
BMZC Rohatsu Dai-sesshin

Saturday, November 30, 1996 (7th day)

Kyozan Joshu Roshi  teisho:  Rinzai Roku ch. 10

Giko Rubin, translator

The pure light in your single thought – this is the Dharmakaya Buddha within your own 

house.  The non-discriminating light in your single thought – this is the Sambhogakaya Buddha 

within your own house.  The non-differentiating light in your single thought – this is the 

Nirmanakaya Buddha within your own house.  This Threefold Body is you, listening to my 

discourse right now before my very eyes.  

Only because there is no running around seeking outside are there such meritorious activities.

– Rinzai Roku  ch. 10

Yesterday, I feel like I almost got to the end of my talk about the nirmana-kaya.  

But I seem to remember that I didn’t really get into any concrete examples, and so if I don’t do 

that, you probably won’t be able to understand.  

To speak in concrete terms, that’s what we mean by teisho.

What kind of Buddha is it, that this word, nirmana-kaya is pointing to?  Actually, without you 

manifesting the nirmana-kaya yourself, just listening to teisho, you can’t say that you really 

understand.  

The kind of teisho I want to give today is the kind of teisho that will cause you to be able 

to manifest concretely the state of, the condition of of nirmana-kaya yourself.  I want to receive 

that from you!

So then I have to talk about how the sambhoga-kaya is born through the dividing in two 

of the body of the dharma-kaya.

Then I have to get into the fact that the sambhoga-kaya, although it is the disciple of the dharma-

kaya, it is not the dharma-kaya itself.  The sambhoga-kaya is the being who has the wisdom that 

clearly knows that although this world is just one world, it is actually split into three worlds.

If, looking upon the Sambhoga-kaya Buddha, I ask, “What about the one God,” 



immediately the sambhoga-kaya is able to, without attaching to the sambhoga-kaya, which is the 

present looking upon past and future, this sambhoga-kaya is immediately able to manifest the 

dharma-kaya, to manifest one God.

If you are asked by the Roshi  “How does this sambhoga-kaya manifest the dharma-kaya,

in what way can it do that?” that’s when, some how or another, all of you have to demonstrate 

that to the Roshi so that I will believe it!  

But it’s a very difficult thing to do.  Everybody will just answer, if asked by the Roshi, 

the same question, everybody will just answer, “I am together with God.”  But in Zen we say that

is just a subjective answer, the kind of answer that is used to deceive the self.

It goes without saying that God is together with everyone.  Without doubt, if it wasn’t the 

case that God was together with everyone, then there’s no need for God.  If you really understand

that God is together with you, then you will also understand that your husband is always together

with you.  If I ask you, “Where is your husband?” then you will point to your heart and say, “He 

is here.”  Even if you point to your belly-button, and say, “My husband is here,” that is still 

taking your husband as an object.  You can’t escape with an answer like that.

If you give an answer such as, “God is together with me,” in Buddhism, especially in 

Zen, we say that is just an answer that you’re using to deceive your self.  You’re still taking 

everything as an object.  You’re still standing on the self, which is taking the position of subject.

The condition of actually coming into contact, actually meeting with God, will not appear

until you can completely dissolve, completely transcend, overcome the kind of consciousness 

that is thinking, “I am together with God.”  To overcome this kind of consciousness, although it’s

difficult, everybody, anybody can do this.  Anybody can have this experience.  What we’re 

saying here is that, even this morning, didn’t you transcend, didn’t you overcome this kind of 

consciousness with your husband, with your lover?

The kind of activity which is able to overcome, break out of the sort of consciousness that

says, “God is in heaven and the demons are in hell,” this kind of activity is no longer what we 

call consciousness.  We must call it the function of spirituality, the activity of the spiritual world. 

It’s the nirmana-kaya that is doing this kind of activity.

Although we use the word nirmana-kaya, it isn’t at all separate from the self.  When you 

say it in words like this, it is no longer the nirmana-kaya.  Just imitating the words of the Roshi is

definitely not the nirmana-kaya.  What I need you to do for me, is to do this activity, this function



of spirituality which transcends, breaks through this material world.  Then that will be the 

manifestation of the nirmana-kaya.  As I always say, the dharma-kaya is the one ultimate truth.  It

is the activity which is beyond compare.  There is no way to compare anything to it.

