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Discourse XVIII
"Only you, the follower of the Way who right now before my 

eyes is listening to my discourse, can enter fire and not be 
burned, enter water and not be drowned, enter the three hells as 
though strolling in a pleasure garden, enter the realms of the 
hungry ghosts and beasts without suffering their fate.    How can 
this be?    Because there are no phenomena to be rejected.

If you love the sacred and hate the secular
You'll float and sink in the birth-and-death sea.
The passions exist dependent on mind:
Have no-mind, and how can they bind you?
Without troubling to discriminate or cling to forms
You'll attain the Way naturally in a moment of time.
But if you try to get an understanding by hurrying along 

this byway and that, after three inconceivably long eons you'll 
still end up in the round of birth-and-death.    Better take your 
ease sitting cross-legged on the corner of a meditation chair in 
a monastery."

A real self, the complete self; Rinzai says that when we 
manifest a complete self, we can enter fire without being burned,
enter water without being drowned.    But if you have not gained 
the wisdom to understand what is meant by a complete self, what 
is meant by a true self, then certainly you will think that Rin-
zai is speaking nonsense.    

The activity of the Dharma, that pure doing which forms our-
selves and forms our world, is not something that can be burnt or
drowned.    But the offspring, the child of that activity of the 
Dharma, in other words, a sentient being, means that which has 
the incomplete doing of the Dharma.    So what Rinzai says, is 
that what it means to be an incomplete being means to do the ac-
tivity of incomplete knowing, incomplete consciousness.    And 
when we do the activity of incomplete consciousness, then indeed 
we fear being burnt or drowned.    

And when we do the incomplete activity of consciousness, 
then as the idiomatic phrase in Chinese goes, we will tend to 
long for the sacred and hate the secular.    In other words, an 



incomplete existence loves existence and fears death.    When Rin-
zai talks about the sea of birth-and-death, he is using the waves
of the ocean as a metaphor for the activity of life and death.    
One who is in a limited existence is tossed hither and yon, is at
the mercy constantly of these two doings, the activity of life, 
and the activity of death.    

According to Buddhism, when we want to personify the activ-
ity of the Dharma, that activity that makes us, then we personify
it, speak of it in human terms, by describing it as the activity 
of consciousness, mind itself.    Everybody has the activity of 
mind as their content, and as the result of that exist in a body 
called the self.    And if that activity of consciousness, that 
activity of the mind is incomplete in its doing, then all it can 
ever do is manifest an incomplete self.    But, whenever the ac-
tivity of consciousness performs completely the activity of con-
sciousness, therein arises a complete self.    And the state of 
manifesting a complete self we call the Cosmic Buddha, Ma-
havairochana.    

So, whenever you manifest a complete self, it means that 
there is a complete activity of consciousness.    And that com-
plete activity of consciousness is called mushin, no-mind, be-
cause it arises effortlessly, without will or desire.    It is 
through the will-less and desireless, spontaneous doing of the 
activity of the Dharma that this world, and we that inhabit this 
world, arise.    The activity of the Dharma never fixates or tar-
ries.    Having manifested a state of completeness, it moves for-
ward to manifest yet a new state of completeness.    

The fundamental position of Buddhism, of Tathagata Zen, is 
that when the state of completeness moves to manifest a new state
of completeness, in between there is a process, and that process 
involves the opening up of the three worlds called past, present,
and future, and their reabsorbtion.    I wonder, do you under-
stand?    In the state of completeness, there is no past or fu-
ture, there is only what might be called the absolute present, in
other words, the complete present.    It is when an incomplete 
present arises that simultaneously there also arises the thing 
called past, the thing called future.    But when the incomplete 
present manifests a complete present, then the incomplete past 
and future are dissolved into that single, complete, absolute 
present.    Rinzai in his kindness points out to us that when we 
manifest that wisdom that is able to clearly see this most funda-
mental principle of nature, then we will no longer need to be 
caught up in the discriminating mind.    

So the thing that you always should keep in mind is that 
whenever you have an incomplete state of consciousness, that's 



just an intermediate state between two states of completeness.    
As I've pointed out so many times, an initial state of complete-
ness, call it state of completeness one, will inevitably manifest
stage two completeness.    And that world of completeness at level
two will manifest past, present, and future, and then dissolve 
past, present, and future; and by going through that process cre-
ate the completeness at level three.    And after the world of 
three, the world of four, and after the world of four the world 
of five, six, seven, eight, extending endlessly, until finally 
the activity of the Dharma reaches that point beyond which it is 
not necessary to expand any further.    

