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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.”

As I said yesterday, in the text when it says, “As I see it, “ this I is translated as mountain
monk, he’s humbling himself.    He’s saying, I’m someone who hasn’t had any education at all.
He’s talking about himself, and he’s saying, “I am a complete fool.    I’m the kind of self which
doesn’t assert its self at all.”    If you can become one who doesn’t assert one’s self at all, this
kind of complete fool, then that will be true peace of mind for you.    But, in general, all of you
tend to insist upon, and assert your self.    Everything, from the plant all the way up to the person,
all existent things have a self, but you go along saying, “I am, I am, I am.”    This ‘I am’ self that
you are talking about, this ‘I am’ is pointing to the imperfect, incomplete self.    

But, when you can manifest the self that does not need to assert this ‘I am’ self, then you
are manifesting this complete fool self.    That’s what Rinzai is saying here.     In Nyorai Zen,
however, we call this self which does not need to assert itself, the complete, perfected, self.    And
naturally, if we can manifest this self which does not need to assert itself, then there will be no
need to have disputes, no need to have wars.    

But in Tathagata Zen we neither fixate the incomplete self, nor the complete self.    The
activity which forms the entire universe, which we call the dharma activity, through the process
of this activity’s acting, it over and over again manifests both of these conditions.    First mani-
festing the complete self, and then manifesting the incomplete self, over and over again.    And as
I just said this activity which manifests alternatingly, the incomplete and then the complete self
over and over again, Zen practice is to learn to manifest the wisdom which clearly knows this ac-
tivity.

Some of my students that have been studying for about a year, I met them a year ago, and
I would think by now that they would be throwing themselves into this practice of manifesting
the wisdom of these two different standpoints, the one of the complete self and the incomplete
self, but, when I look at their practice I think, it’s really strange, what are they thinking?    On
what basis are they doing their practice?    The reason why their practice has gotten off course is
because they are recognizing some other sort of activity that’s forming the universe.    Maybe
they are recognizing the activity of god, or the devil, not the dharma activity.    

The position of Buddhism is that there are no other activities which are forming this cos-
mos, and forming all of the existent things in the cosmos.    It’s only the dharma activity.    The
important thing is to firmly believe that there is no other Zen practice outside of manifesting the
wisdom which clearly knows this dharma activity, this dharma activity which manifests both the
complete and the incomplete selves.    
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What Rinzai is saying here is that if you do understand this principle, then there wont be
so much to do.    Then you will be able to simply practice.    

And I’ve said over and over again,  I’ve talked about the principle of where this  self
comes from, how does this self appear from the dharma activity.    Although I speak about this
principle over and over again, seems like some of you get caught up in some strange, weird, off
the mark idea, and then you look like a Zen practitioner who is just doing something very weird.
Where did you come from?    Did you fall from the sky, from heaven?    Or did you bubble up
from this great earth like water?    Which is it?    This is the very start of Zen practice, this kind of
problem.

Buddhists, people of Zen have taught us that the origin, the source of everything is this
activity in which tatha-gata thus going, and tatha-agata, thus coming, are becoming one and op-
posing one another over and over again.    It’s a tenet of Buddhism that when you analyze this
condition of the origin, then you’ll find that in it, the content of this condition of the origin, is the
plus activity and the minus activity working together.    

If there is some kind of activity other than this activity which is the tenet of Buddhism,
well, that’s fine.    We are doing the practice, we are doing the training to see clearly into, to man-
ifest  the wisdom which clearly understands this  activity which forms the universe, and so if
someone comes up with some other theory, some other idea about how the universe is formed,
then there is no reason for us to attach to something called Buddhism.    We can throw this Bud-
dhism away and make this new idea our Buddhism.    But I think you can say that there hasn’t yet
been any kind of way of thinking or theory that has arisen yet that can smash or disprove this
idea that the whole universe is formed through this activity of source, which is made of tatha-
gata and tatha-agata.

But when you look at this world of ours you can see there are alot of difficult problems.
Even enlightened people, even people who have the wisdom which knows about this activity
which forms the universe, they are one after another bumping into conditions, states, which they
don’t understand.    No matter what kind of difficult problem, what kind of incomprehensible
thing you bump into, you can know that it’s just a by-product, or a by-by-product, or a by-by-by-
product of this activity of tatha-gata and tatha-agata, of plus and minus.    

