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 Whatever he was asked about Zen, Gutei simply stuck up one finger.  At one time he had 
an acolyte, whom a visitor asked, “What is the essential point of your master’s teaching?”  The 
boy just stuck up one finger.  Hearing of this, Gutei cut off his finger with a knife.  As the boy ran 
out of the room screaming with pain, Gutei called to him.  When he turned round his head, Gutei 
stuck up one finger.  The boy suddenly became enlightened. 
 When Gutei was about to die, he said to the assembled monks, “I received this 
one-finger-Zen from Tenryu.  I used it all my life, but did not exhaust it.”  When he had finished 
saying this, he entered into his eternal rest. 
 
 
 When it comes to talking about Master Gutei, I think it is necessary to say a little bit about 

Gutei’s enlightenment, and his life before his enlightenment, and therefore we need to talk about 

what enlightenment, or enlightened wisdom, means. 

 As I told you yesterday, when it comes to describing our selves, we all have two selves, or 

we could even say we have three selves, but perhaps for today we should just say we have two.  

When we speak of having two selves, one is the perfect self, and the other is the imperfect self.  

The imperfect self is the self who has not completely grown.  The self who has completely grown 

is the complete self, or the perfect self.   

 I want you to carefully think for yourselves that everything, when it is first born, is 

manifesting the incomplete, imperfect self.   

 There is no doubt that we have an origin.  We have something that we can call the 
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condition of our source, or our origin, and Tathagata Zen demands that you see clearly into the 

principle of what exactly the condition of the origin does, in other words what condition is the 

state of the origin in, when it gives birth to the imperfect self.  

 At least as one way of teaching we say that the origin is the origin of everything.  You 

must conceive of it as the source of everything.   

 Later I will come to describing what state the condition of the origin is in when it births the 

imperfect self, but first I would simply like to remind you that because the condition of the origin 

gives birth to everything, it must be a condition that is an activity.  It is definitely acting.   

 Tathagata Zen says that we must find some way or another to recognize that the activity of 

the origin is made up of two opposing activities.  This is what I have been talking to you about 

over and over again up until now.  You must find a way to recognize that tatha-gata and 

tatha-agata, thus-going and thus-coming, or we can say plus and minus, or we can say the activity 

that forms man and the activity that forms woman, these two opposing activities make up the 

origin.  

  Buddhism, as a way of teaching, offers these two opposing activities as a way of 

conceiving of the origin.   

 In the transmission within the lineage of Tathagata Zen we say that the Buddha himself as 

his teaching career developed felt that to call his teaching Buddhism would put it in opposition to 

other teachings, and he began to simply call it the teaching of the Dharma.  If we simply say the 

Dharma, or the Dharma activity, this kind of activity is something that everyone could 

acknowledge.   

 Tathagata Zen, therefore, defines the condition of the origin to be a state in which the 

Dharma activity is always acting, with tatha-gata and tatha-agata, thus-going and thus-coming as 

its content.  Hearing this you might think that Buddhism is founded upon dualism.  But 

Buddhism in no way attaches to seeing things in a dualistic way, because Buddhism says that 

inevitably the two activities will become one.  Tathagata Zen very carefully and kindly describes 
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the condition of the origin of everything.  It says that the condition of the origin is a unique, one 

and only condition.  But when we say that, then people tend to think that it is not acting, that it 

is static.  But it is in no way static.  It is always acting.  It is always manifesting, on the one 

hand the unification of plus and minus, and on the other hand the state in which plus and minus 

are distinct from each other, facing each other.  These two activities of plus and minus unify and 

face, unify and become distinct over and over again, and through that action they give birth to 

everything.     

 We human beings have will.  When you look at a dog or a bird, maybe those existences 

also have will, but not in the same way as we human beings have will.  Human beings are the 

ones who have really given rise to this function called will.  But the condition of the origin is 

acting completely without will.  In the origin plus and minus simply unify and become distinct, 

unify and become distinct, over and over again.  I suppose, for some people, thinking about this, 

it sounds very mysterious, and maybe you can think about it as being mysterious, but in Tathagata 

Zen we say that it is simply that way.   

 As I have told you so many times before, as plus and minus continue to act, facing and 

becoming distinct, through that activity they give rise to something new.  A new state appears, 

called jonetsu .  And finally, through the appearance of jonetsu plus and minus separate 

from each other.  Jonetsu is a difficult word to translate.  The first character in it, jo, means 

feeling.  And this sort of feeling means the imperfect activity of heart.  It is no longer the plus 

activity of heart or mind.  The activity of jonetsu is the appearance of an incomplete activity of 

heart or mind.   

