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Discourse XVIII
“Followers of the Way, he who is a renouncer of home must needs study the Way.    Take

me for example:    in bygone days I devoted myself to the Vinaya and also delved into the sutras
and the sastras.    Later, when I realized that they were medicines for salvation and displays of
doctrines in written words, I once and for all threw them away, and searching for the Way I prac-
ticed meditation.    Still later I met great teachers.    Then it was, with my Dharma eye becoming
clear, that I could discern all the old teachers under heaven and tell the false ones from the true
It is not that I understood from the moment I was born of my mother, but that, after exhaustive
investigation and grinding discipline , in an instant I knew of myself.”

 
When Rinzai talks about studying the Way, ‘gakudo,  学道、’ he doesn’t mean just

studying it, he means to study it, and then to practice in consonance with one’s study.    To prac-
tice as one has understood.    

Appearing sentient beings, as I have pointed out, are not complete or total  existence.
Existing beings are born, that is to say, they receive in equal measure the activity of going and
the activity of coming.    This is what it means to be born.    As I’ve pointed out, when you come
into existence, you get perhaps .0001 proportion of the activity of going, and therefore the activ-
ity of going, which original was half of the activity, therefore .5, now becomes .4999.    And like-
wise the activity  of  the coming is  half  the activity,  .5,  and we upon birth  receive,  shall  we
say .0001 proportion of the strength, the power of the going activity.    

According to the later interpretation and practice mode of the Zen school, the original
early Buddhist concept of Tatha-ta, or suchness, was interpreted in terms of the activity of time,
and in those terms future is seen as the going activity, the tatha-gata, and past is understood to be
merely the coming activity, the tatha-agata.    An appearing being is always incomplete.    A being
that is complete has no world of future or past.    So what Tathagata Zen says is that the reason
that future and past exist is because of our incompleteness.    

And what it means to study the Way, in Rinzai’s phrase, is to understand this principle,
and then to act in accordance with it, to actually practice.    The expression, “Indian philosophy,”
is prevalent in Buddhist academic circles, but it’s important to understand that when we say,
gakudo, or study the Way, it implies, yes, some philosophy, but also some actual doing, some
practice.    Rinzai uses this expression, gakudo, to study the Way, the sixth patriarch had a differ-
ent expression, kensho.    Rinzai also had another expression, shinshonokenge, it means, view
and understanding of true nature.    According to our tradition in the Zen school, we believe that,
or rather we by custom pass down that in ancient Indian the Sanskrit term that corresponded to
gakudo, studying the Way, or kensho, to see, manifest nature, the Sanskrit term was dharshana,
literally ‘seeing,’ or ‘view.’    

So, we understand clearly, whenever we are incomplete past and future exist.      When
there is past and future, that means we are incomplete.    And who says this?    Of course the one
that says it is the present, that which has received equally of coming and going, in other words,
the born self.    And whenever an incomplete present appears there also appears incomplete past
and incomplete future.    According to Tathagata Zen past and future are born at the very instant
that you are born.    So if you want to study Tathagata Zen you have to understand that each time
you appear past and future are also born at that instant.    And this simultaneous birth of self,
past , and future, must not only be understood, it must also be actually practiced.    That’s what
we mean by Tathagata Zen.    And this is what by convention, by tradition, within Zen is called
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dharshana.    So, it should be abundantly clear, what we mean by study, what we mean by prac-
tice.

Rinzai says that he wasn’t born enlightened.    No one is born enlightened.    Our original
state is just like the rocks and the plants and the insects and the birds and the fishes.    Now Rin-
zai here is talking about his own personal experience of practice, so one has to listen with an ear
to understand what an awesome thing he’s going to be talking about here.    When you describe
your experiences to the people around you, when one describes one’s experiences..you are totally
revealing your inner most self.    You are ... people must listen to you, because your blood and
your tears are falling right before their eyes then and there.    If you can totally express your ex-
perience to another, then you are a Buddha, indeed you are beyond the Buddha.    So let’s listen
to what Rinzai has to say about his experience.

The Rinzai lineage is one out of the five lineages that was born in the Tang dynasty.
They speak of the five houses and the four schools, but, interestingly enough we don’t really
have alot of detail about the early life of master Rinzai, or Lin Chi as he’s called in Chinese.
Where he was born, we’re not to sure about that.    Part of the reason why we might be lacking in
documentation about him is that it so happens that he lived in a period when Buddhism, it was
one of the times that happened in Chinese history where Buddhism was actually officially perse-
cuted by the Chinese government instead of being supported.    There was also probably a de-
struction of documentation because of the turmoil and internal warfare that was associated with
the fall of the Tang dynasty.    