People who are practitioners, especially monks, because you will one after the next be
bumping into these difficult problems, these incomprehensible situations, then, that means, you
can’t stop practicing.    But as I said yesterday there seems to be alot of people who just thinking
that they understand enough, then they stop doing zazen.    But if you have that kind of attitude,
no matter how much time passes complete wisdom will not come up for your.    This is what Rin-
zai is saying here, he’s saying that there is no practice other than to manifest this perfect, com-
plete wisdom.    The is no practice other than to manifest this wisdom which comprehends every-
thing.

When I say that there will be many many situations, conditions coming up; for example,
if you analyze the tatha-gata, the going activity, then you can find that it is made of two.    Those
two children then can be analyzed, and you can see that they are also made of components.    And
so you can continue this analysis on and on and on, so you should see that neither tatha-gata nor
tatha-agata can be fixated as elements or components.    In ancient Greek philosophy as well
Buddhism, I don’t know how many thousands of years ago, they had a similar theory, that there
are four great elements that make up this cosmos; earth, air, water, and fire.    When these four el-
ements become one, that is the manifestation of emptiness, the manifestation of zero.    It is the
manifestation which is no longer the material, substantial world.    

And when we analyze this zero activity we can see that it’s made of plus and minus,
tatha-gata and tatha-agata.    You have to be able to manifest the wisdom which can associate the
correct ones of these four elements with tatha-gata and tatha-agata.    Which ones of earth, water,
fire and air is tatha-gata?    And which ones of earth, water, fire, and air are tatha-agata?    If you
think you have finished your training without solving this problem, then you should just quit be-

2



Teisho October 29, 1996

ing a monk.
We say in Buddhism, and especially in Nyorai Zen that it’s through the process of tatha-

gata and tatha-agata becoming one and opposing one another over and over again that all existent
things come into being.    For people in general, ordinary people in the world, you don’t really
need to learn this kind of thing.      Most people will  just  say, “We’re here.      That’s  the fact.
We’ve appeared.    Why do we have to study about why we’ve appeared here?”    There’s no need
to study that.    

But in Tathagata Zen we say that if your job in life is to teach others, whether you are a
school teacher or a politician, or a philanthropists, or especially if you are a person of so called
religion, then you need to study this principle.    Nyorai Zen emphasizes that if you don’t under-
stand this principle of how all things appear, and then how all things disappear, then you can’t
become a doctor, you can’t become a politician, you can’t become someone who makes laws,
and especially you can’t become a monk.    And we say therefore, that all of you gathered here to-
gether, what are you gathered here to do?    We say that we are gathered here to clarify this prin-
ciple of how you have appeared here, and you’ll disappear.    And so that is why we respect you
as a practitioner.

I’ve spoken over and over again about the principle of this dharma activity, so it’s not
necessary for me to get into it again here.    If you want to hear this talk you should just ask some
of the people who’ve been around longer than you, and they can explain it to you.    But then
there are alot of people who have been studying for awhile, but they don’t really understand, and
they’ll teach you a mistaken thing.    So you have to be careful.    To someone who really wants to
catch this wisdom for themselves, don’t teach them in a mistaken way.

In your English text it says, “Just be ordinary.”    This ‘just be ordinary’ means that when
you manifest this wisdom, then you will see everything is equal.    How should you grasp this
“equality” here, this ‘ordinariness?’    Because it’s ordinary, because it’s equal it means that any-
body can grasp this activity.    If it’s not an activity which anyone can grasp, then it’s not the ac-
tivity of equality anymore.    So it goes to show that everyone, anyone, can manifest this activity.
That is what we mean by equality.

When Rinzai says equality here, or ordinariness, he is pointing his finger at this condition
of zero, this complete condition.    In this world there are many discriminations and distinctions,
but these distinctions are taking place within this world of zero.    This world of zero includes all
of the differences.    Within this world of completeness, within this world of zero, differences ap-
pear, and equality also appears.    It’s very hard to give teisho on this part of the text.    If you just
chirp these words like a bird, “everything is equal,” then it’s not real teisho.    Within the voice of
even the bird is the activity of zero, so we can see that within the voice of the bird is the activity
of hate, and also the activity of love.    So it’s a mistake to come up with some kind of clever
question, some kind of clever logic and say “If you say that everything in the world is equal,
well, aren’t you leaving out distinctions?”

