
BMZC Hanamatsuri Dai Sesshin

Wednesday, May 8, 1996 (7th day)

Kyozan Joshu Roshi teisho:    Rinzai Roku, ch. 10

Giko Rubin, translator

Virtuous monks,

The three realms lack tranquillity,

Just like a burning house.

It is not a place where you remain for long.    The death-dealing demon impermanence 

comes in an instant, without discriminating between noble and base, old and young.

If you wish to differ in no way from the patriarch Buddha, just don’t seek outside.    The 

pure light in your single thought – this is the dharmakaya Buddha within your own house.

The non-discriminating light in your single thought – this is the sambhogakaya Buddha 

within your own house.    The non-differentiating light in your single thought – this is the 

nirmanakaya Buddha within your own house.    This threefold body is you, listening to 

my discourse right now before my very eyes.

Rinzai Roku, ch. 10

Yesterday I spoke about the dharmakaya.    According to Buddhism, we don’t rec-

ognize the existence of a God who has created this world.    We call Buddhism, therefore, 

shukyo, the teaching of the fundamental point, not religion.    What I’m saying here is that

Buddhism is this representative of shukyo.    It isn’t a religion.

It’s a mistake to think that Buddhism is just the same as Christianity or other 

teachings.    I think you could probably define religion as that activity where you make a 

relationship with God, and through this relationship with God, you are saved.    But in 

Buddhism we don’t recognize this personified God.    All that we recognize is the activity 

which brings about this world, the activity which brings about our self.    But as I always 



say, we are incomplete, and when we’re incomplete, we want to name God.    We want to 

personify this activity which brings everything into being, and so Buddhism doesn’t 

negate this desire.

This activity which brings everything into being manifests itself in two ways.    

One way is when everything is embraced within this activity, and the other situation is 

when everything is dispersed through this activity.    So if we do personify this activity, as

I just said before, we can say that there are two kinds of God.    We can say that God does 

two activities.    It does the activity of unifying everything down to one point, and it does 

the activity of dispersing everything out into the greatest cosmos.

In Buddhism we call this activity that does both of these activities, of unifying ev-

erything down to a single point, and dispersing everything out, we call it the dharmakaya,

and I guess you can say that this dharmakaya is similar to what is called God in religions. 

When God, when the dharmakaya unifies everything into one point, the self disappears.    

You disappear together with God.

When God disperses everything out, then God appears together with all things.    

In religion in general, it’s often said that God is together with all things, and we can 

equate that to the Buddhist idea that the dharmakaya disperses its very body of itself out, 

and appears together with all things.

What you really have to grasp here is that it’s the self which is born from the 

dharmakaya which is saying this at this point.    However, in the case where everything is 

one point, then Buddha, God, has disappeared.    Things which are seen and things which 

see, all disappear.    This is also one side of God.

In religion in general, they may speak about this situation where there is no need 

to see or to be seen, but it hasn’t really been developed in the scholarship as yet.    So this 

teaching is what we call Buddhism, or in Buddhism, Buddhism calls itself shukyo.    Bud-

dhism says of itself, Buddhism is shukyo, itself.

Since I’ve come to this country, it’s been my job to try to teach Zen.    However, 

the scholars in this country, and in Japan as well, all seem to share this mistaken defini-



tion that religion and shukyo are the same, and so I find, because of this, the teaching 

here, or teaching in general is very difficult.    I think that if the scholars would do me the 

favor, and be teaching everybody that Buddhism is not the same as religion, then it would

make my job a little bit easier.

Man and woman are one thing.    So to stand on the perspective of woman and re-

ject man is not the true teaching.    In the same way, to stand upon the perspective of man 

and reject woman is also not acceptable.    But what you have to understand is that, when 

woman stands upon the man’s perspective, this is the situation where there is no man, no 

woman and no God.    In the same way, when man stands upon the perspective of woman,

that is also the time where you must think that man, woman and God have all disap-

peared.

Anyway, this dual situation of everything being dispersed outward, and every one 

thing being unified inward is what we call samadhi.    If you can do this samadhi, of your-

self, then you will be manifesting the dharmakaya.    This activity of dispersion, or scat-

tering is when the self splits itself into two, and the worlds of past, present and future ap-

pear.

