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Discourse XVIII

“Followers of the Way, what more is there for the resolute fellow to doubt?    The activity
going on right now-whose is it?    Grasp and use but never name-this is called the ‘mysterious
principle.’    Come to such understanding as this, and there are no dharmas to be disliked.

“A man of old said:
        My mind turns in accordance with the myriad circumstances,
        And this turning, in truth, is most mysterious.
        Recognizing my nature while according with the flow,
        I’ve no more joy nor any sorrow.”

Followers of the Way, the view of the Ch’an school is that the sequence of death and life
is orderly.    The student of Ch’an must examine this most carefully.

The part in the text that we just read is a part that I’ve already given teisho on twice be-
fore recently.    This place in the text is especially important.    Actually anywhere you open the
Rinzai Roku is important, but this place is especially important, and because this is also the be-
ginning of a new seichu, and there are probably some people here who haven’t heard teisho be-
fore, that’s why I chose to again give teisho on this same part.    

Everyone when they are young, we all have great ambitions, we all have great hopes and
desires burning in our hearts. （野望）But the part in the text that we read today is a part which
is speaking from the standpoint that (from which) this kind of ambition, this kind of great hope
and desire has completely disappeared, and so for young people this might hold no interest for
you.    He calls out here in the text “Resolute followers of the Way,” and that is the place where I
want you to place your attention.    He’s asking you to have a clear goal (to be a true practitioner).

I passed my ninetieth birthday.    When you get to be passed ninety and you look upon
young people you realize that that kind of ambition and hopes of youth has disappeared for you.
For human beings who have lost their hopes, have lost their desires the best thing to do is to nes-
tle in your coffin.    

The reason why this is such an awesome place in the text is because what he’s saying is
that of course the standpoint of God or Buddha is the standpoint which has no hopes, no desires,
no ambition.    And just previous to this in the text Rinzai had been talking about how there really
is no God, there really is no Buddha.    But if you simply leave it at that and say there is neither
God nor Buddha then it’s easy to make a mistake.    If you have not for yourself truly manifested
the wisdom which knows this principle of there being no God and no Buddha, no good and no
bad, and you simply hear the words, “There is neither God nor Buddha” then it’s very easy to fall
into a mistaken way.    I think it’s fair to say that this is a very difficult place in the text to under-
stand, although it’s very short, because he’s saying that there is neither God nor Buddha, neither
God nor the devil, neither good nor bad.    

And Rinzai calls out to all the listeners and calls them “Doryu,” followers of the Way,
people who are practicing together with me.    And then he calls all the people who are practicing
together with him “resolute practitioners, daijobunokan,” and so I think I have to explain what he
means by that.

Everyone who is practicing is a resolute practitioner, but what does it mean to be a practi-
tioner?    It means that because you are imperfect and incomplete you must do practice.    
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To say it simply what we mean by the resolute practitioner, what we mean by the person
who is wearing the koromo, wearing the monks robe, is the person who makes it their business to
make these two mutually opposing activities, the activity of living and the activity of dying, the
activity of good and the activity of evil, both completely their content.

Or you can also interpret this expression “resolute practitioner” to mean someone who is
making both of these mutually opposing activities, we can call them plus and minus, or we can
call them the activity of going, tatha-gata, and the activity of thus coming, tatha-agata.    That one
who is making both of these their content.    If you are a practitioner you have these two different
standpoints.    The standpoint of having to make them your content, and the standpoint of already
making them your content.    

So a person who has completely made living and dying their activity is a resolute practi-
tioner.    And this wont be a really interesting part in the text for you unless you’re able to grasp it
to mean also, not just someone who is making these activities their content, but also someone
who because they are incomplete is not making the activity of living and the activity of dying, or
the plus activity and the minus activity completely their content, and therefore must strive to
make them their content.

And what he’s saying is that in the case when one is making tatha-gata and tatha-agata,
plus and minus, completely one’s content, there’s absolutely nothing to doubt.      

