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Discourse XVIII
"Only you, the follower of the Way who right now before my 

eyes is listening to my discourse, only you can enter fire and 
not be burned, enter water and not be drowned, enter the three 
hells as though strolling in a pleasure garden, enter the realms 
of hungry ghosts and the beasts without suffering their fate.    
How can this be?    Because there are no phenomena to be disliked. 

If you love the sacred and hate the secular
You'll float and sink in the birth-and-death sea.    
Passions exist dependent on the mind:
Have no-mind, and how can they bind you?    
Without troubling to discriminate or cling to forms,
You'll attain the Way naturally in a moment of time.    
But if you try to get understanding by hurrying along this 

byway and that, after three inconceivable long eons, you'll still
end up in the round of birth-and-death.    Better to take your 
ease sitting cross-legged on the corner of a meditation chair in 
a monastery."

The portion of the Rinzai Roku    that we just read, I had 
given teisho on about half of it previously, when Shinzen was 
here to translate.    Now this is a very important part of the 
Rinzai Roku text, and I believe that I have spoken in detail 
about it.    How, that is to say, how this activity of the Dharma,
this pure doing which creates ourself and our world, functions.   
Every existing being, and by existing beings I include even the 
rocks and the earth itself, every existing being comes into exis-
tence having its place, its abode of dwelling.    At that place 
where each of us beings dwells is a limiting of the cosmic place.
It is a limiting of the vast space of the universe to an individ-
ual space.    This is the conclusion of Buddhism, that the activ-
ity that creates the universe is the very same activity that cre-
ates us.    And so, in order to investigate what we are, we have 
to investigate the very nature of the universe itself, because 
it's the same underlying principle.    If you manifest the wisdom 
that knows the activity that produces the universe, this doing of



the Dharma, which is the selfsame activity that produces oneself,
then you will be incapable of getting caught up in conflicts and 
territoriality.

As I've explained many times, when we say the activity of 
the Dharma, we're referring to none other than what in Sanskrit 
is called tatha or tatatha, which means suchness.    Now, this 
thusness, or suchness, when it was translated from the Sanskrit 
into classical Chinese, Buddhist Chinese, came to be interpreted 
in terms of tatha- a'gata    and tatha-gata.    Tatha-a'gata    mean-
ing the thus coming, and tatha-gata    meaning the thus going.    
So these two oppositely -directed activities, these polar antago-
nistic activities of thus going and thus coming, are responsible 
for the molding of the world and the manifestation of each of us.
And I believe that I did in some detail describe this at the pre-
vious teisho.

Now, this activity of suchness, tatatha, is also called, as 
a single term, Tatha'gatha.    Now, according to Tathagata Zen, 
the important thing is that this activity of the Dharma, this ac-
tivity of suchness, or call it if you wish the Tatha'gatha, the 
Buddha, this activity is capable of manifesting that which is 
smaller than anything can be, the ultimately small.    And this 
activity is also capable of manifesting that which is larger than
anything can be, the ultimately large.    And this activity of the
Dharma alternates back and forth between manifesting the ulti-
mately large and the ultimately small.    It's a repetitive dy-
namic, and if you are able to manifest the wisdom that knows 
clearly this activity, then you will clearly be able to under-
stand Rinzai's words of today.

Now, to manifest the wisdom that understands the activity of
the Dharma, you have to understand, this is no easy matter.    
This is a tremendous challenge.    What Rinzai says about it 
though, is that it appears sometimes in the guise of a self, man-
ifesting a self.    But it is also able to ferment into existence 
that state wherein the self dissolves.    So this thing we call a 
self is not a thing.    It is an activity that manifests and dis-
appears, manifests and disappears, over and over again.    Now, 
everybody knows, we come into existence, we are born, by encoun-
tering the activity of life.    And when we encounter the activity
of death, we pass out of existence.    And we make a big deal out 
of encountering the activity of death.    When it comes time to 
die, we freak out, and we scramble around.    If you understand 
though, that you are born and die because you are merely encoun-
tering these activities, then you are in a position to really en-
joy your life.    Because what you'll be able to realize is the 
central teaching of Tathagata Zen, which is that aren't born and 



we don't die.    All that we do is manifest and hide, manifest and
hide.    

So inevitably, one comes to wonder, might there not be a 
self that transcends the activity of appearing and disappearing, 
manifesting and hiding?    And so, we're faced with this great 
question.    In other words, is there a self that is free from 
both life and death?    According to Tathagata Zen, along with 
this activity of manifesting a self and then dissolving a self, 
there inevitably also arises the condition wherein there is no 
need either to manifest or to disappear.    The activity of the 
Dharma will inevitably manifest a condition wherein there is no 
need to live or to die.    Inevitably, such a complete self, the 
true self, will manifest.    By true self we mean that self that 
doesn't need to live or die, in other words, that is no longer at
the mercy of life or death.    