According to Buddhism, when this past, present and future appear, it’s the present

which is appearing as the self.    This is the world where the self is looking upon the fu-

ture and looking upon the past.    This is when you start thinking that your self is on the 

inside and the world is surrounding your self.    But when you do the activity of disper-

sion completely, then you reach a point where it’s not necessary to do the activity any 

longer.    This is the condition of the ultimate expanse.    This is the condition, again where

there is no need to see, or no need to be seen.

We can call these two situations, one, a situation where it’s no longer necessary to 

manifest the self, and the other, where it’s no longer necessary to recognize God.    When 

it’s necessary to recognize God, that is when the self is incomplete.    When the self be-

comes complete, then it isn’t necessary to say that God created the world.    That’s a situa-

tion where the self is manifesting the dharmakaya.



What I was speaking about yesterday was that this dharmakaya activity is also the

activity of true love.    Zen practice is neither rejecting nor seeking after, or recognizing 

the dharmakaya.    Zen practice is, from your very self, manifesting the dharmakaya.    

When the dharmakaya is manifest, it’s no longer necessary to see or be seen.    You can 

say that you’ve become free from seeing and become free from being seen.

This situation, we can use the example of a man and a woman loving one another,

or the self looking upon a flower.    In either way, when this love activity is connected, 

then you reach a point where it’s no longer necessary to do this oneness activity any 

more.    It’s a situation where you no longer need to be appearing or be hiding.    It’s the 

complete condition.    We can also call it the manifestation of complete or perfect con-

sciousness.

When this situation occurs, you will simply say, “Haaa,” because you have forgot-

ten everything, including yourself.    This is the dharmakaya.    We can say the dhar-

makaya does the sigh of the dharmakaya.    When this dharmakaya is really experienced, 

when a kensho really occurs into this dharmakaya, some people will cry.    Other people 

will start jumping and dancing around with joy.

They’ll just go crazy.    It’s doing this crazy activity which I’m speaking about.    

But the kind of crazy activity that I’m speaking about is the kind of activity where you 

aren’t thinking whether you are crazy or you’re not crazy.    You’ve forgotten everything.  

The activity that you must manifest is an activity which doesn’t reside in the world of si-

lence or in the world of boisterousness.

If you look at a horse, or cats, when they are making relationship, you should hear

their crying out.    It’s really a crazy sound.    That’s okay for animals.    But for people, I 

think we should try to keep it down a little bit.    So now I expect that you understand a 

little bit more clearly what this true love, this one true nature is.    But without understand-

ing this, you are tied up by this thing called the self, and being tied up, makes you not be 

able to understand.

The reason you don’t understand is because you cannot do this true love.    This 



true love is being completely loved, and also completely loving.    When you’re com-

pletely loved, you must let yourself be completely embraced, and when you’re com-

pletely loving, you must give yourself completely.

Without being able to manifest this complete perfect love, that’s when you get 

psychological illness, and you have to go put yourself underneath the kind care of some 

psychologist.    Going to this kind psychologist, he’ll probably tell you, “I think you need 

to practice this true love.”

I bet everyone is thinking that the Roshi’s going on, talking about things that he 

doesn’t really need to be talking about.    That’s the truth.    When you manifest the dhar-

makaya, it’s not necessary to listen to anything, or to speak about anything.    This is the 

condition of no eyes, no ears, no tongue, no navel, no hands, no feet, no self.    This is the 

condition of having thrown away your eyes, thrown away your ears, thrown away your 

nose, thrown away your tongue, thrown away your navel.

If you think, “My belly-button, my navel is quite large,” then you won’t be able to

become the Buddha.    It’s better to just throw it away.    If you’re thinking, “My eyes are 

quite beautiful.    My hair is quite beautiful,” you’re not going to be able to become the 

Buddha.    Please throw those kind of eyes away.    When you throw them away, you have 

thrown your self away, totally.    That’s how you can get rid of this incomplete self.

Where are you throwing yourself away to?    That’s the problem.    You’re throw-

ing yourself back to the foundation, the origin of your self.    This is when true love first 

comes up.    This Tathagata Zen is the practice, is the teaching, from the very start to the 

very end, of true love.    But, again the self, the incomplete self, resurrects itself again.

Practicing some more, again you manifest the complete self, and know that in 

truth there is no self.    The wisdom that clearly understands this condition is what we call 

complete wisdom, or hannya, prajña.    That’s what I’ve been speaking about up until yes-

terday.    So today, finally we’ll get to what Rinzai has to say about sambhogakaya and 

nirmanakaya.

