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

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

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

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

What was I talking about up until yesterday?    Rinzai shouted out at everybody, “You
blind fools!    You idiots who don’t know anything.”    In order to explain this “blind men” part of
the text, I’ve been talking about alot of different things.    I’ve been talking about many different
things in order to explain what this blindness is; what are you blind to?    One of the things that
you’re blind to is how to receive alms, and what it means to receive alms, and how to teach.
And I spoke about how we go through many different processes, and we grow and develop until
we become what I’ve been calling teenager-hood, or adolescence.    And in this adolescence, peo-
ple say many grand sounding things, and to those people who are speaking in such a grand way,
Rinzai is calling them “blind fools.”    In the text it says, “I am a renouncer of home.”    This is a
very high falooting, grand sounding thing to say.    Rinzai is speaking here in order for each of
you to know for yourself what it means to be a teenager.    

And I spoke about what I always talk about, how this self appears, how this self is born,
and how when the self is born, it receives in equal amounts from both plus and minus, from both
man and woman.    You say that, “Oh, I understand all that.”    But when you do zazen, it becomes
apparent that you actually don’t understand.    When plus and minus are completely made con-
tent, then a condition appears which we can call a completely unique condition.      There is a
cause for this condition, this state, and so we can call this state a result.    What is the cause for
this resultive state, condition?    A cause for this condition is the state of man and woman, plus
and minus, meeting.    

The oneness of plus and minus, can that be stopped at, or fixated?    It can’t be fixated.
Again the activity changes and the condition of opposition appears.    Plus and minus are doing
this repetitive activity without any will and without any thought.     That’s how Buddhism and
Tathagata Zen explain it.    This point of meeting inevitably will take place because plus and mi-
nus are acting in the same single room.    And in the same way, when we ask, “Why does the state
of oneness occur?”, we can say it occurs because they are in the same room.    Both of the activi-
ties have a limit and both of the activities have their own source, or their own origin.    Plus will
inevitably arrive at the source of minus, and minus as well will inevitably arrive at the source of
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plus.    And also each of these two opposing forces will arrive at the opposite force’s source.    In
this  case,  woman will  experience  the  world  of  man,  and man will  experience  the  world  of
woman.    

The position of Nyorai Zen, the transmission of Nyorai Zen is that enlightened people, or
in other words, Buddhas, have taught us that the source, this condition before we are born, is this
condition of plus and minus repeating the activity of experiencing each other’s world over and
over again.      What does this word transmission really mean?     We have been passed on this
knowledge.      It  doesn’t  become the real transmission until you can manifest the wisdom for
yourself that clearly understands that this is exactly the way it is, that these two conditions of
oneness and opposition are repeating over and over again.    No matter how much you are told by
your teacher about this activity, if you haven’t experienced it for yourself, and through that expe-
rience are certain that that is the way it is, the teacher will not face you and say, “Okay, you have
understood my teaching.    This is transmission.”    If you come to sanzen and say, “I understand
this koan,” the Roshi cannot give you transmission.    You have to be able to experience, embody
the principle, in the exact same way as the teacher.    That is what needs to be done.    Now I think
you’ll understand what this sanzen is.    You come to sanzen unconditionally affirming yourself,
and holding all of these different ideologies that you’ve been taught up until that point, and then
sit there and blabber on about this and that.    That is not sanzen.    

Where is this activity taking place, of the repetitive conditions of oneness and opposition?
This place is a unique place.    Both plus and minus are acting in the same place.    It’s the place
that has no other place outside of it.    In Buddhism we call the experience of this the grasping,
winning for yourself the experience of this place which is just a single place, this completely
unique place, the activity of true love.    You can find in many different sorts of books the defini-
tion of what love is, but this is the Buddhist definition.    Without the disappearance of a con-
sciousness which is this “I am” self-consciousness, then true love will not appear.    When plus
and minus are working, moving will-lessly in this one room, we call this the activity of zero.    Or
we can say the activity of emptiness.    This activity we call emptiness, or true love, or zero, it’s
an activity which you cannot see; it’s an activity which you cannot show anybody.    Because in
that world there is no one to see and no one to be seen.    