Now, this complete self, Rinzai refers to by the single Chi-
nese character nin, which means person, a human, a complete hu-
man, although in your book it is translated as man.    Which of 
course is a mistranslation, because the complete person is nei-
ther one-sided to male, nor one-sided to female.    The complete 
person has completely internalized both polar doings.    Now that 
complete self is able to once again manifest a self that appears 
and disappears.    So, you can grasp clearly that this creative 
activity manifests a self that appears and disappears, but also 
manifests a complete self.    

Now, because there are people that are beginning their prac-
tice, I'm duty-bound to explain in detail what we mean by a com-
plete self.    A complete self, as it is so kindly described by 
the masters of the past, is a self that because it is complete, 
because    it is complete, it does not need to think.    At this, 
is the state of complete consciousness, complete knowing, what we
call maha prajna, the great knowing.    In other words, a complete
state of consciousness is the state wherein there is neither any 
need to die, nor any need to be born.    Now of course there are 
all sorts of states of consciousness.    But the state of con-
sciousness that is complete consciousness is referred to as zero.
The complete one is zero.    The complete person, the complete 
self, is zero.    So, when Rinzai refers to the person in our 
text, you can understand that by person he means the complete 
person, the complete self, that self which has made its content 
both male and female, that self which has made as its very con-
tent the complete activity of both life and death.    

So, under what circumstances does this complete self, this 
self that has both the male and female activity, arise?    Rinzai 
says that this complete self is before your very eyes.    The goal



of Zen is to manifest the complete self.    The complete self is 
manifesting as the very activity of the one who is now listening 
to my teisho.    To describe even more concretely and in detail, 
when you see a flower, you are manifesting incompleteness in a 
complete state as that flower.    When you hear the bird cry, that
place which is manifesting the cry of the bird is your complete 
self of that moment.    When you're talking to somebody, the place
where the words are manifesting, that very spot is your complete 
self.    So this experience of a complete person is also called 
the experience of true love.    Real love cannot take place as 
long as one is fixating one's lover.    

So, Rinzai uses these words, the person who right now, be-
fore my very eyes, in this very instant, is listening to the 
dharma being preached.    Rinzai's expression is very strong, and 
one has to be careful if one misconstrues it, one will really go 
off the deep end.    And I don't know exactly how it's translated 
in your English translation, not speaking the language very well 
myself.    So what you have to win for yourself is that wisdom 
that can clearly grasp the person who is listening to this dis-
course this instant.    Truth is no fixated thing.    Right now, 
what is manifesting as the one hearing the discourse is truth.    
This is a theme that occurs throughout the whole of Rinzai's 
teaching in the Rinzai Roku.    

So, to repeat myself, when you see a flower, there is no 
true self other than that oneness with the flower, wherein one 
could just as well say the flower is seeing me as I am seeing the
flower.    So what Rinzai is saying is that although it may seem 
difficult to realize the activity of the universe that alternates
between ultimately large and ultimately small, it is possible in 
just the ordinary day-to-day events that we experience, to expe-
rience complete self.    The one who right now is listening, if 
you understand that principle, then we could well say that you 
have grasped everything that Rinzai is trying to get at.    

Now by that person we mean the one that manifests having the
totality of the activity of both life and death, plus and minus, 
male and female, as their content.    Now, when we say having the 
totality of plus and minus, the complete activity, then of course
this obviously means that one has internalized both the activity 
of heaven and the activity of hell, the activity of fire and the 
activity of water, the activity of paradise and the activity of 
the beast.    So this is a doing that comes about wherein there is
no need to even know whether one is hungry or full, whether one 
is hot or cold.    Rinzai explains with great clarity, one can 
then go into fire without being burned, into water without being 
drowned, and even the state of hell is like a pleasure garden.    



Even though one may fall into an animal state, one is not at the 
mercy of that karma.    

In Buddhist tradition, this complete person is spoken of in 
a personified way as Mahavairochana, or the Cosmic Buddha.    When
you see the big giant Buddha statues that we have in Japan - for 
example, if you go to Nara, the ancient capital, or Kamakura, 
which was the Shogun's capital, you'll see giant huge Buddha 
statues that are world famous.    What you should realize when you
adore these statues is that they are meant to symbolize the con-
taining of the total activity of the universe, all the positive 
and negative that makes all things.    In other words, zero.    If 
each one of us made as his or her goal the manifestation of that 
state of Mahavairochana, then this world of ours would be at 
peace.    The reason that the government of Japan in those ages 
went to the expense of building those giant Buddha statues, con-
structing them, was in order to present a teaching, the teaching 
that the people of the country as well as the government of the 
country should have as its ideal the manifestation, each individ-
ually, of that state of Mahavairochana.    

