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Discourse XVIII
“Among all the students from every quarter who are followers of the way , none have yet

come before me without being dependent on something.    Here I hit them right from the start.    If
they come forth using their hands, I hit them on the hands; if they come forth using their mouths,
I hit them on the mouth; if they come forth using their eyes, I hit them on the eyes.    Not one has
yet come before me in solitary freedom.    All are clambering after the worthless contrivances of
the men of old.    As for myself, I haven’t a single dharma to give men.    All I can do is to cure ill-
nesses and unloosen bonds.    You followers of the Way from every quarter, try coming before me
without being dependent upon things, I would confer with you.

“Five years, nay ten years, have passed, but as yet not one  man [has appeared].    All
have been [ghosts] dependent upon grasses or attached to leaves, souls of bamboos and trees,
wild fox spirits.    They recklessly gnaw on all kinds of dung clods.    Blind fools!    Wastefully
squandering the alms given them by believers everywhere and saying, “I am a renouncer of
home!’ all the while holding such views as these!

I say to you there is no Buddha, no Dharma, nothing to practice, nothing to prove.    Just
what are you seeking thus in the highways and byways?    Blind men!    You’re putting a head on
top of the one you already have.    What do you yourselves lack!” 

What is it that lions eat?    We’re told that lions do not eat meat.    The things which take
up grass and such things like that, like cows and horses, what do they eat?     We’re told that
things like horses and cows, when they eat grass, it goes to their stomach, and then they regurgi-
tate it again, and the second time when they it it, it’s the most delicious.    But they don’t eat the
meat.    The meat would get rotten if they ate meat in this way.    And it’s the flies that come and
eat at the rotten meat that’s left over.    I don’t know if this is really true, but I’ve been told this.    

The day before yesterday I spoke about this kind of situation.    This is what Rinzai is
speaking about when he talks about “recklessly gnawing on all kinds of dung clods.”    And then
he says, “spirits of foxes.”    I don’t know if Rinzai really knew about the situation I was talking
about, about the eating.    Anyway, these flies come, and they gather around on top of these dung
clods.    Looking at the situation, Rinzai says, “Blind fools!    You idiots!”    Then the next thing
he says is  very important.  “Wastefully squandering the alms given them by believers every-
where.”    You go on takahatsu and you receive all sorts of different things.    What do you do
with the things you receive?    What he’s saying is that monks are not the kind of people who till
the fields.    They aren’t farmers.    They don’t do physical labor.    What they do is they receive
alms, they receive things from other people, and that’s how they live.    You can see here that
there’s a big difference between those people who are studying Buddhism, and religion in gen-
eral.    

Where shall we hit?    Shall we hit in the belly button?    Shall we hit on the nose?    Shall
we hit on the face?    And also, what is it that prompts people to give money to a certain monk?
Will they give money because he has a handsome face?    This is what Rinzai is talking about
here.    Rinzai is trying to explain here how it is that practitioners receive alms, and live through
that.    Without tilling the fields, without farming, without doing the work of a lumberman, or
without doing the work of a laborer, they are simply receiving, and living in that way.    

In order to explain in detail the life of a monk, of a renouncer of home, I had to explain
yesterday the activity of Tathagata, the activity of thusness, because without explaining in detail
that activity, one can’t understand the life of a renouncer of home.    Without understanding how
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this practitioner, this person who has will, appears from this will-less activity of the Dharma, the
activity of Tathagata, the activity of thusness or emptiness, without understanding that principle,
there is no way you can understand the life of a monk or a renouncer of home.    Without doing
the practice of a monk, of an unsui, you can’t understand what this principle is.    If you are a per-
son who is trying to understand Buddhism from the perspective of a religion which tries to save
people, there’s no way you’ll be able to understand this teaching of Buddhism.    