As I just said, when we’re manifesting the dharmakaya, there’s no need to listen 



or to speak.    When A and B are making relationship, are they chatting about what’s God, 

what is love?    When A and B are kissing, are they thinking about anything?    Are they 

thinking about God?    Are they thinking about the devil?    When they’re kissing, they are 

mutually manifesting having no mouth.    Do you understand?

So, as I always say, when this relationship is being made, then the dharmakaya is 

manifest.    But if you kiss without manifesting the dharmakaya, then that’s different.    

When a mother kisses her child, that is the kiss of the dharmakaya.    But, looking at 

young people kissing each other, as a symbol of, “I love you and you love me,” that is not

the kind of kiss I’m talking about.    That is a kiss which is standing upon the recognition 

of the self.    A real kiss is that kiss in which the self has disappeared.    It’s already mani-

festing the dharmakaya.

To give an example of the dharmakaya, when you’re kissing your friend, can you 

continue kissing for, let’s say, one, two, three, four, five hours? You can’t really continue 

kissing continuously even for a minute.    The dharmakaya inevitably will divide in two, 

into subject and object.    We can also say that the past and future have appeared here.

As I always say, simultaneously with the appearance of past and future, right in 

between them, the present appears.    When you are kissing one another, do you know that

you are also mutually becoming pregnant?    No one knows that after they mutually have 

become pregnant and they separate, in between them the present moment is born.    Every

day we are doing this activity of pregnancy.    We are every day doing the birth of the 

present moment, and every day we are doing this activity of pregnancy.

Inevitably, this new self, we can call it the disciple of the dharmakaya, appeared.   

That is the sambhogakaya.    If you read the Sutras,    you can read all sorts of very convo-

luted, complicated descriptions of what the sambhogakaya is, but it isn’t at all something 

difficult.    The sambhogakaya is simply the disciple of the dharmakaya.    This born new 

self does the practice of true love, making relationship with the past, with the future.

All of us, all existent things, are appearing here through the love, through the 

good graces of this origin, in which we were all manifesting true love ourselves.    So we 



can say, because you did something good in the past, that’s why you’re appearing here 

now.    You all have been doing really good things, and as a result of that, you have been 

born here.    But this good that I just mentioned, when you really see it clearly, is neither 

good nor evil.    This activity which is without any consciousness is an activity, which 

having transcended good and bad, is what you can call good.

This born self, this new self, this disciple of the dharmakaya is pure, and if it 

looks to the right, it says, “Oh, that’s father,” and if it looks to the left, it says, “Oh, that’s 

mother.”    Without any doubt at all, it is appearing.    This world we can call the world of 

the present.    It’s the world where the self is looking upon the self.    Without any doubt, 

the self looks and says, “Oh, that’s my sister.    Oh, that’s my brother.”    So, the world of 

the past, present and future are all different.    But, these worlds of past, present and future

have all appeared within the dharmakaya.

This self which can look upon past and future and present, that is what they call 

the sambhogakaya.    Rinzai names the sambhogakaya, the non-discriminating light in 

your one thought, and this means that you are doing this activity of knowing, this activity 

which immediately recognizes, “Oh, that’s my mother.    Oh, that’s my father.    That’s my 

brother.    That’s my sister.”    That activity without any discrimination.

Because the sambhogakaya is not the dharmakaya, is not the total activity, it does 

this activity of knowing.    But, the sambhogakaya appears, having experienced the dhar-

makaya, and so it does this activity without any doubt, and it can also look upon the dhar-

makaya.    The sambhogakaya is born from the dharmakaya, and because of that, already 

it cannot know the completely pure dharmakaya.    What I’m saying here is that, different 

than being able to actually see the dharmakaya, what we can do, this self which is born as

the sambhogakaya, is to think about the dharmakaya.    This is important.

According to Buddhism, we can think about God, but we can’t see God.    If you 

start saying that you’ve seen God, then we caution you, “Your eyes will become foul and 

rotten.”    How did all of you experience God?    I imagine you’ll just answer, “Haaa.”    

Or maybe you’ll dance.    You can answer in whatever way you want, but when this activ-



ity occurs, when this experience of God occurs, the discriminating consciousness is not 

present.    It’s simply the manifestation of the perfect, complete consciousness.    When the

husband gives himself completely to the wife, when the wife gives her total mind and to-

tal body to the husband, that is the time when it’s no longer necessary to manifest incom-

plete consciousness.

This one thought which comes up in the text, you have to really investigate this 

one thought.    Why does the activity of thinking arise?    Why does consciousness come 

up?    Since we’re running out of time, I won’t get into it right now.