What Rinzai is saying here is that the dharma-kaya, or you could call it God, is the 

source, the origin of absolutely everything.  All existent beings come from the dharma-kaya.  

Anyone then, will have a self that is thinking about the dharma-kaya at this point.

What one must do then, is manifest the activity that dissolves this thinking self, and then 

the thinking self becomes the dharma-kaya.  The thinking self becomes absolute space itself.  

The very beginning of zen practice is to manifest the self as the entire cosmos, to manifest the 

self as the dharma-kaya.  It doesn’t matter if it takes you one year, or two years of training to do 

this.  Some way or another, you must have this experience of manifesting your self as the 

dharma-kaya.

This dharma-kaya is appearing as having past, present and future as its content.  But the 

dharma-kaya is moving.  It’s acting.  The activity of the dharma-kaya is tatha-gata and tatha-

agata, over and over again, sometimes facing one another, and then becoming one, repetitively.  

That kind of activity, that is the activity of the dharma-kaya, is taking place within one room.

When we try to describe the dharma-kaya in the human world of words, then in 

Buddhism we say that the dharma-kaya is “Not one, not two.”  What it means is that it is two, but

it’s one.  It is one, but it’s two.  The dharma-kaya is this activity, and this activity is taking place 

without any function of consciousness.

The self you have now which is thinking, when that self dissolves, that is when the 

dharma-kaya appears.  You, you are still looking at this stick.  That isn’t the dharma-kaya yet.  

That’s still the human world.  This is a difficult point.  It’s different for beginners than for people 

who have been around for awhile.  The world of the human is the world of the separation of past,

present and future.

For beginners it’s a little bit trickier to try to think in terms of the three worlds of past, 

present and future, so we just teach that the origin has split into two worlds of subject and object.

It’s the world where, already the subject and object have dissolved into this world.  The world 

that subject and object has dissolved into is the world of the origin, the world of the source.  That

is the dharma-kaya.

The condition of the dharma-kaya is the condition where subject and object are 



sometimes opposing one another and sometimes becoming one, over and over again.  But the 

ones that are trying to learn zen are human beings.  They are existing with this “I am” self.  The 

world of the “I am” self is different than the world of the origin.  It is the world that past, present 

and future are appearing in.

You, who are studying zen, who are you?  You are the present moment.  The present 

moment is the one that is making an object of the past and the future.  That’s who is studying.  

This is the self that thinks, “It’s enjoyable to be here in this world,” or “It’s really unenjoyable to 

be here in this world.”  In the world of the origin, there is no thinking self.  There is no self to 

think, “This world is good,” or “This world is bad.”

Even if you’re studying about the world of the origin, the one that’s studying is a human 

being, and so we must learn to think that this human being who is studying is the present 

moment.  Then we must study, “How does this self which appears, appear?”

As I always say, without learning first how the self is born, why the self is born, and right

away getting into questions like, “What about the condition of the origin?” it’s really hard.  It’s 

hard just to come here, flat out, and try to do dai-sesshin.  You should probably come when it 

isn’t dai-sesshin, when it’s a little bit more relaxed, and you can ask the Roshi about, “How does 

the self appear?”  But, because you are all unconditionally, unquestioningly recognizing, 

acknowledging your “I am” self, this Roshi, right from the start asks you, “So, what about the 

condition of the origin?”

People in modern times, people these days, even without me explaining it to you, you 

already know that the self comes from this condition of the source.  In the old days people were 

old fashioned.  They thought that God was what made everything.  Actually, God is very similar 

to, we can equate God with the condition of the origin, so it’s saying almost exactly the same 

thing, but if you have an idea of a personified kind of God, then it’s very difficult to come up 

with some kind of really satisfying explanation.

That’s why some philosophers came up that just said, “God is dead.”  When you are born,

yes, God is dead.  But leaving aside that talk for now, when the self appears, when the self is 

born, that is when the three worlds of past, present and future are born too.  This self is always 

incomplete.  If it were complete, then there would be no future or no past.

