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6th Day General Sesshin
Over the course of many days I was giving teisho on the first chapter of the Rinzai 
Roku, and yesterday I finally finished it.  The talks I am giving are teishos, but they 
could equally well be called lectures, and when I read over the transcripts of these 
lectures I realize how difficult what is being talked about really is.  If we are going to 
print something up so that other people can read it and understand it, then we have to 
be even more careful to make something good.  So I am thinking that I should get 
together with some translators, and go over these transcripts, and do a good job of it, so
they can be useful for everyone.  
This is another difficult place. You cannot expect it to be easy, even if you have done 
five or six years of zazen.  No matter how you think about it, no matter from what angle 
you look at it, it is a difficult koan.  Even if you have come and gone to and from heaven 
and hell many times this is still a difficult koan.  There is no getting around the fact that 
this koan is hard to understand.   What kind of a place is heaven?  And hell, what kind 
of a place is that?  And who talks about those places anyway?  Even if you are clear 
about those three things this koan we read today remains a very difficult to understand 
koan.  On the other hand, if you are really sharp, and you practice hard for a week, or 
even just one day, then you will be able to understand this.  
So, the first chapter begins by telling us that Rinzai went to Ho-fu.  That was the capital 
city of the prefecture he lived in.  We are told that when he got to the capital city he was 
invited by Counselor Wang to take the high Dharma talking seat.  Counselor Wang was 
the boss, the local chieftain of that part of China. 
To take the high seat means to take the seat of the dharmakaya.  To climb up to the 
level of the dharmakaya.   What is the dharmakaya?  To take the dharmakaya seat is to 
sit in the house of the dharmakaya.  What kind of a house does the dharmakaya live in?
This is the principle you must know in order to truly see Rinzai sitting up on the high 
seat.  What kind of a world does the dharmakaya live in.
In religious terms the dharmakaya would be the same as to say God.  However, when 
most religions speak of God they are referring to a personified God who created the 
world.  I’m not sure about these days, maybe there aren’t any Christians left who think 
in these terms, but in the old days, I’m pretty sure that most Christians believed the 
nature of god and human nature were absolutely different from each other.  These days,



perhaps, different from the old days, religious people conceive of God to be an 
absolute, and personified God. (??)   
The dharmakaya, as well, of course, is the activity that forms absolutely everything.  Of 
course the dharmakaya is the Almighty.  But when you look at this koan you have to 
very carefully understand that the dharmakaya means the activity that is comprised of 
the two fundamental activities of tatha-gata and tatha-agata, thus-going and thus-
coming acting together without will.  When you listen to Rinzai’s words here you have to
see Rinzai climbing up on the high seat in order to do the Dharma activity.  He is going 
to speak from the standpoint of a person who is actually  doing the Dharma activity 
itself.  
Rinzai sat on the high seat having both the plus, tatha-gata, going activity, and the 
minus, tatha-agata, coming activity as his content.
Then this Zen master named May-yu came forward and asked Rinzai a question.  As for
May-yu, Mayoku in Japanese, we don’t know that much about him, but we can say that 
he was a successor of the Master Basso.  Actually there are two famous monks named 
May-yu , and it is not clear whether this is Dharma activity number one or number two, 
but if we assume the first May-yu , then he was a successor of Master Basso, and we 
are told that he attained enlightenment without practicing zazen. May-yu, being a 
successor of Basso, of course knew what kind of activity the dharmakaya does.
What did he ask Rinzai when he faced Rinzai?  “The Great Compassionate One has a 
thousand hands and a thousand eyes, which is the true eye?”  It is often talked about in 
Buddhism that Kannon bodhisattva has a thousand hands, and on the palm of each one
of those hands is an eye.  So Ma-yu asks Rinzai, “What is the true eye of Kannon 
bodhisattva?”  What in the world is a bodhisattva anyway? 
Actually, when you are just beginning your Zen practice there are so many things to 
study.  If you want to talk about difficulty it is very difficult to just jump right into doing 
zazen practice.  However, when we teach about things such as bodhisattvas and 
Buddhas in Tathagata Zen, the first thing that we remind you is that there are no 
bodhisattvas other than you. There are no Buddhas apart from you.  When you see a 
pine tree, when you see a bird flying in the sky, whatever you see, nothing is other than 
you.  You are together with everything.  That is the teaching of Buddhism, and that is 
what we try to put into practice in Tathagata Zen.  So in fact you don’t have to know 
anything.  You don’t have to know anything about Buddhism.  Anybody, without 
studying a thing, can come and learn Zen practice.
