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Followers of the Way, as I see it we are not different from Sakya.    What do we lack for
our manifold activities today?    The six rays’ divine light never ceases to shine.    See it in

this way, and you’ll be a man who has nothing to do his whole life long.
Virtuous monks,

The three realms lack tranquility,
Just like a burning house.

It is not a place where you remain for long.    The death-dealing demon impermanence 
comes in an instant, without discriminating between noble and base, old and young.
If you wish to differ in no way from the patriarch Buddha, just don’t seek outside.    The 
pure light in your single thought – this is the dharmakaya Buddha within your own house.
The non-discriminating light in your single thought– this is the sambhogakaya Buddha 
within your own house.    The non-differentiating light in your single thought– this is the 
nirmanakaya Buddha within your own house.

Rinzai Roku ch. 10

Yesterday I spoke about how we are all formed within our mother’s belly.    We all
form these six sense organs of eyes, ears, nose, mouth, body and mind, the six sense or-
gans.    Having these six sense organs, there’s nothing that we lack.    We are manifesting 
ourselves without any problem.    I would really like to explain to you in detail this princi-
ple of how we grow and develop through these six sense organs, but there really isn’t 
time to get into it.

Through this growth and development, the self comes upon the point where the
self looks upon the self.    What Rinzai is saying is that when the self comes to mature so
that it is looking upon the self, then that self is completely free.    But we have to be very
careful here.    When Rinzai says, “You’ll become a man who has nothing to do his whole

life long,” this is not fixating some sort of free person.
What is the origin of this person who has nothing to do their whole life long?    We

are born, having this nothing to do as our source.    Here, for a second time there is the 
manifestation of this person with nothing to do.    Having been born from this condition of
having nothing to do, from this condition of freedom, a second condition of freedom, a 
second person with nothing to do comes into existence here.    This is the person that is 
just like Shakyamuni Buddha.

From one condition of silent holiness to another condition of silent holiness, 
within this process of one becoming the next, the self appears and hides, over and over 
again.    Within the process of a new state of the origin, a new state of silent holiness, aris-
ing from the old one, this thinking human being arises.    This thinking human being, after
it appears, hides.    Where does it hide?    What you have to really grasp here is that the 



place it hides is this manifestation of a new state of the origin.
If we take this in the normal way of dying, then if we fixate this kind of death, ap-

pearance will never happen again.    If we investigate, what is this self which appears and 
hides repetitively, then we can see that this very self has as its content these two opposing
activities of plus and minus, tatha-gata and tatha-agata, living and dying.    But if you 
think about it a little bit, the way people think is that this living and dying, this plus and 
minus, this tatha-gata and tatha-agata exist outside of themselves.

What you must really grasp clearly is that when this new state of the source is 
manifest, that is when the self is making both plus and minus, living and dying, tatha-gata
and tatha-agata its content.    It’s here where a new way of thinking, a new ideology, a 
new thought is born.

What you should really understand here is that Buddhism doesn’t recognize this
sort of death that most people recognize.    Buddhism recognizes the manifestation of the
complete self, which has both living and dying as its content.    I don’t think there’s any

other religion which has this way of thinking, that the self has as its very content both liv-
ing and dying.

When tatha-gata and tatha-agata divide into two, that is when the self appears.    If
you understand this principle, then you can understand what comes up next.    The reason
why Rinzai is talking about the manifestation of the complete self by having both living

and dying as the content is because it’s in preparation for what he wants to say next.
Rinzai calls out again, “All of you who are practicing zen together with me!”    All

of you who are living together with Rinzai, what sort of a world are you living in?    We
are living in the world of the present.    We are all having the activity of the present time

as our content, and manifesting ourselves as the present.    But if you attach to this present
self, then the self will not be able to move, and will have to suffer the control of the past

and the future.
If you move toward the world of the future, the world of the past will grab you

from behind and say, “No, don’t go.    Stay here.”    If you try to go to the world of the
past, then the world of the future, the father will pull you and say, “You can’t just nurse at
your mother’s breast forever.    come here to the future.”    But then the mother would say,
“If you go out today, you’re going to catch a cold.    Don’t go with your father.    Stay here

inside with me.”
“But if you stay inside all day, you’ll never become a strong person.    Come with

