
and object. In prajiiii this dichotomy no longer exists. Prajiiii 
is not concerned with finite objects as such; it is the totality of 
things becoming conscious of itself as such. And this totality 
is not at all limited. An infinite totality is beyond our ordinary 
human comprehension. But the prajiiii-intuition is this "in
comprehensible" totalistic intuition of the infinite, which is 
something that can never take place in our daily experience 
limited to finite objects or events. The prajiiii) therefore, can 
take place, in other words, only when finite objects of sense and 
intellect are identified with the infinite itself. Instead of say
ing that the infinite sees itself in itself, it is much closer to our 
human experience to say that an object regarded as finite, as 
belonging in the dichotomous world of subject and object, is 
perceived by prajiiii from the point of view of infinity. Sym
bolically, the finite then sees itself reflected in the mirror of 
infinity. The intellect informs us that the object is finite, but 
prajiiii contradicts, declaring it to be the infinite beyond the 
realm of relativity. Ontologically, this means that all finite 
objects or beings are possible because of the infinite under
lying them, or that the objects are relatively and therefore 
limitedly laid out in the field of infinity without which they 
have no moorings. 

This reminds us of St. Paul's epistle to the Corinthians (I 
Corinthians 13: 12) in which he says: 23 "At present, we are 
looking at a confused reflection in a mirror; then, we shall see 
face to face; now, I have only glimpses of knowledge; then I 
shall recognize God as he has recognized me." "At present'· or 
"now" refers to relative and finite time-sequence, while "then" 
is eternity, which, in my terminology, is prajiiii-intuition. In 
prajiiii-intuition or "knowledge" I see God as he is in himself, 

23 The Knox version. 
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not his "confused reflection" or fragmentary "glimpses" of him, 
because I stand before him "face to face" -no, because I am 
as he is. 

The iidadanajiiiina which reveals itself when the bottom of 
the uncon~cious, that is, of the iilaya-vijiiiina, is broken through, 
is no other than prajiiii-intuition. The primary will out of 
which all beings come is not blind and unconscious; it seems so 
because of our ignorance (avidyii) which obscures the mirror, 
making us oblivious even of the fact of its existence. The 
blindness is on our side and not on the side of the will, which 
is primarily and fundamentally noetic as much as conative. 
The will is prajiiii plus karunii, wisdom plus love. On the 
relative, limited, finite plane, the will is seen as revealed frag
mentally; that is to say, we are apt to take it as something 
separated from our mind-activities. But when it reveals itself 
in the mirror of iidadanajiiiina, it is "God as he is." In him 
prajiiii is not differentiated from karu'l'yii . When one is men
tioned, the other inevitably comes along. 

I cannot help adding another word or two here. An inter
personal relationship is sometimes spoken of in connection with 
the koan exercise when the master asks a question and the pupil 
takes it up in his interview with the master. Especially when 
the master stands rigidly and irrevocably against the pupil's 
intellectual approach, the pupil, failing to find what to make 
of the situation, feels as if he were utterly depending on the 
master's helping hand to pick him up. !n Zen this kind of 
r elationship between master and pupil is rejected as not cog-
i.ucive to the enlightenment ,£xpenence on the part of the_ 
"p_upil;.- For it is the koan "Mu!", symbolizing the ultimate 
reality itself, and not the master, that will rise out of the pupil's 
unconscious. It is the koan "Mu!" that makes master knock 
down pupil, who, when awakened, in turn slaps master's face. 
There is no Self in its limited finite phase in this wrestlers-like 
encounter. It is most important that this be unmistakably 
understood in the study of Zen. 



LECTURES ON ZEN BUDDHISM 59 

V. THE FIVE STEPS (GO-I) 

1. 

A number of questions 24 were submitted to me-questions 
rising out of earlier sessions of this "workshop"-and as I went 
over them I discovered that most of them seemed to miss the 
central or pivotal point around which Zen moves. This made 
me decide today to say something further about Zen life and 
teaching. 

24 I. How is it that in the writings of Zen there is so little explicit concern 
expressed about cultural conditions, the organization of society, and the welfare 
of man? Associated with this question is the use of Zen (to find oneself ulti
mately) in the cause of death, as in swordsmanship. 

Is there then in such a return to the self some danger of desensitization to the 
preciousness of every man? Do Zen masters and students participate in the social 
problems of the day? 

2. What is Zen's attitude toward ethics? Toward political and economic 
deprivation? Toward the individual's position and responsibility toward his 
society? 

3. What is the difference between satori and Christian conversion? In one of 
your books you say you think they are different. Is there any difference other 
than cultural differences in the ways of talking about it? 

4. Christian mysticism is full of erotic images- is there any trace of that in 
satori? Or perhaps in the preceding stages of sa tori? 

5. Does Zen have a criterion for differentiating genuine mystic experiences 
from hallucinatory ones? 

6. What interest has Zen in the history of the individual, the influences of 
family, education, and social institutions in the development of the individual's 
alienation from himself? Some of us have been interested in this in relation to 
prevention of alienation in the new generations by improvement in individual 
upbringing as well as social institutions. If we know what determines ill health, 
presumably we can do something about it before the adult crisis. 

7. Does Zen give any thought to the kinds of developmental experiences in 
childhood that are most conducive to Enlightenment in adulthood? 

8. In Zen the master seems to begin with the student without paying atten
tion to the sense of him as he is, or at least he does not react to this explicitly 
and directly. Yet it is conceivable that such a man might be entering Zen out 
of vanity or a need to find a new God- of which he may be unconscious. Would 
it help him find the path if he were in touch with the truth of the fact that his 
own direction will only turn the experience to ashes? 

Does a Zen master communicate his sense of the person and of the obstacles 
that might be in the way? Even if this does not tend to be done, is it conceivable 
that if it were done it might make it easier to reach the goal? 

9. Do you feel that psychoanalysis, as you understand it, offers patients hope 
of Enlightenment? 

10. What is the attitude of Zen toward images which might appear in the 
process of meditation? 

II. Is Zen concerned with the problem of emotional maturity and self-fulfill
ment in man's social existence, i.e., "interpersonal relationships"? 
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Zen, we may say, is a strange subject about which we can 
write or talk for an indefinitely long time, and yet we cannot 
exhaust all its contents. On the other hand, if we so desired, 
we could demonstrate it by lifting one finger or by coughing 
or by winking the eyes or by uttering a meaningless sound. 

So it has been stated that even if all the oceans on earth were 
made into ink, all the mountains into a brush, and the entire 
world changed into sheets of paper, and we were asked to write 
on Zen, Zen could not be given full expression. No wonder 
my short tongue, quite different from Buddha's, fail to make 
people come to an understanding of Zen in the preceding four 
lectures. 

The following tabular presentation of five "steps," known 
as go-i) in Zen training will facilitate our understanding of 
Zen. The "go" in go-i means "five" and the "i" means "a situ
ation" or "a rung" or "step." These five are divisible into two 
groups: noetic, and affective or conative. The first three are 
noetic and the last two are affective or conative. The middle 
one, the third "step," is the transition point at which the noetic 
begins to be conative and knowledge turns into life. Here 
the noetic comprehension of the Zen life becomes dynamic. 
"The word" takes flesh; the abstract idea is transformed into 
a living person who feels, wills, hopes, aspires, suffers, and is 
capable of doing any amount of work. 

In the first of the last two "steps," the Zen-man strives to 
realize his insight to the utmost of his abilities. In the last 
he reaches his destination, which is really no destination. 

The go-i is read in Japanese as follows: 
1. Sho chu hen) "the hen in the sho." 
2. Hen chu sho) "the sho in the hen." 
3. Sho chu rai, "the coming from the sho." 
4. Ken chu shi) "the arriving in the ken." 
5. Ken chu to) "the settling in the ken." 

The shO and the hen constitute a duality like the yin and 
yang in Chinese philosophy. Sho literally means "right," 
"straight," "just," "level"; and hen is "partial," "one-sided," 

I 
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"unbalanced," "lopsided." The English equivalents will be 
something like these: 

The Sho 
The absolute 
The infinite 

The Hen 
The relative 
The finite 

The one The many 
God The world 
Dark (undifferentiation) Light (differentiated) 
Sameness Difference 
Emptiness (sunyatii) Form and matter (niimarupa) 
Wisdom (prajiiii) Love (karu1J,ii) 
Ri (li) "the universal" Ji (shih) "the particular" 

(Let "A" stand for sho and "B" for hen. 

(1) Sho chu hen, "the hen in the sho," means that the one is 
in the many, God in the world, the infinite in the finite, etc. 
When we think, the sho and the hen stand in opposition and 
cannot be reconciled. But in fact the sho cannot be the sho nor 
can the hen be the hen when either stands by itself. What 
makes the many (hen) the many is because the one is in it. If 
the one is not there, we cannot even talk of manyness. 

(2) Hen chu shO, "the sho in the hen," complements (1). If 
the one is in the many, the many must be in the one. The 
many is what makes the one possible. God is the world and 1 
the world is in God. God and the world are separate and not 
identical in the sense that God cannot exist outside the world 
and that the one is indistinguishable from the other. They 
are one and yet each retains its individuality: God is infinitely 
particularizing and the world of particulars finds itself nestled 
in the bosom of God. 

(3) We now come to the third step in the life of the Zen-man. 
This is the most crucial point where the noetic quality of the 
preceding two steps transforms itself into the conative and 
he becomes really a living, feeling, and willing personality. 
Hitherto he was the head, the intellect, in however exacting 
a sense this might be understood. Now he is supplied with the 
trunk with all its visceral contents and also with all the limbs, 
especially with hands, the number of which may be increased 
even up to one thousand (symbolizing an infinity) like those of 
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K wannon the Bodhisattva. And in his inward life he feels like 
the infant Buddha who uttered, as soon as he came out of his 
mother's body, this pronouncement: "Heaven above, earth be
low, I alone am the most honored one." 

Incidentally, when I quote this utterance of the Buddha, 
scientifically minded people may smile and say: "What non
sense! How could a baby fresh from its mother's body make 
such a deeply philosophical statement? Utterly incredible!" 
I think they are in the right. But we must remember that 
while we are rational beings, I hope, at the same time we are 
the most irrational creatures, fond of all kinds of absurdities 
called miracles. Did not Christ rise from death and ascend to 
heaven, though we do not know what sort of heaven that was? 
Did not his mother, the Virgin Mary, even while alive perform 
the same wonder? Reason tells us one thing, but there is some
thing besides reason in everyone of us and we readily accept 
miracles. In fact, we, the most commonplace sort of humanity, 
are also performing miracles at every moment of our lives, 
regardless of our religious divergencies. 

It was Luther who said, "Here I stand, I cannot do other
wise." It was Hyakujo who, when asked what was the most 
wonderful thing, replied, "I sit alone on the peak of Mount 
Daiyu." Mount Daiyu is where his monastery was located. In 

. the Chinese original no reference is made to anything or any-

~bOdY who is sitting; it is just "Alone sit Daiyu Mount." The 
sitter is not discriminated from the mountain. The aloneness 
of the Zen-man, in spite of his being in a world of multitudes, 
is remarkable. 

Rinzai's "true man of no title" is no other than the one who 
is at this moment in front of everyone of us, most assuredly 
listening to my voice as I talk or my word as I write. Is this 
not the most wonderful fact we all experience? Hence the 
philosopher's sense of "the mystery of being," if he has actually 
sensed it. 

We ordinarily talk of "I," but "I" is just a pronoun and is 
not the reality itself. I often feel like asking, "What does 'I' 
stand for? As long as 'I' is a pronoun like 'you' or 'he' or 'she' 
or 'it,' what is that which stands behind it? Can you pick it out 
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and tell me, 'This is it'?" The psychologist informs us that "I" 
is nonexistent, that it is a mere concept designating a structure 
or an integration of relationships. But the strange fact is that 
when the "I" gets angry, it wants to destroy the whole world, 
together with the structure itself for which it is the symbol. 
Where does a mere concept derive its dynamics? What makes 
the "I" declare itself to be the only real thing in existence? 
The "I" cannot just be an allusion or a delusion, it must be 
something more real and substantial. And it is really real and 
substantial, because it is "here" where the sho and the hen are 
unified as a living identity of the contradiction. All the power 
"I" has comes from this identity. According to Meister Eckhart, 
the flea in God is more real than the angel in his own right. 
The delusive "I" can never be "the most honored one." 

The sho in sho chu rai is not used in the same sense as in 
sho chu hen or in hen chu shOo The shO in ShO chu rai is to be 
read together with the following chu as sho chu, meaning 
"right from the midst of sho as hen and hen as sho." Rai is "to 
come," or "to come out." Therefore, the whole combination, 
sho chu rai means "the on~ as com in ri ht from the midst of 
s 0 and hen in their contradictor identit ." 

<oP . 
we establish the following formulas where sho is A and 

hen is B, the first step is 

A ------1.~ B 

and the second is 

A ...... 1------- B 

The third then will be 

But as the third signifies the turning point of the noetic into 
the conative and of logic into personality, it is to be formulated 
in the following way: 
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~ 
A B 

~ 
That is to say, each straight line is to change into a curve 

indicating movement; and we must remember that, as this 
movement is not a mere mechanical thing but is living, crea
tive, and inexhaustible, the curved arrow is not enough. Per
haps we might set the whole symbol in a circle, making it 
represent a dharmacakra, the cosmic wheel in its never-ending 
revolution, thus: 

~ i 

A B 

'-./ 

Or we may adapt the Chinese symbol of their yin and yang 
philosophy as a symbol of the Sh6 chii rai: 

Rai in sho chii rai is significant. Movement is indicated here, 
together with shi in the fourth step, ken chu shi. Rai is "to 
come out," and shi means "in the process of reaching the desti
nation," or "to be moving toward the goal." The logical 
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abstraction, Logos, now steps out of its cage and becomes incar- ~ 
nated, personalized, and walks right into a world of complex
ities like "the golden-haired lion." 

This "golden-haired lion" is the "I" who is at once finite and 
infinite, transient and permanent, limited and free, absolute 
and relative. This living figure reminds me of Michelangelo's 
famous "Christ on Judgment Day," a fresco in the Sistine 
Chapel. But the Zen "I," as far as its outward manifestations 
go, is not at all like the Christ, so energetic and power-wielding 
and commanding. He is meek, unobtrusive, and full of 
humility. 

Some philosophers and theologians talk about the Oriental \ 
"Silence" in contrast to the Western "Word" which becomes 
the "flesh." ~y do not, however, understand what the East 
reall means b "silence," for it does not stand against the 
"word," It is the word ltse ,It IS t e "thun erous SI ence an 
not the one sinking into the depths of non-entity, nor is itone 
absorbed in the eternal indifference of death. The Eastern ( 
silence resembles the eye of a hurricane; it is the center of the 
raging storm and without it no motion is possible. To extract 
!pis center of immobility from its surroundings is to con
ceptualize itand to destroy its meaning. Th~ eye is what makes \' 
die hurricane possible. Eye and hurncane conjointly consti
tute the totality. The quietly floating duck on the surface of 
the lake is not to be separated from its legs most busily moving, 
though unseen, under the water. Dualists generally miss the . 
whole in its coherent concrete totality. 

