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Discourse XVIII

“Followers of the Way, the view of the Ch’an School is that the sequence of death and life
is orderly.    The student of Ch’an must examine this most carefully.

“When host and guest meet they vie with one another in discussion.    At times, in re-
sponse to something they may manifest a form; at times they may act with their whole body; or 
they may, by picking up a tricky device, make a display of joy or anger; or they may reveal the 
half of the body; or again they may ride upon a lion or mount upon a lordly elephant.”

A true student gives a shout, and to with holds out a sticky lacquer tray.    The teacher, not
discerning that this is an objective circumstance, goes after it and performs a lot of antics with 
it.    The student again shouts but still the teacher is unwilling to let go.    This is a disease of the 
vitals which no doctoring can cure: it is a called    “the guest examines the host.”

Again Rinzai calls out to everybody listening to him, “All of you practicing Zen with 
me!”    And Rinzai says, “The view of the Ch’an School.”    Now, we here also are studying 
Tathagata Zen, and because this Tathagata Zen was developed from the Zen School I guess you 
could say that we are also a sect of the Zen School.

When we say Zen School, and we use the word Zen, the word Zen is referring to the ac-
tivity which I always teach you about, the activity of tatha-gata and tatha-agata repetitively be-
coming one and facing one another over and over again.    The content of the activity of Zen, 
within that activity the thinking self has not yet appeared.

But, as this repetitive activity repeats many many times, within this repetition, finally 
there arises a unique kind of activity called jonetsu, hot feeling, or passion, or sexual feeling.    
And as I always say this is when tatha-gata and tatha-agata manifest themselves in a state of sep-
aration.    And as I always say, and I’ve been speaking up until now, within the space between, or 
anyway just simply between tatha-gata and tatha-agata arises the present, and the content of this 
present is kukan, or incomplete space.    And it goes without saying that this kukan is the present. 
This kukan is taken up from the inside and the outside by tatha-gata and tatha-agata, simultane-
ously tatha-gata and tatha-agata are appearing here.    

With the appearance of the present already tatha-gata and tatha-agata have turned incom-
plete because they have given of themselves to the present moment in order to form the present 
moment.    This incomplete manifestation is what we call the world of matter.    Tatha-gata has al-
ready become incomplete tatha-gata, incomplete thus going, and that is what we call the world of
form or rupa or matter.    Actually maybe it isn’t exactly matter yet but it is existing as an object 
in the world of objects.    And in contradistinction to the future activity of tatha-gata, tatha-agata 
manifesting itself in an incomplete way becomes past in the world of matter or form.    And Ny-
orai Zen teaches us that the present moment has appeared here having in exactly equal propor-
tions the power of tatha-gata and the power of tatha-agata.    So all of your questions or doubts 
about what these things are, what is past, what is present, what is future have disappeared.

The present as I said before is appearing as kukan.    This is in contradistinction to koku, 
which means absolute space, the absolute manifestation of emptiness, and therefore kukan, in-
complete space is the incomplete manifestation of emptiness.    

Past is manifesting as form, future is also manifesting as form, and present is also mani-
festing in the world of form.    This kind of form is not the kind of form that can be seen.    This 
world of form is the kind of form that can be thought about.    The present self cannot look upon 
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past and future as objects but it can think about the existence of past and future as objects.    The 
self is a thing which is appearing here with tatha-gata and tatha-agata incompletely as its content.
What is the self?    All of you simply say, “I am” unquestioningly, unconditionally, but according 
to Tathagata Zen the self is that which equal amounts of tatha-gata and tatha-agata as its content.

The condition of the origin, the complete, perfect condition is that which has total tatha-
gata, and total tatha-agata as its content.    And as I always say therefore, in the condition of the 
origin of the origin the thinking self has not yet appeared.    But it isn’t really the case that there is
no self.    The self is there, but the selves have all completely melted together, completely melted 
into the condition of the origin. 

