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Discourse XVIII

“Followers of the Way, the view 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 re-
sponse 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 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 a called    “the guest examines the host.

Sometimes a teacher will proffer nothing but the instant a student asks a question robs 
him of it.    The student having been robbed resists to the death, and will not let go.    This is 
called the host examines the guest.

Or sometimes the student comes forth before a teacher in conformity with a state of pu-
rity.    The teacher discerning that this is an objective circumstance seizes it and flings it in to a 
pit.    “What an excellent teacher,” exclaims the student, and the teacher replies, “Bah, you can’t 
tell good from bad,” thereupon the student makes a deep bow.    This is called the host examines 
the host.

Or again a student will appear before a teacher wearing a cangue and bound with 
chains.    This teacher fastens on still more chains and cangues for him.    The student is so de-
lighted that he can’t tell what is what.    This is called the guest examines the guest.

Virtuous monks.    All the examples I have brought before you serve to distinguish demons
and point out heretics, thus making it possible for you to know what is erroneous and what is 
correct.”

The part that we read today, the first part that we read was what I gave teisho on in the
previous sesshin, and then we continued on to the next part.    This whole part of the text is what
is called the four different classifications of host and guest that Rinzai explains.    He explains
that whenever something which is standing up in the position of subject meets something that is
standing up in the position of object, the way they relate can be classified in these four ways.
He has a particular, unique way of describing it.    This is a very difficult part to understand, and
for somebody who is just beginning their Zen practice, I guess we can say that you can think
about it in any way that you want to, it really doesn’t matter.    But Rinzai is speaking from the
original unique kind of Zen that he studied.    For people who are studying Rinzai Zen, because
this is a special, unique kind of teaching it’s very important.

All of you have times when you are standing up in the position of subject.    And you also
have times when you are standing up in the position of object.    What I’m saying is that when
you read this part of the text that we read today it is necessary for you to understand and study
when you are in the position of subject what kind of activity should you do, and the ones who are
in the position of object, what perspective and what kind of activity should you do.    Because
some people who are participating in this sesshin are participating in sesshin for the first time I
read the part that we did last time as an introduction.    So although I’ll be giving teisho on that
part, the first part, for a second time, please don’t sleep when you are listening, even if you have
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heard it before.
What Rinzai says first is that he talks about the insight, the point of view, the way of

looking at things, (the basic tenet), of what we call the Zen school.    What point of view should
you be taking when you open your mouth to speak if you are in the Zen school.    So we must lis-
ten here to one way that Rinzai describes the fundamental tenet of this shukyo, 宗教, this teach-
ing that we call Zen.    And he reveals without hiding anything that which he has learned.

And what he says is that this part of Buddhism that’s called Zen, the teaching of Zen is
the most obvious thing in the world.    It is the clearest thing in the world.    And Rinzai says that
he himself, “I myself have clearly grasped these activities that we call living and dying.    All of
you also must grasp clearly what these activities of living and dying are.    And very kindly, very
politely, Rinzai instructs all of his students and says, “The first thing that you have to get clear
about is exactly what are these activities of living and dying.    You must investigate it in every
detail.    You must investigate it most carefully.”    But its a very awesome task.

The first thing that you have to do is catch for yourself the wisdom that knows clearly
what the self is.    The first thing he teaches and the first thing the student must learn is to mani-
fest the wisdom which knows what the self is.    And for people who have not grasped that yet it
would be impossible for you to understand what Rinzai is talking about.    And all up until now in
the text what Rinzai has been talking about is these questions of what is the self, what are the ac-
tivities of living and dying.    And that’s why he doesn’t get in to the details of it right here, be-
cause he’s already spoken about it.    But for people who are not yet clear about what living is and
what the activity of dying is, because it’s so important, and so fundamental, I have to talk about
it.    So I’ll just explain it simply.

