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Discourse XVIII
“Virtuous monks, when I state that there are no dharmas outside, the student does not

comprehend and immediately tries to find understanding within.      He sits down cross-legged
with his back against a wall, his tongue glued to the roof of his mouth, completely still and mo-
tionless.    This he takes to be the Buddha-dharma of the Patriarchal School.    That’s all wrong!

“If you take the state of motionlessness and purity to be correct, then you are recognizing
the darkness of avidya as master.    This is what a man of old meant when he said”    ‘Fearful in-
deed is the bottomless black pit!’    If on the other hand you recognize motion to be correct, since
all plants and trees can move, must they then be the Way?

“Thus ‘motion is the wind element; motionlessness is the earth element.’    Motion and
motionlessness both are without self-nature.    If you try to seize it within motion, it takes a posi-
tion within motionlessness.    If you try to seize it within motionlessness, it takes a position within
motion.

Like a fish hidden in a pool,
Smacking the waves as it leaps from the water

Virtuous monks, motion and motionlessness are merely two kinds of states.    It is the non-
dependent man of the Way who utilizes motion and utilizes motionlessness.”

Yesterday I gave teisho to the part in the text where it talks about,      “recognizing the
darkness of avidya as master.”      And as I talked about yesterday we have to ask what is this
avidya, this primordial ignorance.    Even among Buddhist scholars it seems as if everybody has
their own way of describing what avidya means.    There are more than thirty different sects of
Buddhism, and each different one has their own opinion about the meaning of avidya.    The hu-
man world is divided in to men and women, and so it’s  natural for the male perspective on
avidya, and the female perspective on avidya also to be different.    And if you look at all the
women and all the men there are hundreds and millions of each.    So I guess it’s fine for each
and every one of you to go jabbering and blabbering on about your own particular opinion about
what avidya means.    

But as I said yesterday, whether you’re speaking about avidya or your speaking about god
it’s the same thing, if you’re speaking about these things as an object other than your self, then
you are recognizing them as other than your self.    That is not the real thing that you’re talking
about.

Buddhism, however, is the same as any other religion in that it teaches that God is to-
gether with you.    There is no religion I think, that doesn’t teach that God is together with you.
To say that God is together with you means that there is only one God, there are not two.    If you
really catch the experience for your self of experiencing this singular, unique God, then there is
no need for you to look at God, to see God.    

In Tathagata Zen we have our own definition of what God is.    We define God as the ac-
tivity of true love.    What you have to carefully know for your self is that when you experience
God, this experience of God has transcended any kind of thinking about God is big or small, God
is long or short, God is beautiful or dirty.    But if we use the word transcend then the world is
again divided in to the world that must be transcended, and the self that must do the activity of
transcending.    And that’s why it’s impossible for you to transcend the benevolent God and the
evil devil.    The true transcendence is when you make both the good God and the bad devil, (liv -
ing and dying), completely your content. 
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Whether it’s God or the devil, whatever it is, anything that you recognize as something
other than your self you will end up being controlled by that thing.    When we manifest true love
we call this the manifestation of one true nature, and when this occurs there is nothing to bind
you, there is no need to be bound up.    

We teach that this singular, unique God divides itself.    It splits itself in to two, in to the
subject God, and the object God.    In Zen we say that people who say, “I want to see God.    (I
love God.)    I want to be saved by God,” or even, “I was saved by God,” all of these kinds of
thinking are taking the God as an object,  being attached to the God as object.        (Correction:
“seeing the object God, and being attached to the subject God.”)    (And are not manifesting true
love.)    In Buddhism, and especially in Tathagata Zen we very sternly teach that no matter how
many people try to do it, this thing that we call God or the complete one, or the Absolute Being,
or the Almighty, it cannot, it can never be made an object.    

“I saw god,”    “I was saved by God,” for people who say that, in Zen we have to very
sternly warn you, you’re just attached to your incomplete human self.    It is only the imperfect
human self that says such things.    But as I told you before, if you open up the newspaper and
turn to the religious page of the newspaper, every week you’ll read articles about people testify-
ing to the fact that now they are truly happy because they’ve been saved by God.    This is doing
an injury to God.    (Making God unclean.)    This is making a violent act on God to write those
kind of articles.    But you think that you’re saved.    This actually, though, is not the true state of
salvation, and it isn’t even a state that we could say is truly loving God either.    

The avidya, this primordial ignorance that is talked about in Buddhism, it can be thought
of as the same as God, and the meaning of avidya is the very source of your self.    We very
sternly teach you in Buddhism that you are avidya.    avidya is your source.    It is not in any way
separate from your self.    So it’s a mistake, actually to translate the word mumyo 無明, primor-
dial ignorance, as avidya.    It’s a mistake to translate it.    In Japanese the word is mumyo, and
mumyo is neither mumyo nor avidya.      And that’s why in the text, although it isn’t translated in
your English the word is not simply avidya, it’s a more complicated term meaning “the avidya
which is other, “ and that is what Rinzai is saying.    If you take avidya to be other than your self,
that is the mistake.    

