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Discourse XVIII
"The true student of the Way has nothing to do with Buddhas, nothing to

do with Bodhisattvas or Arhats.    Nor has he anything to do with what is held to
be excellent in the three realms.    Having transcended these, in solitary freedom,
he is not bound to things.    Though heaven and earth were to turn upside down I
wouldn't have a doubt; though all the buddhas of the ten directions were to mani-
fest themselves before me, I wouldn't have any joy; though the three hells were to
suddenly yawn at my feet, I wouldn't have any fear.    Why is this so?    Because
as I see it, all dharmas are empty forms; when transformation takes place they are
existent, when transformation does ot take place they are non-existent.    The three
realms are mind only, the ten thousand dharmas are consciousness only.    Hence:

Illusory dreams, flowers in the sky,
Why trouble to grasp at them!

I spoke yesterday a bit on this section and, as I mentioned, it's a very diffi-
cult section of the  Rinzai Roku.    If we were to read just the surface we might
have the impression that we're hearing the dream talk of a Zen master.    Indeed,
someone who habitually fixates the self certainly would read this text and think
it's just the dream talk of the Zen practitioners.    But if one manifests that wisdom
that clearly comprehends the process whereby this thing we call the self arises and
passes away, that is to say, if one truly has understood how it is that an eternal
process manifests and then hides the self, manifests and hides the self, over and
over and over again, then you will really understand what Rinzai is getting at in
this passage.    

People typically speak of the self as something that is born and dies.    But
in Tathagata Zen we don't say that the self is born and dies; we say that it is under
the influence of a process whereby it continuously is manifesting and disappear-
ing, that is to say, is appearing and hiding over and over again [...]. 

What is the process that causes a self to appear and then to hide?    The self
comes into existence through encountering the activity of life, and the self hides
when it encounters the activity of death.    Inevitably the self encounters these two
activities.    When one encounters the negating activity, the death activity, then one
melts into the death activity and hides inside death.    On the other hand, when the
activity of life takes the initiative, then that self that has been hidden inside the ac-
tivity of death experiences manifestation.    Either activity could take the initiative.
When the  activity  of  life  reaches  its  natural  limit  point,  then  inevitably,  once
again, that self encounters the activity of death.    



According to Buddhism, in other words, Tathagata Zen, we could say in a
sense, indeed, the self is eternal because it is eternally encountering the process of
life and death.    When it encounters the doing called life, it appears; when it en-
counters the doing called death, it disappears.     Wouldn't anybody be happy to
know that this is the nature of the self, to be part of this eternal process?    People
want to hear that the self is eternal, so in order to save people, in order to help
them, in Zen we figured out this way of teaching.    

We must recognize that there are two contrary activities, two oppositely
directed,  complementary  doings  called  the  activity  of  life  and  the  activity  of
death.    These two activities are eternal; there is no ending to their doing.    Be-
cause the self appears and disappears, it is most assuredly not a fixated thing.    If
one fixates the self, one will neither be able to appear nor disappear.    

We could say that th[ese] activit[ies], the activit[ies] of life and death, are
eternal; to use the Sanskrit word, they are nitya..    When we want to think about
what eternal existence means, this is the way we should look upon eternal, and so
you'll understand--[in contrast to?] the mistaken way that is frequently taught, to
love life and to hate death--that that's what eternal means.      

When one comes into existence through having encountered the activity of
life, one is living with the activity of life, so of course in order to live, one must
affirm the life doing.    And when one disappears into the doing called death, one
has to affirm the doing called death, or one wouldn't be able to disappear.    The
thing  that  we  have  to  study  is  that  wisdom that  can  clearly  comprehend  the
specifics of the process of how it is that we appear when we encounter the doing
called life and exactly the sequence by which we disappear when we encounter
the doing called death.    I have explained so many times the basic principle, how
it is that we alternately appear and disappear.    

Appearing is one-half of what one's self is about; disappearing is the other
half.    Each individually is not a complete self.    A complete self is to be able to
alternate, to be able incessantly to appear and disappear over and over again, ef-
fortlessly.    If we become one-sided, if we only like life, then we'll never be able
to experience the rest of disappearing.    If we cannot take that rest of disappear-
ing, then how can we expect to be able to appear?    What we have inevitably to
manifest is that wisdom that can see clearly this alternating principle that is be-
hind all things, that will allow us to appear and disappear over and over again.

