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Followers of the Way, the v iew 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 response 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 start 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 called ‘the guest examines the host.’

Rinzai Roku, ch. 18

As I’ve been talking about from the very beginning, the activity which forms this world is

an activity which has two mutually opposing activities as its content.  The two mutually 

opposing activities we can name tatha-gata and tatha-agata in Buddhism.  Tatha-gata represents 

the plus activity, or the activity which brings man into being, or the activity of existence, or the 

activity of having, rather than not having.  We can equate it with many different things.  Also we 

say that the tatha-gata activity is the activity of expanding.  The opposite activity is the tatha-

agata, the contracting activity, or we can say the minus activity, the activity which brings woman

into being.  

The activity which has these two mutually opposing activities as its content, in Buddhism

we call it the dharma activity.  I think that religions would probably call this activity the activity 

of God.  And in Tathagata Zen, in Nyorai Zen, when we personify this activity we call it the 

activity of the Great Tathagata.  Probably it’s fair to say then that when religions use the word 

God, although the word is different, it means the same thing as when we in Zen use the word 

Great Tathagata.



As I’ve been speaking about since the very first day, the functioning of these two 

mutually opposing activities, when they do the activity of repetitively, cyclically unifying and 

then facing one another, over and over again, what Rinzai is saying is that you can’t imagine 

anything more clear, or more obvious than this.  In Buddhism we also can name these two 

activities the activity of living and the activity of dying.  These two activities of life and death, in

Buddhism we say that they never will disappear, that they are unalterable, and that these two 

activities are what is forming everything.  In Sanskrit we call the dharma activity dharma-ta.  

This dharma-ta has as its content the plus activity and the minus activity, the living activity and 

the dying activity, and doing this activity it forms everything, it brings the world itself into being.

When the two activities of plus and minus, tatha-gata and tatha-agata, living and dying 

completely unify, this is what we call the condition of the Great Tathagata, the condition which 

goes beyond any kind of comparison, the condition of complete uniqueness, the one and only 

condition.  As I said yesterday, the two activities of tatha-gata and tatha-agata, they are acting 

within one world.  This world that they are acting in, we can say they are doing the activity of 

living within one home.  We can say that plus and minus, or man and woman are living in one 

home and using this home as the place to do their living in, or their activity in.

This sounds extremely simple, and yet to actually contemplate this, to kanbo, to perceive 

the dharma of this, this word kanbo meaning contemplation in Zen, is in no way something that’s

easy.  It might be difficult, but it’s not impossible.  Anyone is capable of doing this 

contemplation.  People often use the word meditation when referring to zazen, but anyway the 

practice that we’re doing is to actually see, to actually perceive these two mutually opposing 

activities of tatha-gata and tatha-agata.  If you want to call that meditation, well, okay.  

The position of Tathagata Zen is one the stage of practice to name the tatha-gata the 

object, and the tatha-agata the subject.

I’ve been talking over and over again about the condition of the origin, and the activity of

the condition of the origin, as I’ve said, is the repetitive cycling of, on the one hand the 

unification of plus and minus, and on the other hand the contrasting or facing of plus and minus. 

When you’re doing your zazen, this is what you should be contemplating.  The appearance of the

condition of facing, and the appearance of the condition of unifying, this activity is what is going

on within one room.  And as I said yesterday, the condition of the origin is the condition in 

which this working is taking place without any will, without any consciousness.  That’s why we 



call the activity within the origin the activity of “ri,” the activity of the natural principle.  So just 

to take that much of my explanation and contemplate it in your zazen, this is what you have to 

do.