me,” says the father.    When the father says that, the father will appear as the demon to
the child.    And the mother’s face will look like the face of a Boddhisattva of compassion.
This is how the ideas of good and evil appear in the child.    It isn’t as if they are taught to

the child.    The child makes the ideas of good and evil from its very self.
In this way is how we are appearing in what Rinzai calls the three worlds, the

worlds of past, present and future.    Because these worlds do seem to be one being the
world of demons and one being the world of the Buddha, that is why Rinzai says this is

not a place where you remain for long.
This present self is just like something which is on fire is what he’s saying.    This

world that you’re living in now is a world that has been lit on fire.    Rinzai is actually tak-
ing this quote from the Lotus Sutra.    But Rinzai isn’t just taking this from the Lotus Su-
tra.    He’s speaking from his own experience, that these three worlds are past, present and

future.    In the Lotus Sutra, it doesn’t speak of the three worlds as past, present and fu-



ture.    It speaks of them as the world of substance, the spiritual world, and the self ap-
pearing in the middle as the world of desire.    There are many, many different varieties of
desire, but this world of desire, this child of desire recognizes form, material substance on

its outside.    That is one kind of desire.
The world which can free one from this world of substance is the spiritual world,

and this spiritual world is called the world of the future.    But Rinzai is making it easier
to understand, and so he’s taking these three worlds of form, formlessness and desire, and

naming them past, future and present.
If you speak of the activity of time, this activity of time has these two opposing

activities of future and past as its content.    These two activities of future and past can
also be called tatha-gata and tatha-agata, tatha-gata being future, tatha-agata being the

woman activity, the activity of the past.    When these two activities separate, then that is
when the three worlds of past, present and future arise.    This present is the very begin-
ning of existent beings, the very beginning of the self.    I think you understand clearly

now.
The self has gotten bored with the past.    It’s looking forward toward the future.

But this self of the present never loses the past.    The self of the present always will be
making relationship with the past.    So please grasp this.    The future is the standpoint of

father and the past is the standpoint of mother.
When we talk about complete time, total time, when past, present and future have

become one, well how about it, (rap!) when you hear that sound?    It’s the condition
where there’s no need to think, there’s no need to go to the past or to go to the future.
Do you understand this complete time, you people who are starting your zen practice?

(Rap!)    What are you thinking?    Did you think about the past?    Did you think
about the future?    (Rap!)    You are together with God.    You are born together with God.
No need to think about past, present or future.    That’s how the koan, When you hear this
sound, (rap!) where is God? comes up.    But you seem to not be able to understand this

koan because you haven’t really developed wisdom yet.    Why is that?    It’s because
you’ve only received education which affirms this I am self.    True God is not something

that affirms this self.    (Rap!)    You are appearing together with the sound.
When you see a bird flying in the sky, how do you manifest the complete present,

the complete time, the present which is not the present or the past or the future, how do
you manifest your true nature?    When you see a bird flying in the sky, how do you mani-

fest your true nature?
Because you think about things like heaven, earth when you’re asked this ques-

tion, you’re not able to manifest your true nature.    You’re not able to manifest true love.
But you can manifest your true nature.    You can manifest immediately this nature to-

gether with the bird, which is not past, not present, not future.
If you fixate your lover, if you think, “That lover is mine,” then you will never be

able to manifest one true nature with the bird that’s flying in the sky.    But if you hear
that, you’ll think, “Oho, I’m going to be thrown away by my boyfriend.    I don’t like this
zen practice.    I think I’ll quit.”    Maybe the people who are quitting zen practice are tied

up by that sort of thinking.
Wherever you go, wherever you are, you can’t escape from this cosmos.    Even if

you separate from your lover, you’re still within the same cosmos.    When you are to-
gether, you forget about everything and you manifest one true nature.    If you want to



learn about true love, the way to learn about true love is to learn this principle, that you
are always living together in this one world.    When you’re separate, you’re still within
the same cosmos together, and when you’re together, then you can manifest one true na-

ture together.
When we appear as this present moment, simultaneously the future and the past

appear.    Before the self appears, and the condition where the self is not appearing, then
it’s simply past and future, tatha-gata and tatha-agata, in perfect harmony, residing to-

gether, becoming one and then facing one another, repetitively until they give rise to this
world again.    This state is called the state of the source.

