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Discourse XVIII
“Followers of the Way, he who is a renouncer of home must needs study the Way.    Take

me for example:    in bygone days I devoted myself to the Vinaya and also delved into the sutras
and the sastras.    Later, when I realized that they were medicines for salvation and displays of
doctrines in written words, I once and for all threw them away, and searching for the Way I prac-
ticed meditation.    Still later I met great teachers.    Then it was, with my Dharma eye becoming
clear, that I could discern all the old teachers under heaven and tell the false ones from the true
It is not that I understood from the moment I was born of my mother, but that, after exhaustive
investigation and grinding discipline , in an instant I knew of myself.” 

Yesterday I spoke about how Rinzai came to become a Zen monk, and how he finally met
great enlightened teachers and finally opened up his eye which could see the nature of this world.
In the text it says, “I was able to discern all the old teachers under heaven.”    He is saying that all
the Roshis, Oshos, Dharma teachers, people of Zen in this world, he could understand where
each one of them was coming from.    This “Dharma eye” Rinzai is talking about, is the eye
which can clearly see the way of being, the nature of this world. And this eye, what is this eye
doing?    What kind of activity, exactly, does this Dharma eye itslef    do?    It’s important that you
clearly grasp this for yourselves.    

Then it  says,  “and tell  the false  one’s  from the true.”      This  means  that  when one’s
Dharma eye becomes clear, then you are clearly manifesting    the wisdom which knows the ac-
tivity which forms this world, and therefore you are able to know the good Oshos from the bad
ones.    Even when I read this part of the text, yikes! it causes my body to tremble. （この所を読
むというと私なども、ずっと体が震えるような気がする） So, I really feel I must speak
about this part in such a way that all of you can understand it.    

This world which is our home, what sort of activity does it do? This is something I’ve
spoken about countless times before, and so it shouldn’t be necessary to repeat it again, but this
is a place where you really must grasp the wisdom which knows clearly the nature, the way of
being of the world.    In Buddhism we have different scholarly works such as the consciousness
only school, and the Abidharmakosha, but even if you study all of these systems of logic, this
Dharma Eye which Rinzai is speaking of will not become clear.    

For example, if you read the Awakening of Faith in the Mahayana text, it is really a very
simply written book, so anyone can understand it.    But, to really grasp the deep meaning of the
content of it is difficult.    If I am forced to recommend a book for you to read, then, well, this
Awakening of Faith in the Mahayana text is as good as any, I guess.    But on the other hand the
texts of the consciousness only school are so convoluted and troublesome to read, I can’t really
recommend them to anyone.    In order for either of these texts to become a real source of instruc-
tion for you, you must learn to read them with an eye which can see for itself which parts are true
and which parts are off the mark.    From the text here you can clearly understand that Rinzai
studied works such as the consciousness only school, and the Awakening of Faith in the Ma-
hayana, when he was young.    

As I always say, there is no way of being of the self outside of, other than, the way of be-
ing of this world.    As I always say, this thing called the self has appeared as one limited part of
the cosmos.    But, through growing and developing, the entire world can be made your content.
This word “content” is usually said “内容” in modern Japanese, but in Buddhism we used to



say, “内蔵ないぞう” which has the connotation that something is being stored in a warehouse,
or secretly stored.    Anyway, through growing, after maturing, you will come to understand that
your self is the entire world.    But it is a very difficult thing, it’s very hard practice to be able to
manifest the wisdom which knows that your self has this great cosmos as its content.    Most peo-
ple will say, “That is impossible.    I couldn’t do that.”    But, in Buddhism we say that anyone,
born as a human being, when they manifest the complete self they will be appearing as someone
with the world as their content, they will be appearing as a “世界人,” an earthling, a cosmic be-
ing.    Using the modern jargon we can say that everyone when they are manifesting their com-
plete self is an “international man.”    The international man is the one who understands that the
activity which is making the cosmos is also making him or her.    

In America, and other countries as well, there is this position called “president.”    It is in-
cumbent upon these presidents to manifest this kind of wisdom.    When you are able to finally
manifest this kind of wisdom then for the first time you will be able to clearly determine all the
falsehood and the truth under heaven, even when it comes to judging presidents.    That’s what
Rinzai is saying.    

