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Discourse XVIII

“Followers of the Way, the view of the Ch’an School is that the sequence of death and life
is orderly.    The student of Ch’an must examine this most carefully.

“When host and guest meet they vie with one another in discussion.    At times, in re-
sponse to something they may manifest a form; at times they may act with their whole body; or
they may, by picking up a tricky device, make a display of joy or anger; or they may reveal the
half of the body; or again they may ride upon a lion or mount upon a lordly elephant.”

A true student gives a shout, and to with holds out a sticky lacquer tray.    The teacher, not
discerning that this is an objective circumstance, goes after it and performs a lot of antics with
it.    The student again shouts but still the teacher is unwilling to let go.    This is a disease of the
vitals which no doctoring can cure: it is a called    “the guest examines the host.”

As I spoke about yesterday the activity of the whole body is talked about, but also they
talk about revealing half of the body.    The revealing of half of the body is very difficult to un-
derstand.    As I spoke about before in detail one may sometimes act with one’s whole body, but
he also talks about picking up a tricky device and displaying joy or anger, and revealing half of
the body, and riding a lion, or riding an elephant.    This kind of activity that he’s talking about is
extremely difficult.

In order to really understand this part of the text you have to practice and study what the
dharma activity is, what the activity of the Sambhogakaya Buddha is, and what the activity of the
Nirmanakaya Buddha is.    With only doing five or six years of zazen it isn’t really possible to ex-
pect to be able to really understand this part of the text.     (Roshi also named three other kinds of practices

which I didn’t understand, and can’t find in my dictionary now.    I asked him during teisho but he said, “No need to translate.”
They were    something like: “datsu ni furaki, ninkyo godatsu, shoi heni.”)    

Today I want to be able to explain the part in the text where he talks about revealing half
of the body in a way that everybody could understand it.    In the sutras when they speak about
riding lions  or  riding elephants  what  they’re talking about  is  the activity  of  Manjushri  bod-
hisattva riding the lion, and the activity of Samantabhadra bodhisattva riding the elephant.    Or
we can describe it in a way to say that one does the activity of Amida Buddha, or one does the
activity of Kannon bodhisattva, Kuan-Yin bodhisattva.    Or we can talk about the activity of the
asuras and the titans (Indra).    The titans were the ones who were living in heaven, and the asuras
were the ones who were living in hell.    So we can explain it to mean the meeting of heaven and
this great earth.    

People who do zazen with me receive the koan, “When heaven falls to earth, how do you
make relationship with heaven?    How do you make relationship with the great earth?”    When
you come across this koan, when you smash into this kind of a koan, then you will be able to un-
derstand what he’s getting at in the Rinzai Roku.

Earlier in the Rinzai Roku there was a story about the fight between the asuras and the ti-
tans, and at first the asuras were winning, but then they started losing, and when they began to
lose they fled and went to hide, and it says that twenty thousand (Roshi said 200,000, 84,000 in
the text) of them hid within the hollowed out center of a reed, or we can even say a strand of
wheat.    When you’re losing then you hide.    There’s a place to hide so you hide in it.    When
you win then you manifest  your (replace underlined part with: “the”) entire body.    When you
lose you hide within this world of the total body.      Whether you are appearing or hiding, you’re
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appearing and hiding within the same single world.    When you understand what I’m talking
about here, then you will clearly be able to understand the battle that is going on between tatha-
gata and tatha-agata.

I’m going to have to say good-bye to everybody, and I know that among you there are
probably some people that are thinking, “Not again!    I hope he doesn’t start talking about the
same thing again,” but that’s because you don’t understand.    

Whether it’s tatha-gata and tatha-agata, or Manjushri and Samantabhadra, or the asuras
and the titans, they are all acting within this one and only unique world.    Men and women are
different but they are working in a similar way within this one world.    Men and women are mak-
ing the same exact world their home.    You have to listen to this talk manifesting the wisdom
clearly that understands that within this unique one and only world there are two things which
have different, we can even say mutually opposing characters, working.    

The thing which Tathagata Zen emphasizes is to always be manifesting a newly formed
wisdom that knows something. You are always manifesting a new self, and the practice of Tatha-
gata Zen is to understand upon what principle this new self appears.    Through what natural prin-
ciple it is that the new self appears.    When you are born you have this function of consciousness,
and this function of consciousness develops, and you come to know various things, but to just
stop at that point and think that that function of consciousness is the thing that forms your self is
something we cannot allow you to do.    Everyone has an “I am” self, but the thing that we cannot
permit you to do is to fixate the function of consciousness which creates this “I am” self.    The
kind of consciousness which fixates itself is the kind of consciousness which we say in Tathagata
Zen, in Buddhism, won’t come to anything.    Unconditionally accepting this kind of functioning
of consciousness which thinks the “I am” self is a fixated thing, if one does that then no matter
how much time passes one will recognize things outside of one’s self as other than one’s self, and
that is the root cause of all of the fighting, disputing and wars that occur.