As I always say, during this process of the repeating over and over and over again of the
condition of the source, a unique kind of activity arises called jonetsu, or fiery feeling.    This we
can also call the activity of heart or mind.    When we look again at this zero activity, this activity
of the source, and we personify that zero activity, we can personify it as the activity of mind as
well.    This activity which forms the entire universe, it is not the activity of Dharma and it is not
the activity of mind.    It is not the activity of love.    People who are enlightened to this activity,
however, as a temporary way of teaching name this activity the activity of emptiness.    And if
you personify this activity, put a character on it, then you can call it the activity of love.    And
everybody has a heart and a mind.    So we can personify it in another way and call it the activity
of heart-mind.    The people who talk in this way are enlightened ones.     Buddhas are giving
names to this activity.    And this activity of mind, as it’s doing its repeating over and over again,
is giving rise to an incomplete, imperfect activity of mind.      And this incomplete activity of
heart-mind is called in Japanese jonetsu.    It’s a very difficult word to translate into English.    We
could say feeling, or passion.    

A way to explain it is to say that these two elements of plus and minus, as they’re break-
ing through, bursting through each other to experience each other’s world, through this activity,
friction arises.    And we can call this friction, this appearance of this incomplete activity of mind
passion or feeling.    As this feeling of passion, friction, incomplete mind grows and grows, the
plus and minus activity get tired of this repeatedly bursting through, breaking through each other.
In other words, they can’t do it anymore.    This is the appearance of the condition we call the
separation of plus and minus.    In order to be free from it, in order to escape from this passionate
feeling which has arisen between them, they separate.    This passion has appeared in between the
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plus and minus functions.    This is the appearance of incomplete emptiness, incomplete space,
this feeling, this passion.    This is not the complete cosmos.    This is not absolute space.    This is
incomplete space that has appeared here.    Complete emptiness is the total cosmos, is absolute
space.    And in Zen we have two different words for space; koku,  meaning absolute space, and
kukan, meaning incomplete space, and this is the appearance of incomplete space.    We cannot
see the total, complete cosmos.    We can only see incomplete space.    The reason why we can’t
see the great cosmos is that the great cosmos is the manifestation of the condition of the origin
that has expanded and developed to its ultimate expanse.

Anyway, when this separation occurs between plus and minus, between tatha-gata and
tatha-agata, this incomplete space which appears is the beginning of all existent things.    It is Ny-
orai Zen which does the practice to give birth to the kind of wisdom that can understand this
principle.    We can say that Nyorai Zen is the training, the practice, in order to see the Dharma
world.    If you can understand that this is the kind of practice that you’re doing, if you under-
stand the principle of exactly what sort of practice it is that you’re doing, you’ll know how to an-
swer Roshi in sanzen.    

When this space is born, when this incomplete space appears, we can say that it is the
child that is appearing. This child is the beginning of all existent things, and the child receives
equally a tiny fraction of this power of both plus and minus, of mother and father; we can say
0.0001 of both of these activities.    This condition is not the Dharmakaya.    This condition is an
incomplete condition. We can say that it is the condition of the material world, of the substance
world, of shiki, or rupa.    We can see from this that there are two different kinds of worlds.    The
world of material substance and the world which is immaterial.    So we can call this world which
is in contradistinction to the material world a spiritual world.    We can say that the activity of
zero or emptiness is the same as the spiritual world.    There is a world of form and a world of no-
form.    When one material form makes a relationship with another material form in the material
world, that is different than love.    That is different that this spiritual world.    True love is an ac-
tivity of this spiritual world.    A relationship between two material forms is not this true love.
Eventually this kind of wisdom will come up for everybody.    

Because these existent things that have appeared here are incomplete, they are made of
matter.    And in this case, what happens to tatha-gata and tatha-agata?    I’m really old and I don’t
know how much longer I can live.    I might die tomorrow, and the state of Zen in Japan is miser -
able these days, so I’m hoping that of you monks of mine, at least one or two of you, will be able
to open your eyes to this principle.    You have to pass through alot of koans in order to do it, and
some of you have received koans about this anyway.    