Those who think dualistically are apt one-sidedly to em
phasize the motile aspect or the visible fleshy aspect of reality 
and, ignoring everything else, to attach to it the greatest im
portance. For instance, ballet dancing is characteristically a 
product of the West. Rhythmical movement of the body and 
the limbs go on most briskly in all their harmonious com
plexities. Compare them with the Japanese no dance. What a 
contrast! The ballet is almost movement itself, with the feet 
hardly touching the ground. The movement is in the air; . 
stability is conspicuously absent. In no the stage presents quite I 
a different spectacle. Steadily, solemnly, as if performing a 
religious rite, keeping his feet solidly on the ground and his 
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center of gravity in the abdominal parts of his body, the actor 
steps out from the hanamichi to the expectant gaze of the 
audience. He moves as if not moving. He illustrates the Lao
tsean doctrine of the action of nonaction. 

1.0 a similar way the Zen-man is never obtrusive, but always 
self-effacin and alto ether unassumin. While he declares 

imself to be "the most honored one," there is nothing in his 
outward mien exhibiting his inner life. He is the unmoved 
mover. This is, indeed, where the real "I" emer es, not the "I" 
each one of us ordinariI asserts, but the "I" discovermg Itse 
'sub specie eternztatts, m the midst 0 m mty. IS I IS the 
securest ground which we all can find in ourselves and on 
which we all can stand without fear, without the sense of 
anxiety, without the harassing moment of indecision. This "I" 
is negligible almost to nonexistence because it is not at all pre
suming and never boisterously proclaims itself to be recognized 

·and made most of. Dualists miss this; they exalt the ballet 
dancer and are bored by the no actor. 

When we were discussing Sullivan's idea of anxiety [see 
Foreword], it developed that anxiety could be of two kinds, 
neurotic anxiety and existential anxiety, that the latter was 
more basic, and, further, that when the basic anxiety was solved 
the neurotic one would be solved by itself. All forms of anxiety 
come from the fact that there is somewhere in our conscious
ness the feeling of incomplete knowledge of the situation and 
this lack of knowledge leads to the sense of insecurity and then 
to anxiety with all its degrees of intensity. The "I" is always 
at the center of whatever situation we may encounter. ~ 
therefore, the "I" is not thorou hI known, such uestions 
and t oughts as follows never cease to torment us: 

"Has life any meaning?" 
"Is all really 'vanity of vanities'? If so, is there any hope 

of taking hold of what it is truly worth while to attain?" 
"I am thrown into the whirlpool of brute facts, all given, all 

limited, all absolutely definitely unchanged, etc. I am helpless; 
I am the plaything of fates. Yet I long for freedom; I want to 
be master of myself. I cannot make my choice; yet a decision, 
one way or another, is imperative. I do not know what to do. 
But what am T who really stands at the back of all these 
puzzling and harassing questions?" 
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"Where then is the secure ground I can stand on without /. 
any sense of anxiety? Or, what is T? For I know T may be the 
secure ground itself. Could this be the fact which I have not 
been able to discover so far? The T must be discovered. And 
I shall be all right!" 

2. 

Sh6 chil rai has already given the answer to all these thoughts, 
but when we come to the fourth step, Ken chil shi, we shall 
know more about the "I" in its intense activity, which, how
ever, is no-activity. This will, I hope, become comprehensible 
when we come to the fifth and last step, where the Zen-man 
would reach his final goal. He is found there innocently sit
ting covered with dirt and ashes. 

(4) With these remarks let us move on to the fourth step. 
In fact, the third and the fourth are intimately related and the 
one cannot be taken up without the other. 

Inasmuch as the Zen-man is logically or noetically minded, 
he is still conscious of the sh6 and the hen and may feel like 
referring to their contradictory identity. But as soon as he (~ 
steps into the Ken chil shi, he is out of the hurricane's eye and 
has plunged himself into the midst of the storm. Both the 
sh6 and the hen are cast away to the four winds. The mank 
now the storm itself. , 
.- Ken means "both" and refers to the dualism of black and 
white, dark and light, love and hate, good and bad- which is 
the actuality of the world in which the Zen-man leads his life 
now. While Sh6 chil rai still reminds us of something in the 
preceding two steps, Ken chil shi has altogether left them be
hind, for it is life itself shorn of its intellectual paradoxes, or 
rather, it includes indiscriminately, undifferentially, or better, 
totalistically, everything that is intellectual or affective or con
ative. It is the world as we have it with all its "brute facts," 
as some philosophers take them, irrevocably facing us. The 
Zen-man has now "set his feet" (shi) right into them. His real 
~e. This is the meaning of Ken chil shi: "He has \.\ 
now come into the midst of dualities (ken)." Here, really, in 
all actuality begins the Zen-man's life of love (karunii). 

Joshii Jiishin, one of the great Tang Zen masters, had his 
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• monastery in the mountains noted for a natural stone bridge. 
One day a monk visited Joshu and said: "0 Master, your stone 
bridge is noted all over the empire, but as I see it it is nothing 
but a rickety log bridge." 

Joshu retorted, "You see your rickety one and fail to see 
the real stone bridge." 

The monk asked, "What is the stone bridge?" 
Joshu: "Horses pass over it; donkeys pass over it." 
Joshu's bridge resembles the sands of the Ganges, which are 

trampled by all kinds of animals and incredibly soiled by them, 
and yet the sands make no complaint whatever. All the foot
prints left by creatures of every description are effaced in no 
time; and as to their filths, they are all effectively absorbed, 
leaving the sands as clean as ever. So with Joshu's stone bridge: 
not only horses and donkeys but nowadays all kinds of con
veyances, including heavy trucks and trains of cars, pass over it 
and it is ever willing to accommodate them. Even when they 
abuse it its complacency is not at all disturbed. The Zen-man 
of the "fourth step" is like the bridge. He may not turn the 
right cheek to be struck when the left one is already hurt, but 
he works silently for the welfare of his fellow beings. 

Joshu was once asked by an old woman: "I am a woman 
and the life of womanhood is very hard. When a child, she 
suffers to obey her parents. When she is old enough, she 
marries and has to obey the husband. When she is very old, 
she obeys her children. Her life is nothing but obeying and 
obeying. Why is she made to lead such a life with no period of 
freedom and independence? Why is she not like other people 
who go even without the sense of responsibility? I revolt 
against the old Chinese way of living." 

J oshu said, [Let your prayer be:] "others may have all they 
like. As regards myself, I go on with the lot assigned to me." 

j(:,shu's advice, one may protest, is no more than a life of 
absolute dependence, which is not at all the spirit of modern 
life. His advice is too conservative, too negative, too self
effacing; there is no sense of individuality. Is this not typical 
of the Buddhist teaching of khsanti, passivity, nothingness? I 
am no advocate of Joshu. 
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Let Joshii answer, in a way, this objection when he expresses \ 
his own idea thus: 

Someone asked, "You are such a saintly personality. Where 
would you find yourself after your death?" 

Joshii the Zen master replied, "I go to hell ahead of you all!" 
The questioner was thunderstruck and said, "How could 

that be?" 
The master did not hesitate: "Without my first going to hell, 

who would be waiting there to save people like you?" 
This is, indeed, a strong statement, but from Joshii's Zen 

point of view he was fully justified. He has no selfish motive 
here. His whole existence is devoted to doing good for others. 
If not for this, he could not make such a straightforward state
ment with no equivocation whatever. Christ declares, "I am 
the Way." He calls others to be saved through him. Joshii's 
spirit is also Christ's. There is no arrogant self-centered spirit 
in either of them. They simply, innocently, wholeheartedly ex
press the same spirit of love. 

Somebody asked Joshii, "Buddha is the enlightened one and 
teacher of us all. He is naturally entirely free of all the passions 
(kleSa), is he not?" 

Joshii said, "No, he is the one who cherishes the greatest of 
all the passions." 

"How is that possible?" 
"His greatest passion is to save all beings!" Joshii answered. 
One of the great Zen masters of Japan describes the Zen-

man's life at this point as follows: 24 

The bodhisattva would revolve the identity-wheel of oppo
sites or contradictions: black and white, dark and bright, same
ness and difference, the one and the many, finite and infinite, 
love and hate, friend and foe, etc., etc. While in the midst 
of clouds and dust, infinitely variegated, th?bodhiSattva works 
With hIS head and face all covereo with mud and ash.es. Where 
the utmost confusion of passions rages in its indescribable 
furies, the bodhisattva lives his life in all its vicissitudes, as the 
Japanese proverb has it, "seven times rolling up and down, and 
~ht times getting up straight." He is like the lotus flower 

24 The wording has been partly modernized. 
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in flame, whose color grows brighter and brighter as it goes 
through the baptism of fire. 

The following is the way Rinzai describes his "man of no 
title" : 

He is the one who is in the house and yet does not stay away from 
the road, he is the one who is on the road and yet does not stay 
away from the house. Is he an ordinary man or a great sage? No 
one can tell. Even the devil does not know where to locate him. 
Even the Buddha fails to manage him as he may desire. When 
we try to point him out, he is no more there, he is on the other 
side of the mountain. 

In the Lotus Sutra we have this: "As long as there is one 
single solitary soul not saved, I am coming back to this world 
to help him." In the same sutra Buddha says: "A bodhisattva 
would never enter into final nirvana. He would stay on among 
all beings (sarvasattva) and work for their edification and en
lightenment. He would see to it that he was not to shun any 
amount of suffering if it were at all conducive to the general 
welfare." 

There is a Mahayana sutra called the Yuima-kyo (Vimalakir
tisutra), the principal interlocutor here being a lay disciple 
of Buddha and a great philosopher. Once he was reported to 
be ill. Buddha wanted one of his disciples to go and inquire 
after his health. None accepted because Yuima was such an 
invincible debater that none of his contemporaries could beat 
him. Monju (or Mafijusri) was willing to carry out Buddha's 
commISSIOn. 

When Monju asked Yuima about his illness, the latter 
answered, "I am ill because all beings are ill. My illness is 
curable only when they are cured. They are constantly assailed 
by Greed, Anger, and Folly." 

Love and compassion, we can thus see, are the essence of 
Buddahood and bodhisattvaship. These "passions" make 
them stay with all beings as long as there is anyone of them 
still in the state of unenlightenment. A Japanese proverb says: 
"To this world of patience they come and go for eight thousand 
times," meaning that Buddhas and bodhisattvas would for an 
indefinite number of times visit this world of ours, which is 
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full of unendurable sufferings, just because their love knows 
no bounds. 

One great contribution the Chinese made to Buddhism is 
their idea of work. The first conscious effort to establish work 
as an aspect of Buddhism was made about one thousand years 
ago by Hyakujo, the founder of the Zen monastery system in 
distinction to other Buddhist institutions. Before Hyakujo 
the Buddhist monks were devoted chiefly to learning, medita
tion, and observing the vinaya precepts. But Hyakujo was not 
satisfied with this; he aspired to follow the example of Yen a, 
the Sixth Patriarch, who was a farmer in southern China and 
earned his living by cutting wood and selling fuel. Wheri Vena 
was allowed to join the brotherhood, he was assigned to the 
back yard, where he pounded rice, prepared kindling, and per
formed other menial work. 

When Hyakujo organized a new monastery exclusively for 
Zen monks one of his rules was to work; each monk, including 
the master himself, was to engage in some manual, menial 
labor. Even when he was getting old Hyakujo refused to leave 
off his gardening work. His disciples worried over his advanced 
age and hid all his garden implements, so that he would no 
longer work as hard as he used to. But Hyakujo declared, "If 
I do not work I will not eat." 

For this reason, one thing which characterizes the Zen 
temples and monasteries in Japan, as well as in China, is that 
they are kept clean and in good order, and the monks are 
ready to take up any sort of manual labor, however dirty and 
undesirable it may be. 

This spirit of work is perhaps deeply ingrained in Chinese 
minds since of old, for, as referred to in my first chapter, 
Chuang-tze's farmer refused to make use of the shadoof and 
did not mind doing any amount of work just for the love of it. 
This is not in accord with the Western and, indeed, the modern 
idea of labor-saving devices of every description. When they 
have thus saved themselves from labor and gained plenty of 
time for their pleasures or other employments, modem people 
are busy making up all sorts of complaints about how dissatis
fied they are with life, or inventing weapons whereby they can 
kill thousands of human beings by simply pressing a button. 
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And listen to what they say: "This is the way to prepare for 
peace." Is it not really wonderful to realize that when the 
fundamental evils lurking in human nature are not destroyed 
and its intellectuality alone is given free rein to work itself 
out in the way it likes, it exerts itself to discover the easiest 
and quickest way of annihilating itself from the surface of the 
earth? When Chuang-tze's farmer refused to be machine
minded, did he foresee all these evils coming a little over 
twenty-one or twenty-two centuries after him? Confucius says, 
"When small men have plenty of time at hand they are sure to 
devise all kinds of evil things." 

Before concluding this, let me give you what may be called 
the cardinal virtues of the bodhisattva or Zen-man. They are 
known as the six piiramitiis: 

I. Diina (charity) 
11. sUa (precepts) 

lll. K§iinti (humility) 
iv. Virya (energy) 
v. Dhyiina (meditation) 

vi. Prajiiii (wisdom) 

(i) Charity, or glvmg, is to give away for the benefit and 
welfare of all beings (sarvasattva) anything and everything one 
is capable of giving: not only material goods, but knowledge, 
worldly as well as religious or spiritual (knowledge belonging 
to the Dharma, the ultimate truth). The bodhisattvas were all 
ready to give up even their lives to save others. (Fantastic 
stories about the bodhisattvas are told in the Jataka Tales.) 

The history of Japanese Buddhism gives one conspicuous 
example of self-sacrifice on the part of a Zen master. It was 
during the political period known as the Warring Era in the 
sixteenth century when Japan was torn into a number of in
dependent dukedoms which were controlled by the warring 
lords. Oda N obunaga came out the strongest. When he de
feated the neighboring Takeda family, one of the latter took 
refuge in a Zen monastery. The Oda army demanded his sur
render into their hands, but the abbot refused, saying, "He is 
now my protege and as Buddha's follower I cannot give him 
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ship between means and ends, of the balance sheet, as it were; 
if one takes the position that one human being is not commen
surable with any thing} that his emancipation, his well-being, 
his enlightenment, or whatever term we might want to use, is 
a matter of "ultimate concern" in itself, then no amount of 
time and money can be related to this aim in quantitative terms. 
To have had the vision and the courage to devise a method 
which im lied this extended concern with one erson was a 

. manifestation of an attItu e which transcended Western con· 
ventional thought in an Important aspect. 

- The foregoing remarks are not meant to imply that Freud, 
in his conscious intentions, was close to Eastern thought or 
specifically to the thought of Zen Buddhism. Many of the ele
ments which I mentioned before were more implicit than ex
plicit, and more unconscious than conscious, in Freud's own 
mind. Freud was much too much a son of Western civilization, 
and especially of eighteenth- and nineteenth-century thought, 
to be close to Eastern thought as expressed in Zen Buddhism, 
even if he had been familiar with it. Freud's picture of man I was in essential features the picture which the economists and 
philosophers of the eighteenth and nineteenth centuries had 
developed. Ihey saw man as essentially competitive, isolated, 
and related to others only by the necessity of exchanging the 
~atisfaction of economic and instinctual needs. For Freud, man 
is a machine, driven by the libido, and regulated by the princi

, pIe of keeping libido excitation to a minimum. He saw man as 
. fundamentally egotistical, and related to others only by the 

mutual necessity of satisfying instinctual desires. Pleasure, for 
Freud, was relief of tension, not the experience of joy. Man 
was seen split between his intellect and his affects; man was not 
the whole man, but the intellect-self of the Enlightenment 
philosophers. Brotherly love was an unreasonable demand, con
trary to reality; mystical experience a regression to infantile 
narCISSIsm. 