Although it’s a very difficult thing to understand, within the process of the activity of the 

condition of the origin, as this unification and facing happens over and over again, eventually the

two activities of subject and object give rise to this unique activity of mind called jonetsu in 

Buddhism, the heat of feeling.  What we are calling jonetsu, the heat of feeling, is an incomplete 

activity of kokoro, an incomplete activity of heart/mind.  If the complete activity of jonetsu were 

to appear, that would be the activity of kokoro itself.  All of you have experiences of getting 

angry, or enjoying yourself, or laughing, or crying.  All of these different feelings that you have, 

according to Zen are the activity of jonetsu, the activity of feeling, the activity of incomplete 

kokoro.  But when the complete activity of jonetsu arises, it’s complete, it’s perfect, and so it has

no need to know, it has no need to be known.  What you have to carefully contemplate here is 

that there are complete manifestations of kokoro, perfect manifestations of heart/mind, and also 

incomplete, imperfect manifestations of kokoro.

For example, all of you for the sake of doing Zen practice receive a koan from the Roshi, 

and do zazen.  When you’re thinking about your koan, this thinking is the activity of heart/mind, 

but when you’re thinking about your koan it’s an incomplete activity of kokoro.  Doing the 

functioning of consciousness, you are thinking about your koan, you are doing this incomplete 

activity of heart/mind, thinking, “I must completely comprehend what my koan is.”  If you can 

perfectly grasp, perfectly comprehend your koan, then you will manifest perfect consciousness, 

the kind of consciousness that has no need to do the activity of knowing, no need to do the 

activity of comprehending.  That’s why we say that perfect activity of consciousness is perfected 

wisdom.  Perfect activity of kokoro is perfected wisdom.

Plus and minus, tatha-gata and tatha-agata, doing their cyclical, repetitive activity of 

unifying and facing one another eventually give rise to this incomplete activity of kokoro, this 

jonetsu, and after jonetsu appears, then it becomes difficult, it becomes hard for them to continue

smoothly doing their repetitive activity, because jonetsu is in between them, has appeared in the 

midst of them.  It has appeared through their both giving of themselves, their both spitting out 

themselves in order to give birth to it.  In giving birth, they separate, “bunri suru.”  The 

explanation, according to Zen, that I’m always telling you about is that we can posit that tatha-



gata is .5, and tatha-agata is also .5, and when they give to this jonetsu which is born in between 

them, they both give 0.0001 of themselves in order to give birth to the jonetsu.  And, as I’ve been

telling you, jonetsu is the incomplete activity of kokoro.  In Tathagata Zen we say that this 

incomplete activity of heart/mind is the present moment, although I know that I’m jumping 

ahead and that I really should explain the part in between.

Plus, then, tatha-gata becomes 0.4999.  And tatha-agata also becomes minus 0.4999.  

That’s why we say that the tatha-gata and tatha-agata which have appeared here are no longer 

perfect or complete or pure.  What about the present moment that has appeared?  The present 

moment has appeared receiving an equal amount of plus and minus, an equal amount of tatha-

gata and tatha-agata, 0.0001 of each, and so it is of course zero.  Plus and minus equals zero.  

The present moment therefore is appearing as zero, but it isn’t the complete zero, it’s an 

incomplete zero.  Now I know that maybe some mathematicians when they hear, “incomplete 

zero,” it might seem weird to them, but that’s what it is.  But if a great mathematician appears, 

he’ll say, “It’s exactly the way the Roshi explains it.”

The way of teaching of Tathagata Zen is that the world, this world that we have appeared 

in, is an incomplete world.  Everything about it is incomplete.  The present is incomplete, and the

past and the future are also incomplete.  The condition of the source is zero.  It is the perfect, 

complete condition.  That’s why there isn’t any need to compare anything to anything.  There’s 

no need for anything to be compared.  That’s why we call the condition of the origin zero.  The 

world, the condition of the source, or the origin is what we call in Buddhism “mushiki,” no-rupa,

no-form, no-matter, no-substance, in contradistinction to the world of substance, matter, form.  

