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No matter how many times I read this part, I hate it just the same.  Yesterday when I

spoke  about  it,  I  was  hating  it  the  whole  time.   I  think  the  translator  was  pretty

bewildered too sometimes, wondering, “How should I translate what he said?”  

Anyway, I read the same part again today because I didn’t think yesterday’s was

such a good teisho, and since the teishos are being typed up each day after we do

them, I figure I should try to do one worthy of being typed up!  

The first words are,  “There was a lecture master,” and we should understand

that to mean that there was a really disagreeable, easy to hate person who was there.

The problem is, we who are practicing Tathagata Zen are really not supposed to say

that.  In Tathagata Zen it is always said  ‘thou shalt not hate anyone!’ And so whenever

we think, “Oh no, that guy I really hate has come again,” we have to remember, “We’re

not supposed to think that way.  There should be no one that we hate.  The dharma

activity doesn’t hate anyone.”  This actually comes up much later in your practice, but

you do have to very carefully study why it is that you come to hate certain people.  

So here is the lecture master, the guy that I hate, as I just said.  A person whose

position it is to be the responsible one for a temple is called a jushoku 住職, an abbot.

In other Buddhist sects, however, they don’t use the word jushoku, they use this word

that is used in the text and is translated as lecture master, za-shu 座主 , the master of

the seat, or the sitting master.  

So why do we hate this lecture master?  You shouldn’t hate him.  I am the one

who hates him!  I would like you to listen carefully to the principle behind why I hate him

so.  
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The scene is that there are these people listening to Rinzai’s talk, and taking up

one of the seats is this osho, this abbot of another branch of Buddhism.  If he came to

listen to Rinzai’s teisho, he is taking the role of  being a student.   The person who

compiled  the  Rinzai  Roku,  the  editor,  was  very  careful  in  this  case not  to  call  the

questioner here a monk or a disciple or a practicing monk.  He calls him by this title za-

shu, lecture master, as if to show that he is a guest.  

But the lecture master asks Rinzai a question, just like the other monks who are

practicing Tathagata Zen, he asks Rinzai essentially the same question,  “What is the

great meaning of Buddha Dharma?”   He doesn’t actually say the words What is the

great meaning of the Buddha Dharma, he asks this other more complicated question,

“The  twelve  divisions  of  the  three  vehicles  teachings,  don’t  they  express  Buddha

Nature?”  This  questioner  very  clearly  announces  his  standpoint  to  everybody,

distinguishing himself from the monks practicing Tathagata Zen, he says, “I’ve studied

the three vehicles twelve divisions of teaching, (in other words, all of the sutras),  and

won’t the sutras show us what Buddha Nature is, won’t the sutras lead us to being able

to see the activity of a Buddha?”  

Now we’re getting to the part that you should be able to see why I hate this guy

so much,  because he comes up with such a stinky question.  When you hear that

question you should just feel that this smells rotten, such an intellectual point of view.

Why are intellectual questions hated so much in Tathagata Zen?  The reason why this

is such a despicable question is because it so obviously is coming from the fixated “I

am” point of view.   If a child asks  me a question, no matter what sort of question the

child asks, I am able to patiently listen to it.  But if an intellectual comes up to me and

asks some funky, intellectual question I can’t bear it, and I just have to blurt out, “Aauk!”

We can understand the lecture master’s question to mean isn’t it true that there

is  no  Buddha  Nature  apart  from  the  twelve  linked  chain  of  causation  of  pratitya-

samutpada?  Isn’t it true that you can’t think about Buddha Nature apart from thinking

about that?  This is clear, because he right away takes up the three vehicles, and as I
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spoke about yesterday, the three vehicles mean the Shravaka, the Pratyekabuddha,

and the Bodhisattva. 

You can imagine the situation well, it is just as if you went and read in some book

about shravakas and Pratyekabuddhas and bodhisattvas, and then you came to me and

asked some question about those.  

On the one hand I really, truly hate this kind of thing.  But on the other hand, I

suppose it is something that you have to explain.  You have to explain about these three

vehicles.  There are these three vehicles of shravaka, practice Buddha and bodhisattva,

so it is my job to explain them, I guess.  

If we are to try and explain these three vehicles from the Tathagata Zen point of

view, from the true Buddhist point of view, then of course we have to explain them in

terms of tatha-gata and tatha-agata.  I wouldn’t even have to listen to the whole of this

guy’s question, just when he got “three vehicles” out of his mouth, I would already be in

a state of hating him!  