 I just said that jonetsu is the incomplete activity of heart or mind, and therefore I should 

go back and say that Buddhism personifies the activity of plus and minus in the origin as the 

perfect activity of heart or mind.  When heart is acting perfectly, then it is simply doing the 

activity of plus and minus unifying and become distinct, over and over again, without any 

obstruction.  We can also personify this activity as the Dharma activity.  Therefore we can say 
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in Tathagata Zen that the heart activity is the Dharma activity.  

Through this repetitive activity of plus and minus unifying and becoming distinct over and over, 

the activity of jonetsu, the activity of feeling’s heat is brewed, is fermented.   

 You should look at this appearance of jonetsu as a by-product of the Dharma activity.  

Just as a potato or a sprout of barley might pop up, jonetsu, feeling’s heat has popped up, as a 

by-product of the Dharma activity.  Potatoes and barley are produce: produce of the Dharma 

activity.  

 When the Dharma activity births feeling’s heat, jonetsu, just as if it has given birth to a 

potato or a sprout of barley, that state of jonetsu appears right in between plus and minus.  

According to Buddhism, although I just gave a random example of a potato and a sprout of barley, 

Buddhism says that every single existent being is born from the Dharma activity in the same way.  

And when I say an existence I mean everything, from a stone, to a plant, to a mosquito, to a fish, 

to a bird, to an animal, to a human being.  The reason why I have spoken in such detail here is to 

avoid having to listen to your worthless questions in sanzen.   

 Who is it who gives birth to these by-products?  Of course it is the two fundamental 

activities of plus and minus themselves, it is the Dharma activity itself who birth these 

by-products.  

 According to Buddhism every single existent being is formed having as its body the activity 

of jonetsu, of the heat of feeling.  This body of jonetsu is the very foundation of every existent 

being.  When this occurs, it is said that within the one and only Dharma world three worlds of 

past, present and future have been manifest.  

 We further and very carefully teach that if we personify these three worlds of past, 

present and future we can see them simply as mother, father and child.  This is very difficult to 

really understand.  Although I say it over and over again, it does not seem to make it any easier 

for you to understand it!  This is a fundamental principle: when the child is born, right then, 

simultaneously, mother and father are also born.  When the present moment is manifest 
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simultaneously past and future are also manifest.  Buddhism teaches this as if blood were 

spurting out of the mouth of Buddhism, passionately hoping that you can understand it.   

 We personify the Dharma activity as the heart activity, and when can further say that the 

perfect Dharma activity, the perfect heart activity is the activity of the Supreme Being, the activity 

of Vairochana, the activity of the Cosmic Buddha, the activity of the Dharma-body, the 

dharmakaya.   

 Therefore Buddhism says that if you must posit the existence of a personified creator God, 

is it not the case that that personified creator God must be the Dharma activity itself, must be this 

activity that forms absolutely everything?  The way Buddhism describes the existence of God( if 

you want to speak about an absolute being, or a God), is to say that you should conceive of God, 

you should see God as a being that has all of plus and all of minus as its content.   

 It is very important for you to contemplate over and over again in zazen that when the 

present moment is manifest, that is when past and future also are manifest.  When the child is 

born that is when simultaneously mother and father are born. 

 But what is the origin of father?  What is the origin of mother?  And what of the “I am” 

self?  What is its origin?   

 When plus and minus are distinct from each other then they are completely manifesting 

this state of being distinct from each other.  This state is utterly distinct, because there is no 

child.  The condition of the origin is the state in which there is no child.  It necessary for you to 

think, at least temporarily, that the condition of the origin is a state in which there is neither 

mother, father nor child.   

 That state of plus and minus facing each other, being distinct from each other, also does 

not last.  Again they will totally unify with each other.  That unification also is not fixated, and 

again the two activities will become distinct from each other.  And that state of facing also is not 

fixated, again the two activities unify with each other.  This is the activity of the origin.   

 This is why, from ancient times, the patriarchs of Zen have said that the condition of the 
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origin, because it is made of plus and minus,  seems to be just like the human world.  It is just 

as if two people were acting in the condition of the origin. But, actually, those two humans are not 

humans.  Those two activities are just activities, and so we can call the condition of the origin, 

simply, One.  Some Buddhist scholars, getting tied up by this ‘One,’ go blabbering and jabbering 

on and on endlessly about monism, but the other, wiser scholars simply laugh at them, saying, 

“You are just taking monism as an object.”  Monism is not monism.  Monism is not fixated.  

Immediately, again, the two activities will face each other, and manifest a state of dualism.  It is 

fine to use these words, ‘monism’ and ‘dualism,’ ‘oneness,’ and ‘two-ness,’ but you have to 

really understand that they are not fixated conditions.  The moment oneness is manifest, then 

two-ness is manifest right away, and the moment two-ness is manifest then oneness is manifest.  

