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7th  Day  Dai-Sesshin

This week-long dai-sesshin has finally reached its final day today. From the very first day until

today  I’ve  been  speaking  about  this  one  expression,  “the  cardinal  principle  of  the  Buddha-

dharma”—the great meaning of the Buddha-dharma and what that is referring to. But I am sorry

to say that I haven’t really done a good job of it. Almost everyone, it seems, is walking through

their lives from the point of view of the “I am” self. And from the very beginning we could say

that the very first thing that Tathagata Zen asks you to do is to not do that—to have a different

point of view of that. And so I suppose if you want to talk about difficult things, it’s a difficult

thing.

From my point of view you all seem pretty pitiful. But I guess from your “I am” point of

view, you don’t seem pitiful to yourselves. We speak of enlightened wisdom, and when we talk

about enlightened wisdom, that means the wisdom that knows clearly the principle, that is to say

the reason of the way things are—of the very nature of the self and the very nature of this world

that we live in. If you’ve manifested the wisdom that knows that principle, then you can be said

to be an enlightened person. And when you sit zazen, you should contemplate that over and over

again.

The activity that is forming this great cosmos that we live in, is the same activity that is

forming you. There is just one activity that is forming you right now, and this great cosmos. The

expression Buddha-dharma is referring to that activity that is forming you and this great cosmos.

The activity that makes you the way you are, that forms the very nature of you and the very way

of being of  this  cosmos that  we live  in,  is  following a  principle,  a  reason of  nature.  So in

Buddhism sometimes, we simply call that principle ri 理, which means, “the reason of the way

things are.” This is very difficult because, although the Buddhist word, ri, is usually translated as

“reason,” if you just take it in the same way you usually understand the word reason, you’ll
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misunderstand it.

In  philosophy,  they  often  use  the  word  “reason,”  and  they  mean  it,  I  think,

philosophically, to mean “logic.” But that’s not the Buddhist “reason” I’m talking about. When

we use the Buddhist word  ri, it is referring to the dharma activity itself. There is no dharma

activity other than the activity of ri. There is no ri activity other than the activity of the dharma.

Ri isn’t logic. It is the nature of the way things are. The principled activity of how things act.

When we say ri, it refers to the fact that things aren’t happening randomly.

  Here when we practice, we simply call the activity that forms this cosmos and everything,

the dharma activity. And the dharma activity is made from this activity of the “way of reason,”

the “way things are.” I always tell you that the dharma activity is comprised of tatha-gata and

tatha-agata, which oppose each other. The very way of being that the dharma activity does is to

repeat unification of tatha-gata and tatha-agata and the state in which tatha-gata and tatha-agata

are distinct from each other, facing each other, over and over again. When the dharma activity is

working in this way, we refer to this condition as the state of Not One, Not Two. This means that

the dharma activity does not fixate itself as Oneness, or fixate itself as Two-ness. It is always

moving, acting, manifesting One and Two over and over again. There isn’t even one single thing

that is fixated. There is, however, a condition that the dharma activity manifests that is different

than Not One, Not Two, and we refer to this different condition or activity as, Three is One, One

is Three.

When we say One is Three that refers to the activity of the dharma which manifests the

condition in which, right in the dharma world, three worlds are manifest. We can call those three

worlds:  past,  present,  and future;  or, we could more simply call  those three worlds:  mother,

father, and you. When we say future world, we mean the world that all mothers are living in.

And when we say past world, we mean the world all fathers are living in. And the present world

means—starting with you—you and all of your brothers and sisters and all of your friends who

are living together with you in this world of the present. At least as one way of teaching—one

temporary, expedient way—we interpret the three worlds in this way.

The  three  worlds,  however,  also  are  not  fixated.  Again,  the  world  of  unity  will  be
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manifest. The three worlds will become the world of Oneness. And in that process of the three

worlds becoming the world of Oneness, of course the activity of not Not One, Not Two again is

manifest. We teach very clearly that the condition of the origin, the source, is an activity that we

can call Not One, Not Two. The condition of the origin, we very strictly remind you, is not static.