However, we are never going to be able to really understand this lecture master

until  we understand these three vehicles of the Shravaka, the Pratyekabuddha, and

bodhisattva, so let’s talk about them.  Of course, it  wasn’t  the Buddha himself who

taught  about  these  three  vehicles.   He  didn’t  talk  about  the  Shravakas,  the

Pratyekabuddhas, and bodhisattvas being three vehicles.  If we approach the dharma

activity, if we approach the Buddha activity which forms all of us and the home that we

live in, if we approach it from an academic point of view then necessarily we have to

analyze it, we have to see it in an analytical way.  It is like tofu.  You can just eat tofu,

but if you really want to understand how to make tofu, then you have to analyze it.  

The question “What is a human being” also can be approached in an analytical

way, at least as one way of approaching the question.  The first level of analysis is to

understand that human beings are divided into men and women.  But you can’t stop

there.  You then have to analyze what is a man, and what is a woman?  However, you

can continue in this way analyzing in greater and greater detail, but I don ’t think in this
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way you can ever truly see to the bottom of what a human being is.  The problem is you

who are doing the analyzing!  You are standing up doing the activity of analyzing what is

a human being, but you are not looking back and seeing clearly into the you who is

doing the analyzing.  

Tathagata Zen says that it is one thing to take human beings as an object and to

analyze what they might be, but it is a totally different thing to really take yourself and

analyze yourself.  What will happen if you truly do that?  

In this case, however, if you are always doing the activity of analyzing, then you

are always standing up in the position of the subject, of the analyzer.  You will always

be doing the activity of analyzing, never the activity of dissolving yourself.  And it is only

through the activity of dissolving yourself, dissolving the one who is doing analyzing,

that you will  come to the true conclusion that originally there is no self.   If  you are

analyzing the self from an academic point of view, although you might say that you are

seeing into yourself, that you are analyzing yourself, because you are always doing the

activity  of  analyzing yourself  as an object,  then you never  are doing the activity  of

dissolving yourself.  You will never be able to experience the self vanish.  

Many scholars, when they finally hear that according to the Zen patriarchs that

the  “I am” is gone in the original condition, will be surprised and drop their academic

study and take up true practice.  Rinzai himself, when he was younger before he began

Zen practice, studied the Flower Ornament scripture and the sila.  But then when he

finally truly understood that the original self is different than the “I am” self, that in the

original condition there is no  “I am” self, he dropped his academic study and began

practice.                    It is natural, therefore, that if you are a Zen student and you are

asked an intellectual question from the "I am" point of view to think, “Oh no!  This is

going to  be  difficult..   Oh no!  Not  again!   I  hate this.”   Most  people,  however,  are

different.  Most people like to do the activity of knowing.  And so when most people are

asked intellectual questions they are overjoyed.  When people blabber on and on  about

this or that intellectual thing to them, most people are happy, because they enjoy either
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agreeing or disagreeing with the questioner.  They enjoy either understanding or not

understanding the question.  I am sure that Rinzai also felt, having bumped into this

intellectual person who is studying Zen from the "I am" perspective, “Oh no!  What a

despicable fellow!”  

How did Rinzai answer this question from the person studying Buddhism from

the "I am" point of view?  Listen carefully.  Rinzai stands up straight, not attached to the

traditional Buddhist ideas of the four modes of birth or the three vehicles.  His point of

view is simply to manifest the Dharma activity.  You have to carefully put in your heart

the thought that Rinzai, when he answers, is not veering a speck away from the clear

activity of tatha-gata and tatha-agata.  What does he say?  

He says, “This weed patch has never been spaded.”  A weed patch means a wild

meadow, and no one has ever tilled it.  No one has ever put a shovel into this earth.

The land he is talking about is earth that has never been cultivated, never tilled by

anybody.  This is referring to the world in which human beings who act with will have not

yet appeared.  This wild weed field is the world where we willfully acting human beings

have not yet appeared.  This is our origin.  This is the condition of our source.  In the

Old Testament, and maybe in the New Testament too, I’m not sure, they say, “In the

beginning was the word,” but in this wild weed garden, there are not even any words. 

You should really understand Rinzai’s answer to mean that the condition of the

origin  does  not  have  any  thinking  like  “three  vehicles,”   of  “Twelve  divisions  of

teachings” in it.  It is absolutely different from that.  At least as one temporary way of

seeing it you have to see this ground of wild weeds as meaning the will-less world, the

world in which activity is taking place without will.  

If you hear that it doesn’t have any will then I imagine that you will wonder if that means

it is dead, or in a state of complete rest.  What exactly is the condition of the origin like?