What I have tried to show is that in spite of these obvious 
contradictions to Zen Buddhism, there were nevertheless ele
ments in Freud's system which transcended the conventional 
concepts of illness and cure, and the traditional rationalistic 
concepts of consciousness, elements which led to a further 
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development of psychoanalysis which has a more direct and 
positive affinity with Zen Buddhist thought. 

However, before we come to the discussion of the connection 
between this "humanistic" psychoanalysis and Zen Buddhism, 
I want to point to a change which is fundamental for the under
standing of the further development of psychoanalysis: the 
change in the kinds of patients who come for analysis, and the 
problems they present. 

At the beginning of this century the people who came to the 
psychiatrist were mainly people who suffered from symptoms. 
They had a paralyzed ann, or an obsessional symptom like a 
washing compUlsion, or they suffered from obsessional thoughts 
which they could not get rid of. In other words, they were sick 
in the sense in which the word "sickness" is used in medicine; 
something prevented them from functioning socially as the 
so-called normal person functions. If this was what they suf
fered from, their concept of cure corresponded to the concept 
of sickness. They wanted to get rid of the symptoms, and their 
concept of "wellness" was-not to be sick. They wanted to be 
as well as the average person or, as we also might put it, they 
wanted to be not more unhappy and disturbed than the average 
person in our society is_ 

These people still come to the psychoanalyst to seek help, 
and for them psychoanalysis is still a therapy which aims at 
the removal of their symptoms, and at enabling them to func
tion socially. But while they once fonned the majority of a 
psychoanalyst's clientele, they are the minority today-perhaps 
not because their absolute number is smaller today than then, 
but because their number is relatively smaller in comparison 
with the many new "patients" who function socially, who are 
not sick in the conventional sense, but who do suffer from the 
"maladie du siecle," the malaise, the inner deadness I have been 
discussing above. These new "patients" come to the psycho
analyst without knowmg what they really suffer from. They 
tom lain about being depressed, having insomnia, being un
happy in t eir marrIages, not enjoymg their work, an any 
number of SImIlar troubles. They usually believe that this or 
that particular symptom is their problem and that if they could 
get rid of this particular trouble they would be well. However, 
these patients usually do not see that their problem is not that 

1 
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of depression, of insomnia, of their marriages, or of their jobs. 
These various complaints are only the conscious form in which 
~ur culture permits them to-eXPress something which lies mt.i'~h 
deeper, and which is common to the various people who con
SciouSly believe that they suffer from this or that particular 
symptom. The common suffering is the alienation from oneself, 

\ 

from one's fellow man, and from nature; the awareness that 
I e runs ou( of one's hand like san , an that one will die 
~ithout having lived; that one lives in the mIdst of plenty and 
yet is joyless. 

What is the help which psychoanalysis can offer those who 
suffer from the "maladie du siecle"? This help is- and must 
be-different from the "cure" which consists in removing symp-

\ 
toms, offered to those who cannot function socially. For those 
who suffer from alienation, cure does not consist in the absence 
of illness) but in the presence of well-being. 

However, if we are to define well-being, we meet with con
siderable difficulties. If we stay within the Freudian system, 
well-being would have to be defined in terms of the libido 
theory, as the capacity for full genital functioning, or, from a 
different angle, as the awareness of the hidden Oedipal situ
ation, definitions which, in my opinion, are only tangential to 
the real problem of human existence and the achievement of 
well-being by the total man. Any attempt to give a tentative 
answer to the problem of well-being must transcend the Freud
ian frame of reference and lead to a discussion, incomplete as 
it must be, of the basic concept of human existence, which 
underlies humanistic psychoanalysis. Only in this way can we 
lay the foundation for the comparison between psychoanalysis 
and Zen Buddhist thought. 

III. THE NATURE OF WELL-BEING-MAN'S PSYCHIC 

EVOLUTION 

The first approach to a definition of well-being can be stated 
thus: well-being is being in accord with the nature of man. 
If we go beyond this formal statement the question arises: 
What is being, in accordance with the conditions of human 
existence? What are these conditions? 

Human existence poses a question. Man is thrown into this 
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world without his volition, and taken away from it again with
out his volition. In contrast to the animal, which in its instincts 
has a "built-in" mechanism of adaptation to its environment, 
living completely within nature, man lacks this instinctive 
mechanism. He has to live his life, he is not lived by it. He 
is in nature, yet he transcends nature; he has awareness of him
self, and this awareness of himself as a separate entity makes 
him feel unbearably alone, lost, powerless. The very fact of 
being born poses a problem. At the moment of birth, life asks 
man a question, and this question he must answer. He must 
answer it at every moment; not his mind, not his body, but he, 
the person who thinks and dreams, who sleeps and eats and ~ 
cries and laughs- the whole man- must answer it. What is this 
question which life poses? The question is: How can we over
come the suffering, the imprisonment, the shame which the 
experience of separateness creates; how we can find union with
in ourselves, with our fellowman, with nature? Man has to 
answer this question in some way; and even in insanity an 
answer is given by striking out reality outside of ourselves, 
living completely within the shell of ourselves, and thus over
coming the fright of separateness. 

The question is always the same. However, there are several ~ 
answers, or basically, there are only two answers. One is to 
overcome separateness and to find unity by regression to the 
state of unity which existed before awareness ever arose, that 
is, before man was born. The other answer is to be fully born, 
to develop one's awareness, one's reason, one's capacity to love, 
to'such a point that one transcends one's own egocentnc in
~lvement, and arrives at a new harmony, at a new oneness 
WIth the world. 

When we speak of birth we usually refer to the act of physio
logical birth which takes place for the human infant about 
nine months after conception. But in many ways the signifi
cance of this birth is overrated. In important aspects the life 
of the infant one week after birth is more like intra-uterine 
existence than like the existence of an adult man or woman. 
There is, however, a unique aspect of birth: the umbilical 
cord is severed, and the infant begins his first activity: breath
ing. Any severance of primary ties, from there on, is possible 
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only to the extent to which this severance is accompanied by 
genuine activity. 

Birth is not one act; it is a process. The aim of life is to be 
fully born, thgyglLits tragedy is that most of us die before we 

are thus bo~ To live is to be born every minute. Death 
occurs when birth stops. Physiologically, our cellular system is 
in a process of continual birth; psychologically, however, most 
of us cease to be born at a certain point. Some are completely 
stillborn; they go on living physiologically when mentally their 
longing is to return to the womb, to earth, darkness, death; 
they are insane, or nearly so. Many others proceed further on 
the path of life. Yet they can not cut the umbilical cord 
completely, as it were; they remain symbiotically attached to 
mother, father, family, race, state, status, money, gods, etc.; 
they never emerge fully as themselves and thus they never 
become fully born.s t\ The regressive attempt to answer the problem of existence 
can assume different forms; what is common to all of them is 

L that they necessarily fail and lead to suffering. Once man is 

S The evolution of man from fixation on mother and father, to the point 
of full independence and enlightenment has been beautifully described by 
Meister Eckhart in "The Book of Benedictus": "In the first stage the inner or 
new man, St. Augustine says, follows in the footsteps of good, pious people. 
He is still an infant at his mother's breast. 

"In the second stage he no longer follows blindly the example even of good 
people. He goes in hot pursuit of sound instruction, godly counsel, holy wisdom. 
He turns his back on man and his face to God: leaving his mother's lap he 
smiles to his heavenly Father. 

"In the third stage he parts more and more from his mother, draws further 
and further away from her breast. He flees care and casts away fear. Though 
he might with impunity treat everyone with harshness and injustice he would 
find no satisfaction in it, for in his love to God he is so much engaged with 
him, so much occupied with him in doing good: God has established him so 
firmly in joy, in holiness and love that everything unlike and foreign to God 
seems to him unworthy and repugnant. 

"In the fourth state h e more and more grows and is rooted in love, in God. 
He is ever ready to welcome any struggle, any trial, adversity or suffering, and 
that willingly, gladly, joyfully. 

"In the fifth stage he is at peace, enjoying the fullness of supreme ineffable 
wisdom. 

"In the sixth stage he is de· formed and transformed by God's eternal nature. 
He has come to full perfection and, oblivious of impermanent things and tern· 
poral life, is drawn, transported, into the image of God and become a child of 
God. There is no further and no higher stage. It is eternal rest and bliss. 
The end of the inner and new man is eternal life." Meister Eckhart, translation 
by C. de B. Evans (London. John M. Watkins, 1952). II, 80·81. 
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tom away from the prehuman, paradisaical unity with nature, 
he can never go back to where he came from; two angels with 
fiery swords block his return. Only in death or in insanity can 
the return be accomplished-not in life and sanity. 

Man can strive to find this regressive unity at several levels, 
which are at the same time several levels of pathology and 
irrationality. He can be possessed by the passion to return to 
the womb, to mother earth, to death. If this aim is all-consum
ing and unchecked, the result is suicide or insanity. A less 
dangerous and pathological form of a regressive search for unity 
is the aim of remaining tied to mother's breast, or to mother's 
hand, or to father's command. The differences between these 
various aims mark the differences between various kinds of 
personalities. The one who remains on mother's breast is the 
eternally dependent suckling, who has a feeling of euphoria 
when he is loved, taken care of, protected, and admired, and 
is filled with unbearable anxiety when threatened with separa
tion from the all-loving mother. The one who remains bound 
to father's command may develop a good deal of initiative and 
activity, yet always under the condition that an authority is 
present who gives orders, who praises and punishes. Another 
form of regressive orientation lies in destructiveness, in the aim 
of overcoming separateness by the passion to destroy everything 
and everybody. One can seek it by the wish to eat up and 
incorporate everything and everybody, that is, by experiencing 
the world and everything in it as food, or by outright destruc
tion of everything except the one thing-himself. Still another 
form of trying to heal the suffering of separateness lies in build
ing up one's own Ego, as a separate, fortified, indestructible 
"thing." One then experiences oneself as one's own property, 
one's power, one's prestige, one's intellect. 

The individual's emergence from regressive unity is ac: 
com anied b the gradual overcomin of narcissism. For 
the infant shortly a ter birth there is not even awareness 
of reality existing outside of himself in the sense of sense
perception; he and mother's nipple and mother's breast are still I' 
one; he finds himself in a state before any subject-object dif
ferentiation takes place. After a while, the capacity for subject
object differentiation develops in every child- but only in the 
obvious sense of awareness of the difference between me and 
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not-me. But in an affective sense, it takes the development of 
full maturity to overcome the narcissistic attitude of omnis
cience and omnipotence, provided this stage is ever reached. 
We observe this narcissistic attitude clearly in the behavior of 
children and of neurotic persons, except that with the former 
it is usually conscious, with the latter unconscious. The child 
does not accept reality as it is, but as he wants it to be. He 

\

" lives in his wishes, and his view of reality is what he wants it 
to be. If his wish is not fulfilled, he gets furious, and t.he fun. c
tion of his fury is to .. force the world (through the medium of 

.father and mother) to correspond to his wish. In the normal 
development of the child, this attitude slowly changes to the 
mature one of being aware of reality and accepting it, its laws, 
hence necessity. In the neurotic person we find invariably that 
he has not arrived at this point, and has not given up the 

\ 

narcissistic interpretation of reality. He insists that reality must 
conform to his ideas, and when he recognizes that this is not so, 
he reacts either with the impulse to force reality to correspond 
to his wishes (that is, to do the impossible) or '\vith a feeling of 
powerlessness because he can not perform the impossible. The 
potion of freedom which this person has is. whether he is 
.fl.ware of It or not, a notion of narcissistic omnipotence, while 
the notIOn of freedom of the fully developed person is that of 
recognizing reality and its laws and acting within the laws of 
necessit ,b relating oneself to the world roductivel by gras -
ing the worl WIt one's own powers of thought and affec~. 

T hese different goals and the ways to attain them are not 
primarily different systems of thought. They are different ways 
of being, different answers of the total man to the question 
which life asks him. They are the same answers which hav-e 
been given in the various religious systems which make up the 

~
histOry of religion. From primitive cannibalism to Zen Bud~ 

dhism, the human race has given only a few answers to the 
question of existence, and each man in his own life gives one 
of these answers, although usually he is not aware of the answer 
he gives. In our Western culture almost everybody thinks that 
he gives the answer of the Christian or Jewish religions, or 
the answer of an enlightened atheism, and yet if we could take a 

\ 
mental X ray of everyone, we would find so many adherents of 
cannibalism, so many of totem worship, so many worshipers of 
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idols of different kinds, and a few Christians, Jews, Buddhists, 
Taoists. Religion is the fonnalized and elaborate answer to 
man's existence, and since it can be shared in consciousness 
and by ritual with others, even the lowest religion creates a 
feeling of reasonableness and of security by the very com
munion with others. When it is not shared, when the regres- j 
sive wishes are in contrast to consciousness and the claims of 
the existing culture, then the secret, individual "religion" is a 
neurOSIS. 

In order to understand the individual patient- or any human 
being- one must know what his answer to the question of eXist-I 
ence is, or, to put it differently, what his secret, individual · 
reli ion is, to which all . his efforls and assions are devoted. 
Most of what one considers to be "psychologica problems" I 
are only secondary consequences of his basic "answer," and 
hence it is rather useless to try to "cure" them before this basic 
answer- that is, his secret, private religion- has been under
stood. 

Returning now to the question of well-being, how are we 
going to define it in the light of what has been said thus far? 

Well-being is the state of having arrived at the full develop
ment of reason: reason not in the sense of a merely intellectual 
judgment, but in that of gras in truth b "lettin thin s be" 
(to use Heidegger's term as they are. ~ll-being is possible 
only to the degree to which one has Overcome one's narcissism: 
to the degree to which one is open, responsive, sensitive, awake, 
empty (in the Zen sense). W,ell-being means to be fully related 
tp man and nature affectively, to overcome separateness and 
<uienation, to arrive at the experience of oneness with all that 
exists- and yet to experience myself at the same time as the 
se~rate entity 1 am, as the in-dividual. Well-being means to 
betully born, to become what one potentially is; it means to 
have the full capacity for joy and for sadness or, to put it still 
differently, to awake from the half-slumber the average man 
lives in, and to be fully awake. If it is all that, it means also to 
be creative,;.. that is, to react and'to respond to myself, to others, 
to everything that exists- to react and to re~as the real, 
,total man I am to the reality ~erybody and everything as he 
w- it is. In this act of true response lies the area of creativit~f 
seeing the world as it is and experiencing it as my world, the 
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world created and transformed by my creative grasp of it, so 
. that the world ceases to be a strange world "over there" and 
becomes my world. Well-being means, finally, to drop one's 
~go, to giveul? greed, to cease chasing after the preservation 
and the aggrandizement of the E 0 to be and to ex erience 
one's se m t e act 0 emg, not in havin, reservin, coveting, - ' using. 
'~ave, in the foregoing remarks, ~ried to point to the parallel 
development in the individual and in the history of religion. 
In view of the fact that this paper deals with the relationship of 
psychonalysis to Zen Buddhism I feel it is necessary to elaborate 
further on at least some psychological aspects of religious de
velopment. 

