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Mount Baldy Zen Center 

Fourth Day Jidori Sesshin 

February 4, 1999 

Translator: Giko 

 

from The Rinzai Roku, Chapter XXI 

       translated by  Ruth F. Sasaki 
 “‘Someone asked,  The sutra says, 
  The Buddha of Supreme Penetration and Surpassing Wisdom sat for ten kalpas in 
a place of practice, but the Buddha-dharma did not manifest itself to him, and he did not attain 
the Buddha Way.   I do not understand the meaning of this.  Would the Master kindly 
explain?  The Master said, “Supreme Penetration means that one personally penetrates 
everywhere into the naturelessness, and formlessness of the ten thousand dharmas.  
Surpassing Wisdom means to have no doubts anywhere, and to not obtain a single dharma.  
Buddha means pureness of the mind whose radiance pervades the entire dharmadhatu.  Sat 
for ten kalpas in a place of practice refers to the practice of the ten paramitas.  The 
Buddha-dharma did not manifest means that Buddha is in essence birthless, and Dharma in 
essence unextinguished.  Why should it manifest itself?  He did no obtain the Buddha-Way: 
Buddha cannot become Buddha again.  A man of old said,  
 ‘Buddha is always present in the world, but is not stained by worldly dharmas.’” 

 

 We have been talking about DaiTsuChiShoButsu, 大通智勝仏, and yesterday I think I 

remember talking a little bit about the “Chisho” part, the Surpassing Wisdom part.  Why do 

you think that this activity called knowing is manifest?  It seems as if all things,  animals, and 

birds, and fish, and even mosquitoes do the activity of knowing.  And what do you think the 

difference is between the activity of sensation and the activity of knowing? 

 We say that the activity of sensation develops, and through this development the 

organs of sense, the sense organs come into being.  And when the activity of feeling or 

sensation develops even more then the organ of knowing is provided, and then, through that 
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organ, the ability to know finally is manifest.  This is the way Buddhism teaches about this.  

Without being provided with the organs that can do the activity of feeling we wouldn’t be able 

to feel, and likewise without being provided with the organ that can do knowing we wouldn’t 

be able to know.  So Rinzai is having this in mind.  When he is talking about the activity of 

knowing he is having in mind that we are provided with the organs of sensation and the organ 

of knowing.  So we also have to keep in mind, we also have to know for ourselves when we 

investigate the activity of knowing, that we also have the ability to feel and to know, we have 

the sense organs that let us feel, and the organ which lets us know. 

 I remember talking yesterday about the inevitability of the appearance of the “I am” 

self.  And I remember saying yesterday that if the “I am” self doesn’t fixate itself, if it, without 

stopping, without fixating acts continuously then it will not have time to do the activity of 

knowing.  

 To fixate the self means that we stop in ourselves.  Whenever the “I am” self is 

manifest, according to Buddhism, simultaneously with that manifestation that which is not the 

self, in other words the objective world is also manifest.   

 Because we stop, because we fixate ourselves, then the condition of the clear 

separation of subject and object in a temporal way continues its existence.  It is only when we 

fixated our “I am” selves that the problem of time arises for us.  If we didn’t fixate our “I am” 

selves there would be no time.  So what I am saying is that you have to be able to understand 

that you have appeared, your “I am” self has appeared, and is now existing in a temporal sense.  

Your “I am” self is existing within time. 

 The “I am” self has been manifest, and fixating itself the objective world also has been 

manifest.  And the present moment in this condition is in a temporal sense continuing or 

maintaining its existence.   

 When Rinzai says, “Everywhere,” this means that everything has been manifest right 
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together with the self.  And if we could continue that state without thinking, if it were possible 

to be in that state of being manifest simultaneously together with everything and remain in a 

state of no-thinking, then that would result in something that could be called a continuous 

present moment.  That is what Rinzai is getting at here.  If the condition of the present 

continues its existence then future and past will not be manifest.  But what happens when the 

present moment is not manifest simply as the present moment, what happens when the 

present moment is manifest within the three worlds of past, present, and future, what does 

that mean?  If it were possible for the self to simply continue being the present moment in a 

totally pure way then, as I just said, past and future would not be manifest.  But past, present, 

and future are manifest, and so the self which is manifest becomes no longer the pure present 

moment.  The present moment becomes the imperfect present when it sees past and future.  

