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No matter how many times you read this it  doesn't get any easier to understand.  It's

important  simply  in  the  beginning  to  understand  just  how  difficult  it  is.  If  you  can't  even

understand how difficult it is, then you really don't understand a thing about it.  I spoke yesterday

about the fact that we all want to think about the condition of the origin, and that that condition

of the origin is a state in which the self has not yet appeared. Therefore, it's different from the

world of language.

These days in Japan, because Rinzai himself doesn't use the term condition of the origin,

or condition of the source, it seems as if you can find in bookstores, adorning, decorating the

shelves of bookstores all over the place, teishos by young Japanese roshis who equate the First

Statement with the condition of the origin.  

Up until now when Rinzai's taken the high seat and given dharma talks he's talked about

all sorts of different things. He's talked about appearing in the middle, he's talked about being

separate or not separate from your home, but the condition of the origin,  that is a state that

nobody can see. That is a state that doesn't need to seek anything or reject anything. But we are

things that have appeared from the origin. We could equally well say we have been born from

the origin.  Therefore, somehow or another, you have to find a way to see that the origin is an

activity. 

The  founder  of  Buddhism,  the  Enlightened  One,  the  so-called  Buddha,  taught  his

disciples that the condition of the origin is an activity that comprises two essential  opposing

activities that are acting together will-lessly.  These are two opposing functions, forces, and so

one way to look upon them in human terms, is to see one as the activity of affirmation, and the

other as the activity of negation.  And I suppose you could also understand them to be living and

dying.  When we think of it in these terms, of course what we are doing is personifying the
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condition of the origin.   We have to personify the origin,  because the origin itself  is  totally

willless. That means there is neither good nor evil in the origin. A willless activity is necessarily

neither good nor evil, so to speak in terms of affiancing and negation, good and evil are human

terms we place upon it.  

The Buddha,  the founder of Buddhism, taught  that  it  is,  however,  necessary,  at  least

temporarily, for us to personify the origin in order to grasp it.  I'm not a scholar so there are

many things that I just don't know, but I think if you investigate ancient Indian philosophy you

will  see  that  in  the  old  days  in  India  it  was  very  popular  to  personify  everything.  They

personified all the things they understood and also all the things they didn't understand.  Take

mountains, for instance. When it comes to mountains, there are tall ones and there are short ones,

and so you might have the question, why are there tall mountains and also short mountains, and

it  seems  as  if  thousands  of  years  ago  in  India  they  personified  this  question  in  order  to

understand it.

By studying Indian philosophical history you can understand this. You don't have to rely

on what the Buddha said. This was already apparent in India.  And when it comes to we human

beings ourselves, there are men and there are women of us, so we have to recognize these two

opposing forces.  In this case as well the two forces are opposing, and we have to personify those

forces in order to be able to really grasp them.  From the old days this way of thinking was very

prevalent, very popular, that, for example, men had a male god protecting them and women had

the female god.  There were gods of mountains and gods of rivers. To name the two opposing

forces tatha-gata and tatha-agata also can be in fact seen as a personification, and we can further

personify those two activities and call one the benevolent god and one the bad god, or one the

god of ugliness and the other the god of beauty.

Even today it seems as if there are many religions that have not yet solved the problem of

the origin of good and evil.  Buddhism in no way unquestioningly accepts the existence of good

and evil.  In the original state good is not good and evil is not evil. Man is no man, and woman is

no woman.  Buddhism is no Buddhism, prajna is no prajna. Buddhism teaches this very difficult

thing.  As I was just saying there are times when it is very useful to personify these two opposing
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forces as good and evil.  Isn't it true that in most religions, and in fact in the general ways most

people think, people think of a good god and a bad god?  But don't forget that in the original state

there is neither good nor evil.