That is the activity of the origin. 

 I am trying to get to the story of Gutei’s finger, but in order to do that it seems as if I have 

to start all the way back in kindergarten.  This is why it is so hard to give a Zen talk.  But really 

there is nothing difficult about it. 

 Getting back to what I was just previously speaking about, when plus and minus continue 

to repeat their activity of unification and being distinct, over and over again, that is when jonetsu, 

the heat of feeling is manifest.  And that jonetsu activity is independent from plus and minus.  

When an independent heat of feeling is manifest, that is when past, present and future appear.   

 Tathagata Zen asks you folks who are practicing zazen to contemplate in your zazen that 

the you who is manifest right now, the “I am” that is manifest right now, has come into being 

through receiving 0.000...1 of both plus and minus.  It receives an equal amount of both at the 

same time.   

 The Buddha taught his disciples with passion, wishing them to understand so much that he 

spit blood, that when the “I am” self is manifest, because plus and minus have given part of their 

power, this infinitesimal part; 0.000...1 of each, they themselves are no longer the pure activities 

of plus and minus.  If we say that the total activity of plus is a hundred million, then the total 
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activity of minus is the same, and they both have given a hundred millionth of themselves in order 

to bring jonetsu into being.  And so now, having lost that portion of themselves, they have aged 

that much.   

 This kind of study is not like studying something in school.  When you go to school you 

unquestioningly acknowledge the validity of the “I am” self, and from the point of view of the 

fixated, unquestioningly accepted self, you study some phenomenon as an object.  But in Zen 

practice you must contemplate these principles passionately, to experience them for yourselves, 

as if you were spitting blood in your passion to grasp them.  In order to study Zen, or Buddhism, 

you must study the nature of the self intellectually, but then you must put your understanding 

into practice.  Then you must appeal to your own experience to really grasp the nature of your 

self.  You cannot do this practice in a cold, academic way.  That is why we personify the 

condition of the origin, calling it Vairochana The Cosmic Buddha, or the Dharma-body, the 

dharmakaya, or God.  And when you contemplate the manifestation of past, present and future, 

or the manifestation of mother and father and child, you must contemplate that God gave his 

sweat and blood in order to birth those things.  God spit blood and shed tears in her labor.  If 

you study just as if you were studying in school, studying the phenomenon of your birth as an 

object, from the point of view of an unquestioningly fixated self, then you never will really get the 

feeling that God has given her blood, passionately given birth to you, as if she is shedding her own 

blood.  You will always just think, “Mother, father, and child” are born from God, coldly.  

Practice will always just be thinking, just be human rationality for you.  Your practice will have no 

feeling in it.  You never will have the feeling that God gave you your birth through a passionate, 

bloody effort. 

 When you eat something delicious you have a feeling about it, you have an emotion about 

it, you feel, “This is especially wonderful!”  But then you go to church and say “Amen,” or “Namu 

Amida Butsu,” and you have no emotion in it, you have no loving feeling in it.  But it is not really 

practice, it is not really spiritual training unless you have an emotion in your “Amen,” or your 
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“Namu Amida Butsu,” as if you were shedding blood in your passion.  If not your practice is just 

like an academic study; not a  spiritual practice.   

If you really try to chant the true “Amen,” or the true “Namu Amida Butsu,” then you will realize, 

“Oh!  I am unquestioningly acknowledging my “I am” self,” and you will not be able to say 

anything.   

  If you really want to see your true mother and father, you cannot see them.  The only 

way, according to Buddhism, you can really catch the true mother and father is to experience the 

origin of mother and father. The origin of father is the complete plus activity, and the origin of 

mother is the complete minus activity.  And if you really become aware that you have been born 

having received one hundred millionth, shall we say, of both the pure plus and minus activities, 

then you will see that you are equal to mother and father.  

 If you can really see this clearly, then we can call you a high school Zen student.  But you 

folks cannot even become high school Zen students!  You insist on blabbering and jabbering on 

and on endlessly about this or that clever thing, and then when I tell you, “You’re no good!” then 

you just cry!  What am I supposed to do?!  What is up with that?!  If you have enough energy 

to cry, you should take that energy, and grit your teeth, and do zazen, and contemplate, “Mother, 

father, and I have the same origin,” until you really can grasp that. 

 Do not forget, however, in your contemplation that mother and father, when they appear, 

are no longer the pure activities of plus and minus, and, also, father only has the plus activity as 

his content, not the minus, and mother does not have the plus activity, she only has minus.  