In fact, after all, the condition of the origin, the ground of wild weeds, is acting.  It

is always in a state of activity.  It is always an activity in which tatha-gata and tatha-

agata are totally unifying with each other on the one hand, and becoming distinct from
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each other on the other hand.  Unifying and facing, over and over again.  

All of you are here practicing zazen.  You spend so much time in the zazen posture

called kekkafuza, so you should know that posture is the manifestation of this ground of

wild weeds.  Kekkafuza itself is the manifestation of the never spaded meadow.  The

condition of the origin of the four modes of birth is the same.  It is that same wild weed

field.  

Although later I would like to get into speaking more specifically about the three

vehicles and the four modes of birth, and so forth, now I would just like to talk about the

interaction between Rinzai and the questioner.  

In the end this lecture master was not able to understand that the condition of the

origin is a will-less activity.  It is acting without will!  Plus and minus undoubtedly are

acting, but they are acting without will.  You shouldn’t think that they are not acting, but

you also should not think that they are acting with will.  If you want to understand what

this  will-less activity  is like,  in  the  Prajna literature we are given the metaphor of  a

lightning bolt.  That is the kind of activity this will-less activity is!  

From this  it  can be understood that  when the Buddha has appeared that  is

already the condition of having will.  The will-less activity itself is the Dharma activity.

The Dharma activity has both plus and minus, both tatha-gata and tatha-agata as its

content, and it is always acting.  

The Dharma activity is this constantly acting, will-less activity, but in Tathagata

Zen we personify it, and call it the Buddha activity.

Who is it who can personify the will-less activity of the Dharma, and call it the

Buddha activity?  It is, of course, only an "I am" self.  It is only an "I am" who has been

born,  ad  then  grows  and  develops,  and  then  finally  does  the  function  called

consciousness who can take the Dharma activity as an object, and think of personifying

it as the activity of a Buddha.   

As I have been telling you over and over again, plus and minus themselves are

simply unifying and facing over and over again.  That is the condition of the origin.  
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We are  told  within  this  tradition  of  Tathagata  Zen  that  Shakyamuni  Buddha

himself,  that  one who manifested the  wisdom that  clearly  saw the Dharma activity,

taught  his  students  that  the condition of  the origin  is  the state of  muni.   Muni  is  a

Sanskrit word, and it means the activity of zero.  In Sanskrit the activity of zero is named

muni.  When you hear           “muni” therefore, you should understand it to mean the

zero activity, and in Chinese Buddhism they also called it the sacred activity, or the

activity of silence itself.  Within the tradition of Tathagata Zen it is said that there was a

tribe in India called the  Shakya tribe, and a human being just like any other human

being was born into that tribe, and he was named Siddhartha.  He was the person who

manifested the wisdom that knew the state of muni.  He manifested the condition of

muni himself.  

There is no fixated existent being who is doing the activity of muni.  The state of

muni  is  not  fixated.   It  is  the  activities of  plus and minus completely  together,  and

working together.  As I have told you so many times before, it is only when plus and

minus actually separate from each other that an existent being is born. This state of plus

and minus being separate is different from when they are simply facing each other, or

distinct from each other.  Here they are actually separate from each other. 

The state of plus and minus being in separation, the state of the separation of

tatha-gata  and tatha-agata  is  the  state  in  which  the  two activities  have distance in

between them.  They have limited space in between them.  I want to really try to speak

about this clearly because a lot of you are struggling with this in your practice right now.

To  say  it  in  another  way,  when  plus  and  minus  come  together  that  is  the

condition of completion or perfection.  That state of them having come together is their

home.  The home of plus and minus is the one and only place that there is. When,

however, plus and minus separate from each other, then there is something in between

them.  There is a distance.  There is an interval of limited space.  This limited interval of

space is different than absolute, true space. True, absolute space is the Dharma world

itself, is the Dharma activity itself.  But then the Dharma activity divides itself in two, and
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then plus and minus are separate from each other.  They are not just facing each other,

or simply distinct from each other.  They are actually separate.  When they separate

then distance, then an interval of imperfect space is manifest.  This interval of space is

not the cosmos itself.  It is not perfect space itself.  It is a limited version of the cosmos,

of perfect space.  That limited space, that interval of distance is the very foundation of

an existent being.  

People who are studying zazen have the bad tendency of often talking about

things from the point of view of their own farty logic, and impressing people like that,

but, what about space itself?  What about starting with really manifesting the wisdom

that knows that you are manifesting imperfect space.  You are not manifesting a limited

Great  Cosmos,  a  limited  absolute  space.   You  can  finally  be  called  a  real  Zen

practitioner when you can manifest the wisdom that knows that you have appeared by

the activity of limiting the Great Cosmos.  Your content is imperfect, limited space.   