It doesn’t matter who you are, any couple, the husband will praise the wife, “Oh, you are
so beautiful.”    (Mistake)    Oh, not just a wife, any woman that you praise, and tell her how
beautiful she is, her heart will be filled with joy.    Actually, if you tell your wife this, just to ex-
plain the mistake the translator made, if you tell your wife how beautiful she is she’ll probably
get really angry and go “idiot,” and punch you in the face.    Maybe the wife will be really sharp,
and if the husband says, “Oh, you’re very beautiful,” the wife will say, “What are you talking
about?!    Your wife is neither a beauty, nor a non-beauty.    Your wife, I, am not good or evil.
Don’t insult me!”    And of course it’s the same for the husband, to his wife the husband is neither
handsome nor ugly, neither a great person nor a demon.    Husbands don’t look on their wives,
truly, and think, “My wife is beautiful,” or “my wife is not beautiful.”    What I’m saying is that if
you really have that kind of consciousness, to the extent that you have that you are a true couple.

What I’m saying is that when you get stuck in thinking, “I’m saved,” or “I’m liberated,”
or “It’s good,” or It’s evil,” then you have fallen in to fixating this mumyo, this avidya.    It seems
to me when I read this that Rinzai is begging you to somehow find a way for your self to mani-
fest the wisdom that knows clearly that if there is a God, if there is a devil, they are not fixated
things.    And he’s warning you that if you do fixate God as the thing that is benevolent, the thing
that will save you then you are going to fall in to a big problem.    If you fixate God, if you fixate
the devil, then no matter how much time passes you will be stuck in thinking that the thing that
will save you is God, and also the thing that causes you suffering, you will think, is the devil.
What he’s saying here is that it’s an extremely fearful condition, this condition that the self is ac-
tually binding the self up.    You yourself are binding your self up.    You yourself are making God
and making the devil.
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The next part in the original doesn’t seem to be translated in to the English version that
we have.    Right after “fearful indeed is the bottomless black pit.”    I think it just emphasizes the
previous statement.    You should really be afraid of this condition, but Roshi says it’s probably
better that it isn’t translated.    What is this? (Makes sound hitting fan)    This is a good translation
of it, “This is this (is this is this..)”    Would be a good translation of “korehakorenari.”    So it’s
better not to give bad teisho on parts like this.    No matter how many times I give you teisho on
this you wouldn’t understand.    What is this (makes sound with fan)?    You just experienced this
sound, so, the only thing you can say is just as you experienced it.    Do you understand?

And then Rinzai says, “If on the other hand you recognize motion to be correct,” and in
this case also before the word motion in the original text there’s this same character for “other
than your self,” “motion other than your self,” and so he is saying if that which appears before
your eyes moving, if you recognize that as something other than your self, what will happen?
Everybody is recognizing things moving in front of their eyes.    And don’t make a mistake, it’s
the same for Rinzai, the things in front of his eyes are moving just like they are in front of yours.
I can’t speak for Rinzai, but I can tell you, the things in front of my eyes of moving just like I
think they are in front of yours.    

“Since all plants and trees can move must they then be the Way?”    This means that even
plants and trees, including plants and trees, all existences are moving, and so does that mean that
you can call them, themselves, the truth?    Is it okay to say that this is the path of truth, that this
is the true path?

Everything that has appeared is appearing doing the activity of appearing.    So we can we
say that appearing is what is true?    But, everything that has appeared will also, inevitably do the
activity of disappearing, of hiding.    In general people use the terms “to be born,” to refer to ap-
pearing, and to the continuation after appearance is called the activity of living.    And it seems as
if in general people refer to the activity which is opposing the activity of appearing, this activity
of hiding, as death.    

So he’s asking you “Is it okay, what do you think, to call these things which move the
truth?”    And if we ask that then we have to also ask, “What about disappearing?    What about
hiding?    Is that in and of itself the truth?”    Either one of these actually is not a lie, it’s not an
un-truth.    We have to recognize the fact the even plants are moving.    To ask what is truth?    No-
body can answer.    But nobody can deny these basic activities of appearing and hiding, of being
born and dying.    

And it goes without saying that when Rinzai brings up this question, he, when he brings it
up, is bringing it up in the context of the experience of Shakyamuni Buddha.    

And the way that Rinzai is teaching here is to say that whether it’s the activity of moving,
of appearing, or whether it’s the activity of dying, neither of these activities are outside of your
self.    You are these activities.

It seems like this way of thinking, using these kinds of terms in a logical way was very
popular in Rinzai’s time, and that’s why he is using them here.    And next in the text he talks
about the wind element and the earth element.    These terms were very popular in Buddhism in
the T’ang dynasty.    The wind element represents all things which move, and the earth element
represents the hard element, this great earth of ours which doesn’t move, and which gives rise to
all of the motion.

