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"Followers of the Way, students come from every quarter, and after host
and guest have met, a student will take the measure of the teacher before him with
a phrase.    Some tricky words are picked out by the student and thrown at the
corner of the teacher's mouth.    'Let's see if you can understand this!' he says.    If
you recognize it to be a device, you seize it and fling it into a pit."

Finally, starting today, this is the last sesshin of this last seichu period.

We have all been living together and practicing together for three months.    After

this sesshin is over, everyone is free to leave and go to where they want to go and

practice there.    There are Zen practitioners in the east, in the west, in the north, in

the south, and it's just fine for you to go in those directions and practice Zen.    

From ancient times Zen teachers have said you have to prepare an eye, a

living eye, that understands and puts into practice living Zen.    In order to pre-

pare, to line up, this true eye, this eye that can truly see things as they are, we

must contemplate deeply the fundamental principles of Zen.    The part that we

read today in the text is talking about preparing, putting into place, this eye that

sees unmistakably and understands clearly the principle of Zen.      If you think

about it a little bit, it might seem rather a simple thing, but if you think about it

deeply, then you can see that it's a very very difficult thing.    Why it is a difficult

thing to create this eye that can truly see, that's what I want to talk about a little bit

today.    As I always say, to be able to manifest the wisdom that knows the origin



of the self, that is what we mean by being able to see with a true eye.    

This thing that we call the origin, or the source, is the origin of all things,

the source of God and the devil, of Buddha and ghosts, of men and women, and

Rinzai has been repeating this over and over again.    This is the place where ev-

erything lives together.    This state of the source is not a thing that has no activity

or no movement; it is a situation where there is always activity and movement.

This is what Zen teaching emphasizes and sees very clearly.    

When we try to speak about what sort of activity goes on in this condition

of the source, as I have [repeatedly said] up until now, we say that it is the activity

of two opposing functions.      According to Buddhism, we can attach names to

these two activities and call them tatha-gata, thus going, and  tatha-a'gata, thus

coming.    To say it is a more easily understood way, we can just call these two

functions, these two powers, plus and minus.    If we think about it just a little bit,

we can see that everything is born, and then grows old, and then dies.    

Everything is in this state of opposing.    Things that are born, for example,

are either born as male or as female.    We say that when these two activities of

tatha-gata and  tatha-a'gata are functioning together, then this is the state of the

source.    

If we dash 100 meters, then we'll get tired.    Why do we get tired?    It's be-

cause the self has as its content both the activity of running and its opposite, the

activity of stopping.    It's the same thing when we climb a mountain.    As we

climb up there will be many times when we'll stop and rest because we're tired,

until we finally reach the summit.    



It  was the  historical  Buddha,  the  person who founded Buddhism,  who

named these two opposing activities, explained that they were the things that were

acting in the state of the source, and taught his disciples in this way.

If we equate the function of running with the future and we say that, for

example, there's only the future activity, then we would all endlessly be facing the

future and continuing on into the future.      But inevitably this thing called the

present appears, and from the standpoint of the present the future is objectified,

and stopping occurs.    At the same time, the activity of the past, [the activity] that

brings the past into being, is at once recognized.    

This state of the source of the self, as it functions, it gives rise to the past,

present, and future.    When you reach the summit of the mountain, that is the state

where past, present, and future become one, and there is no longer any need for

activity.    But even if we do climb to the summit of the mountain, we can't fixate

that situation and stay there.    What we have to do is, realizing that our mother

and father are waiting for us, our families are waiting for us, we go back down the

mountain and we enter that world at the base of the mountain.    Without recogniz-

ing these two opposing activities of climbing up and descending, we can't really

understand, we can't really have wisdom into the way of being of our very selves.

The people who began this thing we call Buddhism were speaking from

their own experience and, from the standpoint of experience, they explained this

world that is our home and our selves [and how] the way of being of these two

things come[s] into being through the activity of two opposing functions.

You can talk about any sort of system of logic that you wish, but actually



you're experiencing the receiving of these two opposing activities; this is what is

actually occurring, no matter what you say.    According to Buddhism, you Zen

practitioners, you practitioners of Buddhism, must, in one way or another, learn to

recognize these two opposing activities that give rise to our appearance and disap-

pearance, our birth and our death, not being tied up by any kind of logical system.