~ 
I have said that man is asked a question by the very fact of 

. 
his existence, and that this is a question raised by the contradic
tion within himself-that of being in nature and at the same 
time of transcending nature by the fact that he is life aware of 
itself. Any man who listens to this question posed to him, and 
who makes it a matter of "ultImate concern" to answer this 
question, and to answer it as a whole man and not only by" 
thou hts, is a "reli ious" man; and all systems that t to ive, 

,!each, and transmit such answers are re IS-ions." On the other 
hand, any man-and any culture-that tries to be deaf to the 
existential question is irreligious. There is no better example 
that can be cited for men who are deaf to the question posed 
by existence than we ourselves, living in the twentieth century. 
We try to evade the question by concern with property, pres
tige, power, production, fun, and, ultimately, by trying to for
get that we-that I- exist. No matter how often he thinks of 
God or goes to church, or how much he believes in religious 
ideas, if he, the whole man, is deaf to the question of existence, 
if he does not have an answer to it, he is marking time, and he · 
lives and dies like one of the million things he produces. ~ 
thinks of God, instead of experiencing being God. 
. But it is deceptive to think of religions as if they had, 
necessarily, something in common beyond the concern with 
giving an answer to the question of existence. As far as the 
content of religion is concerned, there is no unity whatsoever; 
on the contrary, there are two fundamentally opposite answers, 
which have been mentioned already above with regard to the 
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individual: one answer is to go back to prehuman, preconscious 
existence, to do away with reason, to become an animal, and 
thus to become one with nature again. The forms in which 
this wish is expressed are manifold. At the one pole are 
phenomena such as we find in the Germanic secret societies 
of the "berserkers" (literally: "bearshirts") who identified them
selves with a bear, in which a young man, during his initiation, 
had "to transmute his humanity by a fit of aggressive and terror
striking fury, which assimilated him to the raging beast of 
prey." II (That this tendency of returning to the prehuman 
unity with nature is by no means restricted to primitive soci
eties becomes transparent if we make the connection between 
the "bearshirts" and Hitler's "brown shirts." While a large 
sector of the adherents of the National Socialist Party was com
posed simply of secular, opportunistic, ruthless, power-seeking 
politicians, Junkers, generals, businessmen, and bureaucrats, 
the core, represented by the triumvirate of Hitler, Himmler and . 
Goebbels, was essentially not different from the primitive "bear
shirts" driven by a "sacred" fury and the aim to destroy as the 
ultimate fulfillment of their religious vision. These "bear
shirts" of the twentieth century who revived the "ritual mur
der" legend concerning the Jews actually, in doing so, projected 
one of their own deepest desires: ritual murder. They com
mitted ritual murder first of the Jews, then of foreign popula
tions, then of the German people themselves, and eventually 
they murdered their own wives and children and themselves in 
the final rite of complete destruction.) There are many other 
less archaic religious forms of striving for prehuman unity with 
nature. They are to be found in cults where the tribe is identi
fied with a totem animal, in religious systems devoted to the 
worship of trees, lakes, caves, etc., in orgiastic cults which have 
as their aim the elimination of consciousness, reason, and con
science. In all these religions, the sacred is that which pertains 
to the vision of man's transmutation into a prehuman part of 
nature; the "holy man" (for instance, the shaman) is the one 
who has gone furthest in the achievement of his aim. 

The other pole of religion is represented by all those reli- \ 
gions which seek the answer to the question of human existence 
by emerging fully from prehuman existence, by developing the 

9 Mircea Eliade, Birth and Rebirth (New York, Harper, 1958), p. 84. 
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specifically human potentiality of reason and love, and thus b.}C 
.... flnding a new harmony between man and nature-and between 
. ·man and man. Although such attempts may be found in in
dividuals of relatively primitive societies, the great dividing 
line for the whole of humanity seems to lie in the period be
tween roughly 2000 B.C. and the beginning of our era. Taoism 
and Buddhism in the Far East, Ikhnaton's religious revolu
tions in Egypt, the Zoroastrian religion in Persia, the Moses 
religion in Palestine, the Quetzalcoatl religion in Mexico,lO 
represent the full turn humanity has taken. 

Unit is sought in all these reli ions- not the re essive 
unity found by going ac to the pre-individual, preconscious 
harmony of paradise, but unity on a new level: that unity 
which can be arrived at only aftet. man has ex erienced his 
separaten, r as gone t rough the stage 0 alIenatIOn 
from hImself and from the world, and lias been fully born. 

1
4fhiS new unity has as a premise the full development of man's 
reason, leading to a stage in which reason no longer separates 
man from his immediate, intuitive grasp of reality. There are 
many symbols for the new goal which lies ahead, and not in the 
past: Tao, Nirvana, Enlightenment, the Good, God. The dif
ferences between these symbols are caused by the social and 
cultural differences existing in the various countries in which 
they arose. In the Western tradition the symbol chosen for 
" the goal" was that of the authoritarian figure of the highest 
king, or the highest tribal chief. But as early as the time of the 
Old Testament, this figure changes from that of the arbitrary 
ruler to that of the ruler bound to man by the covenant and 
the promises contained therein. In prophetic literature the aim 
is seen as that of a new harmony between man and nature in 
the messianic time; in Christianity, God manifests himself as 
man; in Maimonides' philosophy, as well as in mysticism, the 
anthropomorphic and authoritarian elements are almost com
pletely eliminated, although in the popular forms of the West
ern religions they have remained without much change. 

J 
What is common to Jewish-Christian and Zen Buddhist 

t thinking is the awareness that I must give up my "will" (in 
the sense of my desire to force, direct, strangle the world 

10 Cf. Laurette Sejournee's Burning Waters (London, Thames & Hudson, 
1957). 



PSYCHOANALYSIS AND ZEN BUDDHISM 95 

outside of me and within me) in order to be completely It 
open, responsive, awake, alive. In Zen terminology this is often '1 
called "to make oneself empty"-which does not mean some
thing negative, but means the openness to receive. In Chris
tian terminology this is often called "to slay oneself and to 
accept the will of God." There seems to be little difference 
between the Christian experience and the Buddhist experience 
which lies behind the two different formulations. However, as 
far as the popular interpretation and experience is concerned, 
this formulation means that instead of making decisions himself, 
man leaves the decisions to an omniscient, omnipotent father, 
who watches over him and knows what is good for him. It is 
clear that in this experience man does not become open and 
responsive, but obedient and submissive. To follow God's will 
in the sense of true surrender of egoism is best done if there 
is no concept of God. Paradoxically, I truly follow God's will 
if I forget about God. Zen's concept of emptiness implies the 
true meaning of giving up one's will, yet without the danger 
of regressing to the idolatrous concept of a helping father. 

IV. THE NATURE OF CONSCIOUSNESS, REPRESSION 

AND DE-REPRESSION 

In the foregoing chapter I have tried to outline the ideas 
of man and of human existence which underlie the goals of (' 
humanistic psychoanalysis. But psychoanalysis shares these 
general ideas with other humanistic philosophical or religious 
concepts. We must now proceed to describe the specific ap
proach through which psychoanalysis tries to accomplish its 
goal. 

The most characteristic element in the psychoanalytic ap
proach is, without any doubt, its attempt to make the un
conscious conscious- or, to put it in Freud's words, to transform 
Id into Ego. But while this formulation sounds simple and 
clear, it is by no means so. Questions immediately arise: What 
is the unconscious? What is consciousness? What is repres
sion? How does the unconscious become conscious? And if 
this happens, what effect does it have? 

First of all we must consider that the terms conscious and 
unconscious are used with several different meanings. In one 
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meaning, which might be called functional, "conscious" and 
"unconscious" refer to a subjective state within the individual. 
Saying that he is conscious of this or that psychic content means 
that he is aware of affects, of desires, of judgments, etc. Un
conscious, used in the same sense, refers to a state of mind in 
which the person is not aware of his inner experiences; if he 
were totally unaware of all experiences, including sensory ones, 
he would be precisely like a person who is unconscious. Saying 
that the person is conscious of certain affects, etc., means he 
is conscious as far as these affects are concerned; saying that 
certain affects are unconscious means that he is unconscious as 
far as these contents are concerned. We must remember that 
"unconscious" does not refer to the absence of any impulse, 
feeling, desire, fear, etc., but only to the absence of awareness of 
these impulses. 

Quite different from the use of conscious and unconscious 
in the functional sense just described is another use in which 
one refers to certain localities in the person and to certain 
contents connected with these localities. This is usually the 
case if the words "the conscious" and "the unconscious" are 
used. Here "the conscious" is one part of the personality, with 
specific contents, and "the unconscious" is another part of the 
personality, with other specific contents. In Freud's view, the 
unconscious is essentially the seat of irrationality. In J ung's 
thinking, the meaning seems to be almost reversed; the uncon
scious is essentially the seat of the deepest sources of wisdom, 
while the conscious is the intellectual part of the personality. In 
this view of the conscious and the unconscious, the latter is per
ceived as being like the cellar of a house, in which everything is 
piled up that has no place in the superstructure; Freud's cellar 
contains mainly man's vices; .Tung's contains mainly man's 
wisdom. 

As H. S. Sullivan has emphasized, the use of "th-e uncon
scious" in the sense of locality is unfortunate: and a poor rep
.resentation of the s chic facts involved. I might add that"tIle 
preference for this kin 0 su stantlve rather than for func
tional concept corresponds to the general tendency in con-

II temporary Western culture to perceive in terms of things we 
have, rather than to perceive in terms of being. We have a 
problem of anxiety. we have insomnia, we have a depression, 
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we have a psychoanalyst, just as we have a car, a house, or a 
child. In the same vein we also have an "unconscious." It is 
not accidental that many people use the word "subconscious" 
instead of the word "unconscious." They do it obviously for the 
reason that "subconscious" lends itself better to the localized 
concept; I can say "I am unconscious of" this or that, but I 
cannot say "I am subconscious" of it. 

There exists still another use of "conscious," which some- ] 
times leads to confusion. Consciousness is identified with re
flecting intellect, the unconscious with unreflected experi
ence. There can, of course, be no objection to this use of 
conscious and unconscious, provided the meaning is clear and 
not confused with the other two meanings. Nevertheless, this 
use does not seem fortunate; intellectual reflection is, of course, 
always conscious, but not all that is conscious is intellectual 
reflection. If I look at a person, I am aware of the person, I am 
aware of whatever happens in me in relation to the person, but l 
only if I have separated myself from him in a subject-object 
distance is this consciousness identical with intellectual reflec
tion. The same holds true if I am aware of my breathing, 
which is by no means the same as thinking about my breathing; 
in fact, once I begin to think about my breathing, I am not 
aware of my breathing any more. The same holds true for all 
my acts of relating myself to the world. More will be said 
about this later on. 

Having decided to speak of unconscious and conscious as 
states of awareness and unawareness, respectively, rather than 
as "parts" of personality and specific contents, we must now 
consider the question of what prevents an experience from 
reaching our awareness-that is, from becoming conscious. 

But before we begin to discuss this question, another one 
arises which should be answered first. If we speak in a psycho
analytic context of consciousness and unconsciousness, there is 
an implication that consciousness is of a higher value than 
unconsciousness. Why should we be striving to broaden the 
domain of consciousness, unless this were so? Yet it is quite 
obvious that consciousness as such has no particular value; in 
fact, most of what people have in their conscious minds II 
fiction and delusioIl:.. this is the case not so much because 
people would be incapable of seeing the truth as because of 



98 ZEN BUDDHISM & PSYCHOANALYSIS 

..the function of society. Most of human history (with the excep
'tion of some primitive societies) is characterized by the fact 
that a small minority has ruled over and exploited the majority 
of its fellows. In order to do so, the minority has usually used 
force; but force is not enough. In the long run, the majority 

\ 

has had to accept its own exploitation voluntarily-and this 
is only possible if its mind has been filled with all sorts of lies 
and fictions, justifying and explaining its acceptance of the 
minority's rule. However, this is not the only reason for the 
fact that most of what people have in their awareness about 
themselves, others, society, etc., is fiction. In its historical de
velopment each society becomes caught in its own need to sur
vive in the particular form in which it has developed, and it 
usually accomplishes this survival by ignoring the wider human 
aims which are common to all men. This ,contradiction be
tween the social and the universal aim leads also to the fabri
cation (on a social scale) of all sorts of fictions and illusions 
which have the function to deny and to rationalize the dichot
omy between the goals of humanity and those of a given society. 

We might say, then, that the content of consciousness is 
mostly fictional and delusional, and precisely does not represent 
reality. Consciousness as such, then, is nothing desirable. Only 
if the hidden reality (that which is unconscious) is revealed, 
and hepcejs no longer hidden (i.e., has become conscious) .+ 

has something valuable been achieved. We shall come back to 
this discussion at a later point. Right now I want only to 
emphasize that most of what is in our consciousness is "false 
consciousness" and that it is essentially society that fills us with 
these fictitious and unreal notions. 

,But the effect of society is not only to funnel fiction~ , iUto 
our consciousness, also to prevent the awareness of realitr. 
The further elaboration of this point leads us straight into the 
central problem of how repression or unconsciousness occurs. 

The animal has a consciousness of the things around it 
which, to use R. M. Bucke's term, we may call "simple con· 
sciousness." Man's brain structure, being larger and more 
complex than that of the animal transcends this simple con
sciousness and is the basis of self consciousness) awareness of 
himself as the subject of his experience. But perhaps be-
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cause of its enonnous complexity 11 human awareness is or
ganized in various possible ways, and for any experience to 
come into awareness, it must be comprehensible in the cate
gories in which conscious thought is organized. Some of the 
categories, such as time and space, may be universal, and may 
constitute categories of perception common to all men. Others, 
such as causality, may be a valid category for many, but not 
for all, forms of human conscious perception. Other categories 
are even less general and differ from culture to culture. How
ever this may be, experience can enter into awareness only 
under the condition that it can be perceived, related, and 
ordered in terms of a conceptual system 12 and of its categories. 
This system is in itself a result of social evolution. fvery 
tfcietY., by its own practice of living and by the mode of re-
atedness, of feeling, and perceiving, develops a system of 

categories which detennines the forms of awareness. This 
;Ystem works, as It were, like a soczally conditioned filter; ex
perience cannot enter awareness unless it can penetrate this 
filter. 

The question then, is to understand more concretely how 
this "social filter" operates, and how it happens that it permits 
certain experiences to be filtered through, while others are 
stopped from entering awareness. 

First of all, we must consider that many experiences do not 
lend themselves easily to being perceived in awareness. Pain 
is perhaps the physical experience which best lends itself to 
being consciously perceived; sexual desire, hunger, etc., also 
are easily perceived; quite obviously, all sensations which are 
relevant to individual or group survival have easy access to 

11 I have been greatly stimulated in my thinking by personal communica· 
tions from Dr. William Wolf on the neurological basis of consciousness. 

12 The same idea has been expressed by Eo Schachtel (in an illuminating 
paper on "Memory and Childhood Amnesia," in Psychiatry, VoL X, no. 1, 1947) 
with regard to the amnesia of childhood memories. As the title indicates, he 
is concerned there with the more specific problem of childhood amnesia, and 
with the difference between the categories ("schematas") employed by the child 
and those employed by the adult. He concludes that "the incompatibility of 
early childhood experience with the categories and organization of adult 
memory is to a large extent due to ... the conventionalization of the adult 
memory." In my opinion, what he says about childhood and adult memory 
holds true, but we find not only the differences between childhood and adult 
categories, but also those between various cultures, and furthermore, the 
problem is not only that of memory, but also that of consciousness in general. 
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awareness. But when it comes to a more subtle or complex 
experience, like seeing a rosebud in the early morning, a drop 
of dew on it, while the air is still chilly, the sun coming up, a 
bird singing-this is an experience which in some cultures 
easily lends itself to awareness (for instance, in Japan), while in 

' modern Western culture this same experience will usually not 
i come into awareness because it is not sufficiently "important" 
t or "eventful" to be noticed. Whether or not subtle affective 

experiences can arrive at awareness depends on the degree to 
which such experiences are cultivated in a given culture. There 
are many affective experiences for which a given language has 
no word, while another language may be rich in words which 
express these feelings. In English, for instance, we have one 
word, "love," which covers experiences ranging from liking to 
erotic passion to brotherly and motherly love. In a language 

\ 

in which different affective experiences are not expressed by 
different words, it is almost impossible for one's experiences to 
come to awareness, and vice versa. Generally speaking, it may 
be said that an experience rarely comes into awareness for which 
the language has no word. 