I guess I have to talk about this one more time.    No matter how many times I talk about
it, the people who understand will think, “Oh no!    Not that again!”    But the people who don’t
understand, no matter how many times I say it, they still wont understand.    But anyone, upon
hearing this talk, should be able to quickly get the point that this thing called the self is incom-
plete.    The incomplete person is the person who does not have these two opposing activities of
plus and minus completely as their content.    When these functions are incompletely embodied,
that is what is called the incomplete self.    tatha-gata and tatha-agata, thus going and thus com-
ing, are another way to name these functions.    When tatha-gata and tatha-agata are incompletely
integrated, then they are looked upon as objects outside of the self.    When the self becomes
complete, then a self appears which has tatha-gata and tatha-agata both completely made content.
We can call the one who appears as the complete embodiment of tatha-gata and tatha-agata, the
complete self, or the almighty.    That is the great cosmos.    If you don’t become a person of the
great cosmos, a great cosmic person (大宇宙人), then you wont be a truly free, truly liberated
person.    This great cosmic person is the true “international man.”    

But, can we fixate or attach to this condition of embodying completely both the plus and
the minus functions?    No!    This isn’t something that can be remained in.    Immediately tatha-
gata and tatha-agata will both begin to do the activity of opposing one another.    This situation, in
which these two conditions, one of contrast or facing, and one of unity, are repeating over and
over again, is, as I always say, the condition of the origin or the source,, or the root source.    

This activity, as I have explained before, of the repetition of these two conditions of con-
trast and unity, is occurring without any will, without any activity of knowing.    The great cos-
mos is moving, acting, without any will.    The true international man must also act in this will-
less manner.    In Buddhism we have a special word for this person who acts without any will, the
Nirmanakaya Buddha.    The Nirmanakaya Buddha is the one who can do this activity of repeat-
ing the states of unity and contrast, over and over again, without will.    

When we examine this repetitive activity, what is being repeated?    The plus activity is
experiencing the world of minus, and minus is experiencing, catching for itself, the world of
plus.    This the activity which is being repeated.    We need to take great care not to be mistaken
here.    If we personify these activities then we can say that plus is the male activity and minus is
the female activity, and this man and woman are acting without any will, and without any activ-
ity of knowing. The man activity does the function of winning the world of woman for itself.
And the woman, in the same way, does the activity of catching the world of plus, the world of the
man.    

And where is this activity taking place?    It is happening in one place.    Plus and minus
are making this one single place their home.    Why is it that plus and minus don’t live in separate



worlds?    Why are they doing their activity in just one singular place of action?    This is the
problem that comes up here.    It’s a very difficult question.    However, if plus and minus didn’t
make just one place their home, then they would not meet one another.    This activity of encoun-
tering one another only is able to happen because they are living in one place.    This explanation
is difficult, but anyway, plus and minus, man and woman, are living in one world as their home,
and so inevitably they will manifest this place of encounter.    This is what the historical Buddha
told us. 

When this place of encounter is burst through, then plus experiences the world of minus,
and minus experiences the world of plus.    Inevitably plus will arrive at the source of minus, and
minus will arrive at the source of plus.    When this place of facing one another is broken through,
then, for the first time, plus and minus both, at the same time, will be complete.    Plus will have
experienced the total world of minus, and minus the total world of plus, and so they both will
have experienced the total body, the entire sphere, and this is what we call the manifestation of
peace of mind.    And as I’ve said many times before, in this case when plus and minus are both
experiencing the whole body, because they have experienced everything, there is no doubt.    This
is because they are manifesting the wisdom which is experiencing everything.    

This wisdom of experiencing everything can be called perfect wisdom.    Complete, per-
fect wisdom is the same thing as experiencing the total body.    To manifest complete wisdom, is
the same thing as to manifest the complete, perfect, singular, place.    This universe in which we
reside, what is it?    Without having any doubt about this, Buddhism is able to clearly give a con-
clusive answer.    It goes without saying that this complete place is complete wisdom.    

This complete place comes into being through the action of plus and minus.    If plus and
minus were not acting, then this perfect place would not appear.    We call this complete activity
the activity of zero, and, as I always say, when we personify it, we call it the activity of true love.

