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Discourse XVIII
Followers of  the Way,  true sincerity  is  extremely difficult  to  attain,  and the Buddha-

Dharma is deep and mysterious, yet a goodly measure of understanding can be acquired.    I ex-
plain it to you exhaustively all day long, but you students give not the slightest heed.    Though a
thousand times, nay ten thousand times you tread it under foot you are still in utter darkness.    It
is without a vestige of form yet distinct in it’s solitary shining.    Because your faith in your self is
insufficient you students turn to words and phrases, and from them create your understanding.
Until you’ve reached the half century mark you continue dragging your dead bodies up blind al-
leys and running about the world bearing heavy loads on bending shoulder poles.    The day will
come when you’ll have to pay up for the straw sandals you’ve worn out.”

Again Rinzai calls out “Doryu 道流 followers of the Way,” he’s facing all of you, and
crying out to you.    And what does this “Followers of the Way,” mean?    It means all of you who
are practicing Zen together with me.    This next part where he says “true sincerity is very diffi -
cult to acquire.”    It would actually be better not to talk about this part.    Even if you practice
hard for ten or fifteen years you can’t really understand this part, so it’s better not to even try to
explain it.    Because even if I try to explain it I might make some mistake in the explanation, so
it’s better just to not say anything.    But if I don’t talk about it then I think the head monk, the
shika will think, “Hey, people paid good money to come and hear your talk, and so you better
talk about it.”    And so for the sake of the shika I will try to explain it.    

“True sincerity,” the characters for this is “＿＿情 shokujo,” the jo means love, loving
feeling.    And as I’ve said many numerous times up until now    the activity which form your self,
we can call this activity the activity of heart, or the activity of mind.    The activity which forms
your self is not a materialistic activity.    Different than a material activity you could call it a spiri-
tual activity, or this activity of heart, and we can call that activity, feeling or loving feeling.    

And within this activity of feeling we can distinguish two separate activities.    And what
I’m telling you now is that we can divide loving feeling in to complete, perfect loving feeling,
and incomplete, imperfect loving feeling.    The complete activity of heart, the complete activity
of mind is an activity which has no activity of consciousness in it.    If you are doing the imper-
fect, incomplete activity of heart, then we have things like, “I like it,” or “I dislike it.”    But, if
you are doing the total, perfect activity of mind there is no adoring something or hating some-
thing.    And the perfect activity of mind is this very expression that Rinzai is using, “shokujo,
true sincerity.”    But what I’m saying is that there is a side to this activity which is in the material
world.    That’s why I’m telling you that to give teisho on the meaning of this “shokujo, true sin-
cerity,” is very difficult.    

Exactly in what way are these two worlds different?    Exactly in what way is the world of
matter different than the spiritual world?    Different than the world of complete loving feeling?
To talk about this is easy.    But to talk about it in a way so that everybody will get it, and say, “Of
course that’s exactly the way it is!” Is a lot more difficult.    

The manifestation of true sincerity is the same as the manifestation of prajna, perfect wis-
dom.    So you can see how difficult it is to manifest prajna.    

The next phrase in Rinzai’s text here is “tainan  大難 ,  extremely difficult.”    It means
something that it is not possible to truly understand.    Human beings pass their days laughing and
crying.    And if you are the kind of human being who thinks that that activity IS the definition of
what it means to be human, then you won’t be able to understand what this true sincerity really
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is.    Originally (actually) we are laughing and crying, we are being sad and being joyful.    These
kind of activities must be included in prajna, in perfect wisdom.    If they are not included in per-
fect wisdom, then it isn’t really prajna.    What I’m saying is that to really understand the tenet of
what prajna is, is not an easy thing.    The perfect activity of heart is an activity which has no
need to laugh or to cry.    But, as I just said, we are passing our time laughing or being sad.    If
these activities of laughing and crying, being joyful and being sad are not included within prajna,
then it isn’t the true prajna, the true wisdom.    As I just said the activity of prajna, true wisdom, is
an activity which has no doubt, and yet it also is an activity which includes the people who are
crying, the people who are happy.    

What I’m saying is prajna is not prajna.    If you can understand what I mean by “prajna is
not prajna, wisdom is not wisdom,” then you can at least get a taste of what is truly meant by
perfect wisdom.    So what I mean is that sure it’s okay to go blabbering and jabbering on and on
about true sincerity and how difficult it is, but it is even better not to say anything.    

