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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?”

People like to say, “Happy New Year.”    In Japanese it’s more like,      “Congratulations
for opening the new year.”    Japanese and English are very different.    No matter how much Eng-
lish Japanese people might study they don’t become really like Americans.    And in the same
way for Americans, no matter how much you study Japanese, you wont really become a Japanese
person.    So, if you are asked what is it to be an American, or what is it to be a Japanese it’s very
difficult to answer if you are talking from the opposite perspective.    But, if you can manifest the
condition where it isn’t necessary to speak, then when you are mutually manifesting that condi-
tion, there is no mistake, there is no lie.    What I’m saying is that it’s extremely important for us
to experience this condition of beyond speech.    

When you heard that sound what were you thinking?    Probably it’s fair to say that you
weren’t thinking anything.    How did you experience this sound?    I’m sure that when you heard
that sound your experience of that sound was beyond thinking.      You weren’t thinking about
God, Buddha, whether someone is a beautiful woman or very ugly, you weren’t thinking any of
those things.    

And Zen is telling you, “Speak!    Speak from the standpoint of this experience beyond
thinking.”    Zen practice is to bring into being this experience of not needing to think, “There is
heaven there is hell.    There is a mountain.    There is a river.”    

So Rinzai is appearing in front of all of you and greeting you, “Happy New Year.”    He’s
saying that if you have the experience of this mountain monk, of this Mount Baldy monk, then, if
you experience ‘Happy New Year’ in the way this mountain monk experiences it,  then there
aren’t any problems at all.      But because you don’t stand on this standpoint of the authentic
‘Happy New Year,” because instead of standing on this standpoint, you stand on some haphaz-
ard, arbitrary, selfish kind of standpoint, then, that is the reason why you are not able to say
something satisfactory.

There’s nothing special about ‘Happy New Year,” just saying “Good Morning,” is the
same thing.     When you say “Good Morning,” where is your self?    If you don’t like saying
“Good Morning” well  try “Good evening.”      When you say “Good evening, “  where in the
world, where is your self appearing?    If you don’t like saying “Good evening” try saying, “This
is a flower.    There’s a flower over there.”    When you say that where is you self?    It doesn’t
matter what example we take, they all must be the experience of going beyond thinking about
God or Buddha, or the devil or man or woman.    What Rinzai is saying here is that when you for-
get about, when you aren’t thinking about God or Buddha, you also aren’t thinking about your
self, and when that happens you’re standing on the position of the true self, and when that hap-
pens there is not any difficulty, there is nothing difficult at all.

Listening to teisho, getting a comfortable feeling, everyone naps.    It was the same when
I was practicing in Japan, we all napped while listening to teisho when we were unsui.    Because
there isn’t any keisaku you can really get comfortable and take a nice snooze.    The world where
there isn’t any keisaku, that is what Rinzai is describing as “平常　byojo,” the ordinary world,
the natural world, the world just as it is.    You should look for this world yourself where there
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isn’t any keisaku.    If you look for this world where there isn’t any keisaku then you will dis -
cover that there is always no keisaku.    In the bathroom, in the shower house, in the dinning hall,
you know, there is not a keisaku in any of those places.    

Rinzai tells us whether it is putting on your robes or eating food or drinking tea or drink-
ing coffee, any of these activities can be done as if there is nothing to do, they are just the natural
thing to do without any problem.    Originally this world is passing through time as if there is
nothing to do.    And so we, all of us, who are existing together with this world, also are existing
in this state of “buji 無事” nothing to do.    Everything is the same in this regard, whether it’s a
plant or a bird, when the winter comes they pass the winter quietly resting, and when the spring
comes they burst out in dance and grow.    In Buddhism we say that the natural function, the
function of nature is the same as the function of Dharma.    Oppositely we can say that it’s the
Dharma activity which forms the entire cosmos, but we should remember that the Dharma activ-
ity is in no way different from the activity of nature.    So in Zen we say whether it is putting on
your clothes, putting on your robes, putting on your shoes, these activities are following the
Dharma activity, these activities are putting the Dharma activity into practice.    If we are able to
freely follow the Dharma activity  then  there  are  no hassles  at  all.      There is  no thought  of
whether it’s a mistake or whether it’s the correct thing.