If you can grasp this ordinariness, this equality, as the complete activity, the activity of
zero, then you won’t have any doubt about distinctions, discriminations, or about equality.    Rin-
zai is standing up and clearly showing in front of everybody that this activity which creates the
world is the complete activity, the activity of zero.    That’s why we call Rinzai Zen ‘shogun’ Zen.
The reason why we call it ‘shogun Zen’ is that in Rinzai Zen one must with a strong will mani-
fest for oneself this complete activity, this activity of zero.    So it is a Zen which is a human Zen.
But the Zen of the dharma is not human Zen, nor the Zen of God.    Dharma Zen is acting com-
pletely without will, and without will it is forming this cosmos.    Dharma Zen and this Zen of
Rinzai are both part of Tathagata Zen, but what is different about them?    You have to manifest
the wisdom that understands this.    

The next thing that Rinzai says is standing on this doubt, this question.    He says, “Just
put on your clothes and eat your food, and pass the time doing nothing.”    There is no need to
worry about anything.    You just simply pass the time eating and putting on your clothes.    This
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is the dharma activity.    If you are following the dharma activity, if you are freely obeying the
dharma activity, then it doesn’t matter if you are putting on your clothes, or putting on your ki-
mono, you are eating some bread, you are eating some fruit, none of things will be any problem
for you.    It will be as if you are doing nothing.    There’s no worry here.    

What is this time which is being passed without any thinking and without any doubt?
Here the question comes up, what is time, then?    What Rinzai is saying is, how can we catch
time for ourselves?    Instead of being controlled by time, how can we do this passing time as if
doing nothing?    To do this passing of time as if one is doing nothing, to catch time for one’s self,
that is the same thing as manifesting the complete self.    If you really understand this principle
then maybe we can say that is the ending of your training, that is the end of your practice.    

Time is the nature of the self.    Any existent thing is doing this activity of time.    There is
no time outside of the nature, the way of being, of selves.    This self which is putting into prac-
tice this activity of time, where is it putting it into practice?    It’s a very difficult thing.    But
without  taking  this  as  a  problem,  just  unquestioningly,  unconditionally,  people  are  existing.
Without being able to do this passing time doing nothing people alternately suffer and have joy.

Time, doing the activity of time, does the activity which makes the self appear, and the
place the self appears in is never separate from the activity of time.    This is the conclusion that
we reach.    The conclusion is that whatever kind of a place it is, it is always appearing with the
activity of time as its content.    And any kind of activity of time is always manifesting a place.
We can say that the body of the activity of time is manifest as a place.    This condition is the con-
dition of ‘nothing to do.’    If you can manifest the wisdom which understands this principle, then
you can say that you have made certain for yourself this principle of Zen.    Although I just called
it the foundation, the basic part of Zen, actually this is a very difficult thing, and that’s why Rin-
zai repeats it over and over again, this principle of time and the principle of space.    Even five or
six years of practice isn’t sufficient to understand it usually.    

People who are able to do this ‘passing time with nothing to do,’ are those people who
aren’t asserting, or insisting upon this fixated, ‘I am’ self.    In Buddhism we call this ‘no self.’
The manifestation of no-self.    

Within the process, however, of one no-self making a new no-self, within this process, in-
evitably the activities of appearing and disappearing come into being.    And here a new self, a
new wisdom appears.    Although it isn’t in your text in words, here Rinzai is facing everybody
and asking, “Do you understand.”    And everyone probably answers, “Yes.” You can’t say “I un-
derstand,” unless you have already manifested this ‘I am’ self.    Probably there are some of you
who are thinking, “I can understand what you are getting at in words, I can understand your lan-
guage, but I can’t really understand what you mean.”    But those people actually are the ones
who understand better.    Rinzai is loving the not so clever ones more than the really clever ones.
But he isn’t praising those of you who are manifesting this ‘I am’ self.

And that is shown in the next thing he says.    The next thing he says is simply , “You!”
This ‘you’ he is talking about, when he says that he means, each one of you has your particular
self.    Each one of you has a personal place of residence.    I was feeling a little bit tired so I
looked at my watch, and it’s exactly nine thirty.    But, actually, this is the time when I’m really
feeling like talking.    My spine is straight, and a good feeling is covering my whole body, and
because of this good feeling then I noticed that I was a little bit tired.    But I’m talking about
time so I can’t quit.    (translation mistake!    ‘I’m just now teaching about ‘time’ so because it’s
‘time’ I have to quit.)        But we should stop for today. 
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