So it’s not any problem to divide activity in this way, in to the wind element and the earth
element, but let’s take up the wind element; what kind of activity is it that the wind element
does?    (What kind of a world does it do its activity in?)    And this earth element which is in con-
tradistinction to the wind element, what kind of a world is it in?    

But I tell you that without fail the result of the activity of the wind will be the manifesta-
tion of the earth element.    And the earth element, this motionless element, without fail it will not
fixate itself, it will do the wind element eventually.        

But, as I said before, the same kind of people that fixate avidya, fixate mumyo, primor-
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dial ignorance, will also fixate wind and earth, and think, “Wind forever moves.    Earth forever
is motionless.”    

But as I just told you, the wind undoubtedly will manifest the activity of not moving.
Why?    So we can say that the not-moving element is the earth element.    When the wind com-
pletely does the activity of wind, the result of this complete activity is the manifestation of the
earth element.    And the earth element does not fixate itself as the earth element, but it manifests
itself as the wind element, as motion.    

What Rinzai is telling you here is that there is no earth element separate from the wind el-
ement.    There is no wind element separate, other than the earth element.    There’s no indepen-
dent wind element existing separate from the earth.    There are no men independently existing
separate from women.    There are no women existing separate from men.    You might think it’s
strange to say but you have to learn how to think in a way that knows that there is no living ac -
tivity outside of dying activity, and there is no dying activity outside of the living activity.

Without fail the activity of living will manifest the condition in which it no longer needs
to do the activity of living, and does the activity of dying.    And the dying activity is the same.
It will inevitably manifest the condition where it no longer needs to do dying.    So I hope from
this that you all understand what kind of activity the activity of avidya is.    

As I always tell you the male activity will without fail reach a limit where it no longer
needs to do the male activity.    And as I also always tell you when that happens, where is the
man?    He has arrived at the origin of woman.    And the female activity is the same.    When the
female activity manifests the complete, total female activity, she arrives at the condition where
she no longer needs to do the female activity.    And that is when she has completely experienced
the male world for her self.    The manifestation of the condition in which men have been liber-
ated from women, and women have been liberated from men, will inevitably appear.    If you are
stuck in thinking that men and women are fundamentally different, then you will never be able to
solve the problem of man and woman.

I know I’ve been talking about many things here but what Rinzai is clearly saying here in
the text is that there is no activity of man apart from activity of woman, no activity of woman
apart from activity of man, no activity of living apart from dying.    No dying apart from living.

But, we have all developed our consciousness, and we have become very intellectual,
very clever, and think all kinds of things, and fall in to the kind of consciousness that (fixates the
“I am” self and) simply does the activity of recognizing the “I am” self. That’s all it does.    But
that’s a mistake.    That’s mistaken consciousness.    According to Tathagata Zen the true activity
of consciousness is the activity of consciousness that has both the activity of living and the activ-
ity of dying together as its content, (and thinks that the self has both as its content.)    

To think that originally the self has as its content both living and dying, that originally the
self has as its content both man and woman is the kind of thinking that doesn’t seem that you’re
able to do.    And that’s why I won’t to go back to the very beginning of the text that we started
talking about, “True sincerity is extremely difficult to attain.”    It’s extremely difficult for you to
manifest the true activity of consciousness.

The two mutually opposing activities of moving and not-moving, of tatha-gata, thus go-
ing, and tatha-agata, thus-coming, the self that has both of these activities as its content is the
true loving self.    We can say the true lover.    

But it’s a hard thing.    There’s no getting around it, it seems like in general everybody
teaches, “Do good, avoid evil.”      That’s why it’s so hard.    If you look around for the kind of ed-
ucation that teaches that the true way of being for people is to have both living and dying as our
content, you won’t be able to find this being taught anymore.    The popular one is, “Do good.
Don't do bad.”    There’s nothing more difficult than this.    But    in Tathagata Zen we say, “Why
don’t you try this really simple thing?!    Do both the good and the evil (Mistake: make both the
good and the evil your content) (make both living and dying your content).”    Then you can re-
ally find peace of mind.    
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But to think that you will find salvation by avoiding, rejecting the bad things, and only
doing the good things, is actually harder.    It’s like looking at a painting which is a mistaken
painting, but finding enjoyment out of looking at that painting, but really that’s the harder thing
to do.    I wonder if you understand?

As I always tell you, the activity of expanding, without fail, will reach a limit where it no
longer needs to do expanding.    And that is the condition of the origin, the place of origin of the
activity of contracting.    And on the other hand the activity of contracting will also inevitably ar-
rive at the origin of expansion.    When the plus activity arrives at the source of minus, at the very
same time the minus activity has arrived at the source of plus.    And there they are facing each
other, opposing each other.    Although they are opposing one another they are mutually holding,
possessing this one world together.    That’s what I’m trying to teach you.    The way we teach is
that you must find a way to manifest the wisdom for yourself that knows that although the world
of man and the world of woman are different (opposing), they    are holding the one singular
world together.    I wonder if you understand.    It’s time so we should stop for today.
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