It is an activity. But, it’s just One. That One manifests three worlds. When the three worlds again

manifest the world of Oneness, then a new condition of the origin has appeared.

Therefore,  you  should  be  able  to  see  clearly  the  “I  am”  self  dissolves  necessarily

whenever the condition of the origin is manifest. When the “I am” self is gone, then all that is

left are the two pure activities of tatha-gata and tatha-agata doing their repetitive functioning of

Not One, Not Two. The condition of the origin is an activity called Not One, Not Two. But

undoubtedly from that Not One, Not Two activity—right within the body of the origin—three

worlds will be manifest.  This is what you have to really contemplate and investigate.  If you

simply can know this one principle, no matter what koan you are faced with, at once you will be

able to grasp the meaning of that koan. I’ve told you that the condition of the origin is always

acting to manifest a new condition of the origin. In the expression One is Three, the One in that

expression refers to the condition of the origin; and, the condition of the origin is perfect, is

complete, and therefore, that one really means zero.

Over  and  over  again,  I’ve  been  teaching  you  that  when  the  condition  of  the  origin

becomes this new state called One is Three, that happens through the dharma activity doing the

activity we call the separation of guest and host—the separation of object and subject. When the

state of Three-ness vanishes then again,  Not One, Not Two activity  appears. Then again the

condition of the origin appears. And this new condition of the origin can be called the Level 2

condition of the origin, having been manifest from the very root source condition of the origin

itself. That Level 2 condition of the origin will then first do the activity of separation of subject

and object and then again do the activity of unification of subject and object, and then another

new condition of the origin, Level 3, is manifest.

I have also told you over and over again that this activity of separation of subject and

object  and  then  unification  of  subject  and  object  continues  countless  numbers  of  times.
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Yesterday I said it happened 100 million times, and that is fine to say, I suppose. In any case,

eventually  and inevitably this  activity  will  reach a point where it  doesn’t  need to expand or

advance anymore. It simply cannot expand or advance anymore. This process of expansion is the

living aspect of the dharma activity. It is the aspect of the dharma activity in which the dharma

activity is affirming itself. Without fail this state of not needing to live anymore, not needing to

expand anymore, this state of the process of maturation and growth having been completed, is

reached; and, as I told you yesterday, and so many times before, that’s called the ultimately

large.

Probably here you’ll have a question: Why is it that we must manifest a new self 100

million times? Why must we do this activity of manifesting a new self 100 million times? Why

must we expand in 100 million steps? The reason for this can be found by going back to the very

first condition of the origin, and the very first activity of separation of subject and object. And

you should remember  that  at  that  time,  the  plus  and minus  activities  gave 100 millionth  of

themselves. They sacrificed that amount of themselves to give birth to that first imperfect self.

And from that you can see that without this activity of separating subject and object and unifying

subject  and  object  happening  100  million  times,  then  the  condition  of  not  needing  to  live

anymore will never be manifest.

It doesn’t really matter if you say one part in 100 million, or one part in 1 billion, the

important thing is to realize that from that very first ultimately small condition of the origin, the

very first ultimately small, imperfect state is manifest. If you say that the first manifestation of an

existent being received 100 millionth of the activities of plus and minus, then we say it takes 100

million  steps  to  reach ultimate  expansion.  And if  you say,  likewise,  that  the  first  imperfect

existent being received 1 billionth of plus and minus then it would take a billion steps to reach

ultimate expansion. After all, in fact, it is not a good idea to count these steps. When we think

deeply  about  the  process  of  ultimately  small  becoming  ultimately  large,  it’s  much  more

expedient to speak in terms of an innumerable number of steps, a countless number of steps.

Once you start  using words like one,  two, 100 million or a billion,  then you’re already in a

worse-off state.
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Intellectual types have questions like: Why 100 million steps or, why a billion steps? So

to get rid of those stupid doubts, I just think it’s better to say innumerable. The ultimately small

condition, the most infinitesimal state, isn’t something that you can see with your eyes; it isn’t

something you could hear with your ears. In contradistinction to the ultimately small, the most

infinitesimal state, we use the word, ultimately large.