Americans like being number one.    They say, “We’re number one in the world.”    But
nowadays maybe people don’t say stuff like that.    In Japan we used to always think of Ameri-
cans as those that liked to strut around saying, “We’re number one.”    The reason you laugh is
because you have to admit it’s true.    But I think young Americans nowadays don’t go around
thinking, “We’re number one.”    Maybe they think, “We must become number one.”    If you
can’t give me your understanding of these two different conditions of completeness and incom-
pleteness, then I don’t know what I’m going to do.

So what condition do plus and minus, what condition do tatha-gata and tatha-agata be-
come?    Simultaneously with giving birth to the child, plus and minus, tatha-gata and tatha-agata,
also become incomplete because they have given this fraction of themselves in order to give
birth to the child.    And it goes without saying that this condition is the condition of the material
world.    Tatha-gata becomes material and becomes father.    Tatha-agata also enters the material
world and becomes mother.    Mother and father are born together at the same time as the child.
Past and future appear at the same time as the present appears.    

To manifest the wisdom that understands this principle is Zen practice.    But when I test
you, I know my English, you might call it English, or Mt. Baldy English, but you can’t answer
me in my magnificent English.    You don’t answer me in my own broken Mt. Baldy English.
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You answer me in beautiful English that has been shined with oil and polished.    But it isn’t pure.
If you put lipstick on your lips and you kiss, then you miss the real flavor of it.    If you eat some-
thing delicious, and then right after that you’re kissed with that tongue that’s just eaten, you don’t
like it.    It’s kind of disgusting, isn’t it?    You have to be pure.    You have to make relationship
with a consciousness which is without will, without thinking.    But if you just imitate my words
like a parrot, then it’s not the real transmission.    If you just explain the way I explain why the
child appears at the same time as the mother and the father, that’s not the real thing.    Maybe
twenty years ago I would have let you get by with it, but now I feel like my time is coming soon,
so I’ve gotten alot stricter.    With that in mind, you should do your zazen practice.    

You have to manifest the wisdom that understands how this child can make relationship
with both mother and father.    And in this making of relationship the situation returns to the fun-
damental situation,    the situation where the child is making relationship with the pure mother
and the pure father.    In this condition, mother, father, and child all disappear.    We can call it the
condition of complete zero, complete emptiness, the condition of true love.    And this spiritual
world, this new condition of the origin, is the condition of the root source, or origin number two.
The great cosmos also is moving, is developing, from levels one, two, three, four, expanding and
developing.    That’s why there are koans that come up, “How do you manifest the new self?
And how do you manifest the new great cosmos?”    There are lots of koans in this type, there are
lots of this kind of koan.    How do you manifest a new self?    How do you manifest a new uni-
verse?    Without seeing clearly into those kind of koans, you’ll never be able to understand this
talk.    But of course it’s very difficult.    You’re trying to study this kind of koan, but it’s like
you’re in a dream or completely in the dark.    You don’t know what’s going on.    You don’t un-
derstand the principle.    So you end up just experiencing this kind of dreamlike condition.    

That’s natural in the beginning to have those kinds of experiences, but slowly, slowly the
wisdom will come up for you.    And that’s why it’s important to experience many different kinds
of koans.    And this new self also is developing along with the new universe, the new great cos-
mos.    A new self is passing through this same process, and expanding through different levels of
one, two, three, four.    If we say that the complete cosmos, the absolute large cosmos is one hun-
dred, starting from one, then we can say that inevitably we will reach the stage of fifty, halfway
in between.    In Tathagata Zen, we ask the students, at this point, at the level fifty, when the self
has half of the activity of mother and half of the activity of father, what sort of wisdom can the
self manifest at this point?    The wisdom inevitably will bubble up for you that “I am equal with
mother.    I am equal with father.    If we can name something, God or an absolute being, then I
am equal with that too.”    