This thing that we call the activity of living is the activity of existence.    And the activity
that we call the activity of dying is the negation, and so it’s the activity of non-existence.    And
so we can see that these two activities of living and dying are absolutely in opposition to one an-
other.    They are mutually opposing one another.    And these two mutually opposing activities to-
gether are forming this world.    And also these same two activities are the activities, the forces,
which lead this world to zero, which dissolve this world into zero.    It is never the case that even
this thing that we call the great cosmos itself is a fixated thing.    That’s the standpoint of Bud-
dhism. 

And receiving (having received and incorporated) this kind of teaching that is what Rin-
zai is saying here.    Rinzai is saying that these two mutually opposing activities at the same time,
together with the fact that they form everything, that they form the world, they also lead the
world to zero.    It was not Rinzai who first figured this out it was the historical Buddha in his
youth, we’re told, that already    had figured out that it was these two mutually opposing activities
which form everything and destroy everything.    And it’s Buddhism that points to these two mu-
tually  opposing  activities  and  calls  them tatha-gata,  thus-going,  and  tatha-agata,  thus-going.
And we can call tatha-gata, thus-going, the plus activity, and tatha-agata, thus-coming, the minus
activity.    And we must also grasp tatha-gata as the tatha-gata of existing, and tatha-agata as the
activity of non-existing.    And also a good way to understand these two activities is to understand
the tatha-gata, plus activity as the activity which brings future in to being, and the tatha-agata ac-
tivity as the activity which brings past in to being.    And for people who are really trying to put
this in to practice (who have received koans and) who are doing sanzen, we also say that it’s an
acceptable way to understand these two activities to understand that the tatha-gata activity is the
activity which forms man, and the tatha-agata activity is the activity which forms woman.    

And in Buddhism we say that without in some way or another figuring out how to recog-
nize these two mutually opposing activities it is not possible to understand the nature, the way of
being, of the world.    

And in one world, in one cosmos, these two mutually opposing activities are doing a
cyclical functioning, a repetitive activity of sometimes becoming one, unifying with one another,
and on the other hand, alternatively, facing one another, over and over again.
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But here comes the problem.    The problem is that although these two mutually opposing
activities are acting, there are times when the plus activity, we can call it the activity of expand-
ing, or perhaps for modern people the best way is just to name it the plus, the tatha-gata activity,
anyway, is taking the initiative, taking the lead, and at other times the minus activity, the tatha-
agata activity is taking the lead.    Why is it that there are times when the plus activity is the ag-
gressive one, taking the initiative, and at times it’s the minus activity who is the one who is tak-
ing the initiative.    And this is a subject that I’ve discussed many times in the past, so people who
have listened to teisho often should already understand.

The plus activity will without fail inevitably manifest itself as the absolute expanse, the
largest cosmos, and when it does this it must receive the help of the minus activity.    We can say
that the minus activity is also acting, but is acting in a supporting role.    What I’m saying is that
the man will without fail manifest the universe of ultimate expanse, but it isn’t possible for him
to do that unless he gets the help of the woman.    And when plus, the man, reaches this ultimate
expanse he rests.    Although we say he rests, he’s not actually able to rest because the moment he
takes a rest the minus activity, the female activity takes the lead and starts contracting back down
to the state of the source, the absolute small.    Plus is not able to rest.    He must, together with
minus, helping minus, help minus to manifest this condition of the ultimate small, the absolute
condition of contraction.    And when this ultimate small is manifest then the minus activity rests.
And when this rest occurs immediately the plus activity begins its activity of expanding again,
taking the lead in the action.    

So it’s through these two mutually opposing activities of expanding and contracting, plus
and minus, that this entire universe alternately appears and is hidden.    That is the standpoint of
Buddhism.    We can call this the world view of Buddhism.    This great cosmos itself sometimes
manifests the condition of ultimate expanse, and then manifests the condition of ultimate con-
traction, over and over again.    It never stops.    (It is never used up, never exhausted).    The repe-
tition of the manifestation of ultimate expansion and ultimate contraction is what we mean by
eternity.    If you think that the activity of future is facing towards the future and running towards
the future eternally, and that that is what eternity means, that is not the way we think about it in
Buddhism.    If you want to say it in an extreme way if you think that the activity of future is sim-
ply looking out upon an endless line and running out along that line that is the ultimate of stupid-
ity.