This thing that we call the function of consciousness always is appearing fresh, appearing
new.    What I’m saying is that because the self is always appearing anew, appearing freshly, ev-
ery single time it appears it must do the activity of making plus and minus, making tatha-gata
and tatha-agata, making mother and father its content.    It must continue to do this activity until
it completes the process of growth and development.    Yesterday’s self and today’s self are differ-
ent.    The self which is listening to teisho now, and the self of this morning are different.    You
have grown, you have developed.    

But although we can say this, in certain religions it seems like people simply fixate them-
selves, and believing they are always the same as they were before, that there is no change in the
self, from that position they teach various things.    And so they also in this kind of teaching fix-
ate the absolute being, and say there is nothing outside of the absolute being, and then they feel
trapped by the absolute being, never being able to escape from it. (“And thinking the absolute be-
ing is other than themselves, they are never able to escape from it.)    So that’s why people say
that religion is the opiate of the people.    To fixate the self and posit a fixated absolute being
which cares for the self, that’s exactly like taking opium. 

But as I always say, when the self appears anew it appears having the activities of plus
and minus as its content, making the activities of plus and minus its content.    When one makes
plus and minus, tatha-gata and tatha-agata completely one’s content, then plus and minus, tatha-
gata and tatha-agata are no longer appearing in front of one, they have disappeared.    That is the
teaching of the prajna literature of Buddhism.    This is the condition of manifesting the complete
self, of manifesting the activity of perfected wisdom.    Other than this perfected self there is no
Almighty, there are no activities of tatha-gata and tatha-agata.    We call this condition of perfec-
tion the activity of zero, the activity of emptiness.    The activity of zero is the activity talked
about in the Rinzai Roku of the action of the entire body.

You have this physical body, this material, substantial body, in Buddhism we say this
body of form, but although you have (gotten so far as to have) this body, without using your en-
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tire body, instead of using your entire body, you end up depending on something outside of your
self.    When my students answer me it seems like they’re imitating me, but I’m ninety years old
(I’m ninety, but they act as if they’re ninety!).    They’re imitating me depending on resting on a
chair, or resting their ancient body on a bench, and I think, “These students can’t answer without
being dependent on something.”    You are all young and healthy you don’t have to depend on
anything.    All of you, you can do the practice of kicking away this entire earth and running and
making heaven your goal, arriving in heaven.    Can’t you do that?    But arriving in the great uni-
verse then the God of this earth says , “Come back here,” so then you have to fly back down to
earth.    But then you can also do the activity of kicking away this earth and going back up to
heaven, and in this case the activity of the great earth will support you, will help, (“saying, ‘Yes,
go to heaven!’”) and you will completely hide in the great universe.    There’s no need to return
back to earth.

What you have to really understand, really think about is that when you say “form,” or
“material,” or “substance,” this material that you are talking about is created by an activity of
consciousness which fixates the material world.    But we human beings also have the ability in
our very content to not fixate the material, and to fly around as we please in this great cosmos.
We have as our very content both of these abilities; the ability to fixate things, and also the abil-
ity to not fixate things, to destroy things (break up, decompose), to scatter things into a million
pieces.    And this ability is called in Buddhism sho, nature, the sho 性 of bussho 佛性 Buddha
nature, or the sho of the nature of the dharma, 法性 hosho. I don’t know English very well but I
think that in modern speech people use the word spiritual to point to this same kind of activity
that we used to use the word sho, or nature to mean, this activity which the eye cannot see.    We
can say that these activities of tatha-gata and tatha-agata are activities which one cannot see with
one’s eyes, and we have these activities as our content.    There are times however where we only
have a small quantity, a small amount of both of these two mutually opposing activities.    I don’t
really know if the definition of spiritual is exactly what I’m getting at but it sounds like a good
word and even when I hear it I turn my ears in that direction and think, “I better listen up.” (Re-
place with: “If there is a better word to use to fill the definition of what we want in this case be-
sides “spiritual” I’m perfectly willing to hear about it!    I will perk up my ears and be very happy
to hear about it.”)    

In Buddhism we acknowledge the validity of the spiritual activity.    Although material
things do appear there is this spiritual activity. (Replace with: “they are doing the spiritual activ-
ity.”)    When material things disappear this is also through the activity of the spiritual activity
that they disappear.