These activities of rejecting or pushing something away, and the activities of going for-
ward, those activities also can be done by following the Dharma activity.    I’m sorry, the previ-
ous pair were going forward and retreating.    When you go forward then you will naturally get
tired.    When you do the activity of progress you naturally will get tired.    The reason you get
tired is because in opposition to the activity of going forward there is the activity of retreating or
pulling back.

 In our modern times even elementary school students or high school students having
studied some science, having studied some physics, all, everybody knows that this universe is
formed through the interplay of two opposing activities.

All of you who are napping and comfortably flopping your heads back and forth, you also
are following the Dharma activity.      Although there isn’t a keisaku when you listen to teisho
when I give teisho in this small room like this, then when you sleep your giant pumpkin like
heads flopping around in front of my eyes, I can’t help but notice it and it’s not that it really both-
ers me, but actually it does kind of get in the way of giving teisho.    And then when you hear me
say that, then all those pumpkin heads, you stop moving them.    It’s the same in the zendo, when
you’re really sleeping but you know the keisaku is coming so, you are sleeping but you know the
keisaku is coming...And then you’ll hate the keisaku carrier.    He taps you on the shoulder, you
start grumbling to yourself, “I was awake.    I was awake.    I wasn’t sleeping!”    And which is
true?    What is the true standpoint?    Who’s right, the keisaku carrier or the one who gets tapped?
It’s the same in the world, people are always thinking that, “I wasn’t sleeping!    I wasn’t doing
anything wrong!” And then the other person is saying, “You were sleeping.    You were doing
something wrong.”    But then the third party looking on, all they can do is laugh at both of them.

In the text it says, “You who come here from every quarter,” and as I always say when
you strive to climb up a mountain there is always the opposite activity of pulling you back and
saying, “Don’t climb up that mountain,” happening at the same time.    As I always say the activ-
ity of the Dharma is composed of two opposing activities, in Sanskrit tatha-gata thus going, and
tatha-agata thus coming.    And in Nyorai Zen we say that the self is always dealing with these
two activities, and you must do your practice from that position.    

When we talk about human beings we can see that human beings have as their content
these two activities, and in these terms we can call the two activities the activity of man and the
activity of woman.    If you say, “I am a man,” that’s already a mistake.    IT’s a lopsided way of
thinking.    You are pushing away, rejecting the activity of woman.    When you think, in the same
way, “I am a woman,” that’s also a lopsided, one sided way of thinking because you are rejecting
the activity of man, so it is not correct.     The complete human being is what we call a bod-
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hisattva.    For example the picture next to the butsudan is Kannon bodhisattva, and when you see
that picture you can see that it is neither a man nor a woman.    If you look, just glance at it, then
it looks like a woman.    But if you look more carefully you’ll realize that it isn’t a woman, that it
also has male features.    But it is also not a man.    It’s a bodhisattva.    It’s a bodhisattva that ap-
pears having both man and woman as its content.    

The purpose of all people is to achieve this condition of bodhisattva.    The purpose of our
lives as human beings is to become bodhisattvas.    All of you have gone to all the trouble to
come all the way here to Mount Baldy and practice together with me, although I am very old I
can still practice with you, so don’t forget that the purpose of you coming here and practicing
with me is to manifest this state of bodhisattva.    

Women are every honest, and if they just have a moment of free time, lets say they just
go to the washroom just for a second, immediately they look in the mirror, and they start doing
their makeup, putting on a little bit of lipstick.    They never forget to do that it seems. It seems
like men these days like to be very stylish too, and they are imitating the ways of the women and
putting on makeup.    In Zen we say that’s just fine, there is nothing wrong with that at all.    A
woman is not a man, and a man is not a woman.    So it is important to put on this makeup, this
makeup to make the face of a bodhisattva.    What I’m saying is that makeup is important.    Ap-
pearance is important.    I don’t like women who don’t use makeup.    And I bet woman don’t like
the men who don’t use makeup.    Zen practice is the proper use of makeup.    If you think that
Zen practice is something other than putting on makeup that’s why it becomes difficult for you.