In opposition to this, the world of incompleteness, the world where the present has appeared, and

the incomplete tatha-gata and tatha-agata have appeared, this is the world of substance, the world

of form, the world of matter.  It might be difficult, but for the smart ones, for the ones who have 

good heads on their shoulders, when you listen to this talk, immediately you’ll be able to grasp 

right away how it is that the material, form world, and how it is that the immaterial, formless 

world appears, and that these worlds are utterly different from each other.  

The incomplete present moment that appears here is the very beginning, the very starting 

off place for all existent things, for the world of form.  Facing this world is the world of the 

incomplete activity of tatha-gata.  This incomplete activity of tatha-gata is the activity of future.  

It is the world of the future.  Also we have the world of tatha-agata.  This world, this activity of 



tatha-agata that has appeared here, is doing the activity of tatha-agata, but it isn’t doing the 

complete activity of tatha-agata.  We can say that it is an activity doing the activity of past, and 

through this activity of past, brings the world of past into being.  No one can see tatha-gata or 

tatha-agata.  No one can see the activities of man and woman.  But when the incomplete 

activities of tatha-gata and tatha-agata appear, that appearance is happening within the material 

world.  Tatha-gata is appearing as man, and tatha-agata is appearing as woman.  Tatha-gata is 

appearing as future, tatha-agata is appearing as past.  

When man and woman appear, then this is an imperfect, incomplete situation.  The self is

appearing as the present moment.  This present moment is zero, but it’s the incomplete zero.  

This is the way in which the condition of the origin gives rise to jonetsu, this incomplete activity 

of mind, the heat of feeling, and in giving rise to jonetsu, the three worlds of past, present and 

future have appeared within the body of the condition of the origin.

The way we teach in Tathagata Zen is that all of you, when you were born, when you 

were first born, when you were newborns, you all had both the male activity and the female 

activity, both the plus activity and the minus activity equally as your content.  And when the self 

appears, mother and father appear simultaneously with this appearance of the self.  But father 

only has the plus activity as his content, only has the tatha-gata activity as his content.  Also it’s 

an incomplete activity of plus, and the mother only has the minus, tatha-agata incompletely as 

her content.  But the born child has both plus and minus as its content, although it has them 

incompletely as its content.  Both mother and father therefore, when they look upon the child, 

they notice that the child is a kind of being totally different from themselves, because while they 

only have one of the activities of plus and minus, the child has both.  Although it’s an incomplete

zero, it has both of the activities of plus and minus, and so the parents think, “Wonderful!  

Amazing!  What an amazing being this is!”  But in modern science, modern doctors, modern 

medicine probably doesn’t explain it exactly this way, that Buddhism explains the appearance of 

the newborn self.  Modern medicine takes all sorts of very difficult ways of explaining how, 

through what process the newborn child is born, and therefore the explanation they give is very 

different than the Buddhist explanations.  But we Buddhists don’t reject the teachings of the 

scientists.  We simply say, “It’s probably just the way the scientists are explaining it.”  But 

scientists, on the other hand, don’t go out of their way to criticize the principle that’s explained 

by Buddhism and say that we are explaining it in a mistaken way.  So this is a strange kind of 



problem, this relationship between science and Buddhism.  Maybe there are some scientists 

appearing here that would say that the way they explain it is different then Buddhism, but the 

true scientist doesn’t pipe up and say, “Buddhism’s explanation is different than science’s.  

Anyway, that’s something that you’ll understand later, but we should continue with the 

talk about the newborn child that appears with both plus and minus as its content.  That’s why 

the child gives rise to the thought of zero.  The child doesn’t have any thought such as, “I want 

plus,” or “I want minus.”  “I want a man,” or “I want a woman.”  But the father, only having the 

plus activity, gives rise to the thinking of, “I want the minus activity,” and the mother, only 

having the minus activity as her content, probably gives rise to the thought, “I want the plus 

activity.”  But the child has both of the activities, and so the child doesn’t say things like, “I want

plus,” or “I want minus.”  Isn’t that the way it is?  