If you are a true Zen student and you read the Rinzai Roku, and you read about lions and
elephants and Manjushri and Samantabhadra, there’s absolutely no need to get caught up or tied
up with these great bodhisattvas.    But when you are imperfect and incomplete then you have to
do these activities of riding an elephant or riding a lion.    For people who have caught the experi-
ence for themselves of God or the Almighty or the activity of perfect wisdom, or the perfect self,
for people who have realized this complete self then there are no elephants, there are no lions.    

When he talks about making a display of joy or anger this is because for we people we
need upaya, we need skillful means, therefore we need these displays of either joy or anger, we
need the characters of either Manjushri bodhisattva or Samantabhadra bodhisattva.

And as I always say tatha-gata and tatha-agata are acting within one world, within one
room, doing an activity that no one can see, because there are no selves in this world, and as they
do their activity inevitably they will meet one another.    Inevitably they will encounter one an-
other, and the way we define these two activities is to say that the tatha-gata activity is the ex-
panding activity, and the tatha-agata activity is the contracting activity.    If you really understand
the principle behind the meeting of these two activities then the Rinzai Roku will be much easier
to understand for you.

When the two activities meet one another they are not manifesting the entire body.    Each
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one of them separately is manifesting half of the body.    It’s like the lion meeting the elephant.
Like a man meeting a woman.    Tathagata Zen asks all of you can this point of encounter be fix -
ated?    Both tatha-gata and tatha-agata are doing a spiritual activity therefore there is nothing that
can obstruct them, there is nothing that can get in their way.    They don’t possess a fixated form,
that’s what I’m talking about, that’s why it’s a spiritual activity.    

Without fail the place of encounter will be broken through and the lion will experience
the world of the elephant, and the elephant will experience the world of the lion.    When the lion
or the elephant are experiencing the entire body then they both are no longer a lion, no longer an
elephant.    They are zero.    These are lions or elephants which are appearing doing the activity of
emptiness, doing the activity of zero.

And finally the lion will arrive at the point of origin of the elephant, and the elephant will
arrive at the very starting point of the lion.    It’s just like a man arriving at the origin of woman,
and a woman arriving at the origin of man.    But I really shouldn’t say it like that.    I really
shouldn’t get into that subject.    But if I don’t talk about it in those terms nobody will under -
stand, so that’s why I talk about “it.”    

Anyway, the activity of emptiness, the activity of zero also, inevitably will reach a limit,
and at that limit point it will stop.    Do you understand?    Without doing the activity of the whole
body there is no way you can understand.    If you say, “I understand,” you’re standing on the po-
sition of discriminating consciousness and saying, “I understand.”    Standing on the position of
incomplete function of consciousness and answering in words, that’s not going to make it.    It
won’t be a true answer unless you can demonstrate this condition of the origin, or demonstrate
what it means for the two activities to meet one another.    For the people who can’t bring them-
selves to do the kind of answer in which they are demonstrating their experience, in which they
are demonstrating the activity of meeting, then no matter how much time passes they’re stuck in
this, as    it says in the text, “vying with each other in discussion,” saying this or that answer in
words, and I say, “Please, give me a break.”    In the world of practice, in the world of true expe-
rience it won’t make it to use words.

If you are simply standing on the perspective of incomplete consciousness and talking
about the principle of emptiness, or the principle of zero, or the principle of plus, or the nature of
minus, then you are simply appearing as a self which is just the same as the self that you used to
be (“a self unable to be free from the activity of consciousness”) .      Shut up please.    Just drink
a cup of tea or something.    

The true Zen answer is to demonstrate what it is to have reached the limit.    To demon-
strate what the experience is when plus and minus (man and woman) reach their limitation points
at the same time, when the activity of emptiness reaches it’s point of limitation.    If I say that
then some of you young folks will laugh, you’ll giggle.    The reason why you’re laughing is that
you’re still looking upon the activity of emptiness, the activity of zero from the perspective of
consciousness.    Try to actually demonstrate the activity of emptiness nothing will appear.

And as I always say when this point of limitation is reached then the man is standing up
on the origin of woman, and the woman is standing up on the origin of man.    There is no place
for either of them to go in front of them.    They’ve lost any ability to progress.    But for instance
when plus arrives at the origin of minus, it doesn’t stop there.    Immediately it follows the activ-
ity of minus, and returns back to its own place of origin.    Plus did arrive at the origin of minus.
But immediately, simultaneously with the arrival at the point of origin of minus plus does an
about face, and following the minus activity returns to its own source.    And as the plus activity
is freely following the minus activity simultaneously to that the minus activity is also freely fol-
lowing the plus activity.    