But this is only one aspect of the filtering function of lan
guage. Different languages differ not only by the fact that they 
vary in the diversity of words they use to denote certain 
affective experiences, but by their syntax, their grammar, and 

[I' the root-meaning of their words. The whole language contains 
an attitude of life, is a frozen expression of experiencing life in 
a certain wayP 

Here are a few examples. There are languages in which the 
verb form "it rains," for instance, is conjugated differently 
depending on whether I say that it rains because I have been 
out in the rain and have got wet, or because I have seen it rain
ing from the inside of a hut, or because somebody has told me 
that it rains. It is quite obvious that the emphasis of the 
language on these different sources of experiencing a fact (in 
this case, that it rains) has a deep influence on the way people 
experience facts. (In our modern culture, for instance, with 
its emphasis on the purely intellectual side of knowledge, it 
makes little difference how I know a fact, whether from direct 

13 Cf. the pathfinding contribution of Benjamin Whorf in his Collected 
Papers on Metalinguistics (Washington, D.C., Foreign Service Institute, 1952). 
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or indirect experience, or from hearsay.) Or, in Hebrew the 
main principle of conjugation is to determine whether an 
activity is complete (perfect) or incomplete (imperfect), while 
the time in which it occurs- past, present, future-is expressed 
only in a secondary fashion. In Latin both principles (time 
and perfection) are used together, while in English we are pre
dominantly oriented in the sense of time. Again, it goes 
without saying that this difference in conjugation expresses a 
difference in experiencing.14 

Still another example is to be found in the different use of 
verbs and nouns in various languages, or even among different 
people speaking the same language. The noun refers to a 
"thing"; the verb refers to an activity. An increasing number 
of people prefer to think in terms of having things, instead of 
being or acting,· hence they prefer nouns to verbs. 

Language, by its words, its grammar, its syntax, by the whole i 
spirit which is frozen in it, determines how we experience, and i 
which experiences penetrate to our awareness. 

The second aspect of the filter which makes awareness pos
sible is the logic which directs the thinking of people in a given 
culture. Just as most people assume that their language is 
"natural" and that other languages only use different words for 
the same things, they assume also that the rules which deter- . 
mine proper thinking, are natural and universal ones; that what , 
is illogical in one cultural system is illogical in any other, be
cause it conflicts with "natural" logic. A good example of this 
is the difference between Aristotelian and paradOXIcal logic. 

- Aristotelian logic is based on the law of Identity which states 
that A is A, the law of contradiction (A is not non-A), and the 
law of the excluded middle (A cannot be A and non-A, neither 
A nor non-A). Aristotle stated it: "It is impossible for the same 
thing at the same time to belong and not to belong to the 
same thing and in the same respect. . .. This, then, is the most 
certain of all principles." 15 

In opposition to Aristotelian logic is what one might call 

14 The significance of this difference becomes quite apparent in the English ')' 
and German translations of the Old Testament; often when the Hebrew text uses 
the perfect tense for an emotional experience like loving, meaning, "I love fully," 
the translator misunderstands and writes "I loved." 

15 Aristotle, Metaphysics, Book Gamma, 1005b 20. Quoted from Aristotle's 
Metaphysics, trans!' by R. Hope (Columbia Univ. Press, New York, 1952). 
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paradoxical logic, which assumes that A and non-A do not 
exclude each other as predicates of X. Paradoxical logic was l predominant in Chinese and Indian thinking, in Heraclitus' 
philosophy, and then again under the name of dialectics in the 
thought of Hegel and Marx. The general principle of para
doxical logic has been clearly described in general terms by 
Lao-Tse: "Words that are strictly true seem to be paradoxi-
cal." 16 And by Chuang-tzu: "That which is one is one. That 
which is not-one, is also one." 

Inasmuch as a person lives in a culture in which the correct
ness of Aristotelian logic is not doubted, it is exceedingly dif
ficult, if not impossible, for him to be aware of experiences 
which contradict Aristotelian logic, hence which from the 
standpoint of his culture are nonsensical. A good example is 
Freud's concept of ambivalence, which says that one can ex
perience love and hate for the same person at the same time. 
This experience, which from the standpoint of paradoxical 
logic is quite "logical," does not make sense from the standpoint 
of Aristotelian logic. As a result, jt is exceedingly difficult for 
most people to be aware of feelings of ambivalence. If they are 
aware of love, they can not be aware of hate-since it would be 
utterly non-sensical to have two contradictory feelings at the 
same time towards the same personY 

The third aspect of the filter, aside from language and logic, 
is the content of experiences. Every society excludes certain 
thoughts and feelings from being thought, felt, and expressed. 
There are things which are not only "not done" but which 
are even "not thought." In a tribe of warriors, for instance, 
whose members live by killing and robbing members of 
other tribes, there might be an individual who feels re
vulsion against killing and robbing. Yet it is most unlikely 
that he will be aware of this feeling, since it would be in
compatible with the feeling of the whole tribe; to be aware of 
this incompatible feeling would mean the danger of feeling 
completely isolated and ostracized. Hence an individual with 
such a feeling of revulsion would probably develop a psychoso-

16 Lao-Tse, "The Tao Teh King," "The Sacred Books of the East," ed. by 
F. Max Mueller, Vol. XXXIX (Oxford University Press, London, 1927, p. 120). 

17 Cf. my more detailed discussion of this problem in The Art of Loving, 
World Perspectives Series (Harper & Bros., New York, 1956, p. 72 ff). 
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matic symptom of vomiting, instead of letting the feeling of 
revulsion penetrate to his awareness. 

Exactly the contrary would be found in a member of a peace
ful agricultural tribe, who has the impulse to go out and kill ' 
and rob members of other groups. He also would probably not 
permit himself to become aware of his impulses, but instead, 
would develop a symptom- maybe intense fright. Still another 
example: There must be many shopkeepers in OUT big cities 
who have a customer who badly needs, let us say, a suit 0 

clothes, but who does not have sufficient money to buy even 
the cheapest one. Among those shopkeepers there must be a 
few who have the natural human impulse to give the suit to the 
customer for the price that he can pay. But how many of these 
shopkeepers will permit themselves to be aware of such an 
impulse? I assume very few. The majority will repress it, and 
we might find among these men some aggressive behavior 
toward the customer which hides the unconscious impulse, or 
a dream the following night which expresses it. 

In stating the thesis that contents which are incompatible 
with socially permissible ones are not permitted to enter the 
realm of awareness, we raise two further questions. Why are 
certain contents incompatible with a given society? Further
more, why is the individual so afraid of being aware of such 
forbidden contents? 

As to the first question, I must refer to the concept of the 
"social character." Any society. in order to survive. must mold 
the character of its members in such a way that they want to 

• do what they have to dq; their social function must become 
internalized and transformed into something they feel drive 
to do, rather than something they are obliged to do. A society 
cannot permit deviation from this pattern, because if this 
"social character" loses its coherence and firmness, many indi
viduals would cease to act as they are expected to do, and the 
survival of the society in its given form would be endangered. 
Societies, of course, differ in the rigidity with which they en
force their social character, and the observation of the taboos 
for protecting this character, but in all societies there are 
taboos, the violation of which results in ostracism. 

The second question is why the individual is so afraid of the 
implied danger of ostracism that he does not permit himself to 
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be aware of the "forbidden" impulses. To answer this question, 
I must also refer to fuller statements made elsewhere.18 To 
put it briefly, unless he is to become insane, he has to relate 
himself in some way to others. To be completely unrelated 
brings him to the frontier of insanity. While iF, so far as he is 
an animal he is most afraid of dying, in so far as he is a man he 

1)
'Ts most afraid of being utterly alone . . This fear, rather than, as -
Freud assumes, castration fear, is the effective agent which does 

, not permit awareness of tabooed feelings and thoughts. 
We come, then, to the conclusion that consciousness and 

unconsciousness are socially conditioned. I am aware of all my 
feelings and thoughts which are permitted to penetrate the 
threefold filter of (socially conditioned) language, logic, and 
taboos (social character). Experiences which can not be filtered 
through remain outside of awareness; that is, they remain 
unconscious.1s 

Two qualifications have to be made in connection with the 
emphasis on the social nature of the unconscious. One, a rather 
obvious one, is that in addition to the social taboos there are 
individual elaborations of these taboos which differ from family 
to family; a child, afraid of being "abandoned" by his parents 
because he is aware of experiences which to them individually 
are taboo, will, in addition to the socially normal repression, 
also repress those feelings which are prevented from coming to 
awareness by the individual aspect of the filter. On the other 
hand, parents with great inner openness and with little "re
pressedness" will, by their own influence, tend to make the 
social filter (and Superego) less narrow and impenetrable. 

The other qualification refers to a more complicated phe
nomenon. We repress not only the awareness of those strivings 
which are incompatible with the social pattern of thought, Jie 
tend also to re ress those strivings which are incom atible with 
the rinciple of structure growth of the whole human 
bein , mcom ati e WIt manlstlc conscIence," that 

18 Cf. my descriptions of this concept in Escape from Freedom (New York, 
Rinehart, 1941) and The Sane Society (New York, Rinehart, 1955). 

19 This analysis of consciousness leads to the same conclusion Karl Marx 
reached when he fOnllulated the problem of consciousness: "It is not the con
sciousness of men that determines their existence but, on the contrary, it is 
their social existence that determines their consciousness" (Zur Kritik der 
Politischen Oekonomie [Berlin, Dietz, 1924], foreword, p. LV). 
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voice which speaks in the name of the full development of our 
person. 

Destructive impulses, or the impulse to regress to the womb, 
or to death, the impulse to eat up those whom I want 
to be close to- all those and many other regressive impulses 
mayor may not be compatible with the social character, 
but they are under no circumstances compatible with the in
herent goals of the evolution of man's nature. When an infant 
wants to be nursed it is normal, that is, it corresponds to the 
state of evolution in which the infant is at the time. If an adult 
has the same aims, he is ill; inasmuch as he is not only 
prompted by the past, but also by the goal which is inherent 
in his total structure, he senses the discrepancy between what 
he is and what he ought to be; "ought" being used here not in 
the moral sense of a command, but in the sense of the im
manent evolutionary goals inherent in the chromosomes from 
which he develops, just as his future physical build, the color 
of his eyes, etc., are already "present" in the chromosomes. 

If man loses his contact with the social group he lives in, he 
becomes afraid of utter isolation, and because of this fear he 
does not dare to think what "is not thought." But man is also \ 
afraid of bein~ completely isolated from humanity. which is 
iirnae of him and represented by his conscience. To be com- j 
pletely inhuman is frightening too, although as historical evi
dence seems to indicate, less frightening than to be socially 
ostracized, provided a whole society has adopted inhuman 
norms of behavior. The more a society approximates the hu
man norm of living, the less is there a conflict between isolation 
from society and from humanity. T& geater the conflict be
tween so i aims and human aims, the more is the individual 
torn between the two dangerous po es of isolation. It hardly 
needs to be added that to the degree to which a person- by 
his own intellectual and s iritual development- feels his soli- ~ 

arity with humanity, the more can he tolerate social ostraci~, 
and vice versa. _The abilit to act ccordin to one's conscience 
depends on the es:r.ee to w ich one has transcended the limit~ 
?f one's society and has become a citizen of the world, a "cosmo
politan." 

The individual cannot permit himself to be aware of 
thoughts or feelings which are incompatible with the patterns 
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of his culture, and hence he is forced to repress them. Formally 
speaking, then, what is unconscious and what is conscious 
depends (aside from the individual,. family-conditioned ele
ments and the influence of humanistic conscience) on the struc
ture of society and on the patterns of feelings and thoughts 
it produces. As to th<;..contents of the unconscious, no generali
zation is possible. But one statement can be made: ,it alwaxs 
:~'presents ~he w?()le maJ~\,';Vith . all his pot~ntialities fo: dar~-. 
ness and lIght; It always ' con tams the basIs for the . dIflerep.t 
'answers which man is capable of giving to the question which 
existence poses. In the extreme case of the most regressive 
cultures. bent on returning to animal existence,. this very wish 
is predominant and conscious, while all striving to emerge from 
this level are repressed. In a culture which has moved from the 
regressive to the spiritual-progressive goal, the forces represent
ing the dark are unconscious. But man, in any culture, has all 
the potentialities; he is the archaic man, the beast of prey, the 
cannibal, the idolater, and he is the being with the capacity for 
reason, for love, for justice. The content of the unconscious, 
then, is neither the good nor the evil, the rational nor the 
irrational; it is both; it is all that is human. The unconscious 
is the whole man-minus that part of man whi~orresponds to_ 
his society. Consciousness represents social man, tIie accidental 
limitations set by the historical situation into which an individ-

. ual is thrown. Unconsciousness represents universal man, the 
whole man, rooted in the Cosmos; it represents the plant'I!! 
him. the animal in him, the spirit in him; it represents his past 
down to the dawn of human existence, and it represents his 
future to the day when man will have become fully human, 
and when nature will be humanized as man will be "natural
ized." 

Defining consciousness and unconsciousness as we have done, 
what does it mean if we speak of making the unconscious 
conscious, oj de-repression? 

In Freud's concept, making the unconscious conscious had a 
limited function, first of all because the unconscious was sup
posed to consist mainly of the repressed, instinctual desires, 
as far as they are incompatible with civilized life. He dealt with 
single instinctual desires such as incestuous impulses, castration 
fear, penis envy, etc., the awareness of which was assumed to 
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have been repressed in the history of a particular individual. 
The awareness of the repressed impulse was supposed to be 
conducive to its domination by the victorious ego. When we 
free ourselves from the limited concept of Freud's unconscious 
and follow the concept presented above, then Freud's aim, the 
transformation of unconsciousness into consciousness ("Id into l) 
Ego"), gains a wider and more profound meaning. Making the 
unconscious conscious transforms the mere idea of the univer
sality of man into the living experience of this universality; it 
is the experiential realization of humanism. 

Freud saw clearly how repression interferes with a person's 
sense of reality, and how the lifting of repression leads to a new 
appreciation of reality. Freud called the distorting effect of 
unconscious strivings "transference"; H. S. Sullivan later on 
called the same phenomenon "parataxic distortion." Freud " 
discovered, first in the relationship of the patient to the analyst, '" 
that the patient did not see the analyst as he is) but as a projec- r 

tion of his (the patient's) own expectations, desires, and anx
ieties as they were originally formed in his experiences with the 
significant persons of his childhood. Only when the patient 
gets in touch with his unconscious can he overcome the distor
tions produced by himself and see the person of the analyst, 
as well as that of his father or his mother, as it is. 

What Freud discovered here was the fact that we see reality 
in a distorted way. That:we believe to see a person as be ~ 
while actually we see our projection of an image of the person 
~ithout being aware of it. Freud saw not only the distorting 
influence of transference, but also the many other distorting 
influences of repression. Inasmuch as a person is motivated by 
impulses unknown to him, and in contrast to his conscious 
thinking (representing the demands of social reality), he may 
project his own unconscious strivings unto another person, and 
hence not be aware of them within himself but- with indigna
tion- in the other ("projection"). Or, he may invent rational 
reasons for impulses which in themselves have an entirely dif
ferent source. ~his conscious reasoning, which is a pseudo- 1 
explanation for aims the true rna tiEs of Wich are unconscIOUS, 
fuud callcl l"ation;nzatio~ Whether we deal with trans
ference, projection, or with rationalizations, most of what the 
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fJ person is conscious of is a fiction-while that which he represses 
V\ (i.e., which is unconscious) is real. 

