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The Master took the high seat  in the Hall.  A monk asked, “What about the cardinal  principal  of the

Buddha dharma?”  The Master raised his whisk.  The monk Shouted.  The Master struck him.  Another monk asked,

“What about the cardinal principal of the Buddha dharma?”  Again the Master raised his whisk. The monk shouted.

The Master also shouted. The monk faltered.  The Master struck him.

The part we read today, if you want to talk about difficult, I suppose it is difficult.  Even

if you have done zazen for five or ten years, it is not easy to understand this part.  If I say that,

however, it may seem that this part is irrelevant for people who are just beginning their practice

or people who have only done zazen for three or four years.  But, in any case, I suppose it is my

job to give teisho on it.   Especially  if you don’t  understand the fundamental  principle  I  am

always teaching you , that this Great Cosmos which is our home and all of us who live in it are

manifest having two fundamental opposing functions as our content, you will never be able to

understand this part of the Rinzai Roku.

I  am always asking you the same question:  how is  it  that  this  Great  Cosmos

comes into being?  There is no need to be afraid of this question or afraid of anything in this

Great Cosmos, because Buddhism says quite simply that the cosmos is formed by two opposing

activities.  We are also formed by two opposing functions in the exact same way as the cosmos.

Rinzai is now standing firmly upon the principle of the activity of these two functions in order to

give his dharma talk from the high seat and to do these question and answer exchanges (mondo

問答) with the monks.  

Rinzai takes the high seat, and then a monk appears in front of him and the monk

bows.  We should take this at face value and assume that the monk did just come up and bow as

it says in the text.  Rinzai takes the high seat and then at once, without saying anything, a monk
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just jumps up, walks up and bows without saying anything.  This is an action that has to be

praised if you really look clearly into it.  What did the monk realize in order to make this bow?  

This is no small thing.  Even if you practice seriously for five or ten years, it isn’t

something that you can easily understand.  

Maybe this monk, when he saw Rinzai climb onto the high seat realized it to be

exactly as if the sun had risen up in the East in the morning.  In any case, that is how I feel it to

be when I read the Rinzai Roku.  What I want you to see is that although it simply says, “Rinzai

climbs  up  onto  a  high  seat,”  you  have  to  understand  that  Rinzai  here  does  the  action,  the

movement of manifesting the entire cosmos.  What I want to say is that there is no difference

between this scene and when we go into a garden and see a beautiful flower in the garden, and

naturally without thinking we bow.  That is the essential principle at play in this scene of the

monk bowing to Rinzai.  

That is how you have to open up your eyes clearly and be able to see this getting

up on the high seat and this bowing.  From this you should be able to see that this monk’s way of

experiencing was very praiseworthy.  This monk’s way of practice was very deep in order to

manifest himself in this way.  

In order to really see the scene between Rinzai and the monk, you have to be able

to manifest the wisdom that knows that when you meet a pine tree, you and the pine tree are

manifesting the Great Cosmos itself together.  I just spoke about meeting a flower.  If you have

not manifested the wisdom that knows that when you meet a flower at once you and the flower

together are manifesting the entire Great Cosmos, then you can’t be said to be practicing Zen at

all.  

Maybe you are reading books about how to answer Zen koans, and you think that

just by standing up and sitting down, or waving your hands, that is passing a koan.  But just by

doing that kind of thing, there is no possible way that you can manifest the self that realizes that

you are manifesting the entire Great Cosmos.  

Zen  says  (however)  that  everybody  already,  when  you  truly  come  into  a
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relationship with anything else, then at least you have the emotion, at least you have the feeling

of manifesting the entire cosmos with that thing.  

How did Rinzai respond to the monk’s action?  Does Rinzai completely allow the

action or accept the action by the monk, or not?  You should clearly see for yourself Rinzai’s

way of seeing the monk’s action.  

Then it says, “Immediately Rinzai gives a shout,” and today I just don’t feel like

shouting.  You get old and in fact, you can’t really shout anymore like you used to when you

were young.  But anyway, Rinzai shouts, “Kaatz!”  Please investigate this Kaatz of Rinzai’s

carefully.  Is this a Kaatz which manifests the entire universe, or is this a Kaatz which smashes

the entire cosmos to bits?!

The monk bows, but the shout of Rinzai is in no way saying, "Oh, what a great monk you

are!"  Rinzai's shout is not praising the monk.  Rinzai's shout is again testing the monk.  In our

everyday lives we are constantly praising each other and criticizing each other, but as we do

those  activities  of  praising  and criticizing  we should  be  standing  firmly  upon this  principle

Rinzai is manifesting.  

