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Discourse XVIII
“Followers of the Way, if you want insight into Dharma as is, just don’t be taken in by the

deluded views of others.    Whatever you encounter, either within of without, slay it at once: on
meeting a buddha slay the buddha, on meeting a patriarch slay the patriarch, on meeting an
arhat, slay the arhat, on meeting your parents slay your parents, on meeting your kinsman slay
your  kinsman,  and  you  attain  emancipation.      By  not  cleaving  to  things,  you  freely  pass
through.” 

 Yesterday I gave teisho on the portion of the reading up to where it says, “Do not be
taken in by the deluded views of others, by human delusions.”    The world of a human being is
different from the world of the animal in that there is the evolved consciousness functioning, a
conscious process in the world of the human that is absent in the animal.    So, for human beings
it is insisted that we think in terms of doing good activity and avoiding bad activity.    Now why
is it that we must do good and it is wrong to do bad?    We can say that what it means to be in the
human world is to clearly enunciate the fundamental principle behind what is good and what is
bad.    But for a human being what is it that is most beloved?    It is of course a human being, the
human world is what we love most.    So, we come to think that that which hurts our human
world is bad and that which helps our human world is good.    But I wonder, is helping the human
world good, but helping the world of animals and plants not good?

It is said in Buddhism there are of course various interpretations but there is a fourfold
classification that talks about concepts of things.    There is the concept the idea of self, there’s
the concept or idea of person, there’s the concept of being, sentient being, and the fourth concept
is the concept of wanting to live long, of longevity.    So these are four concepts or fundamental
ideas as far as the human perspective goes, and in Buddhism these four are interpreted in a num-
ber of ways.    

The point is that as the result of having evolved we human beings have reached the point
where we have consciousness, a consciousness that thinks that there is a thing called a self, an
attma or thing called self.    And so we have evolved to assert this “I am” self.    So that which
negates this I am self is what we call bad.    This is our arbitrary way of looking at things.    From
the point of view of some other being they might say we’re quite arbitrary to define that which
negates this I am self as bad.    And so we come to value study, because study is that which af-
firms the self, and so we say the best thing in the human world is that we can learn and study,
and we value that, we value asserting ourselves with that, and we look down upon the animals
the birds, the fish, the plants as less than ourselves because they don’t study and learn.

Now in Buddhism we have this word satva, usually translated as sentient being in English
or shujo in Japanese, and by definition, according to Buddhism, satva includes all beings from
the human down to the plants and animals.    But sometimes the word satva    is used in a more
limited sense as is the case now.    In this case when we talk about satvas we’re talking about
these four categories of human thought, and in this case satva, or being refers to the great range
of possible human expressions, human experiences.    There are many races, many cultures, many
types of humans beings, those are referred to also as the various satvas.    So when we look at the
range of humanity, we see that people manifest in all sorts of ways, express themselves from all
sorts of positions.    

So each of the cultures, each civilization, each ethnic group, has developed its own dis-
tinctive culture, developed it to a high degree so that the human can live comfortable.    And just
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as each culture has developed in its own way, each culture has developed its own version of God,
its own God to explain to people how human beings could live.    This is our human situation
when we look at the range of satvas in the sense of human possibilities.    

Now, it’s fine as long as one is only interacting with one’s group, but the fact is that
we’ve evolved to a point where the groups must interact with each other, the different races and
civilizations must form connections with each other.      And so inevitably we have the endless
conflicts based on the belief that “My culture, my civilization is the best.    My God is the best.”
And human beings evolved to the point of discriminating against other human beings.    Looking
upon them as lesser.

And so some people become very disillusioned with this human situation and wish to es-
cape from the world.    They want to live outside of human society as kind of hermits.    It makes
sense.    When a person feels that they have been abandoned by their lover they get tired of this
human world.    They want to escape from the world.    So this is the situation for every civiliza-
tion, for every ethnic group.    

But to try to escape from things, this isn’t the right thing to do.    To get caught up on the
other hand in conflict, human conflicts, that’s not right either.    So what we have to do is deeply
fathom the principle behind things.    We can’t just escape but we shouldn't get caught up either.
The fact is that we cannot escape from this universe, because we arise as a limitation of this uni-
verse.    And so neither trying to run away nor getting caught up in conflict, neither of them will
stand.    It’s the human proclivity to try to establish that which does not stand of its own.    So this
is what we might describe as the appearance of the human. 

So when a person says, “I’m tired of all the hassles and conflicts.    I want to run away.
To be by myself.”    Behind that there is the idea that there is a thing called a self.    Where does
that self live?    As I mentioned, no matter what kind of self that may be, what kinds of thoughts
that self may have, every single self lives in this one universe.    

Based on this self idea people start to think I’d like to have economic power.    I’d like to
be able to build a beautiful house.    I’d like to be able to live for a long time.    So, we human be-
ings inevitably are involved in these four perspectives you might say.    So these four appearances
are inevitable in our human world.    The self, the human, the sentient, and the long life desire.
Now of course these four perspectives, four situations are really all aspects of the self.    They are
dependent on having a sense of a self.