The self is very similar to the condition of the origin because it has both the activities of 
tatha-gata and tatha-agata, but it has these activities in an incomplete way.    When past and fu-
ture are manifesting themselves in the world of form, in this case present is also, always, mani-
festing itself in the world of form.    And the self can think that the past and the future are some-
thing other than itself.    Although it cannot see the past, and it cannot see the future it can think 
of these things as something other than itself.    We can think about this thing called the future but
having, holding our eyes, using our eyes, we can’t see it.    What is it that is living in the world of
the future?    If we have to name it and talk about it we can say that it is a being which is doing 
the incomplete activity of tatha-gata.    That being we call father.    And it’s similar with tatha-
agata.    Tatha-agata, the world of tatha-agata is not something we can see with our eyes, but the 
past is manifesting itself as the incomplete activity of tatha-agata, and we call this incomplete ac-
tivity of tatha-agata mother.    The world of tatha-gata when it is manifesting itself in an incom-
plete way is an incomplete world, and the being which is living in this incomplete world of the 
future is father.    And tatha-agata is the same way. Tatha-agata is manifesting itself in an incom-
plete condition, and that which is living in this incomplete condition of tatha-agata called the 
past, is mother.    Although it’s incomplete father has the activity of tatha-gata as his content, and 
is acting with that as his content.    And mother is a thing which is appearing with the activity of 
tatha-agata as her content.    And the self is something which appears having received equally 
both tatha-gata and tatha-agata, and has both these activities as its content.    

Every single existent being, even down to a mosquito, everything which manifesting it-
self in the present, which is manifesting itself in an incomplete way, is manifesting itself simi-
larly.    All things are manifesting themselves with an incomplete activity of tatha-gata and tatha-
agata, and making objects of past and future.    From the very start of the teaching of Buddhism 
we tell you, you can’t just unconditionally, unquestioningly accept as valid the existence of 
things, of any kind of being. (ADD:    “We ask you, ‘Where do existent things come from?”) 

And as I said yesterday the incomplete self inevitably will act in order to make all of past 
and all of future, all of tatha-gata, and all of tatha-agata its content, and therefore manifest itself 
as the complete self.    When the self makes past and future, tatha-gata and tatha-agata, com-
pletely its content, then of course this is the manifestation of the perfect, complete condition.    
We can say that it is the manifestation of a new condition of the origin, or new condition of the 
source.    This is what we call the manifestation of the activity of zero.    The complete perfect 
condition is the condition of zero.      Because the perfect complete condition is the almighty con-
dition that means there’s no need to doubt anything, there’s no need to think anything.    We also 
call the activity of zero the activity of shunyata or the activity of emptiness.

Even in Japan these days because of the corrupted state of Buddhism in Japan people 
seem to be really confused about what the activity of emptiness is.    The activity of emptiness is 
not an activity which needs to get, or seeks to get enlightenment.    It also is not an activity which
has any doubt.    Now that people who can really teach about what the true activity of zero, the 
true activity of emptiness, no one is left in Japan who can really teach about that, and it makes 
me wonder what is going to happen to this country called Japan?    They’ll have to do just what 
they did in the way past, they’ll have to go back to China to learn about the activity of emptiness.
But really there’s no teaching of the activity of emptiness in China either.    As you all know 
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China is now a communist country and although we shouldn’t say that Buddhism has totally dis-
appeared in China, it’s almost safe to say that its, well...nearly completely disappeared there.    So
then you might think that in order to learn the philosophy of zero, in order to receive the shukyo, 
basic teaching about emptiness and zero one needs to go to India.    But if you look at the history 
of India probably around the eleventh century or so you can see that India has become pretty 
much an Islamic country.    There is no real Buddhism left in India. (ADD: “You could even say 
that India was overthrown by Islam.”) From my point of view it’s very strange, it’s kind of mys-
terious and weird.    You look at the world and you see that Buddhism has completely disap-
peared from India, it’s no longer in China, and it’s quickly fading away in Japan, and yet people 
in America seem to be trying to learn it, this school of Zen.    Well, I guess you have to admit that
the Zen School as we call it, is hard to learn.    In the old days that why they said to try to study 
Zen, it’s not necessary for everybody to do it.    We just need a few leaders to study Zen.    But ac-
tually Zen is simply the teaching of the activity of Dharma, the activity which forms the uni-
verse.    We don’t have to call it a religion.    Everybody can learn this.    (MISTAKE:    “Zen is 
the activity which forms all of us so everybody must learn it.”) 