It is not the complete, perfect present anymore.   

 And then he talks about having no doubt.  What he is saying here, what he is asking 

here is if you have no doubt, if you have no thinking, then wouldn’t that be the manifestation 

of a continuing, continuous pure present moment. 

 To have no doubts means to perceive everything as yourself, means to have no need to 

have any doubts about what your self is.  When you can see the objective world with 

absolutely no doubt that means that you are manifesting the absolute present.  In this case 

past and future are not manifest.  Everything has become you, everything has become the “I 

am,” and is manifesting itself in that way.  This is a condition in which there is no need to seek 

anything, and no need to grasp anything.  This is true freedom. 

 A small child without feeling any need to grasp anything can dance freely with its 

environment. 

 Try in your own zazen, at least once, to manifest this condition of not needing to seek 

anything.   
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 It seems to me as if people think all sorts of things.  People want to do zazen.  People 

want to go to church.  People want to go to church to get saved, and they want to get saved 

through doing zazen.  People think they want to go study psychology, or go to a psychiatrist.  

People think all sorts of things.   

 Without knowing what your self is, no matter what you seek, no matter what you do, 

whether you try to practice Zen, or go to church and pray, you spend all of your time uselessly 

rushing around.  Your every day is a waste.  So first try to think carefully about what you 

really are, about what you really should be doing, in other words what the true way of being of 

your self should be.   

 If you want to live your whole life as a gypsy, then go ahead and live your life as a gypsy.  

If you decide you want to spend your whole life as a carpenter then that’s fine too.  If you 

want to live your life being a shakuhachi player, that’s also good.  No matter what it is, if you 

completely embrace whatever job it is, if you grasp up your job in such a way that there is 

nothing left to seek outside of it, then that is the true way of being of the self.   

 So don’t make a mistake about this.  When Rinzai says you don’t obtain even a single 

dharma it means that when you manifest the self that clearly knows that there is no self outside 

of your self, there is no self outside of your job, then you will see that there is no Dharma 

activity outside of you.  There is no need to seek anything.  No matter what happens you’ll 

just think, “Oh, okay, no problem.”  There is no need to get tied up by anything.  This is 

Surpassing Wisdom.  This is the true activity of knowing.  I think this is the part I got to 

yesterday. 

 The next thing he talks about is the Buddha.  What in the world is a Buddha?  Zen 

Master Nanzen said, “The mind is not Buddha.”  But Nansen’s teacher Basso said, “The mind 

is Buddha.”  But Basso also said the opposite.  Basso also said, “Mind is not Buddha.”   

 Rinzai is taking up this same question, “What is Buddha?”  And Rinzai says very clearly, 
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“The pureness of mind.”  But this kind of pureness he is talking about is the kind of pureness 

which has transcended anything like clean or dirty.  When Rinzai says pureness of mind that 

pureness he is talking about is not talking from the perspective of clean in contradistinction to 

dirty.  It is talking from a perspective that has no clean, and has no dirty.  What Rinzai is 

saying here is that when he was talking about Surpassing Wisdom, the greatest wisdom, that 

kind of wisdom is the wisdom which has no consciousness which thinks about good and evil, 

dirty and clean.  The kind of wisdom which is Surpassing Wisdom is the wisdom which has no 

discriminating consciousness, and that is what he means by pure.   

 In Buddhism we call this perfect wisdom hannya, or prajna.  Prajna means perfect 

wisdom, the condition of complete wisdom that has no need to have doubts, and also has no 

need to know.  When we look at the condition of the origin of this entire world in terms of 

knowing then we say that the condition of the origin is doing the activity of perfect wisdom. 