As I said before the two activities of tatha-gata and tatha-agata are repetitively, alter-
nately, unifying and facing one another.    And as I always tell you over and over again, as this ac-
tivity of unifying and facing occurs over and over again a unique friction occurs, and we call this
friction jonetsu 情熱 in Buddhism, the heat of feeling, and through the occurrence of jonetsu the
separation of the two mutually opposing activities occurs.    And it’s quite necessary for me to
speak about the details of how this separation occurs, and yet if I did get in to the details it would
take a really long time, and it’s something that I’ve spoken about so many times before that I will
not talk about it any more here.    

This thing that we call jonetsu which brings separation in to being is a unique kind of ac-
tivity that is brought in to being through the activities of tatha-gata and tatha-agata, but is inde-
pendent of tatha-gata and tatha-agata.      That is how we explain it in this kind of Zen called
Tathagata Zen.    But it’s very difficult to truly explain this phenomenon.    

This unique activity we call the heat of feeling, jonetsu has appeared in between tatha-
gata and tatha-agata, and it goes without saying that this activity is also what we call the present,
the present moment. (The activity which brings the present in to being).    All of you have the ac-
tivity of time that we call the present as your content.    This thing that we call the present mo-
ment is the heat of feeling, and it’s the very beginning of all existent things.    The very founda-
tion of all existent things.    It’s the very beginning of what we call existent beings.    The content
of every single existent being is the present moment.

And the activity of tatha-gata, thus-going, has given some of its activity in order to give
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birth to the child, and therefore it is no longer the pure activity of tatha-gata.    The activity which
we can call father has thus-going, tatha-gata as its content, but it has given some of the thus-go-
ing in order to give birth to the child, and so we can say that it’s a no longer complete, an impure,
a tatha-gata who has become old, that is what father is.    And the activity of thus-coming, 如来
Nyorai in Japanese, also has given thus-coming in order to give birth to the child and so is no
longer the pure activity of thus coming and has become the aged activity of thus-coming, which
we call mother.    

And the thing that we call the self has both plus and minus, tatha-gata and tatha-agata,
man and woman, equally as its content.    If the self appears with the complete activities of plus
and minus, the complete activities of man and woman as its content, that is what we call the ap-
pearance of the dharmakaya, the appearance of the Vairochana Buddha.    And when the dhar-
makaya, Vairochana Buddha splits itself in half as if blood is dripping from it that is when the
child of the Buddha, the child of the dharmakaya is born.    

Before the birth of the self tatha-gata and tatha-agata activities cannot be seen with the
eye,  but when the child is born then (simultaneously) tatha-gata transforms in to father,  and
tatha-agata transforms in to mother, and these are things which can be seen.    