The ultimately large state is the state that comes into being through the living activity

leading, the plus activity being helped by the minus, dying, activity. And, as I told you before,

when ultimately large is arrived at, then plus takes a nap. The moment plus rests, immediately

minus wakes up and takes the initiative in the process. In this working in which minus is leading

at the ultimately large,  the activity that takes place is different than the repetitive activity of

separation and unification of subject and object. Here, this is the continued manifestation of a

condition of the origin, where the two activities simply repeat Not One, Not Two facing and

unifying 100 million times. This manifestation is the “state of the result.”

This aspect of the dharma activity is different than the aspect that we call living. This

state is called the result of living. And in this result of living condition, the activity being done is

Not One, Not Two. If you live in the state of the result and it manifests itself for 100 million

years, it would be natural to come to think that that state of the result is fixated. However, you

would be wrong, because inevitably,  eventually  that  state of the result  will  burst  apart.  And

again, the separation of subject and object manifests itself with the minus, dying, activity taking

the lead.

The condition of ultimately large is a condition of completion, perfection. And from that

condition, plus and minus again lose 0.000001 of themselves, and what remains is a condition

slightly smaller than the ultimately large condition. And then after 100 million or a billion or

innumerable  numbers  of  repetitions  of  the  separation  and  unification  of  subject  and  object,

finally the state where contracting doesn’t need to be done anymore is manifest.  The dharma

activity called Not Needing to Die Anymore is manifest after a countless number of repetitions

of separation and unification of subject and object. This state is the root source. This state is the

state where minus rests, and plus wakes up and takes the initiative in the repetitive process of
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Not One, Not Two—the repetitive process in which plus and minus are working together, with

plus  leading  and  minus  following,  simply  facing  or  being  distinct  from each  other  but  not

separating and then unifying over and over again a 100 million or a billion times.

It seems as if everybody thinks of the condition of the origin as a fixated thing. And to

somehow try to get rid of your fixated way of seeing, Buddhism teaches about the condition of

the origin as an activity, emphasizing that not one thing is ever fixated. And as I always tell you,

it’s only the “I am” self that can think about things like this. The teaching of Buddhism says that

if you can manifest the wisdom that knows this fundamental principle of the activity of repetition

of ultimately small and ultimately large over and over again, then you will also know clearly that

the “I am” self is not fixated either. This is what I say over and over again. I never have anything

in front of me when I speak, no notes or anything, but this part I can say even when I’m asleep. I

can still give this teisho part of the teisho when I am asleep!  So of course it’s putting you guys

to sleep as well.

The conclusive definition that Buddhism gives of the dharma activity is to call it  “an

activity that repeats the manifestations of ultimately large and ultimately small over and over

again.” Where within this process of ultimately large and ultimately small can the “I am” self

appear? Of course, since you’ve been listening to this teisho, these kinds of teishos so many

times, you should already know that it’s when guest and host separate that the “I am” appears.

And I’ve also explained it in the way that it’s when plus and minus separate from each other that

the self appears.

We warn you and say that if you fixate your “I am” self, then the kind of thinking will

arise that thinks you are embraced from the outside by the future activity; but, instead of being

embraced from the inside by the past activity, you will come to think that you are embracing the

past activity.  The activities of plus and minus are opposing activities.  And so, when the self

appears, in reality, those two activities are both in opposition to the self—are both facing the self.

In the teaching of Tathagata Zen, over and over again, we warn you, you can’t think in a flat way

and do Zen practice. You have to think in a spherical way in order to try to do Zen practice.

The plus activity does plus, and through that manifests the universe of plus, the world of
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plus, and simultaneously the minus is doing the minus activity and through that manifesting the

minus world. And those two opposing worlds inevitably meet each other. They meet and then,

just as inevitably, they do the activity of experiencing the world of the other. Plus and minus

experience each other’s worlds. It looks like you’ve gotten pretty sleepy out there. It’s kind of

natural if you don’t understand teisho to just fall asleep. And today, even, I’m getting sleepy. So,

it’s more than understandable that all of you also are getting sleepy.