Having met up with the activity of living we all appear here.    And when we die we die
because we have met up with the activity of dying.    The reason why troubles come up, the rea-
son why problems come up is that we fixate our “I am” self and then look upon these two activi -
ties of living and dying.    This self which has appeared here, this self which has been born, if it is
the complete self, then it has the activities of living and dying totally as its content.    So in this
case it is not the case that the activities of living and dying are appearing as objects to the self,
are appearing as things which are in front of the self that the self can look at.    But in the case
when the self is manifesting itself as an incomplete self, then the activities of living and dying do
appear in front of the self as objects.    Those people that we call practitioners are the people that
must give rise to the thought in their incomplete state that originally the activities of living and
dying were their content.    And so that’s why we have this practice coming up here of striving to
make living and dying one’s content.    But when one is fixating one’s “I am” self it doesn’t
matter whether one meets with the living activity or with the dying, one will make these activi-
ties objects, and recognize them as not the self, other than the self.    Even if one has the idea that
one must make the activity of living one’s content, if one has this idea, has this way of practice,
and at the same time is fixating one’s self, then one will try to make the activity of living one’s
content by conquering the activity of living.    

When a person is fixating their “I am” self, it doesn’t matter if it’s a , man or a woman, if
it’s for instance a man, and that man looks upon a woman, then thinking that he must make that
woman his content he will try to conquer the woman, and in the same way a woman fixating her
“I am” self looking upon a man will try to make the man her content by conquering him.    As
long as your fixating your self, as long as you are attaching to your self, it doesn’t matter how
much you are able to satisfy your desires, you still will be stuck in your fixated self.    The self
which gives rise to the heart that truly wants to practice is the self that understands that there is
no fixated self, there truly is no fixated “I am” self (and so don’t attach to such a thing).    

The standpoint of somebody who is really practicing, who really understands that there is
no such thing as the fixated self, then for that person no matter what you meet, whether it’s a
flower, a man, a woman, a dog, a mountain, God or the devil you know that the kind of practice
you must do is to give your self to that objective circumstance.    What we call making relation-
ship, what we call connecting to the object or the objective world is to not fixate your self, and
by either doing the activity of expanding or the activity of contracting, to become one with the
objective world.

To believe in God, or believe in Buddha, or believe in your friends, to truly believe in
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something means to negate your self, and in this negation of your self to become one with that
thing that you believe in.    I know this is a difficult explanation but this is how we explain it in
Zen.    That’s what we mean by belief or faith.    What we call to believe, or to have faith in is (the
activity of) when the subject and the object become one.    When the subject and the object be-
come one this is a new kind of self.    This is what we call the complete self, or the perfected self.

And in Tathagata Zen we call this perfected self, or complete self the manifestation of
true  love.      And this  kind  of  manifestation  is  never  the  kind  of  manifestation  which  arises
through conquering.    This is the manifestation of no-self.    This is the self which comes in to be-
ing through the negation of the self.    

If you want to use the word God then this is what you must mean by God.    There is no
true meaning to the word God outside of this manifestation of no-self, or the complete self.    And
because this condition is the condition which has gone beyond all comparisons we call it the con-
dition of one true nature.

And in Buddhism we don’t use the word God, we use the word dharmakaya to describe
this condition.    For all of you who are studying zazen you will come to the point where you real-
ize that your self is always manifesting this thing that we call the dharmakaya, that when you
yourself manifest the complete self that is the manifestation of the dharmakaya.

If you are intelligent then it will only take you a week to understand clearly this principle
of the necessity of the self to manifest itself as the dharmakaya, but if you don’t have a good
head on your shoulders it doesn’t matter, maybe you could try doing zazen for three or more
years, and you still wouldn’t really be able to understand it.

This thing that we call the true God, or the manifestation of the dharmakaya is not a fix-
ated condition.    This thing that we call the dharmakaya comes in to existence when subject and
object become one.    It is not something which is existing as a fixated thing outside of your self.
But I think it’s fair to say that everyone tends to think of a fixated, benevolent God, or a fixated
loving God.    But that’s a mistake.    But in the world of religion it seems like people at least give
lip service, and they teach their leaders this idea that the benevolent God is a fixated God, is the
God that will save you.    

But the thing that we call the absolute being is in no way a fixated thing.    Inevitably this
thing that we call the dharmakaya, the true God, the absolute being, the manifestation of true
love will break itself open and again this thing that we call the “I am” self will appear.    And
when this thing called the “I am” self does appear inevitably it will develop to think about things
like the past and the future, to think about things like the benevolent God and the bad devil.    

But Buddhism says that although it is a difficult teaching Buddhism says that immedi-
ately this self will then, after it appears, will then negate itself, and take either the position of the
subject or the object.    What Buddhism teaches is that when this self appears, when this “I am”
self is born, simultaneously, in a simultaneous functioning the activities that we call past and fu-
ture also appear.    When the self appears, exactly at that same time past and future also appear.
And when this happens the way we teach is that the self is the present.    This is a hard thing to
understand, but for those of you who have been listening to teisho on the Rinzai Roku a lot up
until now it should be easy for you to understand.    