So we don’t even know under whom Rinzai was ordained as a monk, but one thing that
does seems to be fairly certain is that he was not originally of the Zen school.    Just prior to the
Tang dynasty in the Sue dynasty there had been the school of Buddhism called the Vinaya school
which was very popular, and its popularity was still  there in the Tang dynasty.     The Vinaya
school was a school of Buddhism which put alot of emphasis on the study and meticulous prac-
tice of the Vinaya, or monastic rules of Buddhism.    Basically the Buddhist cannon consists of
sutra, Vinaya, and shastra, that is to say.. the scriptures the commentaries and the rules, and the
Vinaya school claimed that if you can master these rules you have mastered the dharma, you
have mastered Buddhism.    The shastras that he studied, these were the commentaries on the su-
tras, the intellectual re-forming of them.    So we can see from Rinzai’s own words that he studied
the scriptures, and the Vinaya, and this place in the text is the basis for the tradition of him being
of the Vinaya school.

So we have to be able to clearly understand what is meant by the Vinaya.    I think, to this
present day there have not been very many scholars or monks who have been able to really ex-
plain what the Vinaya is.    When you look it up in the dictionary you can’t find a really clear ex -
planation.    Now in general the word Vinaya is translated as “commandments and rules.”    But,
that’s not enough to really explain it.    The precepts, we say “kai 戒” in Japanese, but in San-
skrit the word is sila, and there’s alot to be said about the sila.    So it’s important for you to be
able to have a general sense of what Vinaya is about.    What you have to be able to do is clearly
grasp that there are no precepts, no rules, no shastras outside of the two activities called coming
and going.    

We can see in the subsequent history of Chinese Buddhism how for many many centuries
all sorts of concepts and commentaries were made, but they all completely forgot the most fun-
damental point, which is that the Vinaya stands based upon these two activities.    If you want to
study the minutia of the Vinaya you can do it for your whole life.    And if you want to study the
sutras and the shastras there’s the prajna paramita, there’s the Lotus Sutra, there’s the Avatam-
saka Sutra, there’s no end.    Your entire life study and still not have studied it all.    But then
you’ll never, just with that be able to live Buddhism, that is to say to really participate and prac-
tice.

Then Rinzai says, “I came to realize that all of these sutras and shastras, they were just
like prescriptions for medicine.    They were just a description of the effect of a medicine.    Un-
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less you actually take the medicine it’s not going to do any good whatsoever.      But a really
healthy person doesn’t need to take medicine.    A really strong person, a really healthy person
immediately does the activity of the dharma.    This is what Rinzai means when he says, “I threw
it all away.”    Abandoned it.    He didn’t need the Vinaya, the sutras and shastras.    A dojo, a place
of practice, a church, a temple, isn’t needed.    But there are an awful lot of sick people.    And
that’s why temples, and churches, and dojos, that is to say places of practice are needed.    What
we mean by dojo is the place where one actually participates, actually practices the dharma.

Because you are not familiar with the Buddhist tradition.     You by and large, coming
from this culture do not know these things, I find myself in the position of having to do alot of
intellectual explanation.    When you say, “I understand Roshi, I understand,”    what I want you
to understand is that what you understand is not my real teaching.    It’s easy enough to talk about
something that you can understand.    But it’s really difficult to talk about something that you
cannot understand.    So I find myself in the position of having to talk to you about things that
you cannot understand, but some of you can understand.

So,  you  have  to  be  like  Rinzai,  willing  to  throw it  all  down,  and  actually  take  the
medicine rather than read the prescription of the medicine.    There’s all kinds of teachings; the
Lotus Sutra teachings, the Avatamsaka Sutra teachings, the Amitabha Sutra teachings, can you
give it all up in one instant?      This is the point.        

When the thus-coming and the thus- going separate then an existing beings comes about
as I’ve mentioned.    And that born being is subject to all kinds of illnesses.    Is subject to psycho-
logical illness.    If you would like to be free from all conceivable illness, what kind of medicine
should you take?    You don’t have to rely on the Nirvana Sutra, or the Lotus Sutra.    All you need
to do is have enough courage to make future and past, going and coming your content.

Or, viewed from another perspective, all you need to be able to do is return yourself, give
yourself completely to the going and coming, and you will return to the state of the source, and
be completely healthy.

So, if you want to come to Mount Baldy to practice this is all you have to do, that’s
enough.    Rinzai let it all go in one instant.    Into what did he let himself go?    Into what did he
release himself?    It’s not just that he threw away the scriptures.    Along with the scriptures he
also threw away himself that was dependent on the scriptures.    This is called the manifestation
of the self that does not depend on anything.    But it’s not that that self disappears.    We call this
a no self, a ‘mu’ self.    The great nobility of Buddhism is that its ultimate conclusion is that we
have to manifest the kind of self that is not dependent on any single thing.    The kind of self that
seeks nothing.

But people nowadays have a natural doubt.    “Yes, that resolution is fine but we have the
practical issue.    How are we going to eat?    How can I get clothes to wear?”    So, one ends up
saying, “I want to practice but I don’t have the financial resources to do so.”    According to the
Zen tradition though we say where the practice is being done for sure food and clothes will ap-
pear.    That’s why we have this expression, “One day no work, one day no eat.”    One doesn’t
have to worry because food to eat, clothes to wear this comes about naturally through human in-
teractions.    