It’s very difficult to understand this, and the only way to do it is to sit strongly in zazen

and  contemplate  it.  If  you  try  doing  zazen,  though,  thinking  flat,  it’s  not  zazen.  From the

standpoint of knowledge or knowing, your knowledge, your knowing Zen will never complete

itself unless you are somehow able to sit zazen and do spherical thinking, and contemplate the

activities  of  plus  and  minus  meeting  each  other  and  breaking  through  that  meeting  and

experiencing each other in a spherical way.

This  is  why, even from the old days,  it  has always been said within the teaching of

Tathagata Zen that the purpose of living a life of a loving, married couple is to complete the

dharma activity. If you are going to get married, then you should know what marriage means.

The purpose of marriage is to make relationship with each other and, through that, complete your

investigation  into  the  nature  of  the  self.  It’s  only  through  the  activities  of  plus  and  minus

experiencing each other over and over again that finally the wisdom will be born that knows the

nature of the self. And when you know the nature of the self, you will know the nature of the

dharma activity and know truly what being born means and dying means. You will come to be

able to manifest the wisdom that clearly understands that the self is simply something that is

manifest  within  the  process,  within  the  continual  repetitive  process,  of  the  separation  and

unification of guest and host.

When we look, however, at existent beings, there are so many different kinds, so many

different families of existent beings, from a stone to a plant to a mosquito to a snake to a fish to a

bird to an animal to a person. All things, however, appear within the process of the dharma

activity  expanding to  become the  ultimately  large.  All  existent  beings  go  through the  same

experiences of appearing, being annihilated, and manifesting the perfect dharma activity. And
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when they are experiencing that perfect dharma, everything, whether it’s a person or a mosquito,

is equal to each other. But, when you’re thinking, “I’m a mosquito,” or “I’m a bird,” then that

isn’t  the state  of equality.  And so,  we further teach that  without  fathoming this  principle  of

equality and differences, you can’t be said to have really understood the dharma activity.

Whether you look at the living side of the dharma activity or the dying side of the dharma

activity, according to Tathagata Zen both the aspect of equality and the aspect of differences are

manifest. People love to shout, “Equality is necessary! We must be equal!” But I wonder if you

really understand the principle of equality when you’re shouting that. Without passing through

the world of differences and distinctions, the complete living, the complete dharma activity on

the side of living will not be manifest. In the same way, without doing the activity of dying, the

condition where death does not need to be done anymore will never be manifest.  That’s why

Tathagata Zen says, “Hey, why don’t you open your eyes a little bit? Don’t you see, you stupid

fools, that without understanding clearly the world of distinctions and differences you can never

really understand and talk about the world of equality?”

Tathagata  Zen  says  that  not  only  every  single  existent  being  but  every  single

phenomenon,  every  single  thought,  every  single  ideology,  appears  within  this  process  of

ultimately large and ultimately small.  Men and women also, of course, when they appear are

appearing within the process of life and death, within the process of expanding and contracting,

within the process of ultimately large and ultimately small. Every teaching, every field of study,

every ideology, every religion, according to Tathagata Zen appears within this same one process

of ultimately large and ultimately small—repeating over and over again.

This  teaching  which  teaches  about  the  manifestation  of  the  repetitive  activity  of

ultimately  large  and ultimately  small,  this  process  of  cause  and effect,  of  origin  and result,

repeating over and over again, according to Tathagata Zen was traditionally referred to as the

teaching  of,  in  Sanskrit,  shitanta.  That’s  why Buddhists  themselves  say Buddhism is  not  a

religion. The study of Buddhism, according to Buddhists, is to manifest the wisdom that clearly

sees the natural principle of how origin becomes result, and result becomes origin over and over

again. And, we say that that is different than manifestation without wisdom, is different than the
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study of religion. It is shukyo 宗教.

