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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?

‘Buddha’ and ‘patriarch’ are only names of praise-bondage.    Do you want to know the
three realms?    They are not separate from the mind-ground of you who right now are listening
to my discourse.    Your single covetous thought is the realm of desire; your single angry thought
is the realm of form; your single delusive thought is the realm of formlessness.    These are the
furnishings within your own house.    The three realms do not of themselves proclaim: ‘We are
the three realms!’    But you, followers of the Way, right now vividly illumining all things and tak-
ing the measure of the world, you give the names to the three realms.”

Yesterday I spoke about equality.     But according to Buddhism, and especially Nyorai
Zen, within this world of equality there are differences.    And this world of differences also has
as its content the world of equality.    The world of differences is always embraced by the world
of equality.    The world of differences always exists within the world of equality.    There is no
world of differences outside of the world of equality, and at the same time there is no world of
equality separate from the world of differences.    It’s very important to first catch this wisdom,
this activity of wisdom, which can understand this principle of equality and differences.    So be-
fore we move forward any further in the text, the talk of Rinzai, I should clarify this distinctions
and equality principle for you.    Although this principle of equality and differences is easy, it
seems to be difficult for people to understand.

Let’s take the human being as a representative of all existent beings.    All existent beings
have both the perfect and the imperfect condition.    From one state of complete human being to
the next, within this process, the incomplete human being inevitably will appear.

The complete condition we can call the almighty, or the absolute being, or we can person-
ify it and call it God.    In Tathagata Zen we call this complete condition the complete self.    If
you are someone who is doing Zen then when you see God in other religions, then you should re-
alize that this God is what we call in Zen the complete self.    

And Rinzai describes this complete condition in an even more concrete way, he uses the
word ‘nin’ in Chinese which translates in your text as ‘man’ or ‘person.’    And this person, this
man of Rinzai is pointing to the true condition, the true reality.    In religions in general we call
this condition God, but in Buddhism we call it the dharmakaya.    If you are studying Zen, al-
though the words are different, you can grasp these two words of ‘God and ‘dharmakaya’ to be
meaning the same thing.    This condition of the dharmakaya or ,the man , the person of Rinzai, is
also called one true nature.    It’s also called the manifestation of true love.

And when I talked about the state of the origin, the source of everything, this is exactly
the same thing as these other ways of expressing it; the dharmakaya, or God, or true love, or this
person, this man of Rinzai.

Who is it then, that is speaking these words?    Who is it that says, dharmakaya, God,
almighty, true love?    

When the dharmakaya, or God, or the complete self splits itself, divides itself in two, that
is when the three worlds appear.    For people who are here for the first time please listen care-
fully.    I need you to listen in a way so that you don’t get confused about this.
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In Buddhism we say one is three.    The reason we call it ‘one,’ this condition of the ori-
gin, this condition of the person, this condition of the complete self, is because it is a condition
which is beyond compare.    This one is not the one that is standing in opposition to two.    This
one means a one which includes everything.    Everything belongs to this one.    This one is point-
ing to the perfect, complete condition.    And so this complete condition, this condition of one is
also called zero.    The reason why this complete condition is called zero is because it’s a condi-
tion in which there’s no need for the function of consciousness.

This condition of one or zero, or perfection, is not a stagnate, fixated thing though, it is
doing the activity of zero.    But it’s a very troublesome, difficult thing to see clearly into this ac-
tivity of zero.    This activity of zero is acting without consciousness, without will, and without
desire, and so to experience this, to catch this activity of zero is not any kind of easy thing.     

In order to understand, in order to investigate this activity of zero we can use an
example of either climbing a mountain, or just walking along a plain, it doesn’t matter, when you
arrive at your goal then finally you are tired out. The reason why tiredness occurs is because, in
contradistinction to the activity of progressing, of going forward, there’s another activity of re-
treating, of pulling back, and undergoing the influence from this pulling back activity the moving
forward activity becomes tired. But when the activity of resting takes place, then these two op-
posing activities of going forward and pulling back become one, and they revert to their original
condition, the complete condition.    When going forward and retreating are separate, this is when
the activity of resting has been broken forth from, but when going forward and retreating become
one this is when we rest.    

But it seems as if people are thinking that they can all by themselves just rest.    But you
can’t just simply rest.    Resting only occurs when the activities of going forward and the activi-
ties of retreating have become one, and this complete condition is manifest.    And through this
repetition of resting and moving again, finally the goal is reached.    Finally the summit of the
mountain is reached and when the summit of the mountain is reached that means that this is the
complete self.    The self which has completely made one these activities of going forward and re-
treating.