This state of the source where it is only tatha-gata and tatha-agata acting, within
this state of the source there are times where they become one, and this becoming one we
can say is true love.    But, this state of true love cannot be tarried in.    Once again, tatha-

gata and tatha-agata will separate and face one another.
Immediately, at once, when tatha-gata and tatha-agata separate, then tatha-gata

rests in the world of tatha-agata by melting into it.    Tatha-agata also doesn’t resist this in
the least.    She immediately embraces tatha-gata and manifests oneness.    That is why we
say that the state of the source is not some fixated true love.    It is an activity of true love.
This activity of true love at the state of the source is happening completely without will.

This condition of the origin is the activity of true love.    It isn’t some kind of activity
which is continually, just silently staying in the same unchanging, fixated position.

Within this process of these two opposing activities becoming one and facing one 
another, repetitively, there eventually gives rise to this unique kind of activity called in-
complete feeling, or the incomplete activity of heart-mind.    This is when the incomplete 
activity of future and the incomplete activity of past also appear.    In Buddhism we call 
this incomplete condition substance, or rupa.

You probably are wondering why this world of substance appears, and how the 
spiritual world appears, but in Buddhism they have a very simple solution for that.    The 
incomplete condition is this world of substance.    The complete condition is the world of 
emptiness, the world of zero.    Actually, it isn’t that it’s will-less.    It’s that it has total 
will.    This condition of the source is complete will, complete knowledge, complete activ-
ity of consciousness, complete wisdom.    We call this complete wisdom prajña, maka 
hannya.

During the time when the state of the source is doing its repetitive activity, it gives
rise to this incomplete mind.    When tatha-gata and tatha-agata, as they’re doing their 
repetitive activity, when they actually separate from one another, then both of these activ-
ities have appeared in the same world.    Then, as I said before, tatha-gata hides within the
world of tatha-agata.    Without resisting or having any willfull thoughts, tatha-agata em-
braces tatha-gata and manifests oneness.

So how about it, as we always do, we name tatha-agata the woman function and 
tatha-gata the man function, when we see how they’re acting here, isn’t it true that the fe-
male function seems to be the magnificent one, the one that’s like the mother, and the 
man function seems just like a baby.    That’s why we temporarily, as an expedient usually
say that the female activity is the great one.    But actually, they’re the same.    If I say 
that, probably all of the women will rejoice, but in fact both activities are the same.    But 
all you women, please be happy.

When this incomplete activity of mind appears within this one room, then it gets 



more and more difficult to act, to function.    This is when there is a manifestation of 
tatha-agata and tatha-gata completely dividing, not just facing one another, but separat-
ing.

This is when incomplete space appears in between tatha-gata and tatha-agata, in-
complete activity of time.    This incomplete space which appears in between tatha-gata 
and tatha-agata is the beginning of the self.    This is what I’m always talking about.    But,
rather than listening to my explanation, I think what we should do is grab some doctor 
and get him to talk about it, standing from the perspective of Zen, talk about the birth of 
the self.    I think it would be a lot more interesting.

Although, if you look in the world of science, in the medical world, there proba-
bly aren’t very many people explaining it the way I explain it.    On the other hand, if they
look at my dissertation, or my way of explaining it, then I don’t think that they would be 
against it in any way.    If you listen to doctors, or if you listen to professors at the univer-
sity, there’s nothing in it that is against this principle of Zen.

As I always say, I’m going to go back to what I was talking about a little bit ear-
lier, born, existent things don’t just stay the way they are after they’re born.    As I was 
talking about before, both of the parents look upon the child, and a tussle begins, both of 
them saying, “Come my way.    Don’t go his way.”    “Come my way.    Don’t go her way.”
But you can also look at it as saying that the father is giving fatherly love to the child and 
the mother is giving motherly love to the child.

When mother and father give their love simultaneously to the child, then the child
has both mother and father as its content.    But, at this point the child doesn’t really have 
any power.    It can’t really make both mother and father its content, simultaneously.    So 
at this point, without making mother and father its content, instead of doing that, it op-
poses both mother and father.    This is very difficult.