As I've been telling you over and over, according to Buddhism, one way to describe the

origin  is  to  say  that  that's  the  place  where  tatha-gata  and  tatha-agata,  plus  and  minus,  are

completely one.  That state of oneness, in fact, is not a dead, static state.  In fact, it is an activity

in which the two functions are totally unifying and then becoming distinct and unifying and

becoming distinct over and over again.  The origin, the source, is this activity of unifying and

facing, and unifying and facing, over and over again, and that activity of unifying and facing that

is the origin, as it acts eventually gives rise to, it ferments, a by-product.  A different way that

Buddhism personifies this repetitive alternating activity of plus and minus unifying and facing

each other is to call it the heart activity.  

Buddhism, when it stands up in the role of teaching, always strives to teach whatever it is

teaching as the self.  The heart activity acts, unifying and having plus and minus face each other,

over and over again, and during that action eventually it gives rise to a by-product, a unique new

by-product is formed, and that which is formed is an imperfect version of the heart activity.  One

way Buddhism understands this by-product, this imperfect heart activity which is manifest, is to

see it as feeling, the emotion of loving feeling.  When you are trying to translate this word jo in

the original, from jo ai, loving feeling, it's very hard, I think, to find an appropriate English word

that really hits the nail on the head.  Whatever you call it, jo, or feeling, or emotion, or loving

emotion, if you're a Zen student, you should understand it as the imperfect activity of heart.

When feeling manifests itself as total feeling, then it isn't feeling anymore, then it has

transcended being feeling, then it has all of plus and minus as its content. That's the perfect state,

that's the zero activity.  When we talk about the manifestation of feeling, Buddhism says that you

have to find some way to understand this  appearance of feeling,  or emotion,  as that  feeling

activity becoming clearly independent of the plus and minus activities themselves.  Especially in

Tathagata Zen, when we teach about this we say that when plus and minus are unifying and

becoming distinct, unifying and facing over and over again, that's the perfect complete activity of
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heart. But when this new unique feeling activity clearly becomes independent, that is when plus

and minus have clearly separated from each other, and that is no longer the perfect heart activity.

When  this  unique,  imperfect  heart  activity  called  feeling  manifests  itself  as  an

independent  thing, then we can say that the self has divided itself  in two, the Tathagata has

divided itself in two, plus and minus have clearly separated from each other, and this is also

called the separation of guest and host.  This is exactly what I've been talking about so many

times when I talk about plus giving one hundred millionth of himself  and minus giving one

hundred millionth of herself, and those two equal portions coming together as zero.  Or, if we're

teaching in Zen kindergarten we say that plus and minus both let one drop of blood flow forth

and those two equally big drops come together, and that is what forms the imperfect zero in

between them. And we can equally well see that the zero small coming together drop of blood

separates plus and minus, or that plus and minus of their own selves separate from each other and

give the blood.  This is what you should be contemplating earnestly, and if you do then you'll

come to be able to experience it for yourself, that these two equal infinitesimal portions of plus

and minus come together and unify as an imperfect zero right in the middle of the one and only

world.

Because plus and minus have given, have sacrificed this part of themselves in order to

birth their child, they've lost that part  of themselves,  and so, as I've told you so many times

before, they are no longer complete.  The perfect state is perfect. That means that there's no need

to discriminate at all, it has no need to discriminate. That's what we mean by it being equality

itself.  But here when the child is born, and plus and minus are imperfect, then they themselves

begin to discriminate. Plus looks upon minus and thinks, You're not the same as me, and minus

likewise thinks, You're different than I am.

When the condition of the source divides itself in two, the state that is manifest is the

world of discriminations. And in Buddhism we call this world the world of san-ze 三世, the three

worlds, the worlds of past, present, and future.  When the I am self manifests, then at that very

moment past and future also first manifest. In other words, when the I am self manifests for the

first time past, present, and future come simultaneously into being. However, when tatha-gata
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and tatha-agata unify, those three worlds disappear.  When the I am self manifests, that is when

past and future manifest right with it. But in the origin, those worlds were not.