The condition of the origin is not made completely content by this self which has 

appeared.  The activity which forms man, tatha-gata, and the activity which forms woman, tatha-



agata, neither of these activities have been made completely content by the self which has 

appeared here.

The way I always have been teaching, over and over again, is that this self looks upon the

activity of man, and the activity of woman, that have been left out of itself, on the outside and the

inside.  We call the tatha-gata and tatha-agata activities which have been left out of the self, 

mother and father, as they appear in this material world.

If the self, when the self makes man and woman, tatha-gata and tatha-agata activities 

completely its content, then it is appearing as the dharma-kaya.  Always this self is making 

relationship, connecting up with the man on the outside and the woman on the inside.  Inevitably,

undoubtedly, the activity of intuition will come up as the self connects, makes relationship with 

mother and father.  This activity of intuition is the one thought talked about in the text, the pure 

thought.

In this instance, mother and father are extremely strong in comparison to the self.  The 

moment that relationship is made, father steals back the activity of father.  Mother steals back the

activity of mother, and the self disappears.  This is the place where we have to really get into the 

question of, “What is this one thought?  What is intuition?”  What I’m talking about here is that 

this one thought is, we can name it this modern word, intuition.

When the self gives back the plus activity to father, and the minus activity to mother, then

there appears the world of only mother and father.  Then father becomes tatha-gata, the complete 

father; mother becomes the complete mother, tatha-agata.  What kind of a world is this then?  

This is the manifestation of the world of the dharma-kaya.  The dharma-kaya has already been 

manifest here.  Then immediately, tatha-gata and tatha-agata are doing their activity of becoming

one and facing one another, repetitively.

This thing called the self, without dissolving itself, the condition, the world of the origin 

will not appear for the self.  Although you are practicing here, you are putting your efforts into 

practice, because you still love your self so much, it doesn’t seem like this condition of no self 

will appear, even though my tears are running down my face, wanting you to experience it, it 

doesn’t seem to happen.

(Crack!)  When you heard this sound, where is your self?  I really respect your practice.  I

feel that you are putting great efforts into it.  But, just like before, there’s no change in your self.  

You continue to simply blabber and blabber on about everything.



(Crack!)  When you heard this sound, you became that sound.  (Crack!)  Everything has 

become that sound, together at the same time, God and the devil, a pig or a mouse, everything.  

So your answer, “I am in this sound with God, with the devil,” that is correct.  But the Roshi 

says, “Not good.  Not enough.”  Why?  It’s because you’re still standing on the position of this 

blabbering, jabbering self that it’s not good.

I ask you, “When you look at the stick, how do you manifest one true nature with the 

stick?”  The way I’m explaining it is that, when you make relationship with that stick, already, at 

once, you are already manifesting one true nature with the stick.  If it wasn’t the case that you 

already are manifesting one true nature with the stick, then I wouldn’t give you that koan.  I 

wouldn’t make a koan like that.

When you see an incredibly beauteous woman, at that moment already your thinking self 

has dissolved.  You’re manifesting one true nature with that woman.  When a wife looks upon 

her husband, immediately she is manifesting one God, together with her husband.  It is not a 

matter of thinking, “My husband is handsome,” or “My husband is in heaven.”  That’s why this 

other koan of, “How do you manifest one God together with your husband?” comes up.

It seems that for everybody, it’s just so hard to dissolve the self and to manifest one God.  

All religions are the same in this way.  All religions say it’s a kind of crazy thing, it’s a very 

strong thing:  you cannot emphasize, you cannot assert your “I am” self.  Holding this belief, this

faith that I will die for the sake of my religion, that’s how strong it is.

In Zen we say it’s okay to get crazy.  You’re all crazy anyway.  But don’t get crazy 

attached to your “I am” self.  Then it’s a big problem for everybody.  Get crazy and manifest 

your zero self.  If a husband and wife are together, manifesting the zero activity, it doesn’t matter

how crazy they get, it’s not a problem for the people around.  But if people catch notice of this 

craziness, then it becomes a problem.