These no longer pure activities of plus and minus are the aged versions of the pure activities of 

plus and minus. What about you?  It is very shocking, you have both plus and minus as your 

content.  And so, if we talk about an Absolute Being, or a God, or a Cosmic Buddha, the self, in 

this case the child, because it has both plus and minus, is the most similar to that Absolute Being. 

 The just born child is not lopsided towards man or woman.  It has an exactly equal 

amount of plus and minus.  This is the very foundation for any “I am”.   
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 Although the just born infant, this “I am” self,  has both plus and minus equally as its 

content, and is therefore zero, is therefore complete, it does not have the total activities of plus 

and minus as its content, and so it is not the perfect zero, it is not the perfect perfection. 

 It is only through practicing many and various different koans that push you to understand 

the situation of the three worlds appearing, and the situation of the three worlds disappearing, 

that you finally can really understand this, in such a way as, “Yes, of course that is the way it is.”  

You must practice until you have that sort of realization, but three or five years just does not seem 

to be enough time to do it.   

 It is not possible, however, for any existent being to violate the Dharma activity.  It is not 

possible to go against the Dharma activity.  Buddhism says that even if an existent being does 

violate the Dharma activity, it cannot really violate the Dharma activity.  The Dharma activity 

takes up those violators and, along with everything else, it will lead them to walk the path of 

growth and development.  Everyone, whether you’re a good person or a bad person, you follow 

the dharma activity and through that you grow.   

 The bell went “ching” and told me the dharma activity also has a limit!   

 And then there’s this koan of Gutei, and I started talking about it a little bit, didn’t I today?  

But I guess I didn’t get to the end of it.   

 Now there may be some other people who, understanding that Buddhism recognizes the 

validity of the appearance of the three worlds of past, present and future therefore call Buddhism 

a teaching of trinity-ism.  But of course Buddhism says that state of three-ness again will become 

two-ness and that two-ness again will become oneness.  Buddhism can never be a teaching that 

attaches to monism or dualism or thinks that trinity-ism is the best teaching.   

 So what kind of standpoint does Buddhism teach from?  Isn’t Buddhism the teaching that 

asserts that the true self is no-self?  Buddhism says that the true self is no-self, and really there’s 

nothing difficult about that for people who, from when they were first born and all through their 

childhoods were taught this teaching of mugado, this way of no-self, it’s easy for them.  But for 
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people who were brought up taught that the “I am” self is the true self, being taught to see things 

from the point of view of the “I am” self, it seems very difficult to grasp this way of no-self.   

 It seems as if I have to go on in this story and remind you that past, present and future 

again will dissolve themselves into the condition where there is neither past, present, nor future 

for there again are simply the complete activities of plus and minus acting together.  If I don’t go 

on and talk about this, it seems as if you folks just can’t get into real Zen practice.  So I suppose 

that some way or another tomorrow I will again have to talk about exactly how it is that past, 

present and future come to vanish and exactly how it is that the then pure activities of plus and 

minus have, as their very nature, to grow and develop.  

  But no matter how much I try my best to talk about this and explain it, it’s difficult and 

it’s difficult to be in this so-called religious world.  It’s like being in a supermarket and there are 

all of these advertisements and signs yelling out to us, “This food is the most delicious!“  “No, 

come over here and try this, this is really much more delicious!”  Religions are just like that.  

Every religion calling out to us, asking  us to eat it instead of the other.  It makes it really 

difficult.  It’s fine to have all of these different religions and all of these different branches of 

Buddhism putting up their advertisements and calling to us.  It’s fine to have lots of different 

kinds of stores because in the process of our growth and development we do go through many 

different kinds of situations.   

 There’s nothing wrong with having all of these different kinds of religions, it’s fine.  The 

only problem is your own stupidity for stopping. You find something and then you stop there, 

thinking, “I’m good with this, I’m good just as I am, I’m good with this kind of food or this kind of 

religion.”  Your stupidity makes you stop and then your stupidity makes you yourself destroy 

your body and your brain and make yourself sick.   Buddhism says that in the process of 

becoming the complete self you will go through many, many and various different conditions and 

situations and so it’s fine to have many different teachings.  There’s no need to reject any of 

them.   
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 And I have to say that the people teaching religions are also idiots, and they add fuel to the 

fire by saying, “My religion is the best,” and causing people to stop and become confused.  The 

dharma activity itself never stops, it continues to lead us toward the perfect self, but I suppose I 

have to be able to explain that to you so that you can really understand it.   

 At this sesshin we only have twenty people, and somehow or another it just makes me 

want to talk.  There aren’t so many people for sanzen either, so it should be a good situation for 

you to do sanzen in, too.   

 So try hard, break your bones in your efforts! 

 

 

the end                 


