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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.

When Host and guest meet they vie with one another in discussion.

Yesterday I spoke about the part in the text where it says, “never name,” don’t attach to
names such as ‘God’ or ‘Buddha.’    Human beings are just different than other animals or differ-
ent kinds of birds and such.    Human beings have this bad tendency of getting tide up by names.
If it is an animal or bird that hasn’t developed the activity of consciousness to that degree, those
kind of existent things are not tied up by names.    They’re not tied up by words such as “God,
Buddha, the Devil, beauty, or ugliness.”    And human beings when they are young, when they
have not yet developed the activity of consciousness to a certain degree, human beings also are
not caught up by words like God, Buddha, devil, the benevolent God.    But as our consciousness
becomes developed then we start getting tied up by words like God and the devil, benevolence
and evil.    What I’m saying is that it is extremely necessary to see in to how consciousness devel-
ops.    But as I’ve been giving teisho on the Rinzai Roku I’ve touched on this subject many many
times before and so it shouldn’t be necessary for me to get in to it again here.    

It’s natural, however, if you don’t understand the principle of how the activity of know-
ing, how the activity of consciousness develops, it’s natural for you to have a doubt about what’s
wrong with getting tied up by words anyway?    This is something that I’ve talked about over and
over and over again in the past.

To say it simply, it’s the position of Buddhism to say that the activity which brings the en-
tire cosmos in to being is the very same activity which brings all of us in to being too.    As long
as we follow the dharma activity, this dharma activity which is the activity that forms the cos-
mos, that forms all of us, as long as we follow the dharma activity there is no need for any wor-
ries, no need for any hates, no need to hate anything.    

Of all of the things that appear through the dharma activity as a self, as an existent thing,
not one of them appears in its beginning as a complete thing.    Whether it’s a plant or an ant or a
caterpillar or a fish or a bird or an animal, no matter what it is, none of these things appear first,
appear at the beginning as a complete bug, as a complete animal, as a complete bird, as a com-
plete fish.      I think it will be easiest for you to understand if we take up the example of human
beings.    When a human baby is born of course it is not born in its complete condition.    It ap-
pears as an imperfect, incomplete thing.    It’s the same for an ant, it’s the same for a butterfly.    

But all of these different existences, according to Buddhism, can and will inevitably man-
ifest their perfect or complete condition.    The ant will manifest the complete ant.    The butterfly
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will manifest the complete butterfly.    The fish, the bird, the animal, they will all inevitably man-
ifest the complete fish, bird, or animal.    Every single existent thing will go through many, many
different processes on its road to growth and development, in the process of evolution towards
the complete self.    And every single existent being will inevitably go through this process, and
end up manifesting the complete self.    

And as I always say what we mean by the complete self is when the self has made com-
pletely, totally its content the two mutually opposing activities of living and dying, of plus and
minus, of thus coming and thus going, tatha-gata and tatha-agata.    Because the manifestation of
the complete self is the manifestation that comes in to being when the self has totally made the
plus activity and the minus activity, the living activity and the dying activity its content, we can
say that the self is at that time manifesting the complete dharma activity.    

Because whether it’s an ant or a caterpillar or a fish or a bird or an animal or a human be-
ing, because when all, when any of these existences are manifesting the complete self, their com-
plete self, they are manifesting the complete dharma activity.    That’s why we say that in this
condition it is absolute equality.    Not just Americans but all modern people seem to love equal-
ity, and they repeat this word equality over and over again.    But I think it’s fair to say that mod-
ern people go around using the word equality without understanding why it is that men and
women are equal, why it is that birds and caterpillars are equal, why it is that human beings and
ants are equal.    

Birds and animals don’t go around singing the praises of equality, it’s only people that
talk about equality, and the person that opens his or her mouth and talks about equality is not the
complete self, it is the incomplete self that is speaking.    A simple way of explaining what the in-
complete self is, is the self that does not yet have plus and minus, the activities of past and future
completely as its content, and therefore it’s tied up by past and future.    