The position of Buddhism is that these two opposing activities. I’ve been calling them
going forward and retreating here, are the two activities which form this world, form this world
and all the existent beings in this world.    The position of Buddhism is that we don’t recognize
any kind of activities outside of these two basic opposing activities.    If you find another activity
outside of these you can recognize it as a by-product, a product of these two basic activities.    

There are many    many pairs of opposing activities, but Buddhism takes up these two
words tatha-gata, thus going, and tatha-agata, thus coming, and uses them to represent all of
these pairs of opposites.    The going forward and retreating activity which I began the talk with,
those are also tatha-gata and tatha-agata.    And existent beings, they all appear, and they all dis-
appear, or we could say become hidden, and these two activities as well are represented by tatha-
gata and tatha-agata.    Appearing is tatha-gata, and disappearing is tatha-agata.    The activities of
existing and non-existing are also tatha-gata and tatha-agata.    And the condition called man is
formed by tatha-gata,  and the  condition  called woman is  formed by tatha-agata.      Man and
woman are opposing one anther, that’s what we mean by this.    Buddhism doesn’t unquestion-
ingly, unconditionally say man and woman are equal.    The one who is doing the plus activity is
the man, and the one who is doing the minus activity is the woman.    Man and woman are the
things which appear, man doing the activity of tatha-gata, and woman doing the activity of tatha-
agata.    But it’s a very difficult explanation actually.

This great cosmos is formed having both of these activities as its content.    This complete
person of Rinzai, this almighty, also has both of these activities as its content.    God is a sole,
unique, one and only thing, but to unquestioningly recognize God is a mistake. Tatha-gata and
tatha-agata, if we use modern words we can just simply call them plus and minus.    When plus
and minus become one this is the zero condition or we also say the condition of one.    We call
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this condition of the source, the origin, sometimes zero, and sometimes we call it one.    In Eng-
lish, perhaps, ‘the first’ condition is the best way to put it.    

I know I always say this same thing, but, it’s the kind of thing that you have to hear many
times before you understand, and also there are many new people here now, so I’ll say it again,
this activity of one, or activity of zero inevitably will split itself in two.    When the condition of
one separates, it goes without saying that plus and minus have separated.    When plus and minus,
tatha-gata and tatha-agata are facing one another, opposing one another, but have not completely
divided, that is still the world of zero.

When this condition of one divides then it is no longer one, in this case the one is in this
sequence of one, two, three, four.    It is becoming the condition of two.    But since it is again go-
ing to manifest this condition of oneness, then we also say that the condition of two is not the
condition of two.    In the sutras you can often find this expression, ‘not one, not two,’ and this
‘not one not two’ expression is referring to the condition of the origin.    The reason why we say
‘not one not two,’ is because the activity of zero is never fixated.    The activity of zero never
stops.    The activity which doesn’t fixate one, doesn’t fixate two, doesn’t fixate this condition of
opposition, and doesn’t fixate the condition of togetherness, of unity, is this condition of the
source, the condition of the origin, the condition of the activity of not one not two.    

If we give an example from the human world, the complete human, the complete person,
is represented by the life of a couple.    A couple is living together in one room, and they are man-
ifesting this activity of once becoming one, and then facing one another over and over again.
The condition of the origin is an activity.    It’s an activity of plus and minus facing one another,
and then this condition of facing disappearing as plus and minus become one, and then this one-
ness again separating, and tatha-gata and tatha-agata appearing again.    This repetitive, cyclic ac-
tivity, and couples are doing this cyclic activity over and over again, we call this activity the ac-
tivity of being pregnant.    

And the condition of the origin, through this activity of being pregnant, becomes bigger,
and eventually it splits in two.    With this appearance of the activity of splitting in two, simulta-
neously mother father and child appear.    In the condition of the origin, the condition of zero, of
oneness, it was complete time, but through this splitting in two the three worlds of past, present
and future appear.    In the sutras when they say, ‘one is three,’ that’s what they mean.    They
mean that when the world of oneness splits in two the three worlds appear.    Zen practice is to do
zazen and to contemplate this condition.    This means to see the dharma, to “kanbo “ in Japanese.
If you unconditionally just accept that you have appeared here, and that you are doing the activ-
ity of consciousness, then no matter how many hundreds of years pass you will just blabber and
jabber on and on, and never be able to manifest the wisdom which understands the nature of your
self, and the world which is your home.    You do various things, you are having fun now, you are
getting angry the next moment, and that’s fine, but, when you can truly have wisdom into the
way of being, the nature, of your self, then you really will understand what laughing is, what
smiling is, what getting angry is, what love is, what hate is.    