In some religions, in some teachings, very high handed teachings they teach very strictly,
man, human    beings and God are absolutely different.    They will never teach something like the
standpoint of the human being and the standpoint of God can be equal.

In our teaching we can see that inevitably the thought will come up that man and woman
are equal.    At this point the self gets all happy.    It thinks to itself, “I’m experiencing something
that I’ve never experienced before.”    But this is not really the clear, complete wisdom.    This is
the kind of place in life where the girls will dress up as queens, and put make up on and march
around, and the boys will dress up as generals and march around in their costumes.    And you
can also see the boys and girls doing another kind of activity where the boys might imitate doing
the work of a hard laborer, and the girls might imitate doing the work of some kind of menial
job, some kind of boring job.    You don’t really want to take care of yourself, live your own life,
feed yourself, you just want to imitate the ways of people of the world at this point.    And so you
are warned by your mother and father, “Be careful.”    Rinzai calls you a blind idiot at this point,
and in the world the education of society and schools will tell you, “be careful.”    Rinzai is say-
ing, “You teenagers, you guys, you are blind still, be careful.”    

The reason I repeat the talk that I’ve been giving over and over again is so that you can
get the wisdom that really understands this principle.    And reason is speaking not of people in
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general, ordinary people, but people who have gone through the ordination ceremony, who are
monks.    He’s saying that if you’re monk don’t go around imitating different things like hunters
and fisherman.    Don’t go around carrying a gun.    But there might be some people who say,
“I’m trying to till this field.    I’m trying to make my garden, and the squirrels and the raccoons
are coming and eating everything.    I have to take my gun and shoot them in order to protect my
vegetables.”    But Buddhism forbids you to do that.    But then the teenager kid will say, “But all
the farmers around here, they have gun.”    They will give me this reason.    I know it’s hard but,
what I really want to say is that, “Then you should just become a farmer, not a monk.”    Once
you’ve become a renouncer of home or a monk you can’t go around shooting the squirrels or
shooting the raccoons just because they are bugging your garden.    But if you’re a farmer, or
you’re manifesting the self which is a farmer, then you can do this shooting.    I’m sure that the
government allows it.    Because the true work of a monk is to teach the activity of the dharma,
and in exchange for this teaching to receive donations from believers.    Your farming is just a
secondary kind of work.    

What Rinzai is saying is that if you are a farmer, or a fisherman, or a school teacher, then
you can explain to me why you are doing what you’re doing those terms, but you are a monk and
so you have to be able to explain to me what you are doing in terms of being a monk.    What
Rinzai is saying is that you have to clearly understand what it means to be a renouncer of home,
and then you can talk about, “I’m a renouncer of home.”    He’s saying walk, walk clearly know-
ing that I’m not a merchant, I’m not a farmer, I’m not a hunter.    I’m a monk, knowing what that
means.

What he’s warning you about is that it is a mistake to just speak in the way of ordinary
people of the world.    People love to say, “everyone is equal.    Everything is the same.”    But this
is a mistake.    If you are a fisherman what you have to do is pure fishing, and become the fisher -
man Buddha.    If you are someone who shoots a gun you have to become the god of shooting a
gun.    And school teachers have to become the school teacher god.    And renouncers of home
have to become the god of renouncing home.    If you are going to talk, if you have to speak, give
me your reasoning along these lines, along this principle.    A carpenter must become the god of
carpentry.    And when you are doing the work of a tenzo you have to become the god of tenzo.
When you are a helper, a servant, then you have to become the god of that task.    If you are a
man and you are doing labor work, then you have to become the god of this kind of work.    If
you can become the god of whatever kind of work that you’re doing, that is what we mean by
equality.    No I hope that you understand what is meant by equality.    But if you only are think-
ing in terms of equality, that’s not enough.    You have to understand equality, and also understand
this world of differences.

For those of you who are receiving koans along this line, of how the self is simultane-
ously born with mother and father, and how it simultaneously disappears with mother and father,
I hope that now you notice this principle.    No matter how much time passes you can’t explain
things clearly, you can’t speak clearly, because you just can’t seem to understand what I’m get-
ting at.              
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