In just the same way as human beings are sometimes in this condition of incompleteness
or imperfection, caterpillars, ants, birds, fish, animals, also have times when they are manifesting
in an incomplete way.    And when all of these existent things are existing in their incomplete
states then the world of ants, there are actually many many different kinds of insects, but the
world of insects, the world of birds, the world of fish, the world of animals, and the human world
are all different.    They are not the same.    Therefore we can say that they are not equal.    So you
have to open up your eyes to this world of distinctions, this world of differences.    In the imper-
fect world, in the incomplete world, everything is being discriminated against, we could say or
being made in a distinct way.    There’s no way you can say that human beings are the same as
caterpillars, human beings are the same as butterflies or ants.    

But if you have experienced for yourself the complete world, the complete self, then it is
possible to say that human beings are absolutely equal to ants or caterpillars or birds.    But as I
just said within the imperfect, incomplete world, that is the world of distinctions.    It’s this teach-
ing that we call Buddhism which is the teaching that clearly came up with a way of understand-
ing equality and differences, and taught us that within the world of equality there are differences,
and within the world of differences there is equality. 

This thing that we call the human being, the person has in fact come in to being at the
very pinnacle of this process of evolution this process of growth and development.    If you are a
human being you have passed through, and surpassed the world of ants, the world of fish or birds
or animals, and therefore, if you are a human being, because you have passed and surpassed all
of these different  worlds you can freely manifest  yourself  as an ant  or a bird or an animal.
That’s what we call supernatural powers.    Human beings have this supernatural power.    They
can become an ant, become a bird, become a dog, become a (snake), become a monkey.    But if
you are attached to being a human being, then you will not be capable of manifesting in the ani-
mal world.

And here comes actual Zen practice.    For instance when you see a flower, the human ac-
tivity, the essential human activity is to (immediately) recognize that flower as your self.    So we
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ask you, how do you realize your self as the flower? (How do you realize that the flower is your
self?    How do you manifest your self as the flower?)    That’s where the koan is born about meet-
ing God.    When you meet God how do you realize God as your self.    But if you are attached to
your self it doesn’t matter what you meet.    If it’s an ant, or a flower or a bird, you will not be
able to realize those things as your self.    So of course you won’t be able to manifest your self as
God when you meet God.    And this where we get religious disputes and conflicts, thinking that
one’s religion is the best religion, and attaching to it.

So it is the position of Buddhism to say that of course one must not attach to names.
One must not attach or fixate even one’s self.    The moment you attach to your self you have de-
stroyed this basic natural principle of how the human self can become the complete self, the per-
fect self.    The moment you attach to your self you no longer have the ability to manifest your
self as an ant, or as God or as a bird.    

So it should be clear, as I always say, every existent thing that is born here is born in an
imperfect fashion.    But, as long as the self freely follows the dharma activity then that self will
inevitably manifest itself as the complete self.    It’s the same for an ant, for a snake, for bird, for
a fish, for any animal.

The born self,  the  self  which  is  born  here  will  inevitably  follow this  process  of  the
dharma activity and manifest itself as the complete self, and so we say that because the born self
will go through this process, we call the self that’s born incomplete, the pure self, or the self of
sila.    This word “kai 戒 “ in Buddhism, or sila in the Sanskrit is often translated in English as
precept, but I hope from this explanation you will understand why I hate this word precept, and
why the Buddhist word sila is different than precepts.    

But also this born self does have the tendency to develop in to a kind of self that sees the
things that it meets only in terms of its own convenience, and dislikes things that are inconve-
nient (or displeasing) or uncomfortable to its self.    This is a very difficult thing.    Why do things
that are inconvenient to the self appear anyway?    For the self that is freely following the dharma
activity there are no things that are inconvenient to that self.    So here’s the problem, why do
things that one perceives as being uncomfortable or inconvenient to one’s self appear?