Buddhism, Nyorai Zen is teaching that when this condition of the origin, when this dhar-
makaya splits in two then mother and father are born simultaneously with the self.    But I say
this and then a whole horde of people appear asking me, “but isn’t it true that my mother and fa-
ther were born before I was born?”    But Nyorai Zen very clearly teaches that that is a mistake.
We can’t permit you to think that your mother and father were born before you were born.    The
source of the self is when the dharmakaya split in two, so what is the source of mother and fa-
ther.    If you think in the terms of ‘my mother and father also had a mother and father, and my
grandparents also had parents, my great grandparents,’ and you continue to think back with this
kind of logic, you’ll never be able to understand what the source of yourself is.    The source of
you mother and father is the same as your source. It’s this condition of true love, this condition of
the dharmakaya, and that’s why we say that mother, father, and child appear simultaneously.
And we can see from this that mother, father, and child are equal.
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But this condition of when mother, father, and child have appeared, this is the material
world, the world of substance, the world of form, of rupa, and you can say that although this is a
world of equality, there are also differences within this world.  Buddhism has given birth to
this way of learning, this way of doing practice, which clearly makes a distinction between, in
modern terms, the material world, and the spiritual world, and in traditional Buddhist terms the
world of form and the world of no-form.    If you ask a modern philosopher what exactly is the
nature of the material world, and what exactly is the nature of the spiritual world, somebody
probably could give a much more skilled talk about this than I can.

If we have to put it into words we can say that the dharmakaya is the spiritual world.
The dharmakaya is the world which has completely included as its content the total material
world.    And if we talk about love, true love is not an activity within the physical, material world,
true love is an activity of the spiritual world.    And as I always say, when you get into a situation
where it’s like, “I love you.    Do you love me?”    This is not love.    This is having fallen down
into the material world, and in this physical material world searching for something that you
think is love.    When you drop down into the material world immediately the good god and the
devil appear.      Immediately you start using words like beautiful and ugly.      But the spiritual
world is a world where you are totally not tied up, bound up by the material world.    Some peo-
ple like to use the word to transcend the material world, but it’s perhaps better to say that you
have completely made the material world, all of it, yours.    So a way in which we can describe
the spiritual world is a condition where one is completely not tied up by the material world at all,
and not being tied up by the material world is manifesting the activity of love.    

No matter how beautiful the woman is that you marry, or handsome the man is, if you are
having trouble getting along, and then the marriage falls apart, it’s because from the beginning it
was a marriage which was tied up by the material world.    True love is the manifestation when
woman isn’t tied up by...(interupted by the Roshi)    True love is the manifestation where man, for
example, isn't tied up just by the activity, he does both the activity of plus and minus.    And
woman is exactly the same way, without being tied up by “I am a woman,’ she freely does both
the minus and the plus activity, both the male activity and the female activity, and manifests the
true standpoint of person.    If you find a woman like that, or if you find a man like that, then
whether they are beautiful or not is no longer part of the problem.    You no longer even think
about that.    

So I think that you understand now that true true nature, the true love is when both plus
and minus, both man and woman are made content.    It’s the same for man and woman, when the
woman is not tied up by just the woman, just the minus activity, but can freely do both.    Or the
man is not tied up by just the plus activity, but can freely do both, that is what we mean by equal-
ity.    But it’s a different story to really have the wisdom that understands and can see clearly what
equality is, so I have to warn you here at the end.    

The way we teach is that when past, present and future divide it’s the present which is the
self, which is existent selves.    But when the self is born does the self have both plus and minus
completely as its content?    If the self has totally made plus and minus its content at the moment
of birth then you can’t say that this self was born into the material world.    This self is already
the dharmakaya, already the spiritual world. 

Inevitably, always, when existent things are born they are born incomplete, they are born
receiving only a tiny fraction of the plus or minus activity.    They receive equally from plus and
minus, lets say 0.0001.    And this appearance of this incomplete condition is what we call form
or matter.    The appearance of the substantial world.      So how about mother and father?    Are
they in the spiritual or are they in the material world?    Which is it?    But the time has come to
stop so we should stop now.
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