In this case, when both plus and minus are experiencing zero completely, this zero activ-
ity also has a limit.    We can say that there is a condition which is the origin of zero, and a condi-
tion which is the result of the zero activity.    The activity of zero also has a beginning and an end.
The origin of plus is the result of the minus activity.    And the origin of minus is the result of the
plus activity.    In other words, when the man is standing up on his place of origin, the place of
origin of that man is none other than the result of the working of the activity of woman.    And
when the woman is standing up on her place of origin, conversely, this place is a result of the ac-
tivity of man, the activity of the world, the activity of zero.    I think that for you people, this will
be easy for you to understand through your zazen practice.    

Plus and minus, man and woman, will always manifest these conditions in which they op-
pose one anther.    But, since they are always acting, and they are always in one room, they will
also always run into conditions in which they meet.    And when this meeting is broken through,
then plus and minus both do the activity of experiencing the whole body.    And then, mutually,
plus arrives at the source of minus, and minus arrives at the source of plus.    At this moment plus
and minus are again in a state of opposition. 

If you think of the plus activity as the activity of expansion, and the minus activity as the
activity of contraction, then I think it should be easy for all of you to understand in what way
these two activities meet, and in what way they again come to face one another in a state of op-
position, one the outside of the sphere, and one in the center.    The activity which repeats these
two states of unity and opposition is the activity of the origin, and another way of expressing this
state of the source in Nyorai Zen is to say that it is the activity of being pregnancy.    I’ve spoken
about this before many times, so I won’t go into detail about it here, but, anyway, this state of
pregnancy or of being pregnant is also called the activity of emptiness.    When we speak about
the activity of emptiness, or the activity of zero being pregnant, this mean it is pregnant with a
child.    

When this child of zero grows up and up and up, it becomes equipped with, comes into



the possession of, eyes, ears, nose, tongue, body and mind, and appears within this one room.
And then when it reaches a certain limit the activities of man and woman, of mother and father,
become difficult to do.    They can no longer easily become one and separate as before.    This is
when the child of the zero activity, the child of emptiness, for the first time appears as space, as
the body of incomplete space called “kuukan,” within this activity of zero.    In this case the two
opposing activities of tatha-gata and tatha-agata have actually separated, a condition different
from the condition of “opposition” which occurred within the condition of the origin.    Incom-
plete emptiness is what we call incomplete space or, in Japanese, kuukan.    

When this incomplete space appears, tatha-gata becomes the outside, and appears, and
tatha-agata appears becoming the inside, and so the child of emptiness, this incomplete space, is
embraced from within, and from without.    This born child, this appeared child, undoubtedly, as
long as it is incomplete, will make relationship with the expanding activity of father, and the con-
tracting activity of mother.    Inevitably it will make relationship with mother and father and grow
through making this kind of relationship.    Rinzai calls this wisdom that is able to understand
the way of being of the self, and the way of being of the world which is the home of the self,
“Dharma Eye.”      What he is confessing here is that it wasn’t until he met great teachers like
Obaku that he was able to really grasp the fact that this born self is the incomplete self.    

This born child makes relationship with father and mother simultaneously.    It doesn’t
think in a way which labels man or woman, father or mother, either good or bad.    That’s why in
Buddhism we say that originally there is neither good nor evil, there is neither sin nor the ab-
sence of sin.    Everyone is teaching, “Become a good person.    Don’t become a bad person.”
And, certainly, we must teach in this way.    The reason we must teach this way is because the
born existent being, giving rise to incorrect thinking, ends up either following mother and reject-
ing father, or following father and rejecting mother, and so it’s natural for the kind of education
which teaches us to seek to do good, and avoid evil to be formed.    But, in Buddhism we teach
that originally there is, absolutely, neither good nor evil.    

So why is it that good and evil come into being?    When the born self fixates this thing
called the self, fixates this thing called “I am,” that is when the consciousness of good and evil is
created.    It is very difficult to understand the principle of why we tend to fixate the affirmed
self, why we tend to affirm the fixated self, why we tend to insist upon the self, why we tend to
assert the “I am” self.    However you look at it, human beings do fixate the self, and give rise to
good and evil, but, it isn’t necessary to follow the mistaken way of human thinking.    It’s possi-
ble to raise one’s children just by following the Dharma activity.    If mother and father both do
the Dharma activity, and raise their children through this, the problem of good and evil will not
come up.    When mother and father violate the Dharma activity, then, immediately, mother and
father will be standing on the perspective of good and evil.    Originally, however, mother and fa-
ther both were doing the Dharma activity, will-lessly, and there was nothing like the arising of
good and evil.    