The activity of the child is returning the love it has received, returning father’s 
love to father and mother’s love to mother.    What I’m talking about here is the activity 
of wisdom, the activity of complete wisdom, so don’t grasp my words in some sort of a 
physical sense when I’m talking about the returning of love.    The child will inevitably 
have this experience of, just as it’s born, then splitting itself in two and returning half of 
itself to mother and half of itself to father.

Every time birth takes place, this sort of experience also happens.    This is how 
consciousness develops and matures.    Finally, when consciousness develops to a certain
degree, the self realizes that the self is looking on the self.    This is important.    You have
to really do zazen to catch this wisdom.

The wisdom will finally develop where the mother looks upon father and thinks, 
“He is myself,” the father looks upon mother and thinks, “She is myself,” a girl looks 
upon a boy and thinks, “He is myself,” a boy looks upon a girl and thinks, “She is my-
self.”    Tatha-gata and tatha-agata, when they are manifesting true love, when they are 
manifesting zero, then there are no children present, and so they have absolutely no wor-
ries.    This is what Rinzai is talking about here.    What he’s saying is that the born self, 
immediately when it’s born, splits itself in two again and disappears again.

Rinzai takes up another quote from the Lotus Sutra,    “the death-dealing demon 
of impermanence.”    This impermanence that he is speaking about, in Sanskrit is anitya, 
and the opposite of this is nitya, permanence.    Here Rinzai is taking up this activity of 
impermanence.



When the self dissolves itself, when the self disappears, when you meet with this 
activity of dissolution of the self, then both future and past will appear to be demons.    
But, if you think of it in terms of, you’re simply resting in the home of mother, or resting
in the home of father, then mother and father won’t seem like demons at all.

What he’s saying here is that all existent things will do this activity of dissolving 
the self.    We also can call this activity mu ga, the selfless activity.    Everything will do 
this activity inevitably.    It doesn’t matter if you’re the emperor or president or a person 
that labors with their hands, or a man or a woman.    Everybody in the very same way 
will do this activity.

Because the Lotus Sutra emphasizes this negation of the self, it coins this phrase, 
the death-dealing demon.    But if you look at it from the perspective of nitya, perma-
nence, instead of anitya, impermanence, then you’ll see that the self is simply manifest-
ing zero, and sometimes appearing as man, and sometimes appearing as woman.    That’s
the origin of this koan;    a man is not a man; a woman is not a woman.

But anyway, Rinzai just takes this quote directly from the Lotus Sutra, and is say-
ing that it doesn’t matter how great a person you are, or how ordinary a laborer you are.   
Everyone will do this activity of dissolving the self and manifesting the state where the 
self is looking on the self.

What he’s been saying up until now, all this sort of lengthy, long-winded stuff is 
to lead up to what he wants to say next.    “If you want to be no different than the patri-
arch Buddha. . . .”    What he’s saying is, if you want to be no different than a Buddha, no
different than God, no different than a patriarch, if that is your wish, what should you 
do?

This world is just one.    This great cosmos, absolute space is just one.    There is 
no absolute space other than absolute space.    The self appears within this absolute space
as one tiny portion of it.    All existent things are appearing as a limitation of this absolute
space, this limited absolute space is their home, is their world.    This is a particular 
home, a special home.    But your real home is absolute space.    Please contemplate and 
think about this principle well.

What he’s saying here, what Rinzai is saying is that your particular home isn’t 
anywhere other than in this absolute space.    The mother, who helped build this particu-
lar home of yours and is standing outside of it, is also in this same absolute space.    Now
you’re separate and striving to make relationship with this absolute world, this absolute 
space.    So how do you manifest yourself in order to manifest true love together with this
absolute space?    So everyone, this absolute space is your true home.

Making yourself the subject, and this absolute space the object is just one perspec-
tive along the process of maturation and development.    Don’t fixate there.    Don’t stop 
there.    That situation appears for the sake of your maturation and development and 
progress.    So what you have to do here is to do the functioning, do the working of not 
stopping at this point of making absolute space an object, but instead realize absolute 
space, become one with it.    That’s why there’s the birth of the koan:    how do you real-
ize absolute space?    How do you make relationship with absolute space?
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