In our modern culture which is so highly developed, recently, well not just recently, but
anyway, this thing called psychology has appeared, and this study that we call psychology has
brought great benefits to people.    

There are no inconvenient things actually.    
Inevitably if one follows the dharma activity the self will manifest itself as its self as the

perfect self, so where are the inconvenient things?    
But, what I’m saying is that inevitably there do appear these things that are inconvenient

to the self.    Why?    It’s okay to recognize this thing that we call the I am self, but the moment
one attaches to that I am self that is when one falls in to conditions or situations which we can
call things that are inconvenient or uncomfortable to the self. 

It’s said that Buddhism can be classified in to three groups, kai, ritsu and ron (戒律論).
Kai is what is usually translated as sila or precepts in English, but we shouldn’t use the word pre-
cepts of course, and ritsu is the body of law, the systems of law, and ron means the intellectual
discussion of the teaching.      It’s really difficult.      But it really isn’t difficult.      Everybody is
bumping in to what is inconvenient to themselves, and so you already know what’s inconvenient
to your self (you already know about this (kairitsuron)).    According to Buddhism it’s fine to af-
firm your self, but what is not okay is to attach to, or fixate your self.    If you can avoid attaching
to your self, or fixating your self, then you will manifest the self that has no inconvenient things
appear for it.    

This really isn’t a subject for me to talk about.    Now we are lucky because this scholar-
ship called psychology has been born so it would be much better for you to ask a psychologist
this question of why is it that things which are inconvenient or uncomfortable for my self, why
do these things appear?    
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But as I just said, according to Buddhism there fundamentally are no things which are in-
convenient to the self.    What Rinzai said here in the text when he said “never name” is that orig-
inally there are no inconvenient things for the self, originally whether it’s the benevolent God or
the evil devil, these things are not fixated things (one really is not controlled by any such things).

But if you are someone who truly believes in God and you hear this kind of a talk you
will have to reject it saying, “I’m sorry I can’t really receive your teaching.”    But this kind of
self, is it the self that is not afraid of anything?    Is it the self that is not in opposition to any-
thing?    I think that actually that kind of a self is the self that is afraid of dying, is afraid of be-
coming poor.    

But for people who can truly follow the dharma activity.    For people who can truly see in
to this truth, then there is nothing to be afraid of.    Without attaching to the self, without fixating
the self, freely following this dharma activity, and seeing in to that truth, that is what Rinzai calls
the mysterious principle.

So I hope now that you are clear about what sila are.    The self is sila.    The self does the
activity of the sila.

And next Rinzai takes up a poem said by a person of old.    This poem that Rinzai quotes
in the text was originally attributed to Manorhita.    He’s the twenty second patriarch in India af-
ter the historical Buddha.

“My mind turns in accordance with the ten thousand circumstances, the myriad circum-
stances,” this activity which creates the self is mind.    Here he has given a personality, given a
character to the dharma activity, and called the dharma activity he activity of mind or heart.    SO
who is it that does this activity of heart or mind?    Who is it that does this activity of dharma?
All of us, we are the ones who are doing the dharma activity.    We are manifesting the activity of
heart.    When the self appears within the dharma world, it is appearing following the dharma ac-
tivity, obeying the dharma activity.        

The way I guess that is best to thin about this is that when the dharmakaya splits itself in
two that’s when for the first time the sambhogakaya, the disciple of the dharmakaya appears.
For those of you who are investigating the world of the    dharmakaya as if your very life de-
pended on it, you will understand what I’m talking about right away.    When the dharmakaya di-
vides itself in two of course it gives birth to its own child, its own disciple.    But as I always say
that thing that is born is an imperfect thing.    Because it is an incomplete thing it doesn’t have the
total dharma activity as its content.    Because the self only has one billionth of the activity of
heart/mind, the activity of dharma as its content the rest of the activity of heart is looked upon as
an object by the self.    This explanation is hard to do.    