Shukyo means the practice or teaching that makes clear the manifestation of the origin and the

result. This is why Buddhists say that Buddhism isn’t religion. Buddhism is shukyo, the study of

the fundamental thing. But shukyo doesn’t reject religion. Shukyo makes every single religion its

content.  We say that it’s really not possible to reject any religion.  It’s just unacceptable,  it’s

wrong, to fixate yourself, fixate God and the devil, fixate good and evil, fixate sin and being

forgiven;  therefore,  we say it’s  unacceptable  to reject  any religion,  because that  is  from the

standpoint of fixation.

We teach very strongly that if you manifest the wisdom that knows the activity of ultimately

large and ultimately small, you will have manifested the wisdom that knows yourself. And from

that you will come to realize you must, yourself, do the activity of ultimately large and ultimately

small.  The self undoubtedly appears, but to fixate it is the mistake.  You must find a way to

dissolve that self. In Buddhism, the activity of dissolving the self is called ji hi shin 慈悲心. It is

a very difficult term to translate, because “compassion,” which is the usual translation, doesn’t

really hit the mark. We could call it, maybe, “The heart of Buddhist compassion.” But we say

that  there  is  no  greater  true  compassion.  There  is  no  greater  true  love  than  the  activity  of

dissolving the self. It’s like when a mother gives her love to her child, she completely gives

herself to the child—there is no herself left.

The teaching of Buddhism boils down to simply giving rise to the great heart of Buddhist

compassion. The way of understanding love in Buddhism is to understand it to have two sides:

the ji side, from the word ji hi; and the hi side. When you are doing living, you must manifest

the living love, the love of  ji; and, when you are doing dying, you must manifest the love of

dying,  the  hi love.  Buddhism says  that  everybody is  manifesting  these two aspects  of  love.

Everything is included within the activity of ultimately small and ultimately large: the  Ji, the

Maitri love and the  hi, the Karuna love are both included. An enlightened person is someone

who understands the activity of ultimately large and ultimately small, and then just in the way,
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exactly  as  they’ve  understood,  manifests  that.  There  is  no  activity  of  ultimately  large  and

ultimately small other or apart from the enlightened person.

The state of totally fathoming, totally knowing ultimately large and ultimately small is

called the state of the perfect or completed heart or mind. And this is what is being referred to

by, in your translation, the cardinal principle—tai-i 大意, the great meaning. Tai-i refers to the

state of wisdom that totally fathoms the ultimately large and ultimately small. When the state of

knowing totally ultimately large and ultimately small is manifest, when this wisdom is manifest,

then there is no need to think, no need to doubt. The great meaning, the cardinal principle, of the

dharma, is the heart activity of an enlightened person.

This is not just knowing the principle of the dharma activity, this is actually putting it into

practice. And when you put it into practice, then subject and object, tatha-gata and tatha-agata,

become one, and then we can equally say they are both God. There is no need to know. It is a

state that has transcended the world in which you need to know. Knowing comes into being

when the “I am” self is manifest,  appears, and then develops and starts doing the activity of

knowing. So you should be able to see here that the cardinal principle,  the great meaning of

Buddha-dharma, is the meaning of the dharma activity manifesting the states of ultimately large

and ultimately small. When you manifest the wisdom that clearly knows the nature of the self

and the nature of the world,  then you’ve manifested the wisdom that’s  knows what  the self

means and what the world means.

The great meaning of Buddha-dharma can never be an object to you. The great meaning

of Buddha-dharma can only be something that’s right together with you. There is nothing, in

fact, that is not together with you. Everything is together with you. People love to say, “God is

together with us.” And that’s okay as far as it goes, I guess, but the true, great heart of Buddhist

compassion will  never  arise  until  you really  wake up to  the fact  that  you are  together  with

everything.

So, the monk comes up and asks, right in front of Rinzai, what is the great meaning of

Buddha-dharma. This is a very frightening question. This is the same exact question that Rinzai

asked  Obaku  when  he  was  still  practicing  under  Obaku:  What  is  the  cardinal  principle  of
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Buddha-dharma? And the monk, who approaches Rinzai here, he knows that that happened to

Rinzai, when Rinzai was practicing. Fully knowing that, he walks up. As we can read in books,

and as this monk knew, when Rinzai asked Obaku “What is the great meaning of the Buddha-

dharma,” Obaku didn’t say anything. Obaku just took up the keysaku, the stick that he had and

“BEEJAAA!” hit him right on the butt. Spanked him. He asked Obaku the same question three

times. And each time Obaku just clobbered him on the butt. The more you practice, the more you

realize the necessity of this clobbering activity. But if you are looking at this story from the “I

am” point of view, you’ll misunderstand it completely and you’ll think Obaku hated Rinzai.