But the newborn infant is incomplete, and so although it hasn’t yet, when it’s first born, 

developed the function of consciousness, so we can’t say it actually thinks these thoughts, it is 

existing having as its foundation the principle of wanting to become complete, wanting to have 

the total activity of plus and the total activity of minus.  Without fail, the child is existing, having

the principle of wanting to grow, wanting to evolve, develop, as its foundation, and so it takes 

the initiative and aggressively makes relationship with mother, and relationship with father, 

striving to make the activities of mother and father its content.  

But the newborn infant is very weak.  It doesn’t have any power to actually take the 

initiative and equally make relationship with mother and father, make the activities of plus and 

minus its content.  But mother and father have hundreds of millions of times more strength and 

power than the child does.  They have .4999 of their original .5 power remaining, and so they are

the ones who take the initiative, take the lead in making relationship with mother and father.  

And so the parents steal back from the child the activity that they had given the child.  The father

steals back the plus activity, and the mother steals back the minus activity, and after this stealing 

occurs, then the situation reverts back to the situation where there was no child.  Simply mother 

and father are facing one another again, so it’s no longer a situation which we could call “bunri,” 

or separation, which was the situation when the child had appeared.  This is very difficult and so 

you really have to take a lot of time and contemplate it.

From the perspective of the child, the child is dividing itself in two, and the child is 

giving back to father what it has received from father, and giving back to mother what it has 



received from mother.  Of course, it goes without saying that this new situation where mother 

and father are simply in contrast to one another, or facing one another is again the condition of 

the origin.  In other words, again mother and father will simply do the repetitive cyclical activity 

of unifying with one another and facing one another.  The child has melted into, we can say, has 

become part of the content of this repetitive cyclical activity of mother and father unifying and 

facing one another.  Because this is an important part, I’ll take a little bit more time and get into 

it a little more.

Although the self was born without fail, the self will do this activity of dividing itself in 

two, of dissolving itself.  In Buddhism we say the activity of muga, no-self.  Without fail, the 

newborn child will experience the activity of no-self, and through going through this process of 

no-self, it’s only through that process of doing the activity of no-self that the child evolves, 

matures, grows.  All Buddhists seem to love this expression, “No-self, no-self,” but you should 

know that the activity of no-self is inevitably occurring.  You couldn’t grow or develop without 

doing the activity of no-self.

It doesn’t matter whether it’s communism or democracy, both of them are fine.  There’s 

not really any problem with either of them, but without the experience of no-self, without the 

activity of no-self, both communism and democracy can’t further develop.  What I say is that 

both communism and democracy are no good, because they both are fixating the self.  Because 

both democracy and communism fixate the self, they have to be in a fight with one another.  But 

both of them are good ways of thinking.  When they fixate the self, then that is when they both 

become not good ways of thinking.  What should be the goal of human life?  It’s the position of 

what we call Buddhism to say that the ideal you must hold, the purpose and goal you must have, 

is the manifestation of the complete self.  

I’m not some kind of someone who can see into the future, a prophet.  I’m just a Zen 

person.  It seems like if you look at other religions, prophets are very highly regarded.  Even 

though I’m not some kind of a prophet it’s obvious, it’s the most obvious thing in the world, 

democracy and communism are fighting even now, and they will continue to be in conflict, and 

make a mess of this world, and fight with one another as long as they fixate the self.  Either one 

is fine.  The position of man and the position of woman are different, but they’re both fine.  If 

men and women fixate their position of man or woman, then they fight.  But if the self is not 

fixated, then the purpose and goal becomes clear.  Our goal is the manifestation of zero, the 



manifestation of the perfect self.  Both communism and democracy are fine.  But if they fixate, 

they’re not good.  If a new kind of philosophy, a new kind of idea of what a nation state is, a new

kind of internationalism you might say, doesn’t arise, of course there is no way that this human 

world will be saved.  But it’s not anything difficult.  Simply, the goal of human life is zero.  If 

true love were the goal of human life, of course wars would end.  But because it isn’t true love, 

because it’s some kind of philosophy of love which thinks that the fixated self is the most 

adorable creature on earth, and makes up some kind of lopsided love around this idea, that’s why

there’s so many wars.  