When we look more carefully at the nature of this imperfect interval of space,

that is the cosmos itself having been limited, we see that it has been manifest through

receiving both plus and minus.  It receives an equal amount of tatha-gata and tatha-

agata at the same time.  This activity of receiving is often talked about in the sutras.  

The teaching of Tathagata Zen says that an existence is only first manifest in the

condition of the separation of plus and minus, the separation of subject and object.  An

existent  being  is  this  limited  cosmos.   You are  limited space.   You are the limited

cosmos.  And as I said you appear receiving both the activities of plus and minus, and

conversely we can say that the activities of plus and minus themselves have given of

themselves to birth their child.

Plus  and  minus  do  the  activity  of  manifesting  their  child.   They  do  this  by

simultaneously giving forth of themselves in exactly equal amounts.  

I say this so many times in teisho because I am hoping that when you sit zazen

you will practice this over and over again.  You should recite it over and over again to

yourself silently.
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The teaching of  Tathagata Zen emphasizes the simultaneity  of  this  process.

Plus and minus give of themselves simultaneously, and at that very same moment their

child appears.

Simultaneous activity, simultaneous functioning:  one aspect of this is that the

moment the child is born plus and minus also, immediately are no longer the complete

plus and minus activities.  Plus and minus both become the imperfect activities of plus

and minus.  The very nature of the appearance of this child is that it receives plus and

minus at the very same time.  That activity of receiving both at the same time is its

appearance.  That is simultaneous functioning. 

The child appears, manifesting itself as the child, and right at that moment plus

becomes father and minus also becomes mother.  Plus has birthed the child, and that

also means that father has done the activity of making the world that the child appears

into be manifest.  As the activities of plus and minus do the activity of giving, at that

same time the child is doing the activity of receiving.  Through that receiving activity it is

manifest.   

Through this kind of activity  a  new sort  of  world,  a new kind of  condition is

manifest that is different from the condition of the origin.  Here, mother, father and child

are manifest right within a new condition of the origin.  The child, of course, undoubtedly

grows up and develops until she can know that.

It  is marching firmly upon this principle that Rinzai says, “This ground of wild

weeds has never been spaded.”  He is saying that the Dharma activity itself, will-lessly,

does the activity of separating subject and object, and then continues to will-lessly act to

unify  subject  and  object,  and  through  the  unification  of  subject  and  object  a  new

condition of the origin is manifest.  

Rinzai went to all this trouble but the lecture master just couldn’t understand.

You can tell that he didn’t understand because he persists in his cross examination, he

keeps on debating with Rinzai, and asks another question.  “Isn’t it true that the Buddha

did not do anything to try to deceive people?”  I am giving teisho on this in hopes that
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you  will  be  able  to  clearly  and  immediately  see  that  this  lecture  master  is  fixating

Buddha, and therefore piles this other intellectual question on top of the first. One.  This

monk, this lecture master is obviously fixating Buddha. He is fixating God as being in

heaven, God as always being in opposition to the devil.   Buddhism and religion are

different,  but I  suppose that  when I  start  talking about  God I  have entered into the

religious world myself. However, when we speak about God from the Buddhist point of

view, it is important to remember that God is never a fixated thing.

You are practicing, and that is a very good thing, but you just cannot do real

zazen in a way that fixates yourself, fixates human beings, fixates God. So please, from

the start  try  to  stand upon a way of  thinking that  does not  fixate God,  Buddha,  or

yourself. 

Now you can see Rinzai losing his patience altogether.  He says, “Okay, you

mentioned  Buddha,  Where  is  Buddha?”   If  you  really  can  grasp  the  fundamental

principle  that  tatha-gata  and  tatha-agata  reveal  everything,  and  also,  then,  lead

everything to annihilation, then you will never be able to be stuck in fixating the idea of

God.  If you simply understand that principle then you can answer in many different

ways. But this lecture master monk wasn’t able to say anything.  I need you to take this

principle and carefully contemplate it in your zazen.  The lecture master fell into a state

of mugo, not being able to say anything.  But what about this state the lecture master is

in of not being able to say anything?  It may seem like the state of muni that Siddhartha

of the Shakya tribe manifested, but it is totally different. 

The bell rang so we should end.  We will end a little bit early today, but the bell

rang, so we should stop.

終
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The End

11


