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Discourse XVIII
“As I see it, there isn’t so much to do.    Just be ordinary-put on your robes, eat your food,

and pass the time doing nothing.    You who come here from every quarter all have the idea of
seeking Buddha, seeking Dharma, seeking emancipation, seeking to get out of the three realms.
Foolish fellows!    When you’ve left the three realms where would you go?

‘Buddha’ and ‘patriarch’ are only names of praise-bondage.    Do you want to know the
three realms?    They are not separate from the mind-ground of you who right now are listening
to my discourse.    Your single covetous thought is the realm of desire; your single angry thought
is the realm of form; your single delusive thought is the realm of formlessness.    These are the
furnishings within your own house.    The three realms do not of themselves proclaim: ‘We are
the three realms!’    But you, followers of the Way, right now vividly illumining all things and tak-
ing the measure of the world, you give the names to the three realms.”

The part that we read today, this is the continuation of what we read yesterday, this part in
the text is where Rinzai gets into explaining why greed, covetousness, why desire comes up.    If
it weren’t for the emergence of desire there’s be absolutely no reason to worry, no reason to fight
or dispute, this world would be at peace.    I

In order to bring peace to the world the United Nations was formed, and it’s a fine thing.
But if it is a kind of United Nations which turns to certain countries and says, well it’s alright for
you always to    be poor, and others countries it says to them, you should be rich, well if it’s that
kind of a United Nations, then it doesn’t matter if it exists or it doesn’t exist.    If the people in the
United Nations aren’t able to manifest the wisdom which clearly knows why desire comes up
then it will never become a truly great United Nations.

Buddhism acknowledges the existence of desire.    But Buddhism says that if it is a kind
of desire which goes against the Dharma activity then it is not a good thing.    Some Buddhists
simply say do not give rise to desire, but if we don’t give rise to desire then the activity of matu-
ration and growth will not take place, so we must learn how to acknowledge and recognize de-
sire.

All of us from when we were small children were taught, “Don’t give rise to your desires!
Don't give rise to your desires, “ but oppositely from that, Buddhism, Zen does not negate desire.
What we have to do is investigate in what way desire emerges.    

The kind of desire that Rinzai is acknowledging and recognizing here is the desire that he
spoke about in the part of the text yesterday when he said everybody has a hope to pass time
peacefully, to pass time as if there was nothing to do.    What kind of time is it that passes peace-
fully, that passes without any dispute or fighting?    So there’s no way to avoid getting into the
question of what is time as we continue our investigation into this question.    

In the case where things exist, for example now, there’s the tea cup, there’s the desk,
there’s the pine tree, there’s the flower, in this condition where things are existing, all these exis-
tent things that are appearing all have time as their content.    That’s how we explain it as a tem-
porary expedient.

If we use the original sort of language that Buddhism used in the beginning we can use
the term bodhisattva, and we can explain that everything is appearing having the body of the
bodhisattva as its content.    This is what I always talk about.    I’ve been repeating myself on this
subject over and over again.

If we talk about the Dharma activity, the activity of the Dharma is manifesting the body
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of the Dharma here.    Or we can describe things in terms of the activity of heart, mind, kokoro,
and the activity of kokoro is the same as the activity of time.    When the activity of heart/mind
does the complete activity of kokoro then it manifests the complete body of kokoro.    And every-
one hearing this will think, “Of course, that’s exactly the way it is,” and they will give me their
understanding of my talk.

But do you really know why it is that the activity of kokoro, or the activity of time comes
to manifest the complete activity of kokoro, or the complete activity of time.    No matter how
many times you listen to my talk it doesn’t seem like you can say, “I got it!”    
The complete activity of time is the activity of zero.    When the activity of zero does an incom-
plete activity it manifests an incomplete body of zero.    The incomplete self does the activity of
having to manifest the complete self.    The way we explain it is that incomplete things all have
the desire to become complete.    The occurrence of desire, therefore, is following the activity of
truth, and so it is nothing bad, it is a fine thing.    The desire to become complete is a fine thing,
so don’t forget this as you do your daily activities.    

As the self grows it develops the activity of consciousness, and this activity of conscious-
ness becomes more and more deeply developed.    And consciousness develops the self forgets its
original desire to become the complete self, and instead of holding that desire it simply recog-
nizes the “I am” self. 

If you have this desire to progress, to move forward, then you will know that it is a mis-
take to fix, to attach to the present self.    This fixating of the self can become a desire in and of
itself, it’s what we call desire that’s off the mark, it’s a desire which is an obstruction to the origi-
nal desire of wanting to become complete.    If one holds this desire to fixate the self, then one
can look around and see everyone else rushing and running forward, but you just think, “I’m fine
just the way I am.”    Everyone else is working very hard all around you but say, “I’m fine I can
just sit here.”    No matter how much zazen you do you will find yourself trapped by these times
where you forget the true desire, the desire to complete your self, and you get stuck with this de-
sire to just fixate the “I am” self, “I’m fine the way I am,” and this kind of desire is the kind of
desire which causes disruption and disturbance in the world.    People come to sanzen and they
are bound up by this gaiyoku, ...gayoku, which is this selfish desire, this desire which is off the
mark, and thinking I’m fine just the way I am, and so I, Roshi, very troubled by this, and I can’t
help thinking that Zen practice after all is extremely difficult.    The purpose of Zen practice is to
beat to death this selfish desire, but it seems very difficult to do, and so I become saddened by it.