The origin is a world where there are no discriminations. It is a world that is total equality

itself. It is a world that no one can see and has no need to see. And from the human point of view

we can call it the pure heart activity, or in contradistinction to the human world we can call it the

spiritual world.  When we personify the three worlds of past, present, and future, the present is

the born self, and the past is father, and the future is mother. To personify is how we always

teach in Tathagata Zen.

Before the self appears in the origin, as I've said, past, present, and future are in equality.

There was no need for any comparing.  But when the three worlds appear, that is when it's OK to

compare and be compared. This is the appearance of what we call in Zen and Buddhism the

material world, shiki kai, the world of form.  Originally the world of form was no form, the

world of no form. Originally the material world was the pure spiritual world.  This is what is

being talked about in the Heart Sutra when it says "shiki soku ze ku ku soku ze shiki"; this means

perfect form is emptiness itself, and the activity of emptiness is what manifests form.  This is a

very important part  because lots  of Buddhists talk about this  part of the Heart Sutra,  lots of

scholars do, so it's necessary to teach it and learn it clearly.

So if we can just at least say that we've understood that the origin divides itself in two,

and three worlds called past, present, and future manifest, then we can also say that at least in

some way we understand how the self first appears.  From this you should understood, it's really

necessary that you understand, that the present moment therefore has both plus and minus as its

content.  And right at that very moment past and future also manifest.  Right at the very same

moment, past, present, and future simultaneously appear. It is in no way the case that past and

future appear at some other time.

It is the dharma activity itself that manifests the three worlds. When plus and minus will-

lessly separate from each other, the three worlds manifest.  The dharma activity is synonymous

with the Tathagata activity,  the no rai activity.  We're talking about the same thing.   Kokufu
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comes up and asks Rinzai a question.  In another version it's  clearly stated that  this  was the

questioner.  Kokufu  became  Rinzai's  successor.   Kokufu  already  knows  the  answer  to  this

question. He faces off with Rinzai and asks because he wants Rinzai to tell everybody else the

answer to the question.  It's  important to know about questioning right from the start in this

situation. There are questions which are asked because the questioner really doesn't understand,

but there are also questions that are asked because the questioner is stepping into the shoes of

people  that  he knows don't  understand,  and for  their  sake asking the teacher  to  explain  the

principle.

He  asks,  "What  about  the  First  Statement?"  and  that  word  "statement,"  "ku"  in  the

original,  is pointing to the world of language, the world of words. So in essence he's asking

about,  he's  saying,  "What  is  the  nature  of  the  very  first  moment  when the  world  of  words

appears? What is the nature of the world in which Tathagata, the dharma activity, separates itself,

and divides guest and host?"

The world of words. Kokufu, as I've said, already understood all about this.  But what

about Rinzai's answer? Does he answer in a way that shows that he knows Kokufu understands,

or not? So how does he answer? This is very hard to translate. "The seal of the Three Essentials,

being lifted, the vermilion impression is sharp, and without the least hesitation host and guest are

already separate."  The Three Essentials, the lifting of the seal of the Three Essentials, means that

everything that appears in this material world appears with these three essential points.  

In Buddhism these three points are understood in a personified way as Buddha, Dharma,

and Sangha: the true Buddha, the true dharma, and the true community of practitioners.  But in

the condition of the origin those three have not opened up yet; the seal has not been opened yet,

or lifted yet.

It's been hot and then today it got cool this morning. Actually I woke up at midnight and I

was cold, so I turned the heater on, but I think turning the heater on kind of backfired, and it

made me catch a cold anyway.  When you get really hot, and nobody's around, then you don't

have to sit in some formal way, you can just stretch out and read books and write letters and

things like that.  And so I did that because the heater was on, and then I forgot that I was really

6



cold, and then I caught a cold.  This is just what's being talked about, about the lifting of the seal

of the Three Essentials.

When the Three Essentials drop into the Buddha itself, then they are gone, there is no

Buddha, Dharma, or Sangha. They have become one. There is neither past, present, nor future.