Before the birth of the self that is when the condition of true love, the condition of the
dharmakaya, the condition of the true benevolent good God was in existence.    This condition of
the dharmakaya, of true love is a condition which is completely unique, a one and only condi-
tion,  and that’s why we call  it  the condition of zero,  the condition which comes in to being
through the manifestation of the activity of zero.    

But as I always say, as I just said now, this condition of the dharmakaya never is fixated.
The dharmakaya splits itself in to two, and when it splits itself in to two then the worlds of past,
present, and future appear simultaneously within the body of the dharmakaya.    And it goes with-
out saying that the present moment is the very beginning of the self, the very beginning of any
existent being.
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And with the appearance of past, present, and future the two mutually opposing activities
of tatha-gata and tatha-agata disappear. The tatha-gata becomes the incomplete tatha-gata which
we call future, and tatha-agata becomes the incomplete activity of tatha-agata we call past.    I’m
ninety years old now and I’m explaining this principle because I really hope that all of you can at
least understand it.    

Every single existent being, every single self is manifesting itself as the present.    But this
kind of explanation here that I’m getting into here is different, it’s the difference between Bud-
dhism and what we could call common scholarship, and that’s why I really need you to listen up.

But before I go on any further I’d like to remind you of one thing.
Whether it’s the past , the present or the future, all of these are incomplete.    The only

complete condition is the dharmakaya.    And what is it that makes up the dharmakaya?    It is
simply the activities of plus and minus, the activities of thus going and thus coming, tatha-gata
and tatha-agata.    So in this condition that we call the condition of the origin, the condition of the
source, the dharmakaya, we have these two activities of plus and minus doing a cyclic activity, a
repetitive activity in which they are sometimes facing one another, and sometimes becoming one
over and over again.    

Of course when plus and minus become one, when plus and minus unify with one an-
other, that’s zero.    And also even when plus and minus, even when tatha-gata and tatha-agata are
facing one another, or in contrast to one another they are still acting in one unique world, they
are still holding one world as their home.    

When plus and minus are doing this repetitive activity of alternating between facing one
another and unifying with one another over and over again in this condition that we call the con-
dition of the source, that activity is happening absolutely without any will, absolutely without
any activity of consciousness.    The condition of the source, or the condition of the dharmakaya
is a condition in which there is no existent being that thinks existing there.    The thinking self,
the thinking existent being has completely melted in to this condition, and so we can say that this
condition is a condition where there is no necessity of thought.    That’s the complete activity.
The complete activity has no need to manifest will.    No need to think.

The way we teach is that you must think about the condition of the origin, the condition
of the source as a condition in which the thinking self has completely melted in to this repetitive
activity of plus and minus facing one another and coming together.    The thinking self has com-
pletely disappeared.

The condition of the origin can be described as the condition of sila, in Sanskrit.    In Eng-
lish this word is usually translated as precept, but the true meaning of sila is this condition of ab-
solute purity, this condition where there is no activity of consciousness.    

As I move forward in my explanation in my talk I will continually remind you that with-
out manifesting the wisdom which understands this condition of the origin there’s no way you
can understand this thing we call teisho.

When you hear this sound of my fan hitting the chair then if you were asleep then maybe
you’ll wake up, but if you were manifesting the complete activity of thinking, then when you
hear that sound you will manifest the condition in which there is no need to think, you will mani-
fest the dharmakaya.    

The condition of the dharmakaya is what we call the condition of the activity of zero, the
condition of the activity of emptiness.    That’s why we say that true love is the activity of zero,
emptiness, true God is the activity of zero, emptiness.      Of course that means that the dhar-
makaya is zero.    

In Buddhism we have this expression of “Doing all good, and avoiding all evil,” but the
true meaning of this is that originally, from the perspective of your original face there is no good,
there is no evil, there is no thing that we can call clean and pure, there is no thing that we can call
ugly and dirty.    

When we meet up with this activity that we call “birth” then everything, of course, will
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do this activity of seeing something appear in front of itself.    But what is appearing in front of
your eyes is nothing other than the past and the future.

The world of the future is embracing the self and the world of the past is also embracing
the self from the inside.    And what Rinzai is asking you here is, “Who is it that is embracing you
from the outside, and who is it that is embracing you from the inside?”    Of course that which is
standing up outside of you and embracing you from the outside is the future.    And it goes with-
out saying that that which is standing up inside of you and embracing you from the inside is the
activity of the past.