So you should understand these two kinds of desire, the true desire and the selfish self
centered desire.    Another example of this selfish desire is the desire to exist forever, to never
die.    And what Rinzai is saying here is this desire another example of going against the true de-
sire.    In general people often say, “I don’t want to die,    I want to be freed from, liberated from
the activity of dying,” and although this might seem like a fine desire, according to Zen this is
another example of selfish self centered desire.    The reason why this desire to exist eternally is a
mistaken kind of desire is because all existent things that have appeared here will inevitably be
hidden.    What Rinzai is talking about in today’s part of the text is this kind of mistaken desire.
The mistaken desire to want to live forever, which is slightly different than the mistaken desire to
fixate the self.

What I’m teaching here is that it is possible for us to escape from these worlds of past,
present and future, but it is not possible for us to live eternally.    Without fail, inevitably the self
will manifest a condition where it makes past and future its content.    And then it becomes neces-
sary to really clearly know what future is what past is what the present is.    What activity does
the future do?    What activity does the past do?    What kind of activity does the present do?    Be-
cause past, present, and future do appear here, someway or another we must find a way to grasp
them, to know what they are.    And as I said yesterday in the text he asks, “Do you want to know
the three realms or don’t you?    Which is it?”    Rinzai is so kind, he’s such a kind teacher, again
he’s taking up the same not very interesting and very difficult thing, and he’s trying to explain it
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in a different way, and I feel like telling Rinzai, “Enough is enough,” but I can’t, he said it so I
have to give teisho on it.

And so Rinzai says, “All of you who are practicing Zen together with me you heard this
sound didn’t you!”    When you hear this sound then you are not separate from this sound.    Do
you understand?    What it means that you are not separate from this sound is that you and the
sound are manifesting one world.    If you are separate from this sound immediately the fixated,
“I am” self has appeared.    When the “I am” self comes up, separates itself out, that it when past,
present, and future appear.    When the worlds of past, present, and future come up then the self
thinks, “I liked that sound.    I didn’t like that sound.”    Rinzai’s words are extremely kind.    He’s
going out of his way to teach you.    He’s simply saying, When you hear this sound you are not in
any way separate from this sound.”    I’m not sure exactly how it’s presented in the English text
but that’s what he’s meaning.    There’s really no need to give teisho any more this is a good end-
ing spot actually.    But you don’t seem to really understand the principle that when you hear this
sound your self is in no way separate from this sound.    So I have to keep on talking.

People come and start their zazen practice and they often receive this hearing the sound
koan, and it’s very difficult, but it’s very important to experience this koan clearly so as not to go
on with a mistaken kind of Zen practice.    How did you experience that sound?    It might seem
like no big deal, but if you can really manifest the wisdom that can experience this, then your
Zen practice is over.    But since you don’t understand, year after year after year I have to give
you different koans trying to nurture the understanding of this principle in you.

In that one moment when you heard that sound the “I am” self comes up.    That’s what
he’s talking about in the text when he says, “Your one thought.”    The activity of consciousness
is extremely fast.    When you hear that sound at once this one thought comes up.    If you analyze
this one thought then you can see there are many many one thoughts within this one thought.    If
we say there are four billion or so people in the world, in that one moment four billion different
kinds of ways of thinking came up.    Although everybody has a human face, a human body the
thinking is different for everybody.

When you thinking comes up then all of the thinkings are different, but the self which is
not separate from that sound, that self is equal for everybody.    Before the appearance of the one
thought then everybody is equal.    What you have to study is the understanding of this principle.

After you heard that sound what one thought came up for you?    Rinzai is saying that the
first thought that comes up is the thought, “I want to hear that sound again.”    This desire to hear
the sound one more time is fine, but within this desires there are alot of different types.    There
are lots of different kinds of thoughts that will arise.    For instance, “What was that sound?”
“What was that sound?” is one of the types of thoughts which will come up within the desire of
wanting to hear the sound one more time.

What you first have to grasp here is that the consciousness which comes up after this
sound is the consciousness of desire.    The sound is manifesting in this world of desire.    After
this sound the worlds of desire come up, and all of these worlds of desire are different, and you
are manifesting the activity which knows these different worlds of desire.

Hearing that sound you might think, “That is the angry voice of God. That is the angry
voice of the devil,” or “That is the angry voice of my lover.”    Does God get angry?    If God
were to get angry that would be the devil.    There probably are cases when the devil doesn’t get
angry.    Then the devil is God.    You have to think well about who is it that gets angry.    Here
comes these  two kinds  of  consciousness,  the  consciousness  of  anger,  and the  consciousness
which has no anger.    All of these kinds of consciousness are manifesting in the world of rupa, in
the world of form or matter.    The world of form or matter, the substantial world is the world in
which desire, and also anger are coming up in.