Taking into account what has been said above about the 
stultifying influence of society, and furthermore considering Our 
wider concept of what constitutes unconsciousness, we arrive 
at a new concept of unconsciousness-consciousness. We may 
begin by saying that the average person, while he thinks he is 
awake, actually is half asleep. By "half asleep" I mean that his lcontact with reality is a very partial one; most of what he be
lieves to be reality (outside or inside of himself) is a set of 
fictions which his mind constructs. He is aware of reality only 
to the degree to which his social functioning make it necessary. 
He is aware of his fellowmen inasmuch as he needs to cooperate 
with them; he is aware of material and social reality inasmuch 
as he needs to be aware of it in order to manipulate it. He 
is aware of reality to the extent to which the goal of survival 
makes such awareness necessary. (In contradistinction in the 
state of sleep the awareness of outer reality is suspended, 
though easily recovered in case of necessity, and in the case 
of insanity, full awareness of outer reality is absent and not 

I even recoverable in any kind of emergency.) The average 
person's consciousness is mainly "false consciousn.ess," consist
ing of fictions and illusion, while ,Erecisely what he is not aware 
of is reality .. We can thus differentiate between what a person 

~~ is conscious of, and what he becomes conscious of. He is con-I scious, mostly, of fictions; he can become conscious of the reali
ties which lie underneath these fictions. 

There is another aspect of unconsciousness which follows 
from the premises discussed earlier. Inasmuch as consciousness 
represents only the small sector of socially patterned experi
ence and unconsciousness represents the richness and depth of 
universal man the state of repressedness results in the fact that 
I, the accidental, social person, am separated from me the whole 
human person. I am a stranger to myself, and to the same de
gree everybody else is a stranger to me. I am cut off from the 
vast area of experience which is human, and remain a fragment 
of a man, a cripple who experiences only a small part of what 
is real in him and what is real in others. 

Thus far we have spoken only of the distorting function of 
repressedness; another aspect remains to be mentioned which 
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does not lead to distortion, but to making an experience unreal 
by cerebration. I refer by this to the fact that I believe I see
but I only see words; I believe I feel, but I only think feelings. 
The cerebrating person is the alienated person, the person in 
the cave who, as in Plato's allegory, sees only shadows and 
mistakes them for immediate reality. . 

This process of cerebration is related to the ambiguity of 
language. As soon as I have expressed somethin in a word, 
an alienation takes lace, an the full ex rien as alrea y 

een substituted for by the word., The full experience actually 
eXiSts only up to the moment when it is expressed in language~ W 
This general process of cerebration is more widespread an 
intense in modern culture than it probably was at any tim 
before in history. Just because of the increasing emphasis on 
intellectual knowledge which is a condition for scientific and 
technical achievements, and in connection with it on literacy 
and education, words more and more take the place of ex
perience. Yet the person concerned is unaware of this. He 
thinks he sees something; he thinks he feels something; yet 
there is no experience except memory and thought. When he 
thinks he grasps reality it is only his brain-self that grasps it, 
while he, the whole man, his eyes, his hands, his heart, his 
belly, grasp nothing-in fact, "fte is not participating in the ex
perience which he believes is his. 

What happens then in the process in which the unconscious 
becomes conscious? In answering this question we had better 
reformulate it. There is no such thi~ as "the conscious" and 
JlQ such thing as ~nscious." There are degrees of con
sciousness-awareness and unconsciousness-unawareness. Our 
question then should rather be: what happens when I become 
aware of what I have not been aware of before? In line with l/ 
what has been said before, the general answer to this question 
is that every step in this process is in the direction of ~-
tan din the fictitious, unreal character of ou "normal" con
~~ To become conscIOUS 0 what is unconscious and 
thus to enlarge one's consciousness means to get in touch, 
with reality, and-in this sense-with truth (intellectually and 
affectively). To enlarge consciousness means to wake up, to 
lift a veil, to leave the cave, to bring light into the darkness. 
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Could this be the same experience Zen Buddhists call "en
lightenment"? 

While I shall return later to this qu~tion, I want at this 
point to discuss further a crucial point for psychoanalysis, 
namely, the nature of insight and knowledge which is to affect 
the transformation of unconsciousness into consciousness.2o 

Doubtlessly, in the first years of his psychoanalytic research 
Freud shared the conventional rationalistic belief that knowl
edge was intellectual, theoretical knowledge. He thought that 
it was enough to explain to the patient why certain develop
ments had taken place, and to tell him what the analyst discov
ered in his unconscious. This intellectual knowledge, called 

. "interpretation," was supposed to effect a change in the patient. 

I But soon Freud and other analysts had to discover the truth of 
Spinoza's statement that intellectual knowledge is conducive to 
change only inasmuch as it is also affective knowled.[e. It be
came apparent that intellectual knowledge as such does not pro
duce any change, except perhaps in the sense that by intellectual 
knowledge of his unconscious strivings a person may be better 
able to control them- which, however, is the aim of traditional 
ethics, rather than that of psychoanalysis. As long as the patient 
remains in the attitude of the detached scientific observer, 
taking himself as the object of his investigation, he is not in 
touch with his unconscious, except by thinking about it; he 
does not experience the wider, deeper reality within himself. 
Q!scovering one's unconscious is, precisely, not an intellectu~ 
act, but an affective experience, which can hardly be put into 
words, if at all. This does not mean that thinking and specula
tion may not precede the act of discovery; but the act of dis
covery itself is always a total experience. It is total in the sense 
that the whole person experiences it; it is an experience which 
is characterized by its spontaneity and suddenness. One's eyes 

(

are suddenly opened; oneself and the world appear in a dif
ferent light, are seen from a different viewpoint. There is 
usually a good deal of anxiety aroused before the experience 
takes place, while afterwards a new feeling of strength and 
certainty is present. The process of discovering the unconscious 

20 We have no word to express this transformation. vVe could say "reversion 
of repressedness," or, more concretely, "awakening"; I propose the term "de
repression. " 
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can be described as a series of ever-widening experiences, which 
are ,felt deeply and which transcend theoretical, intellectual 
knowledge. 

The importance of this kind of experiential knowledge lies 1 
in the fact that it transcends the kind of knowledge and aware
ness in which iQ-e subject-intellect observes himself as an object, 
a:nd thus that it transcends the Western, rationalistic concept 
of knowing. (Exceptions in the Western tradition, where ex
periential knowledge is dealt with, are to be found in Spinoza's 
highest form of knowing, intuition; in Fichte's intellectual 
intuition; or in Bergson's creative consciousness. All these 
categories of intuition transcend subject-object split knowledge. 
The importance of this kind of experience for the problem of 
Zen Buddhism will be clarified later, in the discussion of Zen.) 

One more point in our brief sketch of the essential elements 
in psychoanalysis needs to be mentioned, the role of the psycho
analyst. Originally it was not different from that of any physi
cian "treating" a patient. But after some years the situation 
changed radically. Freud recognized that the analyst himself 
needed to be analyzed, that is, to undergo the same process his I 
patient was to submit to later. This need for the analyst'S 
analysis was explained as resulting from the necessity to free 
the analyst from his own blind spots, neurotic tendencies, and 
so on. But this explanation seems insufficient, as far as Freud's 
own views are concerned, if we consider Freud's early state
ments, quoted above, when he spoke of the analyst needing to 
be a "model," a "teacher," being able to conduct a relationship 
between himself and the patient which is based on a "love of 
truth," that precludes any kind of "sham or deception." Freud 
seems to have sensed here that the analyst has a function tran
scending that of the physician in his relationship to his patient. 
But still, he did not change his fundamental concept, that of 
the analyst being the detached observer- and the patient being 
his object of observation. In the history of psychoanalysis, this 
concept of the detached observer was modified from two sides, 
first by Ferenczi, who in the last years of his life postulated that 
it was not enough for the analyst to observe and to interpret; 
that he had to be able to love the patient with the very love 
which the patient had needed as a child, yet had never experi
enced. Ferenczi did not have in mind that the analyst should 
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feel erotic love toward his patient, but rather motherly or 
fatherly love or, putting it more generally, loving care.21 H. S. 

,Sullivan approached the same point from a different aspect. I He thought that the analyst must not have the attitude of a 
detached observer, but of a "participant observer," thus trying 
to transcend the orthodox idea of the detachment of the analyst. 
In my own view, Sullivan may not have gone far enough, and 
one might prefer the definition of the analyst's role as that of I, an "observant participant," rather than that of a participant 
observer. But even the expression "participant" does not quite 
express what is meant here; to "participate" is still to be out-
side. The knowledge of another person requires being inside 
of him, to be him. The analyst understands the patient only 
inasmuch as he experiences in himself all that the patient 
experiences; otherwise he will have only intellectual knowledge 
about the patient, but will never really know what the patient 
experiences, nor will he be able to convey to him that he shares 
and understands his (the patient's) experience. In this produc
tive relatedness between analyst and patient, in the act of being 
fully engaged with the patient, in ,being. fully open and re
sp~nsive to him, in being soaked with him, as it were,_ in _thi.:; ~ 
'-enter-to-center relatedness, lies one' of the essential conditions 
Jor psych~na41ic understanding an cure.22 The analyst must 
'become the patient, yet he must be himself; he must forget 
that he is the doctor, yet he must remain aware of , it. Only 

\ 
when he accepts this paradox, can he give "\nterpretations" 
which cam authority because they. are rooted in his own ex: 

.~en~. The analyst analyzes the patient, but the patient also 
analyzes the analyst, because the analyst, by sharing the un-
conscious of his patient, cannot help clarifying his own uncon-

"

,j' scious. Hence the analyst not only cures the patient, but is 
also cured by him. He not only understands the patient, but 
eventually the patient understands him. When this stage is 
reached, solidarity and communion are reached. 

This relationship to the patient must be realistic and free 

21 Cf. S. Ferenczi, Collected Papers, ed. by Clara Thompson (Basic Books, 
Inc.), and the excellent study of Ferenczi's ideas in Izette de Forest's The 
Leaven of Love (New York, Harper, 1954). 

22 Cf. my paper on "The Limitations and Dangers of Psychology," published 
in Religion and Culture, ed. by W. Leibrecht (New York, Harper, 1959). 
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from all sentimentality. Neither the analyst nor any man can 
"save" another human being. He can act as a guide-or as a 
midwife; he can show the road, remove obstacles, and some
times lend some direct help, but he can never do for the patient 
what only the patient can do for himself. He must make this 
perfectly clear to the patient, not only in words, but by his 
whole attitude. He must also stress the awareness of the real
istic situation which is even more limited than a relationship 
between two persons necessarily needs to be; if he, the analyst, 
is to live his own life, and if he is to serve a number of patients 
simultaneously, there are limitations in time and space. But 
there is no limitation in the here and now of the encounter 
between patient and analyst. When this encounter takes place, 
during the analytic session, when the two talk to each other, 
then there is nothing more important in the world than their ~ 
talking to each other-for the Qatient as well as for the analyst. 
TIe analyst, in years of common work with the patient, tran
scends indeed the conventional role of the doctor; he becomes a 
teacher, a model, perhaps a master, provided that he himself 
never considers himself as analyzed until he has attained full 
self-awareness and freedom, until he has overcome his own ~ 
alienation and separateness. The didactic analysis of the . 
analyst is not the end, but the beginning of a continuous proc-
ess of self analysis, that is, of ever-increasing awakeness. 

v. PRINCIPLES OF ZEN BUDDHISM 

In the foregoing pages I have given a brief sketch of Freudian 
psychoanalysis and its continuation in humanistic psycho
analysis. I have discussed man's existence and the question it 
poses; the nature of well-being defined as the overcoming of 
alienation and separateness; the specific method by which 
psychoanalysis tries to attain its goal, namely, the penetration 
of the unconscious. I have dealt with the question of what the 
nature of unconsciousness and of consciousness is; and what 
"knowing" and "awareness" mean in psychoanalysis; finally, I 
have discussed the role of the analyst in the process. 

In order to prepare the ground for a discussion of the 
relationship between psychoanalysis and Zen, it seems as though 
I should have to give a systematic picture of Zen Buddhism. 
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Fortunately, there is no need for such an attempt, since Dr. 
Suzuki's lectures in this book (as well as his other writings) 
have precisely the aim of transmitting an understanding of the 
nature of Zen as far as it can be given at all in words. However, 
I must speak of those principles of Zen which have an imme
diate bearing on psychoanalysis. 

The essence of Zen is the acquisition of enlightenment 
(satori). One who has not had this experience can never fully 
understand Zen. Since I have not experienced satori, I can 
talk about Zen only in a tangential way, and not as it ought to 
be talked about-out of the fullness of experience. But this is 
not, as C .. G. Jung has suggested, because satori "depicts an 
art and a way of enlightenment which is practically impossible 
for the European to appreciate." 23 As far as this goes, Zen is 
not more difficult for the European than Heraclitus, Meister 
Eckhart, or Heidegger. The difficulty lies in the tremendous 
effort which is required to acquire satori; this effort is more 
than most people are willing to undertake, and that is why 
satori is rare even in Japan. Nevertheless, even though I can
not talk of Zen with any authority, the good fortune of having 
read Dr. Suzuki's books, heard quite a few of his lectures, and 
read whatever else was available to me on Zen Buddhism, has 
given me at least an approximate idea of what constitutes Zen, 
an idea which I hope enables me to make a tentative compari
son between Zen Buddhism and psychoanalysis. 

What is the basic aim of Zen? To put it in Suzuki's words: 
"Zen in its essence is the art of seeing into the nature of one's 
being, and it points the way from bondage to freedom .... 
We can say that Zen liberates all the energies properly and 
naturally stored in each of us, which are in ordinary circum
stances cramped and distorted so that they find no adequate 
channel for activity. . . . It is the object of Zen, therefore, to 
save us from going crazy or being crippled. This is . what I 
mean by freedom, giving free play to . all the creative and 
benevolent impulses inherently lying in our hearts. Generally, 
we are blind to this fact, that we are in possession of all the 
necessary faculties that will make us happy and loving towards 

23 Foreword to D. T. Suzuki, Introduction to Zen Buddhism (London, Rider, 
1949), pp. 9-10. 

----------~- -
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one another." 24 We find in this definition a number of essen
tial aspects of Zen which I should like to emphasize: Zen is the I 
art of seeing into the nature of one's being; it is a way from 
bondage to freedom; it liberates our natural energies; it pre
vents us from going crazy or being crippled; and it impels us 
to express our faculty for happiness and love. 