It's only because the I am self is speaking that we can say "They are one."  In reality itself you

can't say anything about it.  There are no words in this state.  The state of the origin itself is not

in  the  world  of  language.  That's  what  we  are  referring  to  when  we  say  Zen  is  a  special

transmission separate from the scriptures.  

When the seal of the Three Essentials, the seal of Buddha, Dharma, Sangha, is pressed

firmly on the paper and then lifted up, then clearly, brightly the sutras appear.  Then clearly,

brightly the nature of all manifest existences appears.  When it says "sharp" or "clear", it means

the white and the red are clearly distinct from each other, there is clear separation.  This is very

difficult because what's translated in your version as clear or sharp, in the original is sobadatsu

側だつ , which literally means "on the side," and if I could explain it you'd understand it, but it's

too hard to explain, so I'll just skip it.

And then subject  and object  are  separate  from each other,  and then,  when it  is  said

"without the least hesitation," it means, it's referring to the self who sees these things. The self

that is manifest has no doubt.  It can without any doubt receive the seeing of these things.  The

seal is lifted, subject and object are lifted, and the self is manifest, and the self looks at the mark

on the paper that the seal made.  This is what you should contemplate in this koan.  

Tathagata Zen demands that you contemplate the principle behind the appearance of the

self, that the self appears with both plus and minus as its content, in between plus and minus.

We demand that you contemplate it to the degree that you really believe it yourself.  Prove it to

yourself.  This was a very famous phrase, this phrase of "without hesitation seeing the separation

of guest and host."  It seems as if the Zen masters of Rinzai's own time, even the ones that were

his senior, were very impressed with this.

What Tathagata Zen emphasizes about this is that when the self manifests, before there is
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any doubt, before any doubt appears, there is the past on its right and the future on its left, clearly

manifest.   Manifest  the  wisdom for  yourselves  that  knows that  when the self  manifests,  it's

surrounded and embraced from the outside by minus, and surrounded and embraced from the

inside by plus.  Because we ask you to do this difficult thing, that's why it's natural for people to

think that Zen practice is difficult.  What we ask you to do in Zen is absolutely different from the

ordinary  thing,  which  is  to  just  unquestioningly  accept  your  fixated  self  in  between  an

unquestioningly accepted heaven and earth.  That's why Rinzai always says it's totally useless to

try this practice using the way of knowing that you have been taught, which is to unquestioningly

accept the state of your birth, the state of having been born.

When you truly manifest the wisdom, when the wisdom really arises in you that knows

that you are born with both plus and minus as your content. That can never be something that can

be taught to you. That can only be the kind of wisdom that arises through your own experience,

and in Zen, when we were young monks practicing, we used this word, taitoku  捕得 , which

means to catch the experience, and nowadays in modern Japan they use the word keiken 経験,

which has a different sort of feeling to it, which also means experience.  Well, maybe it's just

Tathagata Zen that interprets these two words, taitoku and keiken, differently.  When you look

behind the interpretation, you have to see that taitoku, obtaining the catching of, means you have

to manifest zero.  This kind of experience only happens when subject and object are gone.  In

Tathagata Zen, when we interpret the word keiken, also usually translated as experience, we say

that that kind of experience is the experience where your I am is still there. You've put your

fixated I am into some experience, but subject and object aren't gone.  These days in Japan it

seems as if ordinary people and Zen monks and scholars, all people, use taitoku and keiken as if

they meant the same thing.  In America or France or Germany or England, I guess you don't have

this particular linguistic problem.  

So what  about  this  First  Statement?  You have to  understand that  it's  when the three

worlds appear, when the human world appears, that for the first time language appears.  Here I

am, a total mess, an old man with a stuffy nose and a cough, and so before you tell me, "Hey, old

man, you have a cold, you better stop giving teisho," I'll stop.  I'll stop before you tell me to stop.
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終

The End

9