 And then he says that this light of wisdom is completely embracing the entire 

dharmadhatu.  That means it is completely embracing the whole universe.  And this state is 

the state that has both tatha-gata and tatha-agata completely as its content.  The state of 

perfect wisdom, the state of prajna is the state that has all of the two fundamental mutually 

opposing activities of good and evil, living and dying, as its content.  And here he is naming 

that condition, that state, “Buddha.” 

 From this you should be able to see that the moment any self asks the question, “What 

is Buddha?”  That self is no longer Buddha.  The kind of self that asks that question is the 

kind of self that has already ended up incarnating itself into the subject which looks upon the 

world of objects.  When we do that kind of activity of mind of course we are no longer doing 

Buddha mind.  So when Basso said, “Mind is Buddha.  Buddha is mind,” the kind of mind he 

was talking about was the mind of perfect wisdom, the mind of zero, the mind of prajna, the 

mind which is completely apart from the world of words, the mind which is the unification of 
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subject and object.   

 I want all of you to become the kind of people who don’t let God or Buddha make fools 

out of you.  Everyone, at least temporarily, in a way, thinks God or Buddha is different than 

them.  And that kind of “I am” self is the imperfect self.  But if you want to become the 

perfect self then you have to do the activity of making all of plus and minus your content.  

When you have made all of plus and minus your content then naturally, immediately you will 

be manifesting the perfect self.  The reason why all of these religions which so easily dupe 

people have appeared is because people in general are always standing up in the perspective of 

fixating and attaching to their “I am” selves.  And then from that perspective they want to 

become rich, or they want to become this, or want to become that.   

 There are times when you can hear people’s crying voices.  And those voices are 

saying they want to be saved.  They want to be saved just as they are.  They want to be in 

their imperfect “I am” selves, and right in the midst of their state of suffering be saved.  For 

example, when a baby lets out a cry of anguish the mother comes and embraces it, and through 

that embrace brings it to salvation.  This is an example of, just as it is in its state of 

imperfection the baby being saved.  But when the baby is saved then it is no longer a baby.  

The baby has become the mother.  That is what it means to be saved by your mother.   

 Buddhism also says that just as we are, in our suffering, just as we are in our poverty, we 

must become rich, we must attain salvation.  This is living the life of compassion.  The world 

in which everything is saved is the world of living the life of compassion.  In this respect 

ordinary religion and shukyo are the same.  If you are a man, just as you are, as a man, you 

want to be saved.  And if you are a woman you want to be saved just as you are, as a woman.  

And Buddhism also says that just as you are as a man or a woman you can manifest the 

complete self.  So I would like to repeat this again so we don’t make a mistake about it.  A 

man, it is true, gets saved as a man, but don’t forget that in the state of salvation he stops 
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being a man, and becomes a bodhisattva.  And when a girl is saved immediately, the moment 

the state of salvation is manifest she already has become a bodhisattva.  But I guess since this 

sort of thing is talked about often in the sutras, and by other people before, it is not necessary 

for me to get into it too much here. 

 When Buddha manifests Buddha there is no Buddha outside of that.  In other words 

that Buddha is manifest having everything as its content.  But that Buddha does not fixate 

itself.  It, without fixating itself, manifests the activity of dispersing itself out, scattering itself 

out until the ultimately large is manifest.  When we say the word Buddha we recognize that 

the Buddha does two different activities.  One is the activity of scattering itself, dispersing 

itself out, and the opposite activity of gathering in, of unifying everything into one point.   

 So if we all want to become Buddhas then we also must do both of these activities of 

scattering and unifying.  You are just you.  You are just one person, but all by yourself you 

are capable of doing both of these activities of dispersing and gathering.  But the reason why 

that perfect Buddha self is able to do both the activities of scattering and unifying is because 

you yourself have both the activities of plus and minus as your content. 

 So now I have gotten back to talking about what I always talk about: the two activities of 

giving and receiving.  These two activities of giving and receiving.  You can do both of these 

activities at the exact same time.  Because you have both of the activities as your content.  