In the text when he says, “The school of Zen, the Ch’an School” he’s talking about some-
thing which has appeared with the appearance of the worlds of past, present, and future.    It is the
teaching about the activity of Dharma, about the activity which forms the universe, and forms all 
of us.    The activity called Zen activity has three activities within it.    One condition, one activity
that the Zen activity does is the condition of the origin.    The condition in which tatha-gata and 
tatha-agata are repetitively unifying and facing one another.    The second activity, the second 
way of thinking is that the activity of Zen has these two activities of tatha-gata and tatha-agata as
its content.    And the third way of thinking, the third activity is when the two activities of tatha-
gata and tatha-agata actually divide, separate, and the three worlds of past, present, and future 
appear.

This is difficult.    The condition of the origin is the condition in which tatha-gata and 
tatha-agata are living in one room, are residing in one home, in one world, and completely fully 
living there together.    But this one has two activities as its content, and so the one is not one it is 
really two.    But since these two inevitably become unified then we say that two is not two, two 
is one.    That’s why this way of thinking was born that in the condition of the origin there is not 
one and not two.    We call it fuichifuni, funi fuichi 不一不二　不二不一、not one not two, not 
two not one.    But the self which thinks about these thoughts like not one not two, not two not 
one, that self has already appeared within the worlds of the three worlds, and so this new way of 
thinking is born that the one give rise to three, and three give rise to one.    Rinzai has spoken 
about this alot before, and I’ve explained it before so it shouldn’t be necessary for me to get into 
too much detail about it, but what you should think, what it would be useful for you to think is 
that the world of the origin, the world of one becomes two, and then this two world, this world of
two inevitably becomes three.    The reason I’m telling you about it is that this kind of thinking is 
all throughout all of the sutras.    You can find these terms, “not one not two” and “one is three, 
three is one,” over and over again in the sutras.    And so you should know what is one, what is 
two, what is three, but one is of course zero. 

When it is the world of only past and future that is the complete world.    Being the com-
plete world we call it zero.    Being the one unique world we call it one.    The worlds of past, 
present, and future are within one great cosmos, one world, and so it is not two it is one.    The 
activity of wisdom which is the enlightened activity of wisdom is the activity of wisdom which 
clearly can grasp these principles of not two not one, not one not two, one is three, three is one.    

 The self which is the present inevitably is looking upon the world of past and the world 
of future as objects.    When the self gives the activity tatha-gata a character, a personality, when 
it personifies it, it calls it the activity of living.    And it calls the tatha-agata activity, the past ac-
tivity the activity of contracting or the activity of dying.    And there are many many different 
ways that you can describe the tatha-gata activity, not just using the activity of living.    For ex-
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ample you can express the activity of tatha-gata as the male activity, the expanding activity, the 
living activity, the activity of having, u 有, or existing.    And tatha-agata is the same way.    It can
be named in many different kinds of ways; non-existing, dying, contracting, mu 無.    Rinzai is 
telling, ”Don’t practice in a way that you’re bound up by names.”    If you have one kind of ken-
sho, one kind of enlightenment into something that you call the dying activity then you get to-
tally tied up by dying, and your Zen becomes not Zen anymore.    

In the case when people are manifesting themselves in an incomplete way they are al-
ways thinking about...they have the activities of living and the activity of dying incompletely as 
their content and so they are always thinking about living and dying, or live and death.    When 
living and dying have completely been made content, it isn’t necessary to think about life and 
death anymore.    

And Rinzai says in the text, “The activities of death and life in the Zen School says that 
they are orderly.” (MISTAKE:    see quote from book.)    What does he mean by that? He means 
that they are clearly making everything appear, and clearly hiding everything.    Anyway, perhaps
orderly is not the best translation but, the activities of living and dying are acting simultaneously. 
When we hear the word orderly we shouldn’t think that things are happening one at a time.    
“Okay, it’s my turn to do living, you rest.”    And then the dying activity says, “Now it’s my turn, 
now you take a break.”    So this kind of translation makes a total mess of the Rinzai Roku, you 
should be careful.    The wife might look upon the husband and say, “You look tired.    I think you
should take a rest, why don’t you go to your room,” or the husband when he’s working might 
look at the wife and say, “Honey, I think you need to rest.”    But they are saying, “rest” they’re 
not saying, “Go die!.”    They’re not saying, “Go live!”    Even when they’re resting they activi-
ties of living and dying are acting.    So when Rinzai says in the text that the activities of life and 
death are “junzentari” he means not orderly, he means that they are always acting, they are al-
ways simultaneously acting.    