Crazy religion is fine.  It’s good.  But to press that religion on other people, then that 

makes a problem for society in general.  When you become a believer of a certain religion, this 

belief becomes incredibly strong.  You think, “I will die for this religion,” and it’s a terrifying 

thing, actually.  So we warn you in Buddhism, if you want to become a real Buddhist, you have 

to even throw away the belief in Buddhism.  Especially in Tathagata Zen, we strongly warn you 

about this.  So now I’m sure that you understand clearly how to manifest one God when you look

upon the stick.



As I always say, when this one God splits its own body in two, that’s when past, present 

and future appear.  This self which appears, this present self is the sambhoga-kaya.  This 

sambhoga-kaya is able to do the activity which recognizes everything, without a doubt, as itself.  

We say that the sambhoga-kaya is mother.  And also father.

If a mother has hundreds of children, I’m sure some of them will be absolute idiots, and 

some very ugly, but the mother will embrace all of them as her self.  It’s natural for people to be 

able to feel more intimate, feel closer to the sambhoga-kaya, to this mother activity, to this 

bodhisattva-like activity, than to the dharma-kaya.

There are many different names for different kinds of bodhisattvas, Kannon Bosatsu, 

Seshi Bosatsu, Jizo Bosatsu, they are all manifestations of the sambhoga-kaya.  But the 

sambhoga-kaya doesn’t attach to the sambhoga-kaya.  It doesn’t attach to “I am.”  In Nyorai Zen 

we say, “You’re all attached to your “I am” self.  It’s as if you are attached to the sambhoga-

kaya.”  Attaching to the sambhoga-kaya is very dangerous.  If you insist upon the sambhoga-

kaya, if you cannot dissolve the sambhoga-kaya, that’s when religious wars and religious 

disputes will occur, so we say, “Don’t attach.”

It’s certainly the case that the sambhoga-kaya manifests this wisdom, just as the historical

Buddha said, looking out at everything and saying, “Everything is Buddha.  Everything has 

Buddha-nature.”  So the world is at peace.  But is the world really at peace?  Looking out on this 

world, there are all sorts of different people.  There are people crying, people laughing, every 

different kind of person you can imagine.

What we have to learn is, without attaching to the standpoint of the sambhoga-kaya, 

without just sitting there like a Zen Priest, or so, and just looking on the world, one has to 

immediately make relationship.  If it’s an evil person, you make relationship with that evil 

person.  If it’s a farmer, make relationship with that farmer.  Whoever it is, you act to help the 

world.

Immediately, when the sambhoga-kaya acts to rescue the world, then he or she throws 

away the sambhoga-kaya, and manifests a new sambhoga-kaya in that process.  That is the 

nirmana-kaya.  In general, that’s why we call the historical Buddha, Shakyamuni, Nirmana-kaya.

Shakyamuni Buddha was not a person who lived his life attaching to himself, saying, “I 

am an enlightened person.”  He suffered with people who were suffering, and had joy with 

people who were joyful.  Nirmana-kaya, making relationship with both people who are in pain, 



and people who are happy, the result of this making of relationship is the manifestation of the 

dharma-kaya.

You are all human beings, so you must walk the road of being a human being, and 

according to Buddhism, there is no other road than the road of the bodhisattva, the way of the 

bodhisattva, the way of dharma.

These three words that are used here, dharma-kaya, sambhoga-kaya, nirmana-kaya:  those

are three conditions, three activities of the self itself.  It certainly is not the case that these are 

three Buddhas who are somehow separate, or different from the self.  The condition of the origin 

is the self.  The sambhoga-kaya is the self.  Of course, the nirmana-kaya is the self.  There are no 

conditions of these three outside of the self.

Rinzai then uses a different way of speaking, and strongly emphasizes, “It’s you, right 

now, listening to my discourse.  You are these three bodies.  These three bodies are you.”  In the 

Heart Sutra,  it says, “Form is emptiness and emptiness is form.”  It means that, just as it is, the 

material world is the spiritual world.  The spiritual world is the material world.

You, right in front of my eyes, you, listening to my discourse, without changing a bit, 

you, just as you are, are Buddha, are the dharma-kaya.  But you can’t really understand this until 

you’ve experienced it through zazen.

