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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.”

Yesterday I spoke about the nature of what Zen practice is, the nature of what Zen is.    
What you have to do is really open up your eyes and carefully contemplate what I said yesterday 
and what we read today.

As I always say the condition of the origin is that which is working without any will, and 
without any functioning of consciousness.    When I test you, although you might say, “I under-
stand,” it seems to me that you don’t even understand one little bit.    The activity of the origin, 
the activity which has no consciousness and no will is an activity in which this thing we call the 
ego or the incomplete self, it has completely disappeared.    But everybody has this feeling that 
the way they are now is fine, “I'm okay just the way I am.”    Maybe that’s true. (OR BETTER: 
“Maybe that’s the way it has to be.”)    But every kind of religion seems to stand up in this I am 
self, and standing up in the I am self, wage war.

As I always say, around the eleventh century Buddhism, well, it’s not that it absolutely 
completely disappeared, but it almost absolutely completely disappeared from India.    We can 
say that although Buddhism disappeared from India it didn’t really disappear from India.    With-
out getting involved in this kind of religious disputes or religions resisting against each other it 
simply disappeared form India.    The activity which has no will, which has no consciousness was
again born in India.

As I always say, when the condition of the origin is broken apart the worlds of past, 
present, and future appear.    Although the worlds of past, present, and future do appear, the world
of past, the world of present, the world of future, none    of these worlds fixate itself.    Again they
will manifest the world of the origin.    In Buddhism in general we call the activity of the condi-
tion of the origin the dharma activity, dharma-ta.    

And what is being said here is that one must carefully contemplate and manifest the wis-
dom that can grasp the fact that Zen, what we call Zen is the dharma activity, is dharma-ta.    

What you need to do is clearly contemplate, clearly manifest the wisdom that knows that 
the activity of the origin is composed of two opposing activities.    And we can call these activi-
ties the activity which forms man, tatha-gata, and the activity which forms woman, tatha-agata.    
And if we make tatha-gata the activity of living, then tatha-agata can be called the activity of dy-
ing.    We can attach many and various kinds of names to these activities, for instance, tatha-gata 
can be likened to expanding, or living, or the activity of existing.    And in opposition to this the 
tatha-agata can be called the contracting activity, the activity of not existing, the activity of not 
asserting or insisting upon the self.    Within one world these two opposing activities of living and
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dying are sometimes in a state of unification, and sometimes in a state of facing one another or 
contrasting to one another.    That’s what we define the activity of the origin to be in Tathagata 
Zen.

During this repetitive process of unification and facing the unique activity of jonetsu, pas-
sion or hot feeling appears, as I always say, and when this jonetsu appears this is a new condition
of separation or division not just facing.    This is what I always talk about.    That which appears 
having this jonetsu as its content is the present.    It’s the activities of tatha-gata and tatha-agata 
which are manifesting jonetsu.    As I said yesterday, well not just yesterday, this is what I always 
talk about; knowing this principle you should know clearly the difference between the material 
world and the non-material, spiritual world.    The future is the world appearing as incomplete ac-
tivity of tatha-gata.    And the world of past is appearing as the world which has the incomplete 
activity of tatha-agata as its content. The present has received equally the activities of tatha-gata 
and tatha-agata, and yet it only has an incomplete amount of these activities.    If you can really 
grasp the principle that I’m talking about here you’ll read the Rinzai Roku and it’ll be so clear 
and so simple to you.

But, this activity does not stop here.    The two activities of tatha-gata and tatha-agata 
again become one, and becoming one they manifest the perfect, complete condition, the zero 
condition.    The activity of the origin, the activity of dharma inevitably, without fail, will do a 
process that manifests a new activity of the origin, a new condition of the origin, and within this 
process the worlds of past, present, and future appear and then disappear.    There’s no way that 
you can manifest a new self, or a new condition of the origin if you attach to the I am self, if you 
attach to the incomplete self.    

This is the principle that Rinzai is saying in the text that you must study, that you must 
get to the bottom of when he says, “Student’s of Zen.    Student’s of Ch’an.    You must look into 
this clearly.”    This is the principle he’s saying that you