If you hear this phrase, “shokujotainan, true sincerity is extremely difficult to acquire,”
then if you think to your self, “I hate those words!” Or if you think to yourself, “Yikes!    That is
a frightening thing!”    Then maybe a little bit you can be said to be truly doing zazen. You can
truly prick up your ears and listen to my talk.    

“The Buddha-dharma is deep and mysterious” is the next thing that Rinzai says.    The
Buddha-dharma means the teaching of enlightened ones.    Nowadays people don’t use this ex-
pression “Buddha-dharma” they use the modern word Buddhism.    When I was young we never
heard this word Buddhism, bukyo in Japanese.    When I was taught by my teachers they always
called the teaching Buddha-dharma, buppo.    The word Buddha itself means an enlightened per-
son.     It’s an honorific way of calling someone who is enlightened.      When we say Buddha-
dharma it means the teachings of someone who is enlightened. When we hear the word dharma
there are many different meanings to this word, but in this case we should take the word dharma
to mean the teaching of an enlightened person.

And the word dharma also points to the dharma world.    Enlightened people say that the
dharma world sometimes opens up and appears, opens up like a flower and appears, and some-
times it manifests the condition in which it does not need to appear.    Doing the activities of cry-
ing tears, or calling out, of being sad or being overjoyed, without doing these activities then the
dharma world will not open like a flower.    The world of laughing and crying, of being sad and
being overjoyed is the world of the dharma which has opened up like a flower.    Because we do
these activities the dharma world, we can say, has opened.    But there is also a world in which
there is no need for opening, a world in which the dharma has not opened, has not bloomed.

No matter which of these worlds we think about, the world in which the dharma has
opened and the world which does not need to be opened, both, for instance the world in which
the dharma has opened will reach a point where it does not need to be opened anymore.    And in
contradistinction to the world in which the dharma has opened we have this world in which the
dharma has not yet opened.    And what he is saying here is that the origin, the source of this
world we can say is the fruit of the dharma activity, the world in which the dharma has opened,
the source of this is something that is so deep, it is deeper than the deepest.    To arrive at the ex-
tremity of the activity of living, to arrive at the extreme point of this world which has appeared,
is not an easy task.    That is what he means by deep and mysterious.    And also the world of the
source, the world of the origin, the world in which the dharma has not opened is also a world
which can not be described sufficiently in words.

When we appear we can say we do the activity of existence.    We do the activity of need-
ing to live.    And oppositely to the activity of the origin opening up, we have the opposite activ-
ity, the activity of contracting, the activity of returning to the origin.    

The point of view of an enlightened person is the point of view which acknowledges as
valid these two worlds: the world of expanding and the world of contracting.    The big boss, the
head honcho of Buddhism, that’s who we call the Buddha.    And of course he was an enlightened
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person.    And what is it that enlightened people teach about?    They teach about the very nature,
the very way of being of being a human being.    They teach about the origin and the result.    The
activity of living and the activity of dying.    The activity of an enlightened person, in that activity
the origin is utterly clear, and the result is also utterly clear.    It is not something (a teaching) that
you can hope to understand with just a little study.

And then next in the text he talks about “understanding,” this word “getoku 解得 “ in
the text.    It actually means to realize. To catch the experience for one’s self.    Do you think you
can do this?    (I also wonder if I can do this).    And what is being talked about here is whether
you are able to realize the teaching of the Buddha, and then he says, as it is translated in your
English, “a goodly amount” of this can be done.    The Chinese character that is used is “ka　可.”
I’m not sure how they do this in America, but it’s probably the same as in Japan.    In Japan when
you are in school the teacher grades you with three grades, 優、良、可 yu, ryo, ka.    Yu is ex-
cellent, ryo is good, and ka is okay, possible, it’s possible that you might have gotten something.
SO this ka means, well, you haven’t failed, you’ve just squeaked by.    Of course the excellent
grade means the most superlative grade.    If there are a hundred points on the test you’ve gotten
a hundred.    And the next grade good, ryo, means eighty percent.    So this ka, this goodly amount
that’s talked about in the text is about sixty percent.    So it’s a really interesting thing that Rinzai
is saying here, he’s saying that to understand the Buddha-dharma is not an impossible, but what
can be expected is (not the excellent and good kinds of understanding, but instead this) C level,
ABC C kind of grade, is kind of what you can be able to expect to be able to understand.