So, that brings us to the issue that I raised yesterday, just how is it that this self comes
into existence, just how is it that this self passes away?    So what we human beings have to be
able to do is very clearly fathom this most fundamental of principles, the principle of how it is
that the sense of a self arises.    How it is that our thinking consciousness arises.    We have to be
able to manifest the wisdom that can clearly see that.    

Now in Buddhism there are all sorts of scholastic treatises.    For example there is some-
thing called the Abhidharma Kosha, which is a systematic philosophy.    There’s something else
called  the  writings  of  the  Yogachara  School,  then  there’s  something  called  the  Mahayana
Shraduphada, or the Arising of Faith in the Mahayana, the Kishinron as we say in Japanese these
all explain things in very elaborate ways.    And what they in essence explain is what I talked
about yesterday, what we call in Japanese engi, or in Sanskrit pratitya samutphada, the process of
causation.    So, within scholastic Buddhism there are all sorts of schools and sects based on these
elaborate descriptions.    

As we read previously in the Rinzai Roku Zen Master Rinzai was originally affiliated
with what is called the Vinaya, or school of morality and rules.    But as I mentioned the essence
of Buddhism is to understand how the self arises and how the self disappears.    To understand
how consciousness arises and how consciousness disappears, and any explanations that lose sight
of this most fundamental issue are off the mark.    They are arbitrary speculations.    So as I say
there are all these different schools, the Abidharma Kosha, the Yogavachara the Shraduphada, but
the point is that if they lose this most fundamental of principles then it is no longer Buddhism, it
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is a waste of time.
And they will be just arbitrary fabrications of the human mind, and this is what Rinzai

refers to when he says, “Do not be taken in by human typed delusions, by the deluded views of
others,” what he is talking about is these human fabrications.    So when Rinzai says, “Just be
taken in by these deluded views,” what he’s saying is “Don’t get involved in any study that takes
you away from the fundamental study, which is to understand the activity of the dharma.    

Of course Rinzai might well be questioned, “Is what you are teaching the essence of the
Dharma activity, or is what you’re teaching just another arbitrary human concept?    Which is it
Rinzai?”    So when you read the Rinzai Roku you have to grasp what is there very carefully.    If
Rinzai were questioned in this way what he would do is point out that in fact there never is one
who is deluded.    There are no deluded human views, because originally there is no this or that
whatsoever.    This is the fundamental situation, our original situation according to Buddhism.

Because the activity of the Dharma is just an effortless and spontaneous uniting and con-
trasting of the two fundamental activities of the going and coming, and therefore originally at the
source, where this effortless activity flows there is no good or bad.    What we mean by Bud-
dhism is that teaching which is manifested standing upon this activity of the dharma.    What we
mean by Buddhism is the teaching of the enlightened one, the Buddha.    And what we mean by
an enlightened person is somebody who has clearly understood the activity which forms this uni-
verse, somebody that has clearly seen that that activity consists of two contrasting doings, and
these doings unite, but they also come into a state of contrast, they merge and they polarize, over
and over again, the person that has seen that is the enlightened one who can teach the enlightened
teachings.    There is no will or desire whatsoever involved.

To use an expression that appears elsewhere in Buddhism it has been said that the essence
of the entirety of Buddhism can be described in a four line poem, the poem goes, “Don’t do bad.
Take on all good.    Purify your own mind.    This is what they enlightened people teach.”      Now
that is the literal meaning of these words, just as Shinzen just translated for you the literal mean-
ing of the Chinese poem, it is of course from the surface or human perspective.    What we mean
by the human perspective is that perspective that uncritically assumes that there is a thing called
a self.    But according to Tathagata Zen when you really understand the principle that requires
that you not simply assume in an uncritical way that there is a thing called a self, then you under-
stand that you cannot interpret this poem in the ordinary surface way.    Shoakumakusa it means
“Don’t do anything that is bad.”    When you understand how it that consciousness is produced
then you understand that at the base of consciousness it functions without any will or desire.
Complete functioning of consciousness is what we call complete wisdom, complete knowing,
prajna in the Sanskrit.    And from the perspective of prajna you realize that what most people call
consciousness is incomplete consciousness.    In complete consciousness there is no need to be
conscious of distinctions.    So from the perspective of that Maha prajna, or that great wisdom
when you see the Chinese characters Shoakumakusa you immediately understand that the char-
acter maku does not mean “do not” it means “does not exist” in other words from the primordial
perspective there is no evil to be done, neither is there any good to be done, it just happens.    It is
effortless, spontaneous, without will or desire.    So we have to see Rinzai’s caution to us.