Why is it that the material world becomes the spiritual world, and the spiritual world 

becomes the material world?  What is this principle at work here?  When the self appears as the 

present moment, immediately the material world appears.  But in order to practice the practice of

the complete self, then the incomplete self must be dissolved.  When this happens, immediately 

the spiritual world appears.  If you were always in the spiritual world, there would be no need to 

recognize the existence of the spiritual world.

Inevitably the spiritual world will manifest the material world.  Inevitably past, present 

and future will appear.  Again, the spiritual world must be manifest, must be practiced, so the 

spiritual activity must be done in order to dissolve the worlds of past, present and future again.

Although it’s not clearly written in your text, what Rinzai is saying is that the activity 

which is doing this practice, the activity which is piling up these experiences, one upon the other,

is the dharma activity.  But people, without realizing that they are already doing this dharma 

activity, and so they must have a strong faith, that they must manifest this dharma activity 

themselves, without thinking that, they simply attach to their “I am” self, and look upon the 



outside.

What Rinzai is saying is that it’s not alright to just want this present moment to continue 

forever.  You all think that your present self is so adorable, and you don’t want to let it go, but 

you must.  Because people are attached to their “I am” self, then we’ve come up with this human

culture, such as it is.

It’s very important how human beings build their human world as a human world.  But, 

no matter how advanced or developed a cultural movement is, if you are doing this cultural 

movement, forgetting about the dharma activity, then it will be simply in violation of the dharma 

activity.

I think among you there are certain people here who are teachers of sociology, or social 

studies, and here you can see a very unique philosophy of society coming up.  When you look at 

the social philosophy of the twentieth century, it’s one of the most amazing, surprising things, 

from my point of view.

From my point of view, real research, real investigation into this area must be a 

comparison of the dharma activity and human cultural movements.  How do they relate to one 

another?  But since I’m not a scholar, I can’t really stand up and proclaim things about this, but 

that’s just how I’m thinking about it.

If the self can’t make, manifest a new self, by not attaching to its present self, then 

growth and development can’t occur.  If it wasn’t necessary to continually manifest a new self, 

then culture is not necessary.  The dharma activity is always, inevitably manifesting a new self.

If the human cultural activity and the dharma activity are somehow different, then you 

have to think that the cultural activity is not correct.  But anyway, this self which has appeared 

here, inevitably, undoubtedly it will make efforts, and through these efforts it will manifest a new

condition of one God.  But it doesn’t attach to this new condition of one God.  Again, past, 

present and future will be manifest.  This is when another new self will appear.

When this new self appears, then this self is able to look on a new world of past and 

future.  This is what Buddhism calls a world which has transcended every sin, every guilt.  If you

are attached to the worlds of past, and the worlds of future, that is when you cannot escape from 

sin.

The true life of a loving couple is to, every day experience a new wife, experience a new 

husband.  Every day the new sambhoga-kaya must manifest itself through efforts.



Anyway, when you drink medicine, immediately you feel its good effects.  If your 

stomach hurts, you drink the correct medicine, and it feels much better.  If you drink wine, 

immediately you feel good.  This is what Rinzai means by meritorious activities.  But if you 

attach to your old self, saying, “I really don’t like wine.  I hate sake, and I’ve had enough juice 

anyway,” then you cannot experience these meritorious activities, these good effects.

You might think, “The Roshi is recommending us to drink.  I wonder if that’s okay.”  But 

I’m not.  You can still get good effects from just drinking juice.  It used to be three, four, five 

glasses, and no good effects from drinking sake, nothing, but now that I’m ninety years old, I can

just drink one third of a cup, and immediately I feel it and want to go to sleep, and I don’t really 

feel like drinking sake any more after that.

So what Rinzai is saying is, “Don’t attach to your self.  Drink your medicine and every 

day, every day you can progress and feel its good effects.”  So drink the medicine of dharma.  If 

you want to get rich, then you can make some dharma medicine and sell it.

Thank you everyone for your hard efforts these eight days, this one week.  But the 

sesshin isn’t over.  We’re still going until tomorrow morning, so for those of you who haven’t 

grasped your koan yet, please catch the experience for yourself, that you and Buddha, God, are 

not different.