So this class of understanding is not the excellent or good class.    In this class of under-
standing you want to say all kinds of things, like, “Oh that good,” or “oh that’s bad,” or “crying
is good,” or “laughing is bad,” and things like that.    So what is being said he is like, for exam-
ple, sanzen.    You come in to the sanzen room, and truly you shouldn’t be passed unless you
present an excellent or good answer, but, well, even if it is just this “goodly amount” of answer,
this C answer, well, sometimes we just have to pass you.

In the previous expression, “deep and mysterious,” this deep and mysterious is neither
good, excellent, or so-so.    This part in the text is the kind of place that you really don’t want to
give teisho on at all.    But as I just said before if I don’t give teisho then the shika will feel he’s
in a pickle.    So there’s nothing I can do about it.    I just have to say something.      Actually, what
I really want to do is just come in here and say, “True sincerity is extremely difficult to attain,
and the Buddha-Dharma is deep and mysterious, yet a goodly measure of understanding can be
acquired.”    Okay, teisho is over!    I’m tired anyway.    That would be a much better teisho. 

And then Rinzai says, “I explain it to you all day long.    He confesses that this is all he
ever talks about.    And what I would like to confess to you here is that I always explain to you
that this world is formed by two mutually opposing activities.    I think it is fair to say that among
Buddhist scholars, and even among Zen monks who are practicing Zen, nowadays, they have all
forgotten that Buddhism is a teaching based on the concept that everything is formed through
two mutually opposing activities.    

In Buddhism there are many schools of scholarship like the Abhidharma school, or the
consciousness only school,  (or the awakening of faith in the Mahayana.)      In these fields of
scholarship you wouldn’t think that they would have forgotten this, but from my point of view it
seems as if all of the scholars have forgotten that Buddhism is based on two mutually opposing
activities.    In the text when he says, “But you students give not the slightest heed,” these stu-
dents that he refers to means both practitioners and scholars.    Even in the time of Rinzai, even
though there was already clearly this teaching that everything is formed through two mutually
opposing activities, it can also be said that the scholars who truly made this the foundation of
their scholarship had all but disappeared, even in his time.    What we can say here is that even in
Rinzai’s time, even in this time a long time ago, what was popular was to give complicated ex-
planations upon thing like the Lotus Sutra, and this basic concept that we are all standing upon
the two mutually opposing activities was all but lost.
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This place in the text where he says “students nowadays give not the slightest heed” must
be understood to mean what I’ve just said.    This place in the text is when Rinzai is finally get-
ting down to what he really wants to talk about.    

In Rinzai’s lineage there was someone before him, his senpai, named Kyogen.      This
Kyogen was a little bit before the famous Tozan, and he was a great figure in the world of Zen.
Like a hero of Zen.    And as probably all of you know Kyogen first studied with Issan who was a
brother monk to Obaku.    And before Kyogen met with Issan he studied with Hyakujo who also
was the teacher of Obaku.    And if I get in to the details of the personal history of Kyogen it will
become quite a long talk, but just know that he struggled an awful lot in his life.    After Hyakujo
passed away Kyogen began his studies with Issan.    And we can read in various historical books
how even though Kyogen studied very hard under Issan he couldn’t catch the realization for him-
self of the Buddha-dharma (in the tradition of Basso and Hyakujo).    We can say that Kyogen
was the favorite disciple of Issan, but this favorite disciple went to his teacher and said, “Teach
me!      Teach me something (about enlightenment).      If you don’t teach me I’m gonna punch
you!”    Since I came to America a lot of people have asked me a similar thing, “Please teach
me.”    Zen that can be taught is not real Zen.    It’s just scholarship Zen.    Zen must be experi-
enced for yourself.    This self that wants to be taught is a self that stuck in the self that wants to
be taught, no change occurs to that self.    The kind of consciousness that is stuck in “I want to
learn something.    I want to be taught something,” no matter how much time passes that con-
sciousness itself will not be destroyed, will not disappear (be annihilated).