When you start learning extra stuff, then there is really no end to it. You have to learn 
what a bodhisattva is, what a Buddha is, what the four modes of birth are, what a 
shravaka really is, and on and on.  Truly, Tathagata Zen says, who cares about all of 
that stuff? It doesn’t really matter.  According to Tathagata Zen we say, Sure there are 



bodhisattvas, Gods, and dogs and birds, and Buddhas, and pine trees, but the 
important thing is to remember that there is absolutely nothing that is other than you.  
There is nothing that is apart from you.  That is the teaching of Buddhism, but in 
Tathagata Zen it isn’t enough to just know that as an idea, you have to appeal to your 
practice and experience, and manifest the wisdom that really grasps that.  Therefore, as
I just said, it is certainly possible to practice Zen without studying Buddhism.
Here, however, we have given to us this very fancy expression, “The Great 
Compassionate one with the thousand hand-eyes,” so I guess we have to study what a 
bodhisattva is, or we won’t be able to understand what is being talked about.  I am sure 
that scholars have their own scholarly way of understanding what the Great 
Compassionate One with the thousand hand-eyes is, and they can learn that, and not 
forget it, and that is fine for them.  However, for we Zen students, we must have our 
own way of interpreting it.  How do we understand the Great Compassionate One?
The first thing to remember is that great compassion is synonymous which Buddhism.  
Buddhism is simply acting with great compassion. Buddhism is simply the deeds of the 
mind of great compassion.  
Tathagata Zen further says that we must investigate what we mean by Compassion.  
Compassion is the same as to say true love, and when we analyze the activity of true 
love we see that it is  comprised of two activities.  The Chinese Buddhist word for 
Compassion is jihi, and both of these syllables represent one side of the activity of 
compassion.  The ji love and the hi love.  We can use the Sanskrit  words karuna and 
maitri  to refer to the ji love and the hi love.  However, the important thing to remember 
is that the ji kind of love is a love of giving one self.  As I always tell you, when you do 
the kind of love which is the love of giving yourself, it is only because there is a lover of 
receiving who receives that love that the giving itself it is possible.  Conversely, if the 
giving lover is not manifest, then the receiving lover will also not be manifest.  
Buddhism also calls the activity of the giving and receiving loves working together as 
one, the heart activity.  
The way Tathagata Zen teaches about the activity of compassion, the activity of ji and 
hi, is to say that you already have both of these activities as your content.  You are 
already doing the activity of giving yourself to yourself, and receiving yourself from 
yourself.  That is why it is difficult. It is not easy to do the activity of the self giving to 
itself and receiving from itself. We usually think that there is someone other than 
ourselves who loves us, but in Buddhism we say that there is nothing other than 
yourself.  That which is other than you, is, actually, in fact, you. 
You all were not born into a Buddhist country.  You were born into countries that we can
call religious countries, or God believing countries, and so I don’t think you are used to 



hearing the kinds of things that Buddhists say.  But in Buddhism we say that when you 
see God you are seeing yourself. That is the way of thinking in Buddhism.  
Following from this, when we consider what the thousand hand-eyed bodhisattvas of 
great compassion could be, we should understand them to be the bodhisattvas of a 
thousand selves.  A thousand different selves are doing the activity of seeing 
themselves, and likewise, simultaneously, a thousand different selves are being seen by
themselves. How many of your self are there?  How many selves are there facing each 
other that are all your self? Do you have a thousand, or a hundred million, or a billion 
selves?  It makes no difference how many there are.  All of those selves are you.  They 
are all your self.  Therefore it doesn’t matter if there are a thousand, a hundred million, 
or any amount. It doesn’t matter how many selves are seeing and how many are being 
seen.  
Traditionally it is said that we human beings have 84,000 pores.  So there shouldn’t be 
anything strange about saying that we have, similarly, 84,000 hands, eyes, or feet.  
Here again let’s look at Ma-yu facing Rinzai, and he asks, “The Great compassionate 
bodhisattva has a thousand hands and a thousand eyes, but there is only one true eye?
What is the true eye?”  In Buddhism, when we use the word  God, we say that must be 
a personification of the activity of complete freedom, the activity of the Almighty who is 
absolutely free.  That is the dharmakaya.  So, thinking in this way, even the 
dharmakaya, even God has a right hand and a left hand just in the same way as a 
person does.