You can freely do this simultaneous activity because you have as your content both living and 

dying, both giving and taking, both giving and receiving. 

 But when we get talking like this I think it is very difficult for people from other 

academic disciplines, and to say nothing of that, for people from other religions to get into 

what we are saying at all. 

 And when we put a name on this activity of give and take then we say that it is Buddha, 

that it is Nyorai, that it is Tathagata.  The Buddha has both tatha-gata and tatha-agata as its 
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activity, and we name the Buddha Nyorai, or Tathagata (Thus come.  The activity of suchness.)  

But if you fixate your “I am” self there is no way you will manifest Buddha.  So we ask you to 

move forward.  We ask you to keep moving, to keep acting, to never fixate, to never attach, to 

always manifest a new self, to always manifest the kind of “I am” self that is moving forward to 

manifest a new self.   

 And another way we name this perfect condition, this condition of Nyorai or Buddha is 

by the Sanskrit word “muni.”  And one way we define this word muni is the condition of 

sacredness, or saintliness, or silence.  The word, therefore, Shakyamuni, which is the name of 

the historical Buddha, means that Siddhartha, the prince of the Shakya tribe experienced for 

himself this condition of muni.  And that condition of muni has both tatha-gata and 

tatha-agata as its content, and so another way we name the Buddha is to say 

Shakyamuni-Nyorai, Shakyamuni-Tathagata.  So listening to this I hope you are now clear 

about what we mean when we say Shakyamuni-Nyorai.  And there is actually a whole slew of 

other Nyorais such as Vairochana Nyorai, Amida Nyorai and so forth.  I hope you now know 

what they are. 

 Go forward.  Go further forward.  Don’t attach.  Don’t fixate your self.  Always 

make a new self. 

 Next Rinzai explains “Sat for ten kalpas in a dojo.”  DaiTsuChiShoButsu sat in a dojo for 

ten kalpas, for a very long time.  And as I said before this word dojo has become extremely 

popular.  Everyone seems to use it.  We have kendo dojos, and judo dojos, and karate dojos, 

and more recently aiki-dojos.  But they don’t really know what they are saying.  They are just 

using the word in an arbitrary way.  For we who practice Zen this word dojo was a special 

word meaning a special place to practice Zen.  And we should understand it to mean the place 

we practice; in other words this great cosmos itself.  

 DaiTsuChiShoButsu did zazen for ten kalpas, sitting in the great universe.  But, as Rinzai 



Fourth Day  Jidori Sesshin,  February 4, 1999   Teisho by  Kyozan Joshu Roshi on the Rinzai Roku  
 
 

 
9 

says, “The Buddha-dharma was not manifest.”  The activity of enlightenment, the world of 

enlightenment was not manifest.  It seems as if time should be about up here so why don’t we 

stop today at this place where it talks about DaiTsuChiShoButsu sitting for this incredibly long 

amount of time in zazen in the dojo of this great universe, but the Buddha-dharma not being 

manifest.  That is to say the activity of satori not being manifest.  Why wasn’t it?  

Tomorrow I will talk about why, but until tomorrow I would like to give this question to all of 

you as a koan to contemplate.  Why did the Buddha-dharma not manifest itself to him?   

 It might be better for it not to manifest.  No enlightenment might be better.  The 

reason why it might be better for satori not to be manifest is because when satori is manifest 

then we have to do the actions of compassion.  If you get satori then you must act 

compassionately.  If you become a mother you must act compassionately.  And it is very 

busy.  You won’t be able to stay in that dream-land you were in when you were a young 

woman anymore.  You’ll be busy.  The same is true for the husband.  The father must be 

very busy too.  That couple cannot live the same way they lived as a young couple before the 

birth of their child anymore.  They are very busy.  That’s when the fathers end up saying, 

“That’s enough!  I’m out of here!”  But for the people who willingly, voluntarily want to act 

compassionately more and more forever, those are the ones who should have children. 

 

終 

the end 