Anyway, everyone dislikes this thing we call death.    We all think living is

wonderful, and we would like to live forever.    The reason why we dislike death

and love life is because are beings that have developed consciousness and we can

never escape from these activities of life and death.    But Buddhism says some-

thing very difficult: Buddhism says this very self must learn to manifest, must

learn to make as its content completely, the activities of both life and death.    But

Buddhism [also] says that, to the extent that we incompletely make life and death

our content, we must always suffer at being controlled by these two activities and

alternately have times of joy and times of sorrow.

If you compare this Buddhist talk, this Zen talk that I'm giving, with the

kind of talks you hear in other religions, I'm sure you'll all notice that there's a big

difference.    We can say, then, that Buddhism is not religion.    As I always say, if

you want to name Buddhism something, we call it  shukyo, the Japanese word.

But if you [try to look up this word shukyo in a dictionary] the definition it will

give you will be that it means  religion.    Because these dictionaries, [when we

look up Buddhism say it's  shukyo, and when we look up  shukyo     say it's reli-

gion,] we are led astray.

If dictionaries were written in a more correct way and explained that this



word religion is defining a kind of teaching that teaches that there is a God that

created the world, and this word shukyo is representing something different, ex-

actly Buddhism itself, if dictionaries were written like that, then missionary work

would be much simplified and easier to do.    

Many people come to study Zen, to study Buddhism, and most people

come thinking that Buddhism is just one of many religions.    If we try to use the

word God to represent this state of the source, which is that situation where tatha-

gata and tatha-a'gata are acting, then I guess you can't say it's bad to use the word

God; but actually the state of the source is that which has neither God nor the

devil.    

These two opposing activities are residing together in one home and doing

their functions there without thinking and without will.    When we look at this ac-

tivity we can say that it is the most natural of activities.    According to Buddhism,

if we want to personify this activity and name it, and we want to name it God,

well, that's okay.    But if we really want to tell it the way it is, then we have to say

that at the state of the source there is no consciousness yet, it is just the pure, natu-

ral activity; and so if you're using the word God as something that is in opposition

to a devil, then this is incorrect.    

In one room, in one world, in one gym, in one exercise place, these two

activities are functioning.    If we are trying to manifest the wisdom that can really

know this state of the source, what we have to do is really take it to heart that

these two activities are occurring in one single place, one single world, and base

our contemplation on that.    This contemplation is what we can call true Zen see-



ing.    There is another word, kanbo, to contemplate fully, to contemplate deeply;

this means actually to see the dharma activity itself.    

When we talk about dharma activity, this dharma activity is th[ese] very

tatha-gata and tatha-a'gata, these two opposing functions, working.    Every sin-

gle  thing--stones,  grasses,  pine  trees,  as  well  as  the insects  that  rely on these

stones, grasses, and trees for their existence--everything is manifesting these two

opposing activities.    According to Buddhism, birds, dogs, and human beings all

have as their content this very same activity.    What we have to investigate is why

does this dharma activity give rise to existent things?    Why does it rise to these

myriad existences--trees and birds and animals?    

What we mean by this investigation is this very kanbo, this contemplation,

doing zazen and contemplating this activity.    When you really do zazen, when

you really do practice, contemplation, for the first time you will see for yourself

that these existent things come into being when the dharma activity divides itself.

This is what I'm always talking about, this is what I've said endlessly.    

All the time new people are coming here, and so I have to repeat myself

again and again; but then there are people who have heard this talk many many

times, and [those] people probably understand.    But when I give a test, it seems

nobody understands.    Even though you ask the same sort of questions, and I ask

the same sort of questions, over and over again, understanding is not occurring.

If you understand where you are born from, where you come from, then you cer-

tainly should also be able to understand where you go, what the result is.    

Where do you go?    There are people here who have this koan, Where do



you go? and are practicing it.     But as I give tests--Where are you born from?

Where do you go?    What is the result?--not one good answer comes up and I

think you must be doing a very boring sort of contemplation.    That's why my

talk[s] always come back around to these same questions:     Where are you born

from? Where do you go?    