This sambhogakaya, disciple of the dharmakaya, is doing this activity of, without 

even a shred of doubt, looking out on things and not discriminating.    If all of you were 

really standing on this perspective of sambhogakaya, then it would be impossible to 

imagine the beginning of any sort of a war.

The reason that war occurs is because this correct activity of the sambhogakaya 

isn’t done, and an incorrect activity of the sambhogakaya is occurring, in which the self-

centered, egotistical thinking of people is emphasized, and people just want to make their 

own residence the most magnificent one, and strive to conquer others.

You can see many young people who are very proud of their own religion, and 

thinking, “My religion is the best, and through my religion the whole world will be uni-

fied.”    But when Buddhism looks upon that, it says, “This is just a fantastically stupid 

way of thinking.”    In youth, this kind of thinking will arise.    It’s similar to thinking, 

“The woman I’m in love with is the most beautiful woman in the world.    My wife is the 

most beautiful in the world.”    If you actually think in that way, you can’t really live as a 

couple for a whole lifetime.    So, as I said before, when it gets back to this religious 

thinking of people thinking that the world will be unified, peace will come, through their 

religion, from Buddhist perspective, it just seems like a barbaric kind of way of thinking.

Children have the religion of children.    Teenagers have the religion of teenagers.  

Adults have adult religion.    Old people have old people’s religion.    But denying all 

these different kinds of religion, and affirming only your own religion as best, everything 



just gets to be a mess.    When you’re manifesting the sambhogakaya, don’t manifest this 

sort of mistaken thinking.

The true sambhogakaya is the thing which gives rise to the kind of thinking that 

everything is myself.    That is my father.    That is my mother.    That is my family.    But 

there are times when the sambhogakaya, looking on the outside, does not manifest the 

wisdom that that thing which it’s looking on is itself.

There are times when looking upon one’s wife, or looking upon one’s mother, you

don’t recognize her as your mother or your wife.    The wisdom doesn’t bubble up to the 

surface.    So the wisdom comes up within the world of the sambhogakaya that, some-

times the wisdom of recognizing one’s father, or recognizing that one must make one’s 

father one’s self, doesn’t come up.    You can realize that it’s a very sad situation.    There’s

nothing as bitter, nothing as sad, as recognizing one’s mother, father, sister, brother, 

cousin, and not having the wisdom come up, that those are all one’s self.

This activity of true love, from the point of view of the sambhogakaya, is what we

call jihi, or compassion.    But I don’t really like this translation of compassion.    Then 

you can find another translation in the dictionary which says Buddhist compassion is jihi,

but I don’t really like that translation either.    I don’t know English, so let’s just go with 

this translation of Buddhist compassion.    Anyway, this Buddhist compassion is the feel-

ing that one must lead everything toward this complete manifestation of true love, this 

complete manifestation of sambhogakaya.

Your father may be in the world of fire.    Your mother may be in the world of a 

tornado.    Your friend might be in the water world.    It doesn’t matter where these people 

are.    Transcending, jumping above these worlds, we want to help them all and bring 

them to this complete state of the sambhogakaya.    In this case of helping, this disciple of

the dharmakaya becomes the nirmanakaya.    It was the historical Shakyamuni Buddha 

who really put this activity of the nirmanakaya into practice.    That’s how it’s understood 

by people who are studying Buddhism.    All of you, when you manifest this nirmanakaya

Buddha, you are manifesting Shakyamuni.



As Rinzai just said that it was the sambhogakaya who manifests completely, with-

out discriminating, or without doubt, then he says that it’s the nirmanakaya who mani-

fests without differentiating.    It won’t make it if you try to manifest the nirmanakaya in a

way where you’re saying, “Oh, she is a beauty, but she isn’t a beauty.”

It’s about time to end, so I’ll stop teisho now.    Thank you all for your hard work 

this week.    When you stop and think about it, you have to admit that zen practice, differ-

ent than religion, is hard work.    But, since zen practice is the manifestation of the wis-

dom that the activity which brings everything into being is this activity of true love, then 

I think presidents, emperors, generals, these people need to do zen practice.    But in 

America, the presidents, the generals, aren’t doing anything similar to zen practice.    But 

a lot of them seem to be going to church.    But all of you have come here to practice zen. 

Which one is the true democracy?    So, all of you should study zen, knowing that it is the

religion of democracy, and not destroy true democracy.