This monk is certainly a great monk, and after  he hears Rinzai's  shout he then says,

"Roshi, to not test is really the best thing.  Isn’t it true that essentially there is nothing to be

tested?!"  This phrase has a very deep meaning.   Isn’t it true that originally there is nothing to

seek, there is nothing to investigate?  Isn’t that true?  In the original condition there is nothing to

test or search for.  This is the meaning of the monk’s phrase.  He says, "You just tested me, but

wouldn’t it have been better if you hadn’t done that activity of testing or searching at all?"  

If you have really practiced for ten or fifteen years and you read this part of the Rinzai

Roku you will be startled, but most people just have no idea what is going on here.

This is a great monk, and he gave a very good answer, but if you think Rinzai is just

going to let it go at that, you are wrong, because he has something else to say to this monk!

Then Rinzai says, "Tell me!  Where is it that you can settle down."  In essence this means, "You

can say that, and that’s fine, but what about the place you can settle down?  Where is it?"  The
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original condition is a state in which there is no need to seek anything or search for anything, and

similarly there is no need to reject anything.  ‘Knowing that,’ Rinzai asks, "What kind of a place

is it that you can settle down in?’  If you were asked that question how would you answer?

You folks love to "Blahblahblahblahblah,"  blabber on and on  about this and that.  Even

Zen monks seem to say all sorts of stuff.  In Japan we have the Zen master Dogen, and he really

liked to talk.  Even more than philosophers he liked to expound on and on endlessly.  Of course

Dogen was extending down the hand of compassion to his students.  That must have been why

he talked so much.  

Rinzai is saying to the monk, "You like to talk too, and that’s fine."   But he continues,

and pierces the monk, he says,  "You are pretty good at talking, but where is the place you can

settle down in?  Do you settle down in the great earth, or do you settle down in heaven?"

The monk, just in the way Rinzai did, in answering simply shouts, "Kaatz!"  Do you

understand his answer?  It shouldn’t be necessary to explain the shout of the monk.  Of course

the monk clearly understands that the place he can settle down in is the original condition, and

that original condition is neither right nor wrong, neither being nor non-being.  It is neither the

place of salvation nor the place of liberation.  The original state was manifested by this shout the

monk gives.

Although it isn’t  written in the Rinzai  Roku it is necessary to explain in teisho what

happens next.  Rinzai's response to the monk’s shout is to be silent.  (kyushu?  kyushi? ここは何

をおしゃいましたか？ )  Rinzai’s silence is very important.  If you cannot realize Rinzai's

silence in response to the monk’s shout then you also cannot truly see the monk.  

The original face, as I just said, is neither good nor evil.  Within the original condition

there are neither sins nor good deeds.  You can, however, go blabbering on and on endlessly

about that idea, and still be, in fact, stuck in your "I am" self.  It is fine to study things.  It is fine

to investigate things academically.  But if the result of your study is not to see that originally

your true self is neither good nor evil then it has not become true study.

We can see from the Rinzai Roku that there were quite a few very serious, very hard
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practicing monks at the Dharma talk that day, because right after the first mondo is over another

monk comes up.  He asks, "What is the cardinal principle of the Buddha-dharma."  It seems as if

all the monks those days were asking this same question.  The cardinal principle of the Buddha-

dharma is, of course, the great meaning, the cardinal principle of the Dharma activity itself.  It is

only  by  manifesting  the  wisdom  that  truly  knows  the  Dharma  activity  itself  that  you  can

understand the great meaning of the Dharma activity.  Therefore this question is, in fact, no small

question.  

It is possible, I suppose, to study the Dharma activity from the point of view of the "I

am" self, and to know certain things about the Dharma activity from that point of view.  But that

sort of knowing is all only knowing the Dharma activity as an object.  Through that kind of study

you will never be able to see clearly to the bottom of what the "I am" self who is doing the

studying is.  

Therefore, when you approach this question you have to clearly know that the original

face of the Dharma activity, the true heart of the Dharma activity is a state that has no "I am"

self.  The more you study academically the more strongly your "I am" self becomes fixated.  You

just get a stronger and stronger "I am" self, who learns to say all sorts of things in order to not

lose in arguments.  But that isn’t the real thing!  