And in the midst of this returning back to one’s own origin the two activities again meet
one another.    And when they meet again they do the zero activity, and doing the zero activity fi-
nally they return back to their original source.    

In the condition of the origin the activities of plus and minus, the activities of tatha-gata
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and tatha-agata are acting without any will.    Doing this will-less activity they repetitively be-
come one with one another, and oppose or face one another over and over again.    The will-less
activity of on the one hand becoming one, and on the other hand facing one another over and
over again of plus and minus is called the activity of zero, the activity of emptiness.    

Enlightened people have called this will-less activity of unification and facing over and
over again, this cyclical will-less activity the activity of true love.      It’s the spiritual activity.
When all of you can manifest the spiritual activity then there’s no need to think.    

Within this activity of the condition of the origin the “I am” self appears.    And I’ve told
you over and over again why the “I am” self appears.    Because the “I am” self is imperfect and
incomplete when it appears all kinds of troubles appear with it.

And as I always say the “I am” self appears with both the activity of plus and the activity
of minus as its content.    What Tathagata Zen emphasizes is that when the “I am” self appears si-
multaneously with the appearance of this “I am” self is the appearance of the world of past and
the world of future.    

And when the self looks on the future, we can call the future the world of father, the self
sees and realizes that the future doesn’t have the female activity.    It’s a man but it doesn’t have
the activity of woman, (so it seems pure and clean to the child).    And the child looks upon the
world of past and sees mother residing in the world of past, and the child notices that mother has
only the female activity, not any male activity in her, and thinks, “What a beautiful existence.”

 But from the perspective of the parents the father looks upon the child and thinks, “The
child has an activity that I don’t have,” and the mother also looks on the child and thinks, “The
child has an activity that I don’t have,” and so both parents are envious, jealous of the child.
But parents will naturally recognize that their child is themselves.    The father will look on the
child and think, “That is my self, and the mother will look on the child and think, “My child is
my self.”    So be careful not to be the kind of mother or father that is jealous of their child (Actu-
ally Roshi said the opposite!    “You must be a mother or father who is jealous of your child.”)

Anyway the self is a thing which appears having both plus and minus as its content.    But
because they have plus and minus incompletely as their content, in Buddhism we call this incom-
plete appearance the world of form, the material world.    Mother and father also are not com-
plete.    Mother and father are appearing as the incomplete activities of plus and minus.    These
incomplete manifestations also are called by Buddhism as existing within the world of form.    In
different fields of scholarship of course they use these words, “matter,” or “substance,” but in
Buddhism we define matter, form to be the appearance of something which has an incomplete
activity as its content. 

We must clearly be able to grasp the principle of why the material world appears, and
why the spiritual world appears, and what is the difference between the material world and the
spiritual world.    Without grasping this principle you can practice Zen for a hundred years and it
wouldn’t be practicing Zen.

If you do the kind of hard practice for five or ten years of doing takahatsu on freezing
cold days without wearing any socks, (and working although you are extremely hungry) of push-
ing your self until you are bleeding from your pores, then maybe you can understand.    When
you do takahatsu in Japan then all the time it’s three people doing takahatsu together, and one of
them is the leader, the person in charge, and let’s say you come across a beautiful girl, and you
stop and look at her beautiful face, then immediately the leader types, and they are always kind
of arrogant, noisy types will say, “Hey, what are you looking at?!”    I know that there are cultural
differences between Japan and America, but when you are practicing in Japan you’re not sup-
posed to stop walking just to look at a pretty face.    But when I came to America I could stop and
stare for as long as I wanted.    And you can freely shake hands here too.    It’s a very welcome
thing.    In Japan if you just shake hands with a woman the Shika will come to you, “You are no
longer qualified to practice in this dojo.”    But these days I think even in Japan the zendos have
become American style zendos.
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I think this really hard kind of practice is too hard for you, and I’m old and I’m going to
do die, and so as my souvenir, my present to you I’m just doing a kind of practice that you can
enjoy yourself doing.    Some people might complain, “Roshi went off and died and didn’t leave
us anything, and we gave him all this stuff, we gave him all this money when he was alive,” but
actually I’ve used that money to build zendos, and to buy land for Zen centers, and so you better
get used to it, I’m not leaving you anything else when I go.    All I can give you is my dharma
talking, my teishos.    To my disciples I have a special responsibility to educate them.    And it
probably will take some money in order to do this educating.    So I have to spend some money in
order to do this, so please forgive me.    

And I guess I went over time again.    It’s really true that I’m just sitting up here and I’m
the only one that’s having any fun giving teisho, but don’t forget, I’m giving you a present when
I’m giving teisho, (so try to endure it.)
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