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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.    

As we read this part of the text over and over again I keep on noticing parts that I haven’t
explained yet, and think, “Oh, I have to talk about that too, ( forgot to explain that part.).”    The
text that I have in front of me is the bare bones of the Rinzai Roku itself.    There is no interpreta -
tion written, and so I forget what is important to talk about, what is important to say in terms of
interpretation.    

Yesterday I talked about the meeting of host and guest.    This world which is simply the
world of subject and object only, and why is it that that world appears.    And I talked about how
before the appearance of the world in which subject and object are facing one another, opposing
one another is the world of past, present, and future.    If you forget about this world of past,
present, and future, and when you read about host and guest you take that world of only subject
and object to be this world, then you will be making a big mistake, and so it is a very trouble-
some part of the text.

Subject and object.    This is the world where only man and woman alone are existing.
But before that world was the world of past, present, and future, and you must remember that
carefully.

And through the process of the activity of subject and object inevitably the world of the
present will disappear.    And it isn’t until this disappearance of the self occurs that the world of
only subject and object appears.

The world which is only subject and object is the world of the pure activities of tatha-gata
and tatha-agata.    That is the new appearance, the fresh appearance of the condition of the origin.
And because this is the condition of the origin the two activities of subject and object are acting
completely without any thought, completely without any doubt.    Simply unifying with one an-
other, and facing one another, cyclically, over and over again.    Within the condition of the origin
subject and object are acting without thought, and also completely without will.    They are unify-
ing and facing one another over and over again without any will.

This condition which we call the condition of the origin is also called the condition of
muni.    The condition of holiness.    We can say that the activity of silent holiness is manifesting
the condition of silent holiness.    And this holiness is no holiness.    There is no one there to think
about it, that’s why it is “no holiness,” and we also call it the manifestation of true love.    So now
you can see just how difficult it is to manifest this thing that we call true love.
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Without the activity of no-self occurring then this world which is only subject and object
cannot appear, because it is only with the disappearance of the self that this world (of only sub-
ject and object) appears.    

As I just said, in this world which is only subject and object the activities of subject and
object are unifying and facing one another repetitively without will.

And then Rinzai says, “They vie with one another in discussion,” and although this is a
world without any will, this world of the exchange of words appears.    Actually this world of
only subject and object is already the world of the origin itself.      There’s no need in this world
for the exchange of words.     So we have to be very careful in how we understand this part.
Even within this world that has no words it is necessary to exchange words.    Words are ex-
changed, but if one is tied up by words then it is no longer the true relationship of subject and ob-
ject.    When a man meets a woman, if either of them are tied up by words then it is no longer the
true relationship of love.    The relationship through words which Rinzai is talking about here is
an exchange of words which happens without will.    You have to really open up your eyes and
see what he’s saying.

And then he says, “And sometimes in response to a some thing, manifest a form.”    For
example, when you meet a flower, then, what happens?    If you think, “The flower is beautiful.
I love this flower,” then it is no longer the world of subject and object meeting one another.
That would become the appearance of the three worlds, the worlds of past, present, and future.
To respond to some thing: whether you meet a flower or a stone or a boulder or a tiger or a child
or a grown up person, to respond to a form means that the subject does the activity of the object,
and then you are that flower, that stone, that tiger...(realizing “I am the flower, I am the stone....”)
The subject cannot attach to the activity of the subject.    The subject must do the activity of the
object.    If the object is a flower, then the activity of the subject must become the activity    of
flower.    

When you meet a flower, when you see a flower, then that flower also has Buddha nature.
(You have all been practicing this, so I will talk about it in more detail.)    But the flower having
the flower Buddha nature only has the power, only has the strength to manifest itself as a flower.
A flower doesn’t turn in to a frog.    No matter how many years pass a flower will still be a
flower.    But a human beings has gone through many different processes in order to become a
human being.    Before I talked about the activity of no-self.    That means the ability to negate
oneself for the sake of others.    That is how far we have developed.    We have developed to be
able to do this (kind of consciousness).

The activity that a mother always does is to negate herself, and to manifest herself as the
child.    A human being is something that, whatever that person meets they are able to not assert
themselves, not insist on themselves, but instead negate themselves and manifest that thing they
have met.    A person manifests the activity of person, but when a person meets a flower the per-
son doesn’t manifest person.    That person manifests flower.    When you meet a pine tree, with-
out  insisting upon your  self,  or asserting your  self  you immediately manifest  that  pine tree.
Meeting a frog,  without asserting your self,  immediately you manifest  your self as the frog.
What I’m saying, and what Rinzai is saying, is that that is the ways human beings have devel-
oped.