This way of looking at things is so utterly at odds with the way that you
have been taught that not only would it be difficult to understand--forget about
difficult to understand, it may seem absolutely impossible.    The only thing that
makes it difficult, the only thing that makes it seemingly impossible, is the fixat-
ing of the self.    If you cease fixating the self, then you'll see that you're doing it,
you're effortlessly appearing and disappearing.    

In this repetitive process, along the process, inevitably there comes into
existence an incomplete self, but also there comes into existence a complete self.
There are these two stances of the self, the complete and the incomplete, and both
inevitably come about as part of this repetitive process.    

The incomplete self, that is to say, the self that lives in the world of incom-
pleteness, enjoys itself.    What makes living in the world of the incomplete self



enjoyable is that there is this ambition, this desire, to achieve the complete state.
But if we congeal the incomplete state, if we fixate it, we will never be able to re-
alize our desire, our ambition.    When we realize our ambition, our desire, a new
self has arisen which is the fulfillment of that desire.      In spite of all the kind
teachings to explain this fact, people still fixate the world of incompleteness, they
still fixate the self, and therefore the incomplete world becomes a world of suffer-
ing.    

I explained that what we mean by a complete self is the manifestation of
true love.      We could say it is the manifestation of one true nature.    If we pro-
ceed having the manifestation of that true love or one true nature as our goal,
then, because we are not fixating the self, we will not get involved in conflicts.    

If we fixate our self, then we will also fixate our lover.    Love that is based
on fixating the self we call appetite love, and it is a lesser type of love.    If you
find that you have been rejected by your lover, abandoned in love, realize why
this comes about; it comes about through the fixating of self.    

What we mean by the incomplete self is the self that is at the mercy of past
and future.    In other words, what we mean by an incomplete self is the self that is
at the mercy of death and life.    When the self that is involved with life is able to
manifest completely also the activity of death, that self dissolves into all of space
and has all of space as its content.    What we mean by disappearing in the com-
plete sense is to have both the activity of life and the [activity of] death utterly as
one's content, and there is nothing that can stand in contrast to that state.    Having
unfixated the self, one dissolves into space and becomes the universe.    This is the
birth of a new complete self, in other words, the state of true love.

But when that state of true love that we call samadhi is broken, as will in-
evitably happen, then once again one finds oneself in the world of the sentient be-
ing.      An  incomplete  self  that  is  surrounded  by  past  and  future  arises;  past,
present, and future separate.    What we mean by Zen, so-called Tathagata Zen, is
to practice this most fundamental principle.    

But the way this process works is that sometimes the life activity takes the
initiative and other times the death activity takes the initiative, so to speak.    Our
existence owes itself to the fact that the life activity took the initiative.    That's
why we exist; we encountered the doing called life.    The life activity could be de-
scribed as the male activity.    But when that activity reaches its natural limit, then
it's time for the female activity, the activity of contraction, the activity of annihila-
tion, to take the initiative.    Then one does the activity called disappearing.    One
does the activity called disappearing until it reaches its natural limit point wherein
there is no need to disappear anymore.    We have to manifest that wisdom that
clearly knows, that can clearly understand, about this principle of finally reaching
the place wherein one no longer needs to disappear.    When one reaches the natu-
ral limit of disappearing, then once again the male, the life activity, takes the ini-
tiative, and we find ourselves once again returned to the world of life, of being a
sentient being.    

We come into existence through having encountered the activity of life,
and, as I mentioned, that activity of life has its natural limit point, which is called
the ultimate expanse.    The true nature of the self is to alternately manifest the ul-



timately large and the ultimately small.    This, of course, is none other than the
activity that produces the whole universe.    The universe manifests universe based
on this principle.    What human beings have to do is, with strong will, practice
giving themselves to the activity of life and the activity of death until we under-
stand with crystal clarity what these two activities are.    Then we are able actually
to participate in the process that births the universe.    

The universe functions without will or desire.    A human being is different
from a rock.    A human being has developed consciousness, and therefore a hu-
man being must have strong will in order to be able to participate in the activity
that creates the universe.    We have to live, we have to exist, with strong will as
human beings.    What Rinzai is insisting is that we, on one hand, have the wisdom
actually to understand the fundamental principle behind the manifestation of the
universe and also that we have the strong will to practice it.    What Rinzai is say-
ing is that the true practitioner of the Way is the person that not only understands,
but has that strong will to practice just as they have understood.    