The final aim of Zen is the experience of enlightenment, 
called satori. Dr. Suzuki has given, in these lectures, and in his 
other writings, as much of a description as can be given at all. 
In these remarks I would like to stress some aspects which are 
of special importance for the Western reader, and especially . 
for the psychologist. Satori is not an abnormal state of mind; it 
is not a trance in which reality disappears. It is not a narcissistic 
state of mind, as it can be seen in some religious manifesta
tions. "If anything, it is a perfectly normal state of mind .... " 
As Joshu declared, "Zen is your everyday thought," it all 
depends on the adjustment of the hinge, whether the door 
opens in or opens out." 25 Satori has a peculiar effect on the 
person who experiences it. "All your mental activities will now 
be working in a different key, which will be more satisfying, 
more peaceful, more full of joy than anything you ever ex
perienced before. The tone of life will be altered. There is 
something rejuvenating in the possession of Zen. The spring 
flower will look prettier, and the mountain stream runs cooler 
and more transparent." 26 

It is quite clear that satori is the true fulfillment of the state 
of well-being which Dr. Suzuki described in the passage quoted 
above. If we would try to express enlightenment in psycho
logical terms, I would say that it is a state in which the person 
is completely tuned to the reality outside and inside of him, a 
state in which he is fully aware of it and fully grasps it. He is 
aware of it-that is, not his brain, nor any other part of his or
ganism, but he, the whole man. He is aware of it; not as of an 
object over there which he grasps with his thought, but it, the 
flower, the dog, the man, in its, or his, full reality. He who 
awakes is open and responsive to the world, and he can be open 

24 D. T. Suzuki, Zen Buddhism (New York, Doubleday Anchor Book, 1956), 
p.3. 

25 D. T. Suzuki, Introduction to Zen Buddhism (London, Rider, 1949), p. 97. 
26 Ibid., pp. 97·98. 
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and responsive because he has given up holding on to himself as 
a thing, and thus has become empty and ready to receive. To be 
enlightened means "the full awakening of the total personality 
to reality." 

It is very important to understand that the state of enlighten
ment is not a state of dissociation or of a trance in which one 
believes oneself to be awakened, when one is actually deeply 
asleep. The Western psychologist, of course, will be prone to 

I believe that satori is just a subjective state, an auto-induced 
sort of trance, and even a psychologist as sympathetic to Zen 
as Dr. Jung cannot avoid the same error. Jung writes: "The im
agination itself is a psychic occurrence, and therefore, whether 
an enlightenment is called real or imaginary is quite im
material. The man who has enlightenment, or alleges that he 
has it, thinks in any case that he is enlightened. . . . Even if he 
were to lie, his lie would be a spiritual fact." 27 This is, of 
course, part of Jung's general relativistic position with regard 
to the "truth" of religious experience. Contrary to him, I 
believe that a lie is never "a spiritual fact," nor any other fact, 
for that matter, except that of being a lie. But whatever the 
merits of the case, Jung's position is certainly not shared by Zen 
Buddhists. On the contrary, it is of crucial importance for 
them to differentiate between genuine satori experience, in 
which the acquisition of a new viewpoint is real, and hence 
true, and a pseudo-experience which can be of a hysterical or 
psychotic nature, in which the Zen student is convinced of 
having obtained satori, while the Zen master has to make it 
clear that he has not. It is precisely one of the functions of the 
Zen master to be on guard against his student's confusion of 
real and imaginary enlightenment. 

The full awakening to reality means, again speaking in 
psychological terms, to have attained a fully "productive orien
tation." That means not to relate oneself to the world recep
tively, exploitatively, hoardingly, or in the marketing fashion, 
but creatively, actively (in Spinoza's sense). In the state of full 
productiveness there are no veils which separate me £Tom the 

""" not me." The object is not an object any more; It does not 
stand agamst me, but is with me. The rose I see is not an 
object for my thought, in the manner that when I say "I see a 

27 Foreword to Suzuki, Introduction to Zen Buddhism, p. 15. 
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rose" I only state that the object, a rose, falls under the category 
"rose," but in the manner that "a rose is a rose is a rose." 
The state of productiveness is at the same time the state of 
highest objectivity; I see the object without distortions by my 
greed and fear. I see it as it or he is, not as I wish it or him to 
be or not to be. In this mode of perception there are no para
taxic distortions. There is complete aliveness, and the syn
thesis is of subjectivity-objectivity. I experience intensely
yet the object is left to be what it is. I bring it to life-and it 
brings me to life. Satori appears mysterious only to the person 
~ho is not aware to what degree his perception of the world is 
j?urely mental, or parataxical. If one is aware of this, one is also 
aware of a different awareness, that which one can also call 
a fully realistic one. One may have only experienced glimpses 
of it-yet one can imagine what it is. A little boy studying the 
piano does not play like a great master. Yet the master's play
ing is nothing mysterious; it is only the perfection of the rudi
mentary experience the boy has. 

That the undistorted and noncerebral perception of reality 
is an essential element of Zen experience is expressed quite 
clearly in two Zen stories. One is the story of a master's con
versation with a monk: 

"Do you ever make an effort to get disciplined in the truth?" 
"Yes, I do." 
"How do you exercise yourself?" 
"When I am hungry, I eat; when I am tired, I sleep." 
"This is what everybody does; can they be said to be exer

cising themselves in the same way as you do?" 
"No." 
"Why not?" 
"Because when they eat, they do not eat, but are thinking of 

various other things, thereby allowing themselves to be dis
turbed; when they sleep they do not sleep, but dream of a 
thousand and one things. This is why they are not like my
self." 28 

The story hardly needs any explanation. The average per
son, driven by insecurity, greed, fear, is constantly enmeshed 
in a world of phantasies (not necessarily being aware of it) in 
which he clothes the world in qualities which he projects into 

28 Suzuki, Introduction to Zen Buddhism, p. 86. 
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it, but which are not there. This was true at the period when 
. this conversation took place; how much more is it true today, 

~ when almost everybody sees, hears, feels, and tastes with his 
thoughts, rather than with those powers within himself which 
can see, hear, feel, and taste. 

The other, equally revealing, statement is that of a Zen 
master who said: "Before I was enlightened the rivers were 
rivers and the mountains were mountains. When I began to be 
enlightened the rivers were not rivers any more and the moun
tains were not mountains. Now, since I am enlightened, the 
rivers are rivers again and the mountains are mountains." 
Again we see the new approach to reality. The average person 
is like the man in Plato's cave, seeing only the shadows and 
mistaking them for the substance. Once he has recognized this 
error, he knows only that the shadows are not the substance. 
But when he becomes enlightened, he has left the cave and its 
darkness for the light: there he sees the substance and not the 
shadows. He is awake. As long as he is in the dark, he cannot 
understand the light (as the Bible says: "A light shines in the 
darkness and the darkness understandeth not"). Once he be 
out of the darkness, he understands the difference between how 
he saw the world as shadows and how he sees it now, as reality. 

Zen is aimed at the knowledge of one's own nature. It 
searches to "know thyself." But this knowledge is not the 
"scientific" knowledge of the modem psychologist, the knowl
edge of the knower-intellect who knows himself as object; 
knowledge of self in Zen is knowledge which is not intellectual, 
which is non-alienated, it is full experience in which knower 

~ 
and known become one. As Suzuki has put it: "The basic idea 
of Zen is to come in touch with the inner workings of one's be
ing, and to do this in the most direct way possible, without re
sorting to anything external or super-added." 29 

This insight into one's own nature is not an intellectual one, 
standing outside, but an experiential one, being inside, as it 
were. This difference between intellectual and experiential 
knowledge is of central importance for Zen and, at the same 
time, constitutes one of the basic difficulties the Western stu
dent has in trying to understand Zen. The West, for two thou
sand years (and with only few exceptions, such as the mystics) 

29 Ibid., p. 44. 
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has believed that a final answer to the problem of existence can { 
be given in thought; the "right answer" in religion and in 
philosophy is of paramount importance. By this insistence the 
way was prepared for the flourishing of the natural sciences. 
Here the right thought, while not giving a final answer to the 
problem of existence, is inherent in the method and necessary 
for the application of the thought to practice, that is, for tech
nique. Zen, on the other hand, is based on the premise that 
the ultimate answer to life can not be given in thought. "The 
intellectual groove of 'yes' and 'no' is quite accommodating 
when things run their regular course; but as soon as the ulti
mate question of life comes up, the intellect fails to answer 
satisfactorily." 30 For this very reason, the experience of satori 
can never be conveyed intellectually. It is "an experience which 
no amount of explanation and argument can make communi
cable to others, unless the latter themselves had it previously. 'J 
If satori is amenable to analysis in the sense that by so doing it 
becomes perfectly clear to another who has never had it, that 
satori will not be satori. For a satori turned into a concept 
ceases to be itself; and there will no more be a Zen experi
ence." 31 

It is not only that the final answer to life can not be given 
by any intellectual formulation; in order to arrive at enlighten
ment, one has to do away with the many constructs of the mind, 
which impede true insight. "Zen wants one's mind free 
and unobstructed; even the idea of oneness and allness is 
a stumbling block and a strangling snare which threatens the 
original freedom of the spirit." 32 As a further consequence, 
the concept of participation or empathy, so emphasized by 
Western psychologists, is unacceptable to Zen thought. "The 
idea of participation or empathy is an intellectual interpreta
tion of primary experience, while as far as the experience itself 
is concerned, there is no room for any sort of dichotomy. The 
intellect, however, obtrudes itself and breaks up the experience 
in order to make it amenable to intellectual treatment, which 
means a discrimination or bifurcation. The original feeling of 
identity is then lost and intellect is allowed to have its character-

30 Ibid., p. 67. 
31 Ibid., p. 92. 
32 I bid., p. 41. 
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much more striking. This chapter is devoted to a detailed 
elucidation of this affinity. 

Let us begin with Dr. Suzuki's statements, quoted earlier, 
about the aim of Zen. "Zen in its essence is the art of seeing 
into the nature of one's being, and it points the way from 
bondage to freedom .... We can say that Zen liberates all the 
energies properly and naturally stored in each of us, which are 
in ordinary circumstances cramped and distorted so that they 
find no adequate channel for activity. . . . It is the object of 
Zen, therefore, to save us from going crazy or being crippled. 
This is what I mean by freedom, giving free play to all the 
creative and benevolent impulses inherently lying in our hearts. 
Generally, we are blind to this fact, that we are in possession 
of all the necessary faculties that will make us happy and loving 
towards one another." 

This description of Zen's aim could be applied without 
change as a description of what psychoanalysis aspires to 
achieve; insight into one's own nature, the achievement of 
freedom, happiness and love, liberation of energy, salvation 
from being insane or crippled. 

This last statement, that we are confronted with the altern a
.tive between enlightenment and insanity, may sound startling, 
but in my opmlOn is born out by the observable facts. While 

1 psychiatry is concerned with the question of why some people 
become insane, the real question is why most people do not 
become insane. Considering man's position in the world, his 
separateness, aloneness, powerlessness, and his awareness of 
this, one would expect this burden to be more than he can 
bear, so that he would, quite literally, "go to pieces" under the 
strain. Most people avoid this outcome by compensatory mech
anisms like the overriding routine of life, conformity with the 
herd, the search for power, prestige, and money, dependence 
on idols- shared with others in religious cults-a self-sacrificing 
masochistic life, narcissistic inflation- in short, by becoming 
crippled. All these compensatory mechanisms can maintain 
sanity, provided they work, up to a point. The only funda
mental solution which truly overcomes potential insanity is the 
full, productive response to the world which in its highest form 
is enlightenment. 

Before we arrive at the central issue of the connection be-

---------- ~- - - -
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tween psychoanalysis and Zen I want to consider some more 
peripheral affinities: 

First to be mentioned is the ethical orientation common 
to Zen and to psychoanalysis. A condition for achieving the 
aim of Zen is the overcoming of greed, be it greed for posses
sion or glory, or any other form of greed ("coveting," in the 
'Old Testament sense). This is exactly what the aim of psy
choanalysis is. In his theory of the libido evolution from the 
oral receptive, through the oral sadistic, the anal, to the genital \ 
level, Freud implicitly stated that the healthy character devel
ops from the greedy, cruel, stingy, into an active, independent 
orientation. In my own terminology, which follows Freud's 
clinical observations, I have made this value element more ex
plicit by speaking about evolution from the receptive, through 
the exploitative, hoarding, marketing, to the productive orien
tation.41 Whatever terminology one uses, the essential point 
is that, in the psychoanalytic concept, greed is a pathological 
:e.henomenon; it exists where a person has not developed his 
~tlve, productIve capacities. Yet neither psychoanalysis nor 
Zen is primarily an ethical system. The aim of Zen transcends 
the goal of ethical behavior, and so does psychoanalysis. It 
might be said that both systems assume that the achievement 
of their aim brings with it an ethical transformation, the over
coming of greed and the capacity for love and compassion. 
They do not tend to make a man lead a virtuous life by the 
suppression of the "evil" desire, but they expect that the evil 
desire will melt away and disappear under the light and warmth 
of enlarged consciousness. But whatever the causal connection 
between enlightenment and ethical transformation may be, it 
would be a fundamental error to believe that the goal of Zen 
can be separated from the aim of overcoming greed, self glori
fication, and folly, or that satori can be achieved without 
achieving humility, love, and compassion. It would be equally 
a mistake to assume that the aim of psychoanalysis is achieved 
unless a similar transformation in the person's character occurs. 
4 person who has reached the productive level is not weed~ 
and at the same time he has overcome his grandiosity and the 
p-ctions of ominiscience and omipotence; he is humble and sees 
himself as he i~ Both Zen and psychoanalysis aim at something 

41 Man fOT Himself (New York, Rinehart, 1947). Chapter III. 
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mains simply as ego, the contradiction inherent In it also 
remains. 

In open and honest recognition of its strait, the ego may 
have the courage and strength to take its negativities upon it
self and continue to strive "to be." Although frequently an 
effort of heroic character, this still does not constitute positive 
realization. An affirmative expression of meaningful subjec
tivity in accepting, bearing, and suffering, the fulfillment ad- -j 
umbra ted is, at best, latent and anticipatory rather than actual. 
At worst it again becomes delusive, involving, in this instance, 
a subject-delusion. 

In enduring and withstanding, the ego sometimes thinks it 
to be itself assuming and sustaining total responsibility fo!,. 
~ and its existence. Forgetting that as object It is a passive, 
given fact beyond appropriatIon by its own acts or decisions 
as subject, it succumbs to the delusion of hybris. Blinded by 
this delusion, it dares, even in the throes of the overwhelming 
catastrophes of its life, to declare, nonetheless, that it is "the 
master of its fate," that it is "the captain of its soul." 

This deception, moreover, is usually maintained only through 
the suppression of any emotion, warmth, compassion, or love. 
The same ego-will which disciplines and steels itself against 
its negativities often comes to be rigid, brittle, and unyielding, 
fearful of ever relaxing its tautness lest it collapse completely. 
Yet, it is exactly this unremitting strain which keeps it continu
ally precarious, under the constant threat of snapping and 
breaking down. Overwrought, over-responsible, and over-re
pressed, it may abruptly abandon itself to just the opposite 
extreme. 

In contrast to taking upon itself and forbearing the negativ
ity of its predicament, the ego instead undertakes to avoid or 
disavow that negativity. It attempts "to be" not in spite of, but 
in disregard of, its limitations as a conditioned subject. Held in 
the bondage of an object-dependence and object-constriction, 
the ego endeavors to escape- rather than bear- that bondage by \ 
refusing to acknowledge the seriousness of, by contriving to 
forget, or by presuming to deny altogether the object aspect as 
such. 

Ignoring the nature or components of its acts and decisions, 
the ego would now immerse itself in a flood of doing, acting, . 
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and deciding-either in search of distraction, or else exclusively 
for the sake of doing, acting, and deciding. In the latter case, 
seeking to realize a pure subjectivity free from all object con
straints, the ego, misled by an implied fallacy of reductionism, 

, falls into a double delusion. While assuming that as active I subject its sheer subjectivity will reduce the object aspect, iL 
fears that unless it is continuously active as sub· ect, it will itself 
be reduce to 0 )ect. 