The activity of the whole body, that is when you meet a flower immediately together with
the flower you manifest Buddha nature.

“Or taking up a tricky device manifesting joy or anger.”    This is difficult.    Perhaps a
better translation than “or” would be “in some cases,” but anyway, up until now I’ve been talking
about when you meet a flower you manifest yourself as the flower, when you meet an old person
you manifest yourself as the old person, when a man meets a woman he manifests as the woman,
when a woman meets a man she manifests not as a woman but as a man, but the next thing is dif-
ferent.    It says taking up a tricky device manifesting as either joy or anger, but what is this tricky
device?    “Kigen 機権,”    what is this kigen?    This tricky device, kigen, is manifesting oneself
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as either joy or anger, but it’s very difficult.
As I always say the self is something which appears having both plus and minus as its

content.    But as I just said this self has the ability to immediately manifest itself as no-self, dis-
solve itself.    Although the self does the activity of no-self, does the activity of dissolving itself,
it also sometimes manifests the way of thinking, the way of knowing that attaches to itself, that
attaches to the thought, “My self exists.    I exist.”    When the self is attached to that is when the
activities of joy and anger appear.    

When the self is affirmed by either father or mother then because it is affirmed it is over-
joyed.    But in the cases when the self must dissolve, in the cases when the self is simultaneously
being called by mother and father, “Come this way!    No, no!    Don’t go that way!    Come this
way,” and one must dissolve oneself, then that is inconvenient for the self, and so that’s when
anger comes up.    It’s when one affirms oneself, and then attaches to that self that these activities
we call joy and anger appear.

If one can clearly see into the activity of engi 縁起 , the activity of co-dependent origina-
tion, then this will be very simple to understand.    But without understanding anything about the
activity of engi, simply unquestioningly, unconditionally affirming the self and then attaching to
it, then that is why one is filled with joy or anger.    

This is not the activity of no self.    This is when one is affirming the self, and so in this
condition one can only manifest half of the self, and only (always) be caught up in the world of
good and evil.    

And then he says, “In some cases one rides upon a lion, or rides upon a lordly elephant.”
To ride upon the lion means to manifest the wisdom of Manjushri, and to ride upon the elephant
means to manifest oneself as the bodhisattva Fugen, Samantabhadra.    Even if it’s Manjushri,
that’s only manifesting half of the self.    And if it’s the case of manifesting Samantabhadra one is
only affirming half of the self, one is only manifesting half of the self.    

But without fail Manjushri will get the help of Samantabhadra, the man will get the help
of the woman (and manifest the complete self.)    And bodhisattva Samantabhadra will without
fail get the help of Manjushri.    The woman will get the help of the man, and manifest the perfect
self.    The woman will undoubtedly get the help of the man and through this manifest the perfect
self.

There are many different ways you can give teisho on this part, and it isn’t the case that
these different ways of interpreting it are not on the mark, but, it’s a very difficult part to really
explain.

When human will appears this kind of thing appears.    But even if one has a self, if one is
not tied up by that self, then one can (do the activity of) become (ing) free of the self.    

Samantabhadra and Manjushri are always mutually helping each other, and through this
mutual help they manifest the perfect condition.    And also in the human world, and this human
world is a world in which men and women are opposing one another, but by mutually helping
one another the perfect self is manifest. This is the tenet that is being explained here in the text.
Men and women inevitably will help one another, and through this mutual aid they will manifest
the cosmic Buddha, they will manifest the complete Buddha.

And then next it says, “IF, it’s a true student.”    This “if” is very important.    In this case
it isn’t, “in some cases,” but “if” it is a true student, “moshi” in Japanese, and it’s saying that a
true practitioner is doing the activity of the bodhisattva, both the activity of man and the activity
of woman.    It means that if you are a true practitioner then a woman is not a woman, a man is
not a man.    If you are really practicing you are not a man or a woman.    You are a bodhisattva.
The real practitioner is the practitioner who is practicing from the perspective of a bodhisattva.