So if you think of your self as the subject, then you must think that there is not one world
of the object, but that there are two objective worlds, the world of the past and the world of the
future.    But I don’t think that if you study any other kind of academic study that they will say
that there are two objective worlds, that both the world of past and future are two different objec-
tive worlds.    They will just say that there are two worlds, the world of the object and the world
of the subject.    And also in Buddhism we do say that this world is split in to two worlds; the
world of subject and the world of object.    But as I just said, when the self appears then the self
looks upon the worlds of past and future, the future on the outside and the past on the inside.
And in this case if one makes the self the subject then one can see clearly that there are two
worlds of the object.    But it is only Buddhism that explains it like this, there aren’t any other
fields of scholarship that explain it in this way I think.    But if one thinks then that Buddhism is
completely different than all other forms of scholarship that is not correct.    Buddhism does say
that there is a world of just subject and object, that is the world that appears when the self disap-
pears.    

This self which has been born here inevitably does not fixate itself, it disappears, it goes
away.

When this self disappears it disappears through dividing itself in two.    And as I always
say this dividing itself in two means that the self returns to mother that which it has received
from mother, and returns to father that which it has received from father.    And when this occurs
mother and father also dissolve their positions as mother and father, and mother becomes the
complete activity of tatha-agata, and father becomes the complete activity of tatha-gata.    That is
the world in which subject and object, the subjective and the objective are facing one another or
in contrast to one another.    That is when man and woman are mutually opposing one another.
And I know I’m repeating what I said before, but this is the condition in which the self has disap-
peared.    The self has become these two mutually opposing activities of tatha-gata and tatha-
agata.    

When the self disappears then the self stands up in both of these positions of subject and
object, it stands up in both of the positions of tatha-gata and tatha-agata, and this what we call the
condition of the self looking upon the self.    Tatha-gata looks upon tatha-agata, tatha-agata looks
upon tatha-gata, subject looks upon object, object looks upon subject.    The self is looking upon
the self.    That is the human world.

Of course the self  will  appear,  but just  as inevitably the self  will  dissolve itself,  and
through this dissolution of the self will mature.    The self looking upon the self is what is gener-
ally meant when people say “a loving relationship, a loving connection.”    During this process
that we call maturation, that we call growth and development, inevitably both of these conditions
will occur; the condition of the self being born, and the condition of the self dissolving itself.
This dissolution of the self is what we call in Buddhism muga 無我 , the manifestation of no-
self.    All of us go through the experience of no-self in our process of maturing.

In the text when it says, “grasp and use but never name, this is called the mysterious prin-
ciple,” this “never naming” means that there really is no such thing as the fixated “I am” self (the
thing fixated to, and the thing doing the fixating, neither of them really exist), and in dissolving
one’s self one experiences this thing that we call the mysterious principle.    The is the true taste
of true love.    This is a really hard part in the text.    Although I explain this part over and over
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again if you are the kind of practitioner that’s just playing around in your practice, no matter how
many times you listen you won’t be able to get it.    

The plus self and the minus self make relationship with one another, mutually connect
with one another and a new condition of the origin is born.    When the self is born it is born by
receiving both the activities of tatha-gata and tatha-agata.    But it’s born with an incomplete ac-
tivity of tatha-gata and tatha-agata, but through practice inevitably the self will be able to mani-
fest the complete activities of mother and father, the complete activities of tatha-gata and tatha-
agata, and doing that complete activity finally it will experience this thing that we call the myste-
rious principle, the taste of the truth.

Although my explanation is as yet incomplete I’ll move on to the next line in the text
where he says, “come to such understanding as this and there are no dharmas to be disliked,” and
this means that one understands that whether it’s God or the devil, whether it’s good or evil,
whether it’s the activity of life or the activity of death, everything is simply appearing as part of
this process, and if one understands clearly, if one can manifest the wisdom clearly of how the
self appears and disappears, then none of these things are things that need to be disliked or hated.

Originally the activity of living and the activity of dying, the benevolent God and the evil
devil, none of these things are fixated things, none of these things ever tarry, ever stop.    Every-
thing appears within the process of the activity of tatha-gata and tatha-agata.    Whether it’s the “I
am” self, whether it’s the benevolent God or the evil devil, whether it’s the activity of living or
dying, they all simply appear within this same process.    But as I always say it is a very difficult
thing to really understand.    

Who knows I could drop dead tomorrow, that’s why I really want to receive from you
your understanding of this principle that’s so important.    That’s why I repeat myself over and
over again.    
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