Therefore if we ask, “The dharmakaya has a right and left hand, God has a right hand 
and a left hand, but which is the true hand?!”  That is exactly the same as Ma-yu’s 
question.  So what about you? If you were asked that question how would you answer? 
Rinzai was asked this very question by Ma-yu, and so let’s look carefully at how he 
answered.
What do you think?  Is your right hand the true hand, or is it your left hand?  Is your right
eye the true eye, or is it the left eye that is the true eye? Which one? If you are asked, 
“You have a left foot and a right foot, and it is possible to stand on your right leg, and 
also possible to stand upon your left leg, but which is the true leg?”  How do you 
answer?  
If you have not yet manifested the wisdom that sees clearly into the action of the two 
fundamental mutually opposing activities of tatha-gata and tatha-agata, then you could 
never really answer this question.  
Before the "I am" self was manifest there wasn’t any need to think about those sorts of 
things.  Although it is really impossible to do, it is actually necessary to think about that 
state of the activity of the two opposing activities before you were born.  If you are told, 
“think about the world prior to your manifestation, think about the world prior to your 



birth,” it might sound difficult.  And in fact it is impossible.  But, Tathagata Zen says that 
there was a world of your origin, and so somehow you must find a way to think about it.
Everyone likes to talk about Zen breathing, and it is, in fact, very necessary to 
investigate the activity of breathing Zen.  When we start talking about breathing Zen, 
then, unfortunately, everyone gets all tied up by the idea of breathing, but really, it is not
necessary to get tied up by breathing.  I think it is fair to say that most people, when 
they explain breathing, even in Zen, say that, for example, when you are breathing in, 
then the out-breath is at rest, the out-breath is not acting.  But in Tathagata Zen we say 
that they are acting simultaneously.  There are many different ways to explain so called 
ana-pana, breathing practice, Zen breathing, but in teisho we have our own particular 
way of teaching about it, and we say that when you are engaged in in-breathing, it is 
precisely because the out-breath is simultaneously acting that breathing can occur.  
When you breathe in, it is because there is a partner to that world of in-breathing that 
lets that in-breath in, to make it possible, to allow that in-breath to occur, that it is 
possible for you to breathe in at all. That is how we explain  breathing in Tathagata Zen.
However, when the "I am" self is  manifest, then the self thinks from that "I am" point of 
view, and when that happens the self tends to think that when in- breathing is 
happening the out-breath is resting, and oppositely, the self who thinks from the "I am" 
perspective thinks that  when the out-breath is working, then the in-breath is at rest.  
This kind of thinking is self centered thinking.  People who think in this way, when they 
run into a situation in which they cannot breathe in, then they end up thinking that this 
painful situation is being caused by something or someone other than themselves.  
They think that someone is holding their nose, or that some demon is working to make 
them suffer by making them unable to breathe in.  But that is all wrong.  Whenever you 
are breathing in, in reality the out-breath is simultaneously acting.  
Whenever we speak about the fundamental activities of plus and minus, about the 
activities of expanding and contracting, we always say that the two activities make each 
other possible.  It is because they are appearing and acting simultaneously that they 
can appear and act at all.  And breathing is no exception.  Breathing follows this same 
principle.  
If you are the kind of person who can manifest the wisdom that understands this 
principle then you will be able to truly fathom why Rinzai says what he does say here. In
other words  if you can understand the nature of the activity of  tatha-gata and tatha-
agata working will-lessly together, then you will be able to understand Rinzai’s answer.  
So, you can see how difficult it is to really understand this part!  
So, how did Rinzai answer?  The text says that The Master says, and then Rinzai 
speaks. The first thing he says is exactly what Ma-yu says. He doesn’t change even one
syllable, or one word, he just repeats back exactly, “The Great Compassionate One has



a thousand hands and a thousand eyes, which is the true eye,” meaning, of course, to 
say that the bodhisattva of Great Compassion has a thousand hand eyes, which one is 
the correct one? What is the correct eye?  But then Rinzai adds one more thing.  He 
makes his answer very sharp by adding, “Quickly speak!  Quickly without doubt, say 
something!”  It is a very sharp answer Rinzai makes!
One way you can see this scene is to see Ma-yu as the wife.  The wife Ma-yu 
approaches the husband Rinzai and says, “These words, ‘True love’ what action are 
they talking about?”  Then husband Rinzai answers, “These words ‘true love’, what 
action are they talking about?  Say something!!??”    It is because the wife is already 
doing the activity of true love that she is able to ask that question.  You have to 
understand Rinzai’s response as coming from him accepting the true love activity that 
Ma-yu, his wife, was already doing.  By clearly, without doubt, accepting her activity of 
love, he is able to respond without doubt, and then ask, “Speak!  You speak quickly!  