Since  there  are  new people  here,  I  should explain  clearly again:  when

tatha-gata and  tatha-a'gata completely oppose each other to the point where an

actual break occurs, an actual separation occurs, then this is when past, present,

and future come into being.    This thing called the present, it goes without saying,

that is the appeared self.    However, when the complete present--we can call it the

complete self--comes into being, then it has past and future totally as its content,

and so there's no need to look upon past and future.    According to Buddhism, ex-

istent things manifest both of these conditions: the perfect, complete condition

and the imperfect, incomplete condition.    

Clever people, smart people, knowing that there are these two functions of

the self, the function of completeness and the function of incompleteness, and that

their very self does both of these activities, don't waste time running around with

boring kinds of thinking.      It  seems that the clever ones just sit there silently.

They say that, if they use their mouths to speak, then they're not completing the

self.    

Then there are those boring intellectual types who just mumble on and on

about, The future must be like this, and Maybe the past is like that.    It's just a

bunch of noise to me, there's no hope for it.    Then there're some clever types of



people who that they really know things, and they explain things in detail: This is

how this is, this is how that is.    The reason they do this sort of thing is [that] they

affirm themselves, and through the affirmation of themselves they are overjoyed.

Then, if this sort of person runs into someone who negates them, suddenly they'll

get upset: What a rude person!    What a horrible guy!    They'll get upset: I'm not a

dog, I'm not a bug.    What are you?    They'll say, I'm a human being.

According to  Buddhism,  however,  a  person,  a  human being,  who's  at-

tached to being either a man or a woman is not the complete, not the true human

being.    The complete self is that which comes into being when plus and minus,

tatha-gata and tatha-a'gata, completely have been made one's content.    

To say it again, inevitably there will be the appearance of this incomplete

self.    In the case of the appearance of this incomplete self, plus and minus, tatha-

gata and  tatha-a'gata, future and past, are being made content in an incomplete

way.    If we equate the future activity with God and the past activity with the

devil, then we can say this is the situation in which we're looking upon God and

the devil.    That is the condition of the incomplete self.    What I'm saying is that

to be free of past and future, to not be tied up by past and future, you must make

past and future completely your content and manifest this complete self. 

The situation of complete self inevitably appears, and the situation of in-

complete self also inevitably appears.    That we can call the human world, I sup-

pose.    The self that appears inevitably without doubt will do the activity of hiding

itself.    In what sort of world does it hide?    According to Buddhism, tatha-gata

and tatha-a'gata, plus and minus, although they always are doing this activity of



opposing one another, or separating from one another, they also do an activity that

we call becoming one.    We can call this becoming one, the condition of true love.

This world of becoming one, this world of complete love, is the world that

the incomplete self is hidden within.    If we look at it from the converse perspec-

tive, we can say that the incomplete self, having come from this state of oneness,

the state wherein  tatha-gata and  tatha-a'gata are completely its content, the in-

complete  self  also  has  tatha-gata and  tatha-a'gata as  its  content.      The  thing

called the self always is doing both of these activities of appearing and hiding, al-

ternately.    All existent beings, starting with rocks and including human beings,

are all doing the same appearing and hiding activity.    

The state of being hidden cannot be fixated; appearing will inevitably oc-

cur again.    The condition of appearing will inevitably turn again into the condi-

tion of being hidden.    If we speak from the perspective of the dharma activity, we

can say that the dharma activity brings things into being, makes them appear, and

then hides them.    If we speak from the standpoint of existent things, we can say

that we existent things are hiding ourselves within the dharma activity and then

also appearing within the dharma activity.    This is a difficult thing to understand. 

We can say that this tatha-gata, this living, and this tatha-a'gata, this dy-

ing, these two activities are simply functioning as the truth.    They are not func-

tioning as something that kills us and then gives birth to us.    When the dharma

activity divides, the self simply is meeting this function of dividing, and then it

appears.    From this state of division, inevitably [it] will meet up with this state of

becoming one.    When we meet this activity of becoming one, then we are hidden



within the dharma activity.    

Living and dying are not activities that are outside of the self, living and

dying are happening completely right along with the self.      Life and death are

right with us; but because some very smart, clever people are teaching in a very

mistaken way [that] life and death are other than the self, death becomes some-

thing that is hated.    Every single day we're doing these activities of appearing and

hiding, and so we can say the self exists endlessly.    

If you grasp this principle that I've been talking about, clearly then you'll

be able to understand what Rinzai is getting at in the text.    The time has come, so

we'll end for today.                                                                            