We have this thing called psychology, and there’s nothing wrong with psychology, and
from the point of view of a psychologist they probably will look upon Buddhism and say, “What
an interesting kind of teaching, this teaching called Buddhism which says that a person can mani-
fest themselves as neither a man nor a woman.”    The meeting of subject and object is the mutual
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meeting of bodhisattvas.    Both parties involved are bodhisattvas.    If the man is a bodhisattva
then the woman is also a bodhisattva.    Everyone talks about the equality of men and women but
real equality between men and women means that both must be manifesting bodhisattva.    It’s a
big mistake to go around talking about the equality of man and woman without clearly realizing
(and experiencing) for yourself what a bodhisattva is.    

So finally we’ve come to the point where we’re taking up this situation where the bod-
hisattva meets  the  other  bodhisattva,  the man meets  the woman.      So when these  two bod-
hisattvas meet, what is there to say?    If it is bodhisattvas then immediately the man will feel that
the woman is something that he must make his content, and the woman will feel that the man is
something that she must make her content.    The self which is a man in this case, when it meets
the woman immediately he manifests himself as the woman.    And the female self, immediately
manifests her self as the man who has appeared in front of her eyes.    They do this kind of activ-
ity where they both mutually are realizing what is appearing in front of them as themselves.
The man realizes the woman as himself, the woman realizes the man as her self.    There’s no
meaning to it.    If the self is meeting the self, of course there’s no meaning. (It’s a meeting in
which self is mutually looking upon self, so how can there be any meaning?)　　

Immediately the practitioner shouts “katz!”    This is a big problem this “katz!”    What did
they say?    Did they really say “katz!”?    Or did they just say “do”?    What did they say?    And
everybody who has given teisho on this from the olden times has always said the way you have
to  understand it  that  this  “katz”  has  no  meaning.      These  two meet,  and what  do  they  do?
Maybe they bow their heads slightly, and immediately they are making a spiritual relationship
with one another.    

So then he explains that this relationship, this spiritual relationship which occurs between
the two bodhisattvas when they meet one another is a sticky lacquer tray.    This condition itself is
a  sticky  lacquer  tray.      It’s  as  if  glue  has  been  spread  all  over  a  tray,  and  it’s
“betabetabetabetabeta,” it’s so sticky.    This relationship between the two bodhisattvas is exactly
like this very very sticky tray (that you can not put your hands on).    This is the condition which
has appeared before their very eyes.    You can to the degree that Rinzai has practiced that he
came up with this.      The thing that is so sticky you can’t touch it with your fingers, that is love.
It’s the kind of thing that if you touch it then it sticks to your skin and you can’t get it off.    All of
you have had experiences like this, so I’ll leave it up to you to decide whether this sticky lacquer
tray is something good or bad.    Is it convenient for you, or is it inconvenient for you?    This is
the kind of thing that each one of you individually has to deeply contemplate.

Before I talked about the true insight of the Zen school, and here they are talking about
the sticky lacquer tray which has appeared between the teacher and the student.    (If it is a true
student then this fiery ball of true love appears in front of the teacher and the student.)      So this
sticky lacquer tray is like the activity of love.    It’s like a ball of passion, a ball of fire, and here it
is between the student and the teacher, but the teacher doesn’t realize what it is in this case.    If
the student places this love, this ball of love in front of the teacher, then what should the teacher
do.    They talk about the sticky lacquer tray being in the world of the environment (“an objective
circumstance” in the text), and if you don’t take up the sticky lacquer tray as being part of the en-
vironment then it is no problem at all, but if you are tied up with it being part of the environment
then it becomes this sticky lacquer tray that one can’t put one’s fingers on.    If you are young
then immediately you’ll think that world of the environment is something desirable and you’ll go
for it.    In this case “young” means that you’re a beginner in your practice.

And this teacher in this example is still a beginner in his or her practice, and so he
takes up this sticky lacquer tray as part of the environment.    This is the activity of being led
astray by love.    So, anyway to be led astray by love is a really intense thing, and you should un-
derstand what I’m talking about, but then, the student gives another shout, and this shout means
“Teacher!    You’re no good!    You’re just doing all of sorts of garbage!    You don’t understand!”
Because the student in this case is superior.    
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And then it says that the teacher is still unwilling to let go.    That means that the teacher
has become totally attached to this ball, this fiery ball of love, and even though he has been told
by the student that it is wrong to attach to it, he can’t let go of it, (and doesn’t even try to let go
of it).    The reason why I keep on giving teisho on this same part is that I really want all of you to
understand it clearly.