Without hesitation, without doubt, say something!”  
But just by saying that Rinzai cannot bring this story to a close.   
After Rinzai says, “Quickly speak, quickly say something!”  That is not the end of the 
story.  Ma-yu has to answer in some way.  Now it is the wife’s turn to have to answer.  
The husband repeats her question right back to her, and says, “Quickly answer!”  So 
now what does she do?  This wife Ma-yu knows, just in the same way that Rinzai does, 
what the activity of true love is.  They both are clearly knowing what the activity of true 
love is.  
Ma-yu then grabs Rinzai, pulls him off of the high seat, takes his place, and sits down 
on the high seat.  If you can’t see this scene as more interesting than any movie you 
have ever seen, then you are not really reading the Rinzai Roku.   The wife, somehow, 
takes the seat of the husband.  Maybe she is stealing his chair or something, but 
somehow she takes the place of the husband.  This is a condition in which she is not at 
all defeated, she feels not a bit inferior.  Tatha-gata and tatha-agata are working 
together, neither one defeated or inferior, both being manifest clearly. 
Then Rinzai approaches Ma-yu and, having come quite close, says, “Fushin.”  This is 
translated in your translation as “How do you do,” but it is really quite difficult to 
translate.  (Literally it means suspicious or dubious or not trustworthy, but it seems to be
used to mean the opposite.  A sort of dry praise by being critical.  “You don’t know 
anything,” smilingly said of someone you think knows much.)  One acceptable way to 
interpret this is to see that here “fushin” is used to praise the person it is said to.  It is an 
expression of praise.  You have to see this as the wife pulling her husband off of his 
seat, and then sitting there herself, right in his seat.  Then the husband comes right up 
and says, “You do good work!  Your activity was marvelous!”  He praises her.   



It seems as if the Japanese movie director Akira Kurosawa is very popular, from what I 
can gather.  I really had never heard of this guy before I came to America.  It was only 
after I got here that I heard about him.  Now, in one of his movies, ‘Red Beard,’ there is 
a good example of this “Fushin.”  This expression comes up at times when there really 
is no way to adequately express one’s praise, or respond once again, because of the 
marvelousness of the activity of the other person.  In the movie the character Red Beard
in situations like this doesn’t say anything, but just shows his praise by stroking his 
beard!    So, here the husband has really praised his wife!  It is as if he is saying, “Your 
activity is really fine!”  What is the wife going to do?  She is startled!  She hesitates.  
She is bewildered and befuddled.  Maybe, though, this really isn’t the way it is.  Maybe 
she really does not get bewildered and confused, even being praised in this way.  It 
really is the case that she isn’t troubled at all by being praised.  This kind of 
bewilderment of the wife in this situation was a bewilderment of joy.  She might chuckle 
to herself, and affirm the praise the husband has given her.  This is the kind of situation 
that only the loving couple themselves can know.  Only two within the activity of great 
harmony between them can really get this.  People from the outside looking in can’t 
really understand this.  
I think it is fair to say that it is impossible to really understand this scene unless you 
have manifested the wisdom that knows the activity of tatha-gata and tatha-agata 
thoroughly to be a will-less, simultaneous activity.
Then Rinzai pulls Ma-yu off the seat and takes back his original seat.  The husband 
pulls the wife back off of his seat, and takes back his original seat.
When you hear the bell then we are all hearing it together, simultaneously.  You and I 
hear the bell together.  Whatever happens it is always being manifest by the two 
fundamental opposing activities acting together, simultaneously.  They are never acting 
in different worlds, or at different times.  However, when you fixate your "I am" self then 
true simultaneous action cannot occur.  The moment the "I am" self is fixated then the 
world of peace cannot be manifest.  The world in which both are simultaneously, will-
lessly acting will not appear.   
This second chapter of the Rinzai Roku is such a wonderful chapter.  It is really 
something that you cannot explain.  You cannot hope to figure it out by thinking about it.
You cannot try to explain it with your logical mind.  From the old days Zen people have 
always understood this chapter to be impossible to explain in the ordinary way, and the 
only way people have tried to get at it is to write poems about it.   There are, in fact, 
many poems written about this chapter, but you folks wouldn’t understand them, so it is 
not necessary for me to talk about them.  And the bell did ring, so we should stop.
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The End