So we have to always reflect whenever the self is making discriminations    that this is an
incomplete self.    In this world of ours there is probably no really complete one.    Because a
complete one has no need to disappear or to appear.    Even the sun will eventually disappear so
even the sun is not the real thing.      The only real thing that there is is this doing called the
dharma.    So unless one has manifested the wisdom that clearly understands the pure doing, the
activity of the dharma, of course you wont be able to understand today’s passage.

Over and over again I’ve explained how it is that the self arises from the activity of the
dharma, is manifested from that activity, and is once again reabsorbed and hides within that ac-
tivity.    Over and over again I’ve explained how it is that when host and guest separate, when the
going and the coming polarize an incomplete self arises.    But when the going and the coming re-
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unite, when host and guest come together, then that self disappears it disappears into the com-
pleteness of host, the completeness of guest.    

It’s hard to understand, I know, the self dissolves.    It dissolves by dividing itself into
two.    It gives itself back, and hides in the thus going, but also hides in the thus coming.    We can
say that the appearance of a self, of an attma, is an extremely noble thing because the self comes
about by receiving in equal measure both the activity of going and the activity of coming.    So
one has to clearly grasp this principle so that you’ll understand why in Buddhism the self is
looked upon as such a noble and valuable thing.    And that’s also why Buddhism teaches that the
present is so precious and valuable, because the present is none other than the self.    The self is
none other than the present.    The self comes about through receiving both past and future.    

Every one of you appears here having as your content both male and female, both the go-
ing and the coming, both the future and the past.    So according to Buddhism a man has as his
content both man and woman, likewise a woman has as her content both woman and man, and so
the genders are equal. 

Inevitably the present, the self, has the experience of returning what it received form fa-
ther to father, and what it received from mother to mother.    According to Buddhism we’ve all
evolved by having has over and over again the experience of dividing ourselves into two, and
arising as father, arising as mother.    That experience of dissolution and returning ourselves to
our parents is called the experience of muga or no self.    Now the reason that Buddhism makes
so much of this so called path of selflessness is that our very evolution as individuals depends on
having passed through that selfless experience, the experience of dividing ourselves into two,
and returning ourselves to our parents.    Without having had the experience of no self, none of us
would have ever been able to grow up.    But this is no easy thing.    A person has to pass through
many koans before that wisdom arises that says, “Yes indeed this is the way it works.”    But you
could also say that because we all pass through this experience we can all easily gain the wisdom
of no self.    So what makes it hard then?    What makes it hard is our attachment to the self that
claims, “I am a thing.” 

According to Tathagata Zen we inevitably evolve to the point where we are able to return
that which we receive from mother to mother, and return that which we received from father to
father, and through doing that, through dissolving the self we have the experience of being our
parents, being our source, and there is the situation of self looking upon self, the situation of the
self directly facing its own self.    Now it goes without saying that the experience of winning, of
gaining the position of mother and father is the state of the source.    In other words what this
means is that the self has dissolved back into the source.    It’s there in a sense, but only in the
sense that it has become the source or dissolved into the source.    In the activity of the source it-
self there is no appearance of a self. 

So the state of the source is just mother and father, with no child.    It’s just the plus and
the minus, just the going and the coming effortlessly uniting and the coming into contrast, oscil-
lating back and forth without will or desire between uniting and contrasting.    It’s a hard thing.
Something that you can only understand by questioning me many times, listening to what I say
many times.    And when you ask, when you question, who asks?    Who questions?    Of course
it’s the self.    As soon as there is a self there is also past and future.    But as soon as the self dis-
appears the self is the future, the self knows itself as past.    So the conclusion of Tathagata Zen is
that a human being when they gain proper wisdom they understand the experience of self gazing
upon self.    

But for the self to gaze upon itself, to be in contrast to itself is a lonely experience.    A
complete self is a self that does not need to see itself.    So as human consciousness evolves, de-
velops in an individual inevitably there comes a point of wanting to experience a complete self
that does not need to objectify itself.    And that’s why it’s totally natural that at some point in our
individual development a man feels attraction to a woman, and a woman feels attraction to a
man.    The state wherein the self does not need to gaze upon itself, this is the manifestation of the
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activity of true love.    The wisdom that wakes up to true love this is the wisdom that can under-
stand the nature of love.    Human beings say we can’t live without love.    But by real love we
mean the love that negates the act of self looking upon self.    

So the object dwells in the subject, the subject dwells in the object and there is an experi -
ence of oneness.    If you understand this, then you understand what Rinzai means when he says
when you meet the Buddha kill the Buddha, when you meet the patriarch kill the patriarch.    Go
to book stores and you can find endless teisho publications on the Rinzai Roku.    They are all
over the place.    Roshis never get tired of writing them, some Roshis.    When self meets self one
has to kill the self.    In other words there has to be an experience of uniting, of oneness.    And
that union is called Tathagata, it is truth.    It is prajna.    It is zero.

    Oh, way over time.    Way over time.
So, we can understand Rinzai’s expression, when you face in or face out, whatever you

meet you have to kill, about that we’ll talk tomorrow.
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