The fixation of the self is the root cause of all good and evil.    It was the wisdom which
understood this principle which Rinzai was able to grasp through the instruction of Obaku.    

Then in the text he says, “It is not that I understood from the moment I was born of my
mother.”    This condition he is talking about here is the condition the self is in just as it is when it
is born.     This born self will certainly not fixate itself, it will grow and develop, through the
proper education, and finally it will be free from this problem of good and evil.    I think I must
get into this in detail.    Why does this thing called the self come to fixate itself?    To really un-
derstand why the self fixates itself, and also how it is that the self, without fixating itself, can
smoothly and satisfactorily grow and develop, it seems that the best way to investigate these
questions is through breathing Zen.    

Within Buddhism there is this teaching of breathing Zen.    Without breathing, well, we
couldn’t exist.    There are many different kinds of Zen which are popular, and teach breathing in



different ways.    And, in the same way, you can find many teachings about breathing in India and
China too.      But,  in general,  this  thing called breathing Zen can be said to  have been born
through a concern about the state of health of the human body.    And, it is true, that if you freely
follow the Dharma activity, and do this breathing Zen following the Dharma, you certainly will
preserve your good health.    Now what is it to freely follow the Dharma activity in your breath-
ing?    What do you think everyone?    When you breath in, you are simultaneously breathing out,
this is how you have to do it!    

That’s right isn’t it?    In the state of the source the activities of tatha-gata and tatha-agata,
of plus and minus, are simultaneously acting, and then stopping, but not stopping forever, again,
simultaneously moving into action.    So, according to Nyorai Zen, in and out breathing simulta-
neously come into being.    We don’t say that, for instance, first comes the in breath, and after that
has finished, then you do the out breath.    There are, as I said, man different kinds of Zen breath-
ing which have become popular, but I think it’s fair to say that most, if not all,  of the other
schools of Zen popular now, teach that in and out breathing happen sequentially, one followed by
the other, and not simultaneously.    Just go see for yourself.    You can visit any of these popular
Zen places, and they will be teaching that in and out breathing happen at different times.    But in
Nyorai we teach that in and out breathing occur simultaneously, and that they also rest simultane-
ously.    

So, everyone, please try it.    Make your zazen a zazen in which in and out breathing are
happening at the same time.    But, if you try to make the out-breath and the in-breath happen si-
multaneously through an act of will, you just wont be able to do it no matter how hard you try.
But if you are taught to do simultaneous in and out breathing without will, then you will find that
it can happen.    

When you push out your lower belly “huumm”, your hara, then, at the same time, your
sternum,    sinks in, “hauau.”    And, oppositely, when you cause your hara to cave in you sternum
will be pushed to the outside.    Without thinking, just try it.    You can do it.    These two condi-
tions of sinking in and sticking out occur simultaneously.    A single person can do them at the
same time.    And I think you can say that this is the real health breathing.    Try doing it ten times
in a row, you’ll find you have worked up an appetite.    Everyone says, “Roshi, all you do is sit in
your room.    Take a walk.    Get some exercise.”    And, really, they’re right.    But, because I’m
always doing this breathing Zen, even without taking walks, I still work up an appetite.          

It is very difficult to put both the activities of tatha-gata and tatha-agata into action simul-
taneously if you are using your will.    But, if you do the practice of this breathing Zen, the next
step is to be able to do this simultaneous in and out breath with will.    This practice develops to
the point at which, using one’s will, one is able to do both the tatha-gata and tatha-agata activities
simultaneously, and over and over again.    I have gotten off on this breathing Zen tangent, and
the time has gone by.    When you talk about this kind of thing, your whole body heats up.    

In the text,  when he speaks about, “exhaustive investigation and grinding discipline,”
what he is talking about is this practice of first will-lessly doing the activity of Dharma, and then
practicing the activity of Dharma with will.    Then finally this thing called “satori” will be born.
Suddenly, this condition of enlightenment will be born.    In the text it says, “in an instant I knew
of myself.”    This is talking about “satori,” but we will continue the talk tomorrow.        

                              
                            