But there are times when one activity is leading and the other is following.    When the 
living activity is leading the dying activity is following and vice versa.    Everyone has experi-
enced this.    When the man is active then the woman is more passive.    When the woman is tak-
ing the lead then the man is following the woman.    Everybody has experienced situations like 
this.    Please grasp clearly this principle that when living is leading then dying is following the 
activity of living, and when dying is actively, aggressively acting, then living is following dying. 

But both living and dying are doing their work within one world, the same world.    What 
Rinzai is calling out to everybody is, “Isn’t it clear?    Isn’t it absolutely obvious?    These two ac-
tivities are acting in one universe.    In one world.”    What if it were the case that the living activ-
ity were acting within this one great cosmos, but the dying activity was somewhere else, was act-
ing not in this cosmos, then there would be no effect of dying on living.    So in Buddhism, in 
Nyorai Zen we say that living and dying are acting in one room, in one world, in one universe.    
And I’ve talked about this principle so many times it shouldn’t be necessary for me to talk about 
it again here.    But the reason I’m telling you again is that if you can’t stand up straight in the 
knowledge of the principle that I just explained, then the next thing that Rinzai has to say will be 
totally incomprehensible to you.

So I should get into it in a little bit more detail.    The condition of the origin is the condi-
tion where there’s no thinking, where there’s no will.    And I’ve spoken about the condition of 
the origin innumerable times.    The self which does the activity of consciousness hasn’t appeared
yet in the condition of the origin.    The position of Buddhism is this very surprising, startling 
thing that the condition of the origin always is making a new condition of the origin.    The great 
cosmos never stops, never fixates itself.    Even the great universe, in order to make a new great 
cosmos is always acting.    Whether it’s the great cosmos of the small cosmos, it doesn’t matter, 
the condition of the origin as it’s defined by Buddhism is always acting to make a new condition 
of the origin.    

And in this case of the manifestation of a new self it’s useful to look upon it as the activ-
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ity of maturing, growing, developing, improving.    And in this case, this is the case when the ac-
tivity of living, the male activity, the expanding activity is taking the lead, is being the aggressive
one, and the female activity is the one who is following.    And in this condition inevitably a con-
dition of the origin will appear which is doing living, which must do the activity of living. 
(Scratch this) So in this case (MISTAKE: I am correcting the previous sentence here.    I should
have said, “That was a mistake.”)    not the condition of the origin, but the child of the condition 
of the origin appears that must do the activity of living.    And the first step in this process is 
when tatha-gata and tatha-agata separate, when the activity of expanding occurs.    And you all 
understand this, the first step in making a new condition of the origin is the making of these 
worlds of past, present, and future.    An as you all know the present is the self in this situation, 
and this self receives the influence of the living activity, the expanding activity, the plus activity, 
and receiving this influence it acts.    This is the appearance of the world of separation of subject 
and object, the separation of host and guest. This world of the separation of past, present, and fu-
ture is, of course the world of sentience, the world of feeling.    But the activity of tatha-gata and 
tatha-agata, the activity of Dharma doesn’t fixate.    Again the activity of Dharma does the activ-
ity of unifying and doing this activity of unifying it annihilates the worlds of past, present, and 
future.    The worlds of past, present, and future manifest a new condition of the origin, a new 
condition of zero.    Within the process of the condition of the origin making a new condition of 
the origin the worlds of past, present, and future appear and then the worlds of past, present, and 
future disappear.    This is how Nyorai Zen talks about it.    So I hope you have understood now 
what he means by junzentari, what he means by what’s translated in the text as “orderly...se-
quence being orderly”    What he means is is clear manifestation of the condition of the origin 
making a new condition of the origin, and living and dying (acting) simultaneously.
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