I hope I’m not talking about too many things off the point, but maybe there is something
there that has some relationship, but anyway, Issan said to Kyogen, “It’s really simple for me to
teach you, but no matter how much I teach you it won’t become your own experience, so I’m not
going to teach you anything.”    So then Kyogen decided to leave Issan, thinking, “I guess I don’t
really have what it takes to be a Zen student,” and so he left Issan, and he went to a mountain
temple, Naiyozan, a temple which had been lived in by one of the successors of the sixth patri-
arch Ichukoushi.    (left off the tape, something like:    And one day when Kyogen was cleaning
around the temple grounds on a sloping mountain road, sweeping, he hit a stone and the stone
flew and hit a bamboo plat, and he heard the sound, chichichichi, of the stone hitting the bam-
boo.)    And that was the first time we can say that he caught the realization for himself of this
thing that we call enlightenment.    

So how about all of you?    When you hear this sound (hits fan to rostrum) where are you?
These days every single religion will teach you that you are together with God.    So when you
hear this sound where is God?    When Kyogen heard this sound, when Kyogen heard the sound
of the rock hitting the bamboo, then he understood clearly for himself, “God is not in heaven.
God is not living in the ocean.    God is together with me.”

So anyway, later on when Kyogen taught his students he used this situation to teach his
students.    He said, “You are hanging, you are biting in to the branch of a tree, and hanging there
from your mouth.'    Of course you can’t use your hands, that’s why you are hanging from the
branch of the tree by biting in to it with your mouth.    And your feet of course aren’t touching the
ground, you’re just hanging there.    This is an extremely dangerous situation.    So, why don’t
you try it for yourself?    Really try to bite into a branch of a tree and hang there.

And Kyogen taught, “This situation is exactly the situation of being a human being.”    
So then someone comes underneath you at the bottom of the tree, maybe it’s your friend,

maybe it’s your teacher, and they ask you a question.    And what do they ask?    They ask “What
is the meaning of Bodhidharma coming from the west?    What is the true meaning, why did Bod-
hidharma come to China.”    Kyogen was the one who created this koan in order to teach his stu-
dents.    How do you answer?    There’s no way to answer.    If you open your mouth then immedi-
ately you will fall from the branch of the tree and that will be IT.    The only thing you can do is
just go, “errrrr.”    And that kind of answer seems very popular in Zen these days.    Go to Japan.
See for yourself.    All the Roshis are simply teaching by going “errrrr.”    But just with that it’s
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not possible to really grasp the true meaning, the true tenet of Kyogen’s teaching.    
So, right from the beginning here we have to warn you, and ask you right from the start,

even though you have hands, why is it that in this koan you can’t use them?    The way we teach
is to say that it is because you’re attached to something that you can’t use your hands.    Maybe
you’re attached to your religion, maybe you’re attached to Buddhism, maybe you’re attached to
the sutras, or to the bible.    What I’m saying is that if you throw everything away, then you can
finally use the hands that you have.    It’s very important to throw everything away.    In Bud-
dhism we call this the manifestation of no-self.    The first thing, then, that Kyogen is teaching is
to manifest no-self.    

Then finally you are able to use your hands.    But even though you are able to use your
hands you are still stuck up in the tree.    But being able to use your hands finally you get some
peace, and you can relax in the tree and say, “Ahhh, wonderful.”    Kyogen will tell you right
away, “Hey!    What about the meaning of Bodhidharma coming from the west?    You haven’t
seen in to that yet!”    To find peace of mind by using your hands and relaxing up in the tree is ex-
actly like when you meet your lover, and you say, “Ahhh, it’s wonderful to see you.”    We call
that the manifestation of Hinayana love.    Without throwing Hinayana love away Mahayana love
will never appear for you.    And when you arrive at Mahayana love then the meaning of Bodhid-
harma coming from the west will come to you.    

You cannot be said to have given teisho on Kyogen’s tree until you’ve gone at least this
far.

In Tathagata Zen we say that not until you’ve broken through the experience of no-self
will the meaning of Bodhidharma’s coming to the west come to you.    These days we can say
that Zen is truly in a state of corruption, a corrupt state, and the kind of Zen that is popular in
America is this kind of Zen where simply, “errrrr” is enough teaching, but even in Japan it seems
to be popular.

Some people might say, “Roshi, you’ve got mold on your explanation of Bodhidharma’s
coming from the west.    You better stop teisho.”    So before I get told that, I think I’ll go.
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