In this world of ours, this universe, there are innumerable,
uncountable beings, and every single one of those beings manifest
the complete activity of the Dharma.    Within the plants alone, 
there are endless varieties of plants, but every single kind of 
plant will eventually manifest its own particular, complete ac-
tivity of the Dharma, and therein know true peace of mind and ex-
perience salvation.    Likewise for the likes of snakes and frogs,
although there are many, many kinds of amphibians and reptiles, 
every single one of them comes to have the experience of the com-
plete manifestation of its Dharma activity, and therein know sal-
vation.    And likewise with the birds, however many tens of thou-
sands of species there may be, every bird experiences a true re-
pose of spirit when it does its complete Dharma activity.    But a
bird cannot become a mammal.    But because the bird can manifest 
complete Dharma as a bird, it doesn't need to become an animal.   
And likewise with the mammals.    However many myriad species 
there may be, every single one can experience a state of repose 
of spirit and have salvation when it does its complete Dharma.    

And how about human beings?    Now of course a human being is
a kind of animal, but in a sense has gone beyond the animal to 
live in its own unique world, because the human being has evolved
consciousness.    When we look at human life, we can see we are an
infant, we are a baby; we can divide life into infancy, baby, 
child, teenager, young adult, mature adult, old person.    Alter-
natively we can divide human species, human beings, by their eth-
nic group and race.    There's white people, black people, red 
people, yellow people.    And according to Buddhism, every one of 
these groups, every one of these ages, experiences the state of 
salvation, experiences the state of peace of mind.    Absolutely 
inevitably, that which is born of the Dharma experiences salva-
tion as a complete self.    

Now, unfortunately, there are some people that die early in 
life, and are unable to manifest a complete self by growing old. 
But according to Buddhism, even those that may die young like 



that, die with a knowledge of the complete self.    According to 
Buddhism, it's naturally a great tragedy and sadness for a mother
to lose a child young in life like that.    But the mother should 
realize that the child dies experiencing complete consciousness. 
And yet, it's still sad for the mother.    And so, in order that 
people not have to suffer because of sadness, we teach about such
teachings, about the nature of the complete self.

Every being, when it disappears, manifests the complete ac-
tivity of the Dharma.    Rinzai refers to this as effortlessly and
naturally attaining the Way in a moment.    In other words, it's 
part of the nature of the Dharma to inevitably lead each being to
completeness.    The purpose of zazen is to be able to manifest 
that wisdom that clearly understands the inevitability of salva-
tion.    

So, one understands that in this universe, there are innu-
merable different beings.    And the person that really under-
stands about the nature of things, understands that the fullness 
of the universe comes about through uncountable states of comple-
tion, each one of which is nested within its successor until the 
ultimate expansion's completeness is reached.    

Now, every religion, I believe, speaks of salvation.    But 
not all religions are the same.    Salvation is described quite 
distinctly in Buddhism.    There are some religions that say that 
only human beings are the superior ones, and that the animals 
don't count.    And some religions speak about how we're all at 
the mercy of discriminations.    And if you get caught up in the 
world of discriminations, you'll never be able to understand the 
equality of male and female.    You'll never be able to understand
the equality of human and animal.    

Now of course in Buddhism we acknowledge both discrimina-
tions and oneness, equality.    Now, although as I say Buddhism 
acknowledges discriminations, Buddhism very very strongly emp-
hazises the fact that each being inevitably experiences salva-
tion, experiences a state of completeness, and of course every 
state of completeness being a state of completeness, is abso-
lutely equal.    

In the activity of the ultimately large expanse of the 
Dharma, every single activity is enfolded.    So whatever one's 
activity may be, one has to never forget the fact that one's ac-
tivity is embraced within the ultimately large activity.    But 
when you manifest the complete activity of the Dharma, there is 
no need to think.    And so who thinks about these kinds of 
things?    Of course, it is the incomplete self, born of the ac-
tivity of the Dharma, that has to think.    From the plants 
through the insects, through the fishes, the birds, and the ani-



mals, all living beings come about through subject and object 
separating.    They come about through the separation of past and 
future, with present born in between.    So in the world of past, 
present, and future being separated, how about it?    Is the world
of the human exactly the same as the world of the animal?    Is 
the world of the bird the same as the world of the human being?   
No one would claim that a bird is identical to a human being.    
They're all at the mercy of past, present, and future, but human 
past, present, and future is different from that of the animal.   
And the animal's past, present, and future is different from that
of the bird.    And the bird's past, present, and future are dif-
ferent from that of the fish.    So as far as the world in which 
they exist goes, they're all different.    They all are manifest-
ing a different consciousness.    The human is different from the 
animal, the animal different from the fish, the fish different 
from the insect, the insect different from the plant.    In the 
human world itself, the adult is different from the young adult, 
the young adult is different from the teenager, the teenager is 
different from the child.    The child, the teenager, the young 
adult, the adult; they're all different because they have a dif-
ferent past, present, and future.    So according to Buddhism,
when we think about ourselves as existing beings, in other words,
when we're dealing with the world of the process of conscious-
ness, or thinking, then we have to think in terms of discrimina-
tion.    So Buddhism absolutely acknowledges the world of distinc-
tion.    But as I pointed out so many times, when one manifests in
a complete way, well, that's completeness.    And all completeness
is the same state.    