So, this is how far we got in the last teisho that I was do-
ing before.    I know it's hard, but the fact is, that as soon as 
you look at a flower, or hear the cry of the birds, or gaze at 
the clouds in the sky, you are manifesting Mahavairochana.    But 
we have alot of difficulty, we human beings, developing the will 
to manifest the Cosmic Buddha.    And why is that?    Whence the 
difficulty?    Because we literally stand in a consciousness that 
says, "I like this.    I don't like that."    

Now the reason that Rinzai can cry out to us with such great
sincerity, is that Rinzai himself went through enormous suffer-
ings.    He lived in a period that was called the [Hui Chang] per-
secutions in China, and Buddhists were actually persecuted by the
government, and had a terrible, difficult time.    It will be dif-
ficult to make as one's goal the manifestation of Mahavairochana 
if one is attached to peace.    We have to have an ideology that 
allows us to move in the direction of the Cosmic Buddha even in 
turbulent times.    So, in this idea of becoming, of manifesting 
the Cosmic Buddha, as Rinzai says, there is no dharma - dharma 
meaning phenomenon, in this case - to be rejected.    Now, this is
all admittedly very hard, very challenging.    But the reason that
Rinzai is preaching, is because people are actually living it 
whether they know it or not.    Everyone is practicing Zen.    

Zen practice begins with questions like when you see the 
flower, where are you?    It starts with the practice like when 
you see the stick, where is God?    Now, such koans, if you really
clearly get them with your entire being, then you've done your 



Zen practice.    And although people claim, "Yes, I understand, I 
understand," they really don't understand.    Right away, another 
self arises that likes this and hates that.    

If you crave the sacred and reject the profane, in other 
words, if you want the holy one, the Bodhisattva, so to speak, 
and if you hate the deluded state, then you'll go along forever 
floating up and down in this cycle of rebirth.    And this is the 
point.    Now, the point is that these two activities, the activ-
ity of life and the activity of death, the activity of the sa-
cred, the activity of the profane, these two activities manifest 
Mahavairochana, the state of Cosmic Buddha, but they don't fixate
that.    Immediately they repolarize and then break apart.    In 
other words, the Cosmic Buddha divides that Buddha's body into 
two, and so three things are born.    That state of completeness 
when it breaks apart, when subject and object separate, within 
the body of that Buddha, which is rift apart, there is born past,
present, and future.    

Past, present, and future - this is the important point - 
are always inside the body of the Buddha.    And what we mean by 
an existing being is merely that which has the present as its 
content.    And because the present is not complete, for that rea-
son past and future appear.    But if the present is complete, in 
other words, zero, thus coming and thus going, past and future do
not appear.    But because this present is an incomplete present, 
along with this present is born past and future inside the body 
of Mahavairochana.    And we can't avoid this, because it is the 
fundamental mode of operating of nature.    However, it is also 
part of that nature of nature that the activities of thus coming 
and thus going should reunite back into the completeness of Ma-
havairochana.    But if we get attached to that present, if we 
want to be embraced by past and future, then we're always going 
to be at the mercy of future and past, and will bob up and down 
in the sea of cyclic existence.    

Now, the activity that inhibits, or gets in the way of the 
activity of the Dharma, in Buddhism is called klesha, usually 
translated into English as the impurities.    In Sino-Japanese the
Sanskrit was translated as bonno.    Or we could say that by the 
kleshas, the bonno, the impurity, we mean that activity that in-
hibits the consciousness in manifesting Mahavairochana.    And ac-
cording to Tathagata Zen, the definition of inhibiting, of impu-
rity, means to be caught up in something, to fixate some thing.   
What we mean by manifesting in the world of the kleshas    or the 
impurities is the willful mind that says, "I need this.    I've 
got to avoid that," which is quite different from the effortless 



mind of the universe, which is called the no-mind, because it 
just happens.

So if one is able to function effortlessly, in other words, 
if one has made one's activity the activity of zero, then the im-
purities cannot have anyplace to catch one, cannot arise within 
one.    It is true, but it is difficult.    Everything gets hard 
when likes and dislikes arise.    You probably, on a hot day like 
this, prefer to listen to at least a more interesting teisho, if 
not watch something entertaining on tv.    But as Rinzai pointed 
out before in his talk, if you are able to effortlessly manifest 
heat, you will not suffer from heat.    So, even on a very hot 
day, if one is not at the mercy of the so-called impurities, one 
can achieve one's every goal.

So, thank you so much for being willing to make an effort on
such a hot day.