Yesterday I spoke again about this Dharma activity.    If you can manifest the wisdom
which clearly understands this Dharma activity, then you will understand the nature of what it
means to be a human being.    If you understand the nature of what it means to be a human being,
then also you can understand what it means to be a renouncer of home.    You have gone to all the
trouble to become ordained, to become a monk, and yet if you continue to think in the same way
as you did before, if you continue to think that you should be receiving the care of your parents,
then there’s no possible way that you can really understand what it means to be a monk.    

What I’m surprised at when I came to America, is that people expect that immediately af-
ter they’re ordained, they can start doing wedding ceremonies and funerals, and things like that.
Although the Zen in Japan has fallen down, is in a corrupt state, even though it’s in that corrupt
state in Japan, you don’t have the qualifications to do wedding ceremonies and funerals right af-
ter you have gone through ordination.    You must first practice in order to get that qualification.
With that sort of kindergarten- like way of thinking, there’s no need for you to do Zen practice.
If you’re thinking like that, you might as well just go to some other religion and become a priest
in that other kind of religion.    I’m almost ninety years old, and I’ve been in this country more
than thirty years, but when I have to deal with this kind of ordained people, it makes me want to
just run away and stop being a monk myself.

Anyway, why is it that human beings appear, are born from this Dharma activity?    The
Dharmakaya activity manifests the situation of the Buddha in three different ways - the Dhar-
makaya, the Sambhogakaya, and the Nirmanakaya.    The translator made an error.    It is the ac-
tivity of the Dharma which manifests these three forms of Buddha called Dharmakaya, Samb-
hogakaya, and Nirmanakaya.    There really are not three different activities.    There is the one
activity of the Dharma activity, and that gives rise to the Dharmakaya, Sambhogakaya, and Nir-
manakaya.    

In the beginning, one does practice for two, three, five years, in order to see clearly into
this principle of how the Dharma activity works.    The wisdom needed to see clearly into the
principle of this Dharma activity is not the same wisdom that one received from one’s parents.
The child,  when it  is  born from its  parents,  from its  mother  and father,  is  a  disciple  of the
Dharma.    But this self becomes a self which is always affirming its “I am” self.    And because of
this, even in America it’s become popular to say, “That is my karma.    That’s just my karma.”
People who say this are just children.    They are manifesting the consciousness which is exactly
like a child which is first born and affirms their “I am” self without    knowing about any other
selves.    But it’s the standpoint of Tathagata Zen that there are always two different kinds of
selves - the complete self and the incomplete self.    

What kind of a self is this complete self?      And what kind of a self is the incomplete
self?    The condition of a complete self is the self which has no doubt, and no thinking.    It is
complete, so there is no need for any thinking or any doubting.    I think we can say fairly that the
condition of a consciousness of an infant, because there’s no thinking occurring, is very similar
to the complete self.    But it’s clear that the infant is an incomplete self.    What I’m saying is that
the infant cannot even manifest an incomplete self.    It is clearly, completely manifesting its in-
complete self, and then we can say it is an incomplete self.    This born infant is loved by its par-
ents, and more and more it develops the activity of consciousness, and the activity of affirming
its “I am” self, its “I am” karma.    And then the situation occurs when one cannot escape from
this kind of a self.    This is what we call the thinking self.    This is the self which has the activity
of consciousness.    Right now, as I am speaking to you, I’m also becoming this incomplete self
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in order to speak with you.    You can say that this is the self which must do the activity of con-
sciousness.    This is the self which looks on things and questions things, and through this ques-
tioning, talks about things.    Psychology is very popular these days.    Psychology is that study
which studies exactly what this activity of consciousness is.    And that’s fine.    Without investi-
gating this, one cannot investigate into the way of being or nature of human beings, so we must
investigate this.    When we ask, however, where this thinking self comes from, it comes from
this condition of complete non-thinking, a condition which has no activity of consciousness.    

The perspective of Nyorai Tathagata Zen is to teach, as a temporary expedient anyway,
that there are two selves - the self which has no need to think, which is the complete self, and the
self which thinks and doubts, which is the incomplete self.    Everyone actually is experiencing
this complete self which does not think.    Although everyone is actually experiencing this com-
plete self, because everyone insists upon and asserts their incomplete self, their thinking self,
their karma self, then they can’t notice this experience of the complete self.    