Whatever the motivation, however, subjectivity denuded of 
the seriousness of its ob·ect content ceases to be mean in ful 
~ubjectivity. It gmc y degenerates into aimless doing simply 

,..., to "keep busy," vacuous "having fun," impulsive spontaneity, 
. indu1gent assertiveness, irresponsible non-conformity, wanton 

caprice, or unbridled libertinism and licentiousness. In any in
stance, such subjectivity is unable to provide other than diver
sionary interests and satisfactions or momentary and fleeting 
"thrills," and even these gratifications steadily weaken and be
gin to turn acrid and arid in the next moment. In frenzied 
desperation, the ego is driven ~o heighten the intensity of thi~ 
§,upposed subjectivity-more and more doing, more and more 
pleasure-seeking, more and more non-conformity, more and 

_ more "getting away from it all," more and more narcotics, 
alcohol, and sex and its perversions. 

\ 

The process is pathetically vicious. Incapable of being eradi
cated, the object aspect inherent in the subject-object structure 
of the ego is only rendered further and further poverty-stricken, 
destitute, and useless, while the subjectivity of the ego, denied 
in tum any significant object element, becomes increasingly 
meaningless, empty, and dissolute. Unmindful of the fact that 
it can never be a subject unless it also is or has an object, 
the ego, in its attempt to reduce the object aspect through an 
irresponsible abandonment to subjectivity, succeeds merely in 
reducing itself as a whole. Left ensnared in the very impasse 
it had sought to avert, it still has looming before it the abyss 
and despair of the yawning inner hiatus which frustrates and 
thwarts it from fully being itself. 

Having failed in its alternate endeavors "to be," unable to 
tolerate the anxiety or the burden of a continued contending 
with this seemingly impossible task, the ego may have the temp
tation-even the compulsion-to give up all further effort. Vir-
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tually choosing "not to be," in the power of its subjectivity, 
it undertakes to elude its strait by abandoning that subjec
tivity. Whether through religious or secular idolatry, cynical 
negative indifference, slavish submission to collective conform
ity, psychological regression to the unawakened dependency of 
its infancy, or outright psychotic disintegration, the ego would 
evade its predicament by surrendering its freedom and responsi
bility, and with them itself as an authentic subject. 

For the human as human, that is, for the ego in ego-con
sciousness, this, too, entails a dual deception. While forsaking \ 
subjectivity is still an expression of subjectivity, the ego in 
ceasing to be a true subject ceases to be a true ego. Any relin
quishment by the ego of its subjectivity necessarily involves 
the diminution, impairment, or loss of itself as ego. In the 
blind superstition or obsequiousness of idolatry, in the nihilistic 
denial of the meaning and value of whatever act or decision, 
in the abject adjustment to the crowd, in the attempted return 
to the womb, or in the retreat and withdrawal into a psychosis, 
the human as human is negated or even destroyed. Abandon- 0, 

ment of subjectivity is as delusive as abandonment to subjec
tivity. 

Finally, no longer able to cope with, endure, or escape its 
plight, the ego, out of an agonizing sense of helplessness in its 
felt aporia) may choose "not to be" not through abandonment 
of its subjectivity, but through abandonment of itself. In the 
overwhelming anguish and despondency of the unviability and 
apparent unresolvability of its basic contradiction- in which
ever of its manifestations- the ego directly undertakes its own 
annihilation in suicide. 

Thus, whether exploring efforts toward resolution, accept
ance, avoidance, or abandonment, the attempts by the ego to 
deal with its intrinsic contradiction are, at best, under the 
constant threat of collapse, transitory, partial, or fragmentary, 
and, at worst, under a deception or delusion, nihilistic and 
destructive. Not that any single mode is ever pursued exclu
sively. In its actual life the ego usually combines several, in 
varying degrees, and with varying predominances. All, how
ever, positive or negative, responsible or irresponsible, pro
found or superficial, stem ultimately from the one fundamental 
longing of the ego, caught in the inner and outer alienation 1 
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I and estrangement of its inherent contradiction, to find and to 
fulfill, to really know, to come home to and to fully be and 
have itself in and with its world. This longing and its quest 
for fulfillment constitute the central and ultimate concern of 
the ego in ego-consciousness. This quest and this fulfillment 
constitute the existential beginning and the final end of Zen 
Buddhism. 

According to its tradition, Zen, or Ch'an,2 Buddhism in effect 
began in China when a perplexed sixth-century Chinese, Shen
kuang, discontent with his learned and erudite Confucian and 
Taoist study, heard of the presence at a nearby Buddhist 
temple of a Zen teacher from India and undertook to visit him. 
The Indian master, Bodhidharma, sitting crossed-legged facing 
a wall, continued sitting and did not receive the caller. Shen
kuang, resolute out of a deep disquietude, kept returning. Fi
nally, one night he remained standing there throughout a heavy 
snow storm, until, at dawn, the snow reached his knees. Moved, 
Bodhidharma inquired the purpose of this action. In tears, the 
Chinese begged the Indian teacher, would he not grant the 
benefit of his wisdom to help troubled beings. Bodhidharma 
replied that the way was unbearably difficult, involving the 
greatest trials, and not to be attained by those lacking in perse
verance or determination. Hearing this, Shen-kuang took out 
a sword he was carrying, cut off his left arm, and placed it in 
front of the Indian monk. Only in that moment did Bodhid
harma accept him as a student, giving him the new name 
Hui-k'o.3 

Venturing to interpret this account- very likely legendary
in what may be considered its symbolic significance for an 
understanding of Zen Buddhism, one first notes that an un
settled and distraught ego moves toward the teacher. The Zen 
master waits, as it were, for a questing ego to come to him. 
Even then he is apt not to accord direct recognition. On the 
surface, his initial response sometimes appears to be slighting 
or discouraging. This seeming inattentiveness, or even rejec-

2 Ch'an is the first syllable of the Chinese ch'an·na, (pronounced in Japanese 
zenna) a transliteration of the Sanskrit, dhylina, a kind of "concentration" or 
"contemplation." 

3 This rendition is taken from the Ching·te Ch'uan·teng Lu (The Record 
of the Transmission of the Lamp), vol. 3. 
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daily compulsory and voluntary visits-from two to five-to the 
master, sanzen.19 

Under the stimulation of such a regimen with its taut and 
serious atmosphere, the given koan may begin to take effect. 
The student, prodded by the stick of the head monk when 
dozing comes upon him, exertion wanes, or stiffness and tired
ness set in, and spurred, inspired, goaded or even driven by the 
master, finds himself to be more and more caught by his koan. 
As his each response to it presented is rejected, he becomes 
increasingly dislodged, shaken, and unsteady in whatever as
surance or complacency he originally had. Gradually, having 
less and less to offer, yet persistently pressed with the same un
relenting demand for an "answer," the student grappling with 
the koan, unable as a some-one to deal with his problem as a 
some-thing, encounters the exact frustration and despair known 
by the ego in its natural quest to fulfill itself. 

The inability of the koan to be resolved as an object by theifJ 
ego as subject is, in fact, precisely the inability of the ego as 
ego in its subject-object bifurcation to resolve the existentia 
contradiction which is that bifurcation. For the student, the 
given koan, also, is now, like the natural koan, a mode or ex
pression of the actual "question" or quandary of the ego itself, 
and the struggle for its "solution" an equally torturing life
and-death struggle. The koan thus comes to be, as regards the 
student, a living crisis, taking over as the central and exclusive 
concern of his entire being. His confronting it is, indeed, his 
confronting his own predicament in all of its immediate and 
burning urgency. Not able to cope with it, he truly "feels his 
internals altogether put out of order as if a fiery ball swallowed 
down could not readily be ejected." 

This accounts for one reason why the monk or student, when 
he has not yet arrived at a "determination," frequently refuses 
to see the teacher, and why, for the compulsory sanzen visits, he 
has sometimes to be beaten, pulled, dragged, or, as once was 
actually witnessed, forcibly carried by four other monks out of 
the meditation hall and into the interview. 

The master's insistence upon a response to the koan does 
not issue in any sense from an external, strange, or heter-

19 This account is broadly generic and presents none of the finer, more 
technical distinctions. 
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that every possible content for its object-orientation be spent, 
depleted, or denied. Unable as subject to make any further 
effort away from itself toward the outside, it may then undergo 
an internal transformation, not remaining as subject and sim-

ly revers in its orientation in ardl u on itself as ob'ect in 
introspection, but becoming, instead, radicall an consum
mate v. ItS_~I!l erent root-contra lCtl9n. Only when it has )/' 
become fully that contradiction does it finally come to be 
subjectless and objectless. For as that core-contradiction, ego
consciousness is, itself, arrested and checked. Ceasing to be 1 
a fluid, conditioned subjectivity, it is now, without subjectivity \ 
or objectivity, one total, solid, existential block. 

This is not, however, either the pre-ego-consciousness of the 
infant, the abortive ego-consciousness of the idiot, the retarded 
ego-consciousness of the "wolf-child," the deteriorated ego-con
sciousness of the psychotic, the numbed ego-consciousness of the 
anesthetized, the lethargic ego-consciousness of the stupor, 
the quiescent ego-consciousness of dreamless sleep, the sus
pended ego-consciousness of the trance, or the inert ego-con
sciousness of the coma. This is rather eso-consciousness itself, 
i,Q.1!nd as its own radical contradiction, stayed and impacted. It 
is neither vacant nor blank, nor does It cancel itself and dis
solve. While blocked and constricted, lacking active discrimina
tion between subject and object, itself and not itself, it is not 
at all dull or lifeless. It is, indeed, most sensitive. Moreover, 
being as yet unresolved, its struggle continues, although no 
more by or of the ego merely as ego. Ego has at last become 
koan, and both have become the struggle and "concentration" 
itself, the "great doubt block" itself, the root-contradiction 
itself, subjectless and objectless. 

Tl1is. is the ego thoroughly exhausted as ego. No longer syb
ject or objectL it is unab}e to strive or attempt. In contradis
tinction - to --lie only s eeming helplessness of the pre-suicidal 
state, this is consummate existential helplessness itself, in which 
even suicide is impossible. As long as the ego as subject can ,I 
undertake an act, albeit its own annihilation, it is not truly } 
helpless. 

Similarly, it is the ego acutely and genuinely its root-contra
diction which constitutes the true dilemma, the true impasse, 
the true cul de sac, the true nihilism of valuelessness and mean-
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after what may be designated or characterized as Self-ego, or 
ego-Self. 

The inherent predicament of the existentially contradictory 
dualistic subject-object structure of the ego in ego-consciousness 
is ultimately resolved only when that living root-contradiction 
breaks up and dies to itself at its root, awakening in resolution 
and fulfillment in and as its Self as Self-ego. Its Self as Self 
the ground of itself as ego, it is at last free from the split and 
cleavage of any inner or outer dualistic duality. No longer 
struggling "to be" out of the gulf and abyss of an unresolved, 
bifurcated core, it now both is and issues forth from its Self as 
the fount and wellspring of itself as subject and object. 

Unlike the conditioned subjectivity of initial ego-conscious
ness, no more does object bind, obstruct, circumscribe, or 
curtail subject. Nor, as in the state of the "great doubt block," 
do subject and object immobilize each other in the depth of ' 
their contradictory duality. Uprooted and reversed in and at 
that contradictory core, they are henceforth rooted and centered \ 
in their ultimate source. Trans-rooted and trans-centered, 
they cease to impede in mutual contradiction and become, 
instead, the free flowing manifestation of that source. 

From the perspective of the ground-source in and of its Self, 
precisely this free and continuous flow out of its Self as subject 
and object is its return, unhindered and unhampered, to its 
Self, through time, but in Eternity. Again, this is Self-manifes
tation: that which manifests is that which is manifested, that 
through which it is manifested, and that of which it is mani
fested. 

From the perspective of the awakened subject, fully realized 
as the unfolding of its ultimate ground, it is pure or uncondi
tioned Self-subject, as its object is pure or unconditioned Self
object. Just as subject is expression and function of its Self, 
so, too, is object equally expression and function of its Self. 
As pure, unconditioned subject and object, subject is, indeed, 
object, as object is, indeed, subject. Their duality, no longer 
contradictory or dualistic, is hereafter a reconciled non-con
tradictory, non-dualistic duality. Moving unobstructed and 
unimpeded in the absolute freedom of unconditioned subjec
tivity, subject mirrors object and is mirrored by object, as 
object mirrors subject and is mirrored by subject. That which 
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mirrors is that which is mirrored, that from which it is mirrored, 
and that in which it is mirrored. Ego, ego-consciousness, and 
its subject-object duality, becoming trans-rooted, trans-centered 
and transformed, are now the non-contradictory, non-dualistic 
duality of ego-Self, or Self-ego. 

As Self the source of itself as ego, Self-ego is at once with 
form as it is without form. It is formless 24 form. As inexhausti
ble ground, it is without any definite fixed form, which form
lessness is also not a fixed form. Neither theoretical nor 
abstract, this formlessness is its Self the fountain-spring of 
form. Because formless, it is able, in actual existence, to give 
rise to, to express its Self in, and to be all forms. 

In its awakened Self-awareness and fulfillment as Self-ego, it 
is and has the form of itself as Self-ego. As ground-source, how
ever, it is never simply the form of itself as Self-ego. Itself and 
not-itself as form in space, ego-Self is its own being and its own 
non-being as existence in time. It is, indeed, realized ecstasis, 
beyond itself and not-itself, beyond its being and its non-being. 
It may assert in unconditional affirmation, "I am" and "I am 
not," "I am I" and "I am not I," "I am I because I am not I," 
"I am not I, therefore I am I." Unconditional Self-affirmation 
is, in fact, an unconditionally dynamic Self-affirmation-nega
tion, or, Self-negation-affirmation. (This may be considered, 
as well, to be the nature-or logos- of Love.) 

Further, reconciled to and com leted in its Self as Self-ego, 
it is th~ ot er, as the ot er is its Self. Itself and other emg ut 
an aspect of the duality of subject arid object, just as it is itself 
an unfolding of its Self, so, too, is the other equally an unfold
ing of its Self: "I am I," "Thou art thou," "I am thou," "Thou 
art I." 

As with subject and object, itself and the other, so with 
itself and its world. "When I see the flower, I see my Self; 
the flower sees my Self; the flower sees flower; the flower sees 
its Self; my Self sees its Self; its Self sees its Self." 

Here is living, creative Love in consummate activation and 
fulfillment, ever expressing its Self, ever that which is expressed. 
That which expresses is that which is expressed, that with 
which it is expressed, and that for which it is expressed. Here, 
alone, is total and unconditioned affirmation of subject and 

24 Wu-hsiang; in Japanese muso. 

, 
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object, of itself, of the other, of the world, of being, for here, 
alone, is total and unconditioned affinnation of its Self, by its 
Self, through its Self as Self-ego. 

Now it is and knows its "original face" prior to the birth 
of its parents. Now it sees "Mu," hears "the sound of one 
hand," and can present its Self "without using its body, mouth, 
or mind." Now it apprehends who and where it is "after its 
cremated ashes have been scattered." 

This, finally, is human existence completed and fulfilled 
beyond the existential contradiction of its initial ego-conscious
ness. This, at last, is Man ultimately realized as Man fully 
being and having him-Self and his world, able to "transform 
mountains, rivers, and the great earth, and reduce them into 
[him-] Self," and to "transform [him-] Self and turn it into 
mountains, rivers, and the great earth." 25 

This, in my limited understanding, is the relation of Zen 
Buddhism to the human situation. 

25 See Suzuki, Living By Zen, pp. 26-27. 


	202004151441
	202004151453