Originally  there  is  no  "I  am"  self,  however  the  Dharma  activity  is  always  acting,

therefore within the process of the Dharma activity the "I am" is temporarily manifest.  

The Dharma activity acts without will.   The Dharma activity is comprised of tatha-gata

and tatha-agata, and those two fundamental functions are acting will-lessly.  

The Dharma never fixates itself.  It is always acting.  It is always moving on to manifest

a new Dharma.  The Dharma is always acting in order to manifest a new Dharma.  Within the

process of Dharma manifesting a new Dharma many and various things appear.  Within the

process of Dharma manifesting a new Dharma the self appears and also disappears.  In fact, right

now, we are appearing within this process, but if we attach to the self who has appeared that is a

mistake.  To attach to the appeared self is to manifest a mistaken self.  
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It  is  wrong  to  attach  to  the  "I  am"  self,  and  it  is  equally  wrong  to  attach  to  the

manifestation of the perfect Dharma.  It is always wrong to stop, to get stuck.  To get stuck in the

"I am" self is a mistake, and also to stop in the position of God or the Almighty or perfection is a

mistake.  There may be states that appear in which you feel, "Yes, this is salvation.  This is the

ultimate pleasure.  This is the ultimate comfort.  This is good enough.  I want to stay here."  But

if you actually do try to remain in that state that will become the origin of wars and conflict.

Following in this way of understanding you can say that people who are attached to salvation are

the people who start wars.

Within  the process  of  one Dharma manifesting  a  new perfect  Dharma the  "I  am" is

manifest.  It is natural, it is the very nature of the "I am" self to always think, "This isn’t enough.

This is not enough yet.  This is as yet inadequate," and thinking that to always develop and

progress, and move forward.  To develop, to move forward, to evolve is a good thing, but don’t

forget that true development cannot take place unless you dissolve the "I am" and manifest the

Dharma activity itself.  

This is a difficult principle to really understand.  The essential nature of the "I am" self is

to have the two fundamental activities of tatha-gata and tatha-agata imperfectly as its content.

This is the basic reason for its dissatisfaction.  This is the basic reason it always must continue to

develop and advance.

When the "I am" has both tatha-gata and tatha-agata totally as its content that is the state

of salvation.   However, if the "I am" self always only seeks what is beneficial  to itself,  and

rejects what is detrimental to itself,  then it will never be able to equally make tatha-gata and

tatha-agata both its content.  It will never be able to manifest the complete Dharma activity.  The

conclusion that Buddhism teaches us, therefore, is that the "I am" self will only come to salvation

when it, together with everything, manifests the  Dharma activity.  In other words it is only when

the "I am" self manifests that state of being in utter equality with everything that salvation is

manifest.  

This is what I was trying to explain to you.  A fundamental teaching of Buddhism is to
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say that of course it is unacceptable to attach to the "I am" self, and yet it is also a violation of the

Dharma activity  to manifest  the perfect Dharma and then think,  "Ahh, this  is it,"  and try to

remain there.  That also will become the origin of wars.  You can call it God or the Almighty, but

to attach to that state of perfection is a mistake.  And it is an even bigger mistake to attach to the

"I am" self.  It is no good to attach to the "I am" self, and it is also no good to attach to God or

the Almighty.  So what can we do?  What is the true way of being?

Now is when we must squarely face the question of What the great meaning of, what the

cardinal principle of the Buddha–dharma is.  Without ever stopping the two activities are always

acting.  Apart from that constant activity of the two fundamental activities there is no so called

meaning.  We can call the two fundamental opposing activities the being activity and the non-

being activity, the U activity and the Mu activity, and those two functions are constantly unifying

with each other and becoming distinct from each other, over and over again.  They never stop

acting.  There is no great meaning, there is no cardinal principle of the Buddha-dharma other

than that.  

When the two fundamental activities clearly separate from each other that is when the "I

am" self  is  manifest.   But  that  "I  am" self  will  inevitably  meet  up  with  the  activity  of  the

unification of subject and object, and then the perfect Dharma will be manifest. 

The translator  just  asked a question about  this,  and that  just  goes to  show that  even

among the old students there is  hardly anybody who really  understands this  principle  of the

separation and unification of subject and object.  Therefore, although we don’t really have time

to do it today, tomorrow I would like to talk one more time, not really one more time, more like

for the millionth time, about this essential principle of the self being manifest when subject and

object separate and then subject and object unifying again and the self being dissolved.  

But today let’s stop here.  

終

The End
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