All the clever people say that human beings can’t exist without love.    And that’s true.
But what is love?    If asked that, then you can’t answer.    Without understanding what love is,
and trying to love one other - that’s what we call the standpoint of the ordinary man, the common
man.    It’s the perspective of Zen which asks us to manifest the wisdom which clearly knows
what love is.    In Zen, we do not push away or reject this activity of love.    But what we do reject
is to unconditionally affirm and recognize love without understanding what love is, with simply
affirming and insisting upon the “I am” self.    We call this selfish love or greedy love.    What we
have to learn is that there is a child’s world of love, a young people’s world of love, and an
adult’s world of love.    Although the talk is veering off a little bit, I would like to say that there is
responsibility that goes along with all of these different loves.    I’ll get into that later.    Now I’d
like to just say that there are two kinds of love.    There is the love of the ordinary person, which
we can call greedy love, and then there is this true love, or complete love.    When the incomplete
self is searching for love, that is this greedy, selfish love.    When you are in this incomplete con-
dition, and you are searching for love, they tell you in other religions to put your palms together
and pray to God for love.    And here, also when we eat, we put our hands in gassho and then we
eat.    It’s certainly true that when you’re hungry, you want to eat, and this greed comes up in you
to eat.    There are two ways of looking at this greed.    When you’re hungry, when your stomach
is empty, without eating, you can’t exist.    It’s the same for enlightened people and ordinary peo-
ple.    When the ordinary person puts their hands in gassho before eating, what they are saying is,
“Please forgive my greed.    After I fulfill this desire, this greed of mine, I will look towards man-
ifesting the complete self.”    

It’s the same when you are embracing your lover.    You need to put your hands in gassho
and embrace your lover in that way.    It’s kind of a strange talk, I know, that I’m giving.    And
when you embrace, you must manifest the complete self.    As I said before, everyone is experi-
encing the complete self.    Everyone is being embraced by the complete self.    To embrace one
another is a very precious and important thing.    You forget everything and you are manifesting
the complete condition.    But everyone forgets the preciousness of this experience, and simply
affirming their “I am” self, goes on living.    But only affirming living is not true love.    And it’s
the point of view of Nyorai Zen that when you are embracing one another, you must do it in a
way which is manifesting the wisdom that knows that this embrace is the manifestation of true
love or the complete self.    

I think that if you can explain Zen in this way, even to high school students, even to ele-
mentary school students, you can make them become interested in Zen.    Some of the officers at
Mt. Baldy were invited to speak at a local high school, and I saw a tape of the talk that they gave.
I know I shouldn’t say it, but it seems to me that what you were talking about were very ex-
tremely difficult things.    I didn’t even understand what you were talking about and I know you
didn’t understand what you were talking about.    Hearing those kinds of talks, no one will be in-
terested in Zen.    Just stick to teaching the simple things.    Stick to teaching that Zen is manifest-
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ing the wisdom which understands what true love is.    Then all the kids, hearing that, will sud-
denly become interested in Zen.    

The self which is born, appeared from this Dharma activity, that is the self which be-
comes interested, which has interests.    There is no activity of true love outside of the activity of
the Dharma.    But the activity of love which is not true, the activity of love which is this selfish,
greedy love, is also what we could call a by-product of the activity of Dharma.    By-products
also have their by-products, and then other by-products, and on and on, but if you are caught up
with just these by-products, then you will never be able to manifest this true love.    

The Dharma activity, it goes without saying, is the activity of tatata , the activity of thus-
ness, or suchness.      The translator thinks he’s smart, and he’s starting to say “thusness” and
“suchness” before I even say it.    As I’ve said many times before, when we analyze this Dharma
activity, this activity of thusness or suchness, we see that it’s made of two opposing activities,
tatha-gata and tatha-agata.    And as I always say, tatha-gata activity is the plus, male activity, and
tatha-agata activity is the female, minus, activity.    