When the self is born, when the self appears, simultaneously to this appearance the in-
complete activities of tatha-gata and tatha-agata appear.    And as I always say when these incom-
plete entities appear, this is what we call the appearance of the world of shiki (form) the world of
matter, the substantial world.    When the worlds of the present, past, and future are unified that is
no longer the material world.      That is the non-material world.    For people who have listened to
my teisho often you should understand what I’m talking about right away.    This is the world that
no one can see.

But when the self which we call the present moment appears, at the exact same time as
this present moment self the worlds of past and future also appear.

The next line in the poem it says, “And this turning in truth is most mysterious.”    The
subtlety that is being talked about here means that this kind of appearance happens without any
thought, without any theorizing.    There is no need to stick to this activity in any kind of sticky
way and talk about it on and on. 

In the human world we have this thing called art.       And it seems as if there are two
camps of people, some people really need art, and some people don’t.    And if you are a person
who has truly realized the world of art, then when you read this part of this poem without any
kind of extra thought, without any kind of logic or theorizing you will be able to understand it.    
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Next it says, “Recognizing my nature while according with the flow.”    This “flow” of
course you could think of it as the flow of a river, but here he’s talking about the flow of the
dharma activity.    And if you can really recognize the very nature of the dharma activity, when it
says “nature” here, in the English translation it says “my nature” but actually it means the very
essence of the dharma nature, and if you can recognize that, then the patriarch Manorhita says
that there is nothing to worry about, there are no worries and there is also no joy.    When one fol-
lows the dharma activity and manifests the perfect manifestation of    true love then there is no
joy and no sorrow.    

This is the third time in a row I’ve given teisho on this very same part in the text hoping
that through all of these different attempts an unmistaken understanding will come up.

And here comes Rinzai calling out again, “Doryu!” “Followers of the Way,” people who
are practicing together with me.    He says, “The view of the Ch’an school,” and everyone likes to
talk about Zen, and the Zen school, but, what is Zen?    Zen is the dharma activity itself.    Al-
though people say all sorts of things, Zen really is the dharma activity.    When he talks about the
view of the Zen school then what he means is “How should you understand?    How should you
see this Zen activity, this dharma activity?”    

And what Rinzai says here is that this Zen activity, this dharma activity that I always talk
about, these two mutually opposing activities of living and dying, plus and minus, thus coming
and thus going, are unifying with one another and then facing one another over and over again in
a cyclic way, in the most obvious way.    Can there be anything clearer?    Anything more obvious
than this?

When you meet with the activity of death, everybody is the same, even I am the same, ev-
eryone is startled.    But in the Zen school, within the Zen activity when you meet up with the ac-
tivity of dying you dimply make the activity of dying your content, and making the activity of
dying your content you manifest the self which no longer needs to do dying.    And meeting with
the living activity one already has the living activity as one’s content, and making the living ac-
tivity one’s content one already manifests the self which no longer needs to do living.

And it’s the same thing as saying that when a man meets a woman the man manifests the
activity of woman, and therefore through this manifests the self which no longer needs to seek a
woman.    And it’s the same for women.    The woman taking the initiative in the activity and
meeting the man has the male activity as her content, and manifests the self which no longer
needs to seek a man.    The reason why this situation we call being totally afraid comes up is that
when we kick the bucket we don’t have these activities of living and dying as our content, in-
stead we are simply fixating our self.    And what Rinzai is saying here is “Isn’t this the most ob-
vious thing in the world?” 

“The student of Ch’an must examine this most carefully.”    The people who are studying
this dharma activity must manifest the wisdom for themselves that can clearly know this princi-
ple.    

The condition in which the self no longer needs to do the activity of living, the condition
in which the self no longer needs to do the activity of dying, in Zen we call this the condition of
zero.

So we should probably end here at the place in the text where Rinzai is with utter kind-
ness again imploring you to manifest the wisdom which knows this activity of zero.
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