When Rinzai says in the text “You who come from every quarter,” he is meaning that all
the people who have gathered there have thrown away their own homes in order to come.    But,
all of you, if your place of residence is the place of residence of the true bodhisattva there isn’t
any need to come here.    But in the case of the people who come here to practice at Mount Baldy
it’s the case that your place of residence was not the place of residence of a bodhisattva, was not
the world of the bodhisattva, and so you have come here in order to manifest the activity of bod-
hisattva.    If your home is a home where you are residing as a couple, as a husband and wife,
then that home is the bodhisattva home.    In that case there is no need to look for the home of the
bodhisattva anywhere else.    But in the text he says everyone has thrown away their own home
and has gone forward, gone out in order to manifest the world of the bodhisattva.    

In the text he uses this expression “有心 ushin” which means to manifest an activity of
mind which in this case means the incomplete activity of mind, and he says that everybody,
whether you have thrown away your home or you are still at your home is manifesting this in-
complete activity.    Why are you manifesting this incomplete activity?    So here we have to re-
ally investigate what “mind” means.    

As I always say the activity which brings the self into being is the Dharma activity.    The
founder of Buddhism, the historical Buddha Shakyamuni called this Dharma activity the activity
of mind or heart.    What you all have to clearly grasp here is that the activity that brings the self
into being can be called the Dharma activity but it could also be called the activity of mind.

All of you have the Dharma activity, you have the activity of mind, or we can also say
you have Buddha nature, but you have it in an incomplete way.    If the activity of mind that you
have, is the complete activity of mind, becomes the complete Buddha nature, then there isn’t any
need to search for anything else outside.    Because the heart, the mind that you have is incom-
plete then you have to train that mind to become the complete mind, train that heart to become
the complete heart.    We can call it the practice of mind or heart.    The training we are doing, the
practice we are doing isn’t some kind of physical training it is a mental, mind training.    But
there is no activity of mind disconnected from the physical realm, the bodily realm, and so the
practice of mental discipline, the practice of training one’s heart or mind is always together with
the physical discipline.

What Rinzai is saying here is tat because all of you in the same way have an incomplete
activity of mind you throw away the house that you grew up in, and in order to train, in order to

3



Teisho January 16, 1997

do the practice of mind, in order to make the complete mind or the complete activity of Buddha
nature you come and practice.    In general many people believe that if they only can become
rich, if they only can make money, then they will feel saved.    They’ll be in the state of salvation,
and    so they leave their homes in order to make money.    Rinzai is saying that in order to find
the complete perfect world you leave your home in order to practice.    To look for, to find the
complete perfect world is salvation.    No matter how much money you make, if you don’t make
a home for yourself, if you don’t make a place to live then it wont be complete peace of mind.
To create, to make the complete world, in order to do this one must throw away the incomplete
world.        In Buddhism we have two words that we use in order to teach, one is “salvation” and
the other one is liberation.    Because it is New Years Rinzai is just saying the appropriate ordi-
nary thing to say at this time.

The next part of the text he says, “Foolish fellows, if you leave the three realms where do
you think you will go?”    What he is saying is this world, this complete world if you leave it
what kind of a world do you think will appear?    The complete world is this world, other than
this world, outside of this world there is no complete world.    But the home that all of you are
living in is not the complete home, the home everybody is living in is a limited version, a limited
part of the complete world.    The world that everybody is living in is the world of past present
and future, these three worlds.    The world of the present is embraced by the world of the future.
And also the world of the present is embraced by the world of the past.    The universe, the cos-
mos that we are all now living in is one which is made up in a way in which we are embraced
from the outside by the future and embraced from the inside by the past.    This present that I’m
talking about here is the incomplete present it is the present which is the limitation of the cos-
mos.    