Existent things that have appeared here must inevitably do the activity of living.    The ac-
tivity of appearing, or of being born, takes this activity of plus as its content, and manifests itself
to give birth to existent things.    Existent things, however, do not only do this activity of appear-
ing.    Also they must do the activity of hiding.    And in general we call this activity of hiding the
activity of dying, or the activity of destruction, in contradistinction to living.

And the way Nyorai Zen defines the situation is that existent things, although they have
the activity of living as their content, as they appear, they also have dying as their content.    And
those things which are doing the activity of dying certainly have this activity of death as their
content, but they also have the activity of living in a passive role as their content at the same
time.    The perspective of Nyorai Zen is that there are no other forces at play besides this activity
of plus and activity of minus in the forming all existent things and forming the world.    

Everyone is doing this  practice of dharmakaya, sambhogakaya,  and nirmanakaya,  but
without understanding the principle of this you will never be able to graduate from this practice.
Without understanding the principle of dharmakaya, sambhogakaya, and nirmanakaya practice,
although you’re ordained you should be called a “shami.”    This means an immature, childish or-
dained person.    It’s below unsui.    If you get ordained and you never progress passed this shami
stage it’s a big problem for everyone.    Although I said it again yesterday, no matter how many
times I repeat myself there isn’t even a slight bit of understanding happening on you part.    Even
though five or six pass, and you’ve become ordained, you don’t understand a thing.    Although, I
don’t know when I’m going to die, I know it’s a hard thing for you people who are ordained to
hear, I have to tell you this.    I can’t keep my mouth shut anymore, I just have to tell you the way
it is straight.    It is a pitiful situation to be just like an infant forever.    To be attached to your “I
am” self, your karma self.    

Then there are some other people who think, “I don’t have to do any farming work.    I
don’t have to do any labor.    I’m a monk.”    But I don’t want to get into that too much now.    I
want to talk about how we have all appeared here from the dharma activity.

After  appearing  from  the  dharma  activity  and  passing  through  your  adolescence  or
teenager-hood, then you become a true person.    What I want you to do, although I know my
teisho are not that skillful, I want you to be able to really learn this process of how this develop-
ment occurs.    Rinzai here, after having explained the dharma activity in such detail, and still the
students don’t understand, he calls them, “blind idiots.”      

This may be the last sesshin.    What I want you to do is    during this week clearly grasp
how the self appears from this dharma activity, and then once again hides within this dharma ac-
tivity.

And as I always say, and as I said the last couple of days the activities of tatha-gata and
tatha-agata are moving, acting within one room, and inevitably they will always meet.    They
will inevitably meet.      But can they fix this place of meeting?    They inevitably, without fixating
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it, burst through this place of encounter, and keep on acting.    Of course in this state of the source
plus and minus are not acting with will.    Plus and minus are not thinking.

The activity  of place does not  the activity  of  minus’s world,  and yet  when it  breaks
through this point of meeting it enters this world, and does the minus activity in the minus activ-
ity's world.    And here is the minus activity treading upon the ground in the world of plus, and
doing its activity there.    The teaching of Zen is that the woman is acting in the man’s world, and
the place of activity for the man is the woman.    If there is no activity then there is no man, and
there is no woman.    Open up your eyes to this principle.    When there is activity there is always
going to be plus and minus acting.    

Now, plus and minus have met.    You should clearly understand now that when this point
of meeting has been burst through plus is acting within the world of minus.    And you should
clearly know also that minus, having broken through this place of meeting is acting within the
world of plus.    Within the condition of the origin this activity is of course taking place without
any activity of knowing, or activity of consciousness occurring.

After this breaking through takes place plus and minus come together, and this coming
together of plus and minus is of course zero.    This zero activity is the complete, total activity.
And we could also call it the manifestation of true love.    What I’m teaching is that the activity
of true love is the activity of zero.    There are no other activities separate from the activity of
zero.    