Rinzai says that the person that understands and has the strong will  to
practice, actually to live their life in accordance with what they understand, such a
person does not have to take the Buddha, the bodhisattva, the arhat, [as?] their
lover.    There is no fixated buddha or bodhisattva.    There is no fixated beautiful
woman or fixated handsome boy.    If one fixates and pursues love, then inevitably
one is going to be disappointed in love.    But the fact is that we human beings do
tend to fixate ourselves and we tend to fixate our lovers.    That's why human exis-
tence is always plagued by suffering.    

But if we don't fixate the self, then we are no longer at the mercy of suffer-
ing, suffering can't get us.    When we try to grab the buddha, grab the bodhisattva,
grab our lover, we experience suffering; but that's not real suffering.    

As I've always said, the self comes into existence, is born, because it re-
ceives from both the activity of existence and the activity of non-existence.    In
other words, a self is born because it receives equally from father and mother, re-
ceives equally of the activity called going and the activity called coming.    

As long as we are incomplete, we will always look upon the activity of fa-
ther and the activity of mother as objects.    In this regard, Buddhism has some-
thing very important to teach.    What would that important thing be?    Well,
it's a little bit difficult to understand, but because the born self at the moment of
birth receives equally the influence, the force, the pull, of both father and mother,
and, because the pull of father and mother are both very strong, the self naturally
divides itself into two, gives half of itself back to one parent and half of itself
back to the other parent, and in doing so dissolves, and the space that would exist
between the parents is done away with, and they are able to be in a state of con-
trast, but not separation.    This doing is called the selfless activity, the activity of
self-negation, through which one manifests both of one's parents.    

An aspect of one's evolution, of one's growth process, inevitably involves
this experience of dissolving oneself and leaving only the thus coming and the
thus going, with nothing else.    This, in other words, is the state of the source.    In
the state of the source there is no existing being; there is only the thus coming and
the thus going coming into contrast and uniting, coming into contrast and uniting,



effortlessly and eternally.    This is the most wonderful.    This is what is referred to
as the most wondrous, the most excellent.      This is called the manifestation of
zero,  the state of the source, but because it  happens spontaneously and effort-
lessly, without will or desire, it is also called the manifestation of  shunyata, or
emptiness.    Also that state of zero is called samadhi.    

But  the state of zero,  the state  of  samadhi,  does not fixate itself.      In-
evitably it will manifest a new state of completeness.    A state of completeness
manifests, but there is no tarrying, no fixating, of that state of completeness.    It
moves forward in such a way as to establish a new state of completeness.    The
state of samadhi I referred to as being the manifestation of true love, but it could
also be described as the manifestation of the true present.    In order for that com-
plete present to manifest a new complete present, it is necessary for past, present,
and future again to come into existence.    Past, present, and future are remani-
fested by zero within the world of zero.    After that, once again a complete zero
comes about.    

This state of completeness, this zero, absolutely, inevitably, is involved in
our ordinary life, our existence.    Who would know this principle, the principle of
how zero manifests a new state of zero?    Of course the only person that could
know it, that could know about the states of completeness, would be an incom-
plete self.    We can say that the incomplete self is truly to be respected and hon-
ored; it's a very noble existence.    

The state of zero, the state of completeness, is not to be valued, neither is
it to be denigrated.    The state of zero cannot be touched at all; there's no way you
can get a handle on it.    There's no way that you can put a hand on real God, real
Buddha. 

The only one that can know God or the Buddha would be an incomplete
self that has gained the insight, the wisdom, about this process.    The person, the
self, that knows this principle is an utterly free self.    Everybody wants to be free,
everybody likes the idea of freedom.    There is no fixated free person.    Freedom
means the wisdom that understands the principle that forms the universe.    A free
person is not caught up in anything; they don't fixate the world so they are not
bound by their relation to the world.    If we love through fixation, this is what we
call incomplete love, or appetite love, thirsting love.    But when one manifests
true love, there is no handsome boy, there is no beautiful woman.    What we mean
by Zen is the clear manifestation of the wisdom that comprehends this principle.

Thank you.

[The following section was added by Roshi on 2/21/96 and translated by
Giko Rubin.] 

The incomplete self has to disappear, has to hide, has to die, but the place

that it dies into is the complete self.    It must die.    The incomplete self dies, but

the self doesn't die; the self becomes the complete self and evolves through that

process.    So it's very important to think about this word [and experience?] death.



                                                                  