But existent things that haven’t developed the activity of consciousness, for example a
butterfly, a butterfly might hear this sound, but when the butterfly hears the sound it doesn’t have
any desire, nor any anger.    What about a stone or a boulder.    No matter what sound they hear,
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are they really hearing it or not?    Well it doesn’t matter, but, anyway, they are not having this ac-
tivity of consciousness.    In Mahayana Buddhism we say that stones and boulders also are hear-
ing this sound.    But we also say there are existent things that cannot hear a sound.    Those kind
of existent things are existing in a world that does not have a world.    They are existing in the
worldless world.    It becomes really difficult when we start talking about this.    To reside in the
worldless world.     If all of you were residing in this worldless world what kind of existence
would it be?    An existent thing which cannot hear a sound must be utterly stupid, but this kind
of utterly stupid existent being is the same as the saint or the holy one.    The existent things that
cannot hear a sound are in a world that has no sound.    A holy person also does not hear the
sound, but it isn’t that they are in the world that has no sound, they are in the world that is not
controlled by sound.    But a rock or a tree, they don’t hear the sound either, but it’s different from
a holy person.    The rock and the tree don’t hear the sound because they have not yet developed
the wisdom to hear the sound, and the holy person has developed the wisdom that is no longer
controlled by the sound.    So it seems as if the position of the holy person and the position of the
rock or the branch of the tree are similar, but they actually are different.

Within human beings everyone is the same as a human being, but there are also differ-
ences within human beings, for instance some people are doctors and some people are not.    The
position of Buddhism is that everyone is equal in terms of being a person, but within human be-
ings there are also distinctions and differences.    Zen practice is to clearly manifest the wisdom
which understands this principle of equality and differences.    But here another problem comes
up.

What if you are a great scholar?    What if you have studied Zen?    What if you have stud-
ied anything, it doesn’t matter?    Then you’ll look upon someone who hasn't studied, and what
are you gonna do?    Are you going to make fun of them?    Are you going to be filled with pride?
It’s obvious that this is not the way of being of a complete person.    So be careful.    It’s a really
hard thing.    For people like me who have studied Buddhism and now have been ordered to teach
it and to come to other countries and spread the word of Buddhism it’s such a difficult teaching.
It’s actually really disagreeable, something I don’t really want to do but I guess I have to.    

The more you study, the more you practice, the harder it seems to get.    Because your de-
sire gets deeper and deeper the practice gets more and more difficult, it’s perfectly natural.    But
the deeper your desire gets, also the more you walk this path of desire, then the past world and
the future world get smaller and smaller for you, and so it’s actually an interesting practice.    Ev-
eryday we are repeating the same things over and over again.    It’s better to stop doing this bor-
ing kind of life.    Everybody is going to start thinking, “There must be something more to life
than this.”    But Buddhism is the practice of doing the same thing over and over again everyday.
And as I just said each time you repeat the same thing the world of the past and the world of the
future get smaller till finally they will disappear.    If you really make efforts and continue your
efforts then finally past and future will disappear.    That is the manifestation of the complete self.
The self which has all of past and all of future as its content.    

But if you are able to manifest this condition, and think, “I have become the Almighty,”
and then you look on those who have not yet manifested this condition, and you simply make fun
of them, that’s not Buddhism.    The self has manifested itself as complete past and future but
again it will meet up with the worlds of past and future.    And the self will also meet up wit the
world in which past and future are both becoming smaller and smaller.    And the self will also
meet up with the world where the self is, along with the worlds of past and future becoming
smaller and smaller.    It’s a frightening thing.    The self is getting smaller and smaller together
with the worlds of past and future and so it’s very scary.    That’s why everybody hates death.    

But if you continue this activity inevitably the condition will come up where it is no
longer necessary to get any smaller.    In this condition past, present, and future have become one.
They all are in this condition of no longer needing to get any smaller.    This self is the self which
can say, “I am the present,” “I am the past,” or “I am the future.”      This is the self that can say,
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“I am the God who has formed past.    I am the god who has formed the future.”    But this self
because it is in the condition of no longer needing to get any smaller it’s in a condition where
there is no need to say anything.    The self which has past, present, and future as its content has
no need to recognize anything else outside of itself.    The self which says, “I have past, present,
and future as my content,” is the Dharma self.

Rinzai  is  teaching in  the  text  here as  it  says,  “The three  realms,  the  realms of  past,
present, and future, when this world of past, present, and future appears it does not say, ‘I am
past.    I am present.    I am future.”    That’s why we say an utter idiot is the same as God.    What
I’m saying is that really stupid ones and holy ones, when you just look at them quickly they seem
the same.    This is a really difficult thing.    IT’s a big hassle.    I don’t want to talk about it, and
I’m sure Rinzai didn’t want to talk about it either, but since everybody is existing in this world of
desire we have to try to teach about it.    It’s time to stop and I’m relieved too, so let’s quit.
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