I wonder if you understand.    If you really understand this principle then you will know
that the place you are living in now is an incomplete home.    The present condition which I’m
speaking about here comes into being, appears, together with the birth of the self.    Before the
self is born in the condition of the origin of the self there was no present, there was no past, there
was no future.    What you have to do here is really manifest the wisdom which grasps this princi-
ple that when the self appears in that same moment past present and future appear, and before the
appearance of the self there were no past present or future.    But it is a really difficult thing actu-
ally.    It’s really hard and so when you are face with the koans such as “How do you grasp the fu-
ture?    How do you grasp the past?    How do you recognize the future?    How do you recognize
the past?”    Then your practice gets difficult.

It is certainly the case that before the birth of the self mother and father were also not
born.    You should clearly understand that when the self is born mother and father at the exact
same moment are born.. Before the birth of the self there was neither man nor woman.    At the
same time together with the birth of the self the world of man and the world of woman appear.
All men are living in the world of men, and all women are living in the world of women.    But
the people of the present moment are living in the world of the present moment.    This present
moment is the world of the bodhisattva.    But it isn’t the complete bodhisattva.    It’s the incom-
plete present.    The incomplete present has past and future equally as its content.    The dhar-
makaya will appear, the complete bodhisattva will appear when this incomplete present moment
makes all of past and all of future its content.    

If you really can grasp this principle clearly then you will now that what you must do is
make relationship with the past and make relationship with the future.    This is what I always
talk about, and so people who have been around for awhile, I expect that you already understand
it.    

Rinzai is asking you if you throw away these three worlds, these worlds of past present
and future.    The can’t throw away the world of past and the world of future.    The reason why
you can’t throw the worlds of past and future away is because the world of future is embracing
you from the outside, and the world of past is embracing you from the inside.    There is no way
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you can escape from these worlds.    Rather than try to throw away the worlds of past and future
oppositely what you need to do is embrace, make the worlds of past and future your content.

The world we call the future is the incomplete activity of tatha-gata, and the world we
call the past is the incomplete activity of tatha-agata.    As I always say the self appears having re-
ceived equally from both tatha-gata and tatha-agata.    When the self does the activity of splitting
itself in two and giving to the world of father, giving to the world of the future, and at the same
time giving to the world of mother the world of the past, then this self disappears.    But it isn’t
really the case that the self has disappeared.    What has happened is that denying, negating the
standpoint of the self the self wins for itself the standpoint of father and mother.    

In the case of father when one stands together with father doing the activity of father with
father then this activity becomes the pure, the complete activity of thus going tatha-gata.    And
when the self returns to mother what one has received from mother then this activity also be-
comes the complete activity of thus coming tatha-agata.    But it is a very difficult thing actually.
Actually it’s just the natural thing, it’s just the ordinary thing, it’s no big deal at all but because
all of you are attached to some kind of idea then it becomes difficult for you to put into practice.

But if you aren’t controlled, if you aren’t managed by some kind of ideology then you
can experience this standing together with the activity, and experiencing the activity of tatha-
gata, or, oppositely standing together with mother and experiencing the pure activity of tatha-
agata.    And when this happens, when the self gives back to both activities then for the first time
we can say that this is the experience of the self looking upon the self. Tatha-gata is looking on
tatha-agata and saying to itself that is myself, and oppositely tatha-agata is looking on tatha-gata
and saying that is myself.    The man is looking on the woman and thinking that is myself.    

When this ‘I am’ self splits itself in two and gives itself simultaneously to the worlds of
past and future, to the worlds of mother and father, this is the experience of no self, no atman,
muga in Japanese.    When one can experience this experience of no self then one enters this
world where the self is looking upon the self.    A man looks on a woman and things that is my
self, a woman looks on a man and thinks that is my self.    

This part in the text is the part where Rinzai is very kindly and carefully teaching and ex-
plaining about this experience where the self is doing the activity of looking upon the self.    Be-
cause the self is looking upon itself it is possible for people to interact and enjoy one another.
Because he self is looking upon the self without any doubt the activity we call eating can take
place.    When you hear a sound as well it is the self hearing the self.    The self is seeing the self.
The self is hearing the self.    The self is tasting the self.

The place we read today in the text is the place where Rinzai is teaching so kindly like an
old grandmother teaching young children. 

5