This is very important.    In Buddhism we say that existent things, this born child which
can look upon mother and father, the more their consciousness is developed, to the degree that
their consciousness develops, more and more they look upon mother and father as the incarna-
tions of an aged activity of tatha-gata, and an aged activity of tatha-agata.    It’s not possible for
the child to see the really active, completely lively (and bright) manifestations of mother and fa-
ther.    The older the child gets the more developed the child’s consciousness gets, but, oppositely,
the older the child gets the more aged the mother and father get.    It’s a very sad thing when you
think about it.    For the sake of the child, for the sake of your self, (in order to give birth to you),
your mother and father are getting older and older.    In order to grow and develop this thing we
call the life of the child, the content of the life of the child, (the existence of the child), is making
relationship with mother and father, and through making relationship with mother and father,
making them your content.    To the degree that the child gets older and older, to the degree that
the child’s consciousness develops more and more, it is making mother and father’s activity more
and more content, and through this it is sending them to the world of the aged, and so the child
has to feel, “I’m doing a terrible, terrible thing, (an inexcusable thing).    But it is not possible for
the child or for the mother and the father to escape this state of affairs.    But the parents do not
begrudge this state of affairs.    The parents feel that until they die they will care for the child, and
protect the child, and lead the child to growth and development, (their only concern is that the
child reach completion), and so it (growing old), is not a state of suffering for the parents.    This
is a subject that you should be crying when you hear it talked about, but because I’m not a very
good speaker I can’t really move your hearts when I talk about this subject.    There are a lot of
monks here though that are really good at talking, and so maybe we should get them to talk, and
pull the tears from your eyes.    Everyone as they grow and develop their consciousness also de-
velops and matures, and this thing that we call guilt, this thing that we call sin is the realization
that your are taking from your parents in order to grow and develop, you are causing them to age
in order to realize your own maturation, and this realization and feeling of guilt is the very seed
of truth.    This thing that we call sin in Buddhism could be called “bad karma” or the activity of
karma (gosho, 業障...”karmic hindrance”).    This word in Buddhism, gosho, which the translator
doesn’t really know how to translate very well, is different than what is generally thought of as
sin.    We generally think that if you kill somebody, or hit somebody, or kick them down, then
that’s a sin, but gosho is different, and I’ll explain what it means.    Mother and father until the
very moment of their death are striving to help the child.    So from the perspective of mother and
father there is no sin.    But from the perspective of the child, it looks as if for the sake of oneself,
for the sake of the child, one is leading one’s parents to the world of the aged.    It’s just the self
centered kind of thinking of the self which creates this world of sin.    Truly there is no world of
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sin.    
And here is when this thing that we call bodhicitta, bodaishin, comes in to being, this

wisdom that knows that it is necessary for the self to grow and mature and become the complete
self, become the complete human being.    And together with this wisdom, this will, this kind of
consciousness,  this  bodhicitta,  one also realizes that one must make mother and father com-
pletely one’s content, because if one does not make father one’s content one will always look
upon father as something other than the self.    When we look at the process of maturation of the
self, without fail this kind of thinking will come up that in regards to one’s relationship to one’s
parents one is doing something that is unacceptable or terrible.    But what we’re saying here is
that you can’t get stuck in that kind of thinking, you have to move forward, you have to move on,
and (with a strong will) make the loving heart of your mother, make the loving heart of your fa-
ther your own content, and become the completed, perfected human being.    This is the kind of
subject that if you are really a good speaker you should be able to truly move people’s hearts
(and make them cry) but since I’m such a bad speaker I guess I can’t.

Anyway, what I’ve just explained here is the part in the text where Rinzai says that if you
are studying the Way you have to study these activities of life and death with great care.    You
must have this strong will.    This is what we call bodhicitta.    This strong will to make mother
and father, to make tatha-gata and tatha-agata one’s content is the true function of love of the
child. 

And this is when past, present, and future, mother child and father, become totally uni-
fied, ad in this total unification where all three dissolve in to one that is the appearance of the
complete dharma, the cosmic Buddha.    

In the world that we call the present there are an uncountable, an immense amount of be-
ings living in the present.    And in the world of the future in the same way there are an enormous
amount of beings living in the same way as father is living in the future.    And in the world of the
past in the same way as mother is living in the past there are an uncountable number of mother’s
friends living in the past too.    And here in the world of the present there are many, many of your
younger sisters and older brothers living together with you.    But mother and father are not living
in the present.    They are living in the worlds of past and future.

In the world of the present we must take the positions of either subject or object, and
make relationship with the other beings of the present.    And so finally this world of subject and
object has appeared.    If the world of the present has completely been separated in to subject and
object, then the world of the present disappears, and the world of only subject and object ap-
pears.    But this is a very difficult subject.    So the bell just rang “ching” and so I guess that that
is the farewell of subject and object.    Subject and object have said good-bye to one another.
Tomorrow then I’ll talk about this unique world where the self has disappeared and it’s only sub-
ject and object which are left.        
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