Everybody says, “My religion is the best religion,” and that’s why they’re fighting each 

other.  All these religions are really good.  There’s no problem with them, but as they fixate one 

another, and themselves, that is why they can’t manifest zero, they can’t manifest true love.  

From the perspective of the dharma activity, from the perspective of Zen activity, when we look 

at any religion we see it’s a magnificent religion.  But they’re all fixating themselves, so they’re 

all terrible.  

So you should be clear now.  The condition of the origin is the condition in which subject

and object are not emphasizing, not insisting upon themselves.  They are simply acting without 

any will, without any consciousness.  But the world in which existent beings have appeared into 

is different than this world of the origin.  The world in which existent things have appeared into 

is always the world of the three worlds of past, present and future.  The three worlds are past, 

present and future.  But when the self which is the present moment disappears, then the situation 

reverts backs to the situation of the condition of the source.  

You should clearly then understand here in what way the teaching of Buddhism differs 

from the philosophy of other fields of scholarship.  From the position of scholarship or academia,

they uncritically, unquestioningly, unconditionally simply acknowledge the world of the subject, 

the subjective world, and the world of the object, the objective world as being in opposition to 

one another.  Certainly it is the case that subject and object are in opposition to one another.   But

although subject and object are in opposition to one another, when subject and object actually 

separate from one another, which is different than simply being in opposition to one another, 

then the three worlds appear.  When the present, the middle world of these three worlds 

disappears again, then the condition of the origin appears.  That’s how we see it in Buddhism.  

According to Buddhism, you can see things from the perspective of the condition of the 



origin is making a new condition of the origin, and within the process of the condition of the 

origin making a new condition of the origin, this is when the worlds of past, present and future 

inevitably appear.  When the worlds of past, present and future disappear again, that is when a 

new condition of the origin appears.  This thing that we are calling the condition of the origin 

never stops, never tarries.  It always is manifesting a new condition of the origin, we can say 

level condition of the origin 2, 3, 4, 5, 6, 7, 8, 9, 10, up to an uncountable number of conditions 

of the origins.  

All of you are doing Zen practice, having this principle as your foundation that you’re 

standing on.  But this kind of development that I’m talking about also has a limit, and when the 

limit of evolution or development is reached, then it’s no longer necessary to develop any 

further.  When this limit of evolution is reached, then the minus activity takes the lead in this 

dharma functioning and goes back to the very first condition of the origin.  Buddhism says, Zen 

says, that all of you have to manifest the wisdom that can clearly recognize this principle.  

Within this process you will understand that the self will appear that is saved, and also 

the self will appear that doesn’t need to be saved.  I really want to explain this principle so that 

everybody here will truly grasp it.  Anyway, I’m going to die soon, so I really want to explain it, 

but there’s much too much to talk about and we don’t have time.

What Rinzai is saying here in the text is that if you understand this principle, you’ll 

understand that these activities we call living and dying are repeating over and over and over 

again.  

He’s saying that when you look at all existent beings, you have to see that when the self 

takes the position of the subject, then what we call other is the object, and oppositely, when the 

other takes the position of subject, then the self becomes the object.  You will clearly be able to 

see that when man takes the position of subject, then woman is in the position of object.  Rinzai 

is saying that oppositely, when woman takes, stands up in the position of subject, the man must 

take the position of object.  So we can see that they are equal.  What I’m saying is that it isn’t 

Zen, it isn’t Buddhism any more if you start leaning to one side or the other and say, “Men are 

the great strong ones,” or, “Women are the great strong ones.”

Even though my talk about the condition of the origin is entirely not enough, insufficient,

tomorrow we will get into this talk about the meeting of master and disciple, or the meeting of 

man and woman.