The activity of zero also has a limit.    It also reaches a point where it isn’t necessary to do
the activity of zero anymore, and there it stops.    The plus activity having done the activity of
zero, in what kind of world does it stop.    Plus has arrived completely at the source of minus.
And minus has arrived at the starting off place of plus.    That is the activity of zero.    You can see
from this that the zero activity also has a limit, also reaches a point where it quits doing the activ-
ity of zero.

When this happens plus stands up in the source of minus, and minus stands up at the ori-
gin of plus.    Here again plus and minus are in a state of opposing one another.      

In the case of plus, at this point plus strives to, or looks towards returning to its own
source from the source of minus.    And minus is standing up in the place of plus, and taking this
source of plus as its origin, as its cause, it leaves the source of plus and heads back to its own
home.    And you can see clearly here that plus cannot return to its own source without doing the
minus activity.    Plus is standing up at the origin of minus and in order to return to its own origin
it can’t do that without doing the activity of minus.    It’s the perspective of Nyorai Zen, of Bud-
dhism to kindly ask you to clearly manifest the wisdom which gets this principle.

And at this point when plus and minus are both returning to their original points of depar-
ture, again they meet.    What kind of a place are they acting in in this situation?    Certainly, of
course they’re acting in this world of zero, this world which has been manifested by the activities
of plus and minus.    It goes without saying that this world of the activity of zero is the same thing
as the world of the activity of plus and minus.    When plus becomes minus and acts, then we can
say that it is acting in the world of plus.    Minus in the same way is acting with the world of mi-
nus as the place she’s acting in.    And inevitably once again they’ll meet one another.    And again
they will burst through this point of meeting and manifest zero.    The definition of this condition
of the origin given by Nyorai Zen is that is this repetitive, cyclic will-less process.    

On the one hand we can say that the condition of the origin is the same as the condition
of true love, and conversely that true love is the activity of emptiness, this will-less activity.
What I’m teaching is that the condition of the origin is the repetition of the two activities of
tatha-gata and tatha-agata, sometimes becoming one, and sometimes meeting one another, and in
that meeting opposing one another, and doing these two activities over and over again.    There is
no activity more superlative, more wonderful than this activity of true love, this will-less activity
of the origin.    The more that you understand this activity, the more deeply you understand this
activity, the more you will be able to manifest love in your life.    It’s a good thing.
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Tomorrow I’ll continue with this talk.    It’s very important for people who are here for
the first time, and also, of course, those of you who have been here two, three, five, or ten years,
it seems like most of you, many of you are living everyday in a completely blind way, because
you don’t yet understand this principle.    

When you understand this principle finally, for the first time you’ll understand what it
means to be a monk, and what it is to give alms, and what it is to receive alms.    If you receive
alms you must manifest true love.    Receiving complete offering you must manifest the complete
self.    It’s a frightening thing to be an incomplete self, still needing to manifest your complete
self, and in that situation receive alms.    But there’s a bad habit coming up here of uncondition-
ally affirming your incomplete self being a monk, and receiving alms.    This is what Rinzai says
is a “blind fool!”    

It’s okay to get alms.    The people giving alms are fine people, and so the people getting
them are also okay.    But when you receive alms you should receive them in the spirit of, with
the attitude of, an incredibly weighty responsibility.    “I must manifest the complete self.”

When  I  came to  America  I  came because  I  was  ordered  to  come by the  kancho of
Myoshin-ji, and I didn’t know anything.    It was very frightening to be thrown amidst all of you
Americans who don’t have this custom of giving alms.    Now one of the people here Sam is liv-
ing in the house that I first lived in when I came to America.    I just got to that house and just
quietly sat in it.    

But I don’t want to get too much into talking about my own personal life now.    Tomor-
row I’ll continue the talk about the principle of how the self is born, how the self appears, and
the self dies, how the self is hidden.    But there might be some people who say, “America is a
rich country now.    We don’t need to hear about that kind of dharma talk.    It’s not necessary.”
But although America might be a rich country    everyone might die tomorrow.    So be careful.
You have to be able to understand the principle of living and dying.    
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