So, there's a distinction between oneness and the world of 
discriminations, although they both arise, of course, within the 
one world.    And it's because both the world of discrimination 
and the world of oneness arise from the one world, which is the 
activity of the Dharma.    And so, it is all one.    

According to Buddhism, the way peace comes about is through 
manifesting the wisdom that really understands what is meant by 
discrimination and what is meant by equality.    The person who is
able to manifest the wisdom about discrimination and oneness, 
only that person is called a free person.    Twenty-five hundred 
years ago in India, there were all sorts of religions and cults 
that fought among themselves.    The world should be a world of 
peace, but there was alot of conflict, I imagine, at that time.   
And what Buddhism taught at that time was that yes, we need to 
acknowledge oneness, we need to acknowledge discriminations, but 
we also need to manifest wisdom about it.    



Ultimate expanse of this great universe is personified in 
the Avatamsaka Sutra as Mahavairochana, the great Sun Buddha.    
Is that Mahavairochana, that ultimate expanse of the activity of 
the Dharma, fixated?    Does it tarry?    According to Buddhism, in
no way does the activity of the Dharma fixate its ultimate ex-
panse.    

All our human sufferings arise because we fixate our human 
condition.    One can understand how if a person cannot manifest 
the totality, the Mahavairochana, then they'll become depressed 
and will feel, "I alone have been neglected by the Cosmic Bud-
dha," and may even think of suicide.    Aren't some of you think-
ing that way?    It's natural for us sometimes to think, "Why me?  
Why me, alone?    The only one left out."    But to think that way 
is a mistake.    But to make that mistake is more or less the way 
of this world.    So the activity of the Cosmic Being, the Cosmic 
Buddha, never fixates its being.    

Now, this Mahavairochana, or ultimate expanse, is an aspect 
of evolution.    This is specifically, as it is defined in Bud-
dhism, that aspect of evolution that has come about through the 
activity of life taking the initiative.    According to Tathagata 
Zen, every being ultimately, every being inevitably manifests the
state wherein there is no need to expand any further.    Later on,
that was referred to as transcending the activity of life, but 
actually, there's no real transcendence.    All that really hap-
pens is that one manifests the complete activity of life, and 
therefore one does not need to live anymore.    It's just like 
when you reach the peak of a mountain, there is no need to climb 
any further.    Through your zazen you can come to realize that 
the activity of life inevitably manifests for everyone a state 
wherein there is no need to live any further.    

When we have manifested complete love, then we don't need to
do the activity of love anymore.    As it is said, and indeed it 
is true, we human beings cannot live without love.    And yet, 
when you manifest the complete activity of love, then there is no
need to love anymore.    Through these metaphors you can under-
stand that when you have done the complete activity of life, then
the wisdom arises within that there is no need to do any more of 
the activity of life.    And what that means is that the activity 
of life, having reached its ultimate, rests. 

Now, that state of the ultimate expanse had been reached 
through the activity of life taking the initiative, but all along
the activity of death was following along in that process, help-
ing that process.    To explain it another way, for the thus go-
ing, for the man, to reach that state wherein there is no need to
do the activity of man any more, that can only be achieved 



through the activity of the woman, the tatha-a'gata, or thus com-
ing, having aided all along the process.    

And when that activity of expansion, the activity of the 
male rests, then the activity of the female wakes up, and takes 
the initiative.    Now, at the instant of the plus activity rest-
ing, the minus activity rested together with the plus activity.   
But then the minus activity breaks apart.    The plus activity 
would just like to keep on resting, it's done its job, so to 
speak.    But now it's time for the minus activity to take the 
initiative.    This is something you just have to experience di-
rectly.    

Take for example the activity of breathing.    You may think 
that you breathe in and then breathe out, or you breathe out and 
then you breathe in.    But according to Tathagata Zen, you 
breathe in and out at the same time.    

So plus and minus rest together.    But, in an instant, minus
wakes up, and begins her journey back home.    And so, now the mi-
nus activity is in charge.    And at the behest of the minus ac-
tivity, the plus activity is awakened.    And therein the state of
Mahavairochana is split into two.    

I really should talk a little bit more about this point, but
we've just come to the end of our time period, and so I think I 
will continue with this tomorrow.

As I've been talking here, it's been getting warmer and 
warmer.    I feel sorry for my translator.    And you folks must 
also be hot, too.    Thank you for your patience in listening to 
my teisho.