And then he says it is a disease of the vitals, this means that if you meet a teacher like this
there is nothing you can do about it.    There’s no way you can instruct this teacher.    It’s a hope-
less case.    And then he says, “This is called the guest examines the host,” and that means that
even though the teacher is in the position of teacher, that he really is not a teacher.    Maybe I’m a
Roshi like that.    If you think that that’s the case you shouldn’t hang around.    You better scurry
out of here quick.    It’s fine to leave, and if you leave, where will you go?

And I need all of you to become teachers, but if you become the kind of teacher that is
tied up by the environment then it doesn’t matter where you go, you’ll always be tied up.    The
reason why Rinzai is giving this example is because back then it was the same as it is now, there
are alot of people that go around calling themselves Roshi who aren’t.

And then he talks about a different kind of circumstance.    This is also a meeting between
the student and the teacher, the Roshi and the student.    And the teacher says nothing.    And the
student also says nothing.    “The instant the student asks a question robs him of it,” (it says in the
text).    The student has appeared before the teacher, and this situation of the student appearing,
the teacher immediately grasps it, but he (absolutely) doesn’t make it (any kind of ) a problem
(for himself).    In this case the teacher doesn’t give any teaching.    The student thinking, “This
teacher isn’t saying anything,” says “You are not teaching me anything!”    But the teacher has al-
ready completely embraced the entire condition, the entire state of the student.    But the student
doesn’t realize he or she is being embraced completely.    What he’s saying is that without fail
you will come across a teacher like this, so you have to practice really hard.    What’s the prob-
lem?    You meet the teacher.    You’re completely embraced by the teacher.    There’s no problem.
The situation that Rinzai is talking about is the situation in which the teacher completely mani-
fests him or herself as the student.    

He’s talking about the real thing here.    He’s talking about practice here, so you have to
learn to do this practice.    Learn to totally realize that when you meet a pine tree you’re being
embraced by the pine tree.    When you meet a flower or a bird, you are being embraced by the
flower or the bird.    When you meet your friends immediately you’re being embraced by them.

And then he talks about a different case.    A case when a student comes forth in conform-
ity with a state of purity.    This means that the student who appears in this case is completely
free.    There are alot of students like this.    There are alot of students who say “I don’t need God.
I don’t need Buddha.”    This activity of heart, this activity of mind that this student in this case is
doing, this activity of heart which says, “I don’t need God, I don’t need Buddha,” is what in the
text is called “kyo. 境” It’s translated as “objective circumstance.”    It means the particular sit-
uation of that person’s life.    His particular state.    (It comes from the words “kankyo 環境 envi-
ronment, and kyogai 境界、a Buddhist term meaning one’s particular karma, or situation, or lot
in life).    The teacher can immediately grasp whatever state the student is in, whether it is a state
of love or a state of evil, the teacher immediately grasps it as simply a phantom.    So the teacher
doesn’t even a little bit get caught up in anything the student says.    He just goes “Hmmm.    Oh,
is that so?”    And then the student praises the teacher, “What a wonderful teacher.”    And there
might be some teachers who having been praised their nose gets long and they snicker, and then
they are filled with joy, and then they immediately praise the student back saying, “Yes, you also
are a great student.”    But a good teacher isn’t like that.     He immediately says, “You stupid
fool!”    You don’t even know what good and bad are!    And then the student bows in front of the
teacher.    So I guess this is a really good student.    Here this student has been called a real stupid
idiot, and been told “You don’t even know the difference between good and bad!”    Why is he or
she bowing here?    As I always say originally there is neither good nor evil.    The reason the bow
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occurs is because that condition is clearly seen through here.    
And here comes another student.    And this student, well, students do all sorts of things,

and this student is a real intellectual.      This student comes and starts blabbering on about all
kinds of things, “What is God?    What is heaven?    What does salvation mean?”    Asking ques-
tions.    And then the teacher jumps right in (becoming a sympathizer of the student) and gets into
it, and starts explaining, “Oh yes, God is like this, and Buddha is like this, and heaven is like this,
and salvation is this.”    The student says “We can’t exist without God,” and the teacher says, “Oh
yes!    Just as you say!”    And blabbers on him or herself.    And since the teacher has agreed with
the student the student is really happy about it.    There’s alot of situations like this happening out
there.    This bunch of fools are the kind of people who don’t really realize that originally there is
no good nor evil.    These are the one’s that are just peeing in the dark.    And this is what Rinzai
calls “The guest examines the guest.”    It’s when both are taking each other as objects.    This is
why you look upon God as an object and think that you can’t live without God.    

The bell rang so let’s stop.
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