So, this was the resolve of Rinzai.    So, Rinzai talks about his seeking the Way, inquiring
of the Way, and practicing of Zen.    And as the famous story goes Rinzai entered into practice in
the dojo, the training monastery of master Obaku.    Where it says I met great teachers and with
this my dharma eye became clear he was referring of course not just to Obaku.    So, I should tell
you about what teachers he studied under.

It seems that Rinzai was sort of short and good looking, like some people around here.
On the other hand Obaku seems to have been a rather physically imposing person.    It may be
because of the difference between the physical type of the northern and southern Chinese that
Rinzai may have been a little bit more like a Cantonese, whereas Obaku a little bit more like a
mongol or a Manchurian.    Anyway, it seems that Obaku was over six feet high, and Rinzai was
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less than five feet high according to the story.
Rinzai is said to have practiced in the zendo very meticulously, very sincerely for three

years.    After all remember he was somebody with a background of the Vinaya school, so he was
exemplary in how he followed the instructions of the practice.    It is said that at that time the jiki-
jitsu of the zendo was a man named Bokushu.    Eventually Bokushu became Obaku’s successor,
and he’s one of the really illustrious figures in the history of Chinese Zen.    At that time Rinzai
did not yet have the title “Rinzai.”    He was known simply as Gigen, sort of like his colloquial
name, so Bokushu said, “Hey, Gen, you’ve been here for three years, why haven’t you gone to
see the master for sanzen yet, Obaku?”    If you are forced to be in the meditation hall for even a
few days and not allowed to meet the teacher, to have shoken with the teacher, some people get
disgusted and leave.    But Rinzai spent three years without having seen the teacher, assiduously
practicing in the meditation hall.    He was probably doing the meditation, the zazen of following
the activity of the dharma, or unfolding the activity of the dharma.          When Bokushu asked
him, ”Why haven’t you gone for sanzen?    Why haven’t you gone to see the master?”    Rinzai
realized, “I don’t have any particular question.”    If Bokushu had been any ordinary monk he
wouldn’t have known what to say in response to what Rinzai said.    He wouldn’t have been able
to say anything.    Bokushu having been told in essence, “I have no questions because there’s
nothing to  the  practice  but  to  follow the  dharma single  everyday.”      Having been told  that
Bokushu would be hard put to say anything.    Bokushu probably would have said something
like, “That’s fine.    You are practicing, you are living the activity of the dharma.”    But, what was
Bokushu’s instruction?    What was his guidance?    But Bokushu probably said something along
the lines of, “Yes your following of the dharma is fine, but why have you not inquired from the
master just how it is that you are born from the dharma, and return to the dharma?”    This is what
we mean when we say that Tathagata Zen is the very essence of Buddhism.    What we mean by
Tathagata Zen is to clearly understand how one comes into existence and how one disappears.
And not only to clearly understand that, but to be able to actually do it, to practice it, to get good
at it.    This is the way that enlightened people grasp the activity of the dharma.    So probably
Bokushu said something to the effect of, “why don’t you inquire as to how it is that the doing of
the dharma, this process, forms you and reabsorbs you?”     So, Rinzai realized, “Yea, this is
something.    How the activity of the dharma produces me, and takes me back.    This is some-
thing that I should go to the teacher and inquire about.”

This principle of how the activity produces us, and how we disappear back into the activ-
ity, this principle is called the essence of Buddhism.    The fundamental meaning of Buddhism.
So, Rinzai went to Obaku in order to inquire about this fundamental meaning.    And when Rinzai
went to master Obaku to inquire about this, BANG, he got his butt hit with the stick.    So, I won-
der, do you understand from where Rinzai came and into where Rinzai disappeared when he got
beat with this one whack of the stick.    Rinzai didn’t understand.

Bokushu asked him about his experience.    Rinzai told Bokushu in a very straightforward
way, “I went to ask the teacher about the fundamental principle of Buddhism, and he backed me
on the butt thirty times.”    Bokushu said, “Good, go for another interview.”    Rinzai went and
asked the same question again.    And once again Obaku said nothing, but beat him up again.    In
the books it says he went three times and was beaten three times.    Of course by three we merely
mean complete.     If you do something three times it’s complete.     We’re not sure exactly the
number of times.

In the end Rinzai went to Bokushu and said, “I really don’t think I have the qualifications
for doing Zen.    I think I should leave.”    Eventually even Rinzai reached his point of weakness.
Bokushu said, “Okay, if you must leave, leave, but see the master once again before you leave.
He will be able to give you some direction as far as what you should do.”    This time Obaku
didn’t beat him but rather said, “I have a brother monk named Taigu.    Don’t go elsewhere.    Go
there.    He will be able to help you.”    When Rinzai talks about having visited masters and his
dharma eye becoming clear he’s revealing without any hesitation his actual personal experience
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in practice, of being beaten by Obaku and then being told to visit Taigu.    Rinzai had not yet been
able to clearly manifest the wisdom that understood the principle behind Obaku beating him. 
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