When you are practicing, somehow you have to get rid of your “I am.” So what a  teacher

is, is a person that somehow takes that “I am” away from you. This monk, knowing how Rinzai

got clobbered by Obaku, approaches knowing that he’ll be clobbered by Rinzai. So, what did

Rinzai  do? Did he hit  him with the keysaku? He didn’t  hit  him. Without  doing any hitting,

“KATSU!” Do you understand? Even a dog or a cat, when plus and minus are experiencing each

other they, the dog or cat shouts, “RAAAAAHR!,” and then they separate right away. People are

like that too, maybe. I think I’ve said too much. It’s my bad habit to over speak, and I probably

shouldn’t have given that example. But anyway, when Rinzai says, “KATSU!,” is that the Katsu

of dissolving the self, or the Katsu fixating the self. You have to investigate that yourself. 

Katsu is fine as Katsu, but what about the koan I often give when you say, DOOOO.

Where are you, when you say that? Where is God? There is no “I am” of even that DOOOO. It’s

a mistake to answer it this or that. When you make the cross and say amen, where is God? When

you sit in front of a Buddhist statue and chant, Na Mu Amida Butsu, where is Buddha? Amen,

Na  Mu  Amida  Butsu,  and  DOOOO:  Is  there  any  difference  between  those  things?  Maybe

because of the weather, my sciatica has been really paining me today from the beginning of this

talk. When pain comes, then the pain self appears. When amen appears, the amen self appears.

When Na Mu Amida Butsu is manifest, the Na Mu Amida Butsu self is none of those. There is

no self apart from that. The moment you fixate the self, then you make mistakes.

This monk hears Rinzai’s Katsu, and at once, he bows, without speaking. You have to see this
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situation and carefully contemplate it. Living in this one great cosmos together, living in this one

small house together, we are in complete harmony. We are utterly together. What is the meaning

of the monk’s bow? Did he mean, “We are together with everything”? You’ll have to find out

what  he meant—whatever  he meant,  when he bowed.  He bowed right  in  this  one and only

cosmos, and melted into it,  and did the activity  of holding that  great universe together  with

Rinzai. So Rinzai wasn’t able to use his stick and clobber this monk. He says instead, “As an

opponent in argument, this teacher/monk is pretty good.” Maybe he lost this fight. Maybe if you

are thinking of it in terms of judo or kendo or sumo, he lost. Or, maybe this was a fight that had

no winner or loser. It’s important to know the way Rinzai calls this monk. He doesn’t just say

“you.” He doesn’t just say “you monk.” He says shako no shiso 這箇の師僧  , “you teaching

monk.” Rinzai is praising him. He is saying, “you who can adequately discuss and debate the

dharma activity.” What Rinzai says, essentially, is words of praise: you are now qualified to be a

teacher. This way of praise means, “you are a monk who has won for yourself the wisdom that

knows the ultimately small/ultimately large activity.” You could call this inka.

Sanzen means hosen 法戦 , dharma battle. It’s a place of battle. It’s a place of battling.

It’s when man and woman face each other and battle. So I suppose it’s okay to ask questions, but

if you’re going to ask questions you should know what’s going on. You should be utterly serious

and sincere when you ask—like a husband asking his wife, or a wife asking her husband. If you

really understand the principle that you are your husband, and must somehow do that activity of

being a husband, then the question couldn’t come out of your mouth. It’s because you don’t

understand that that you end up questioning.

I know I’ve gone way over time, so finally I’m going to stop here.  This teisho is the final

of one of sesshin, and at least temporarily we have finished the teisho on this first question and

answer between teacher and disciple in the Rinzai-roku, about the great meaning of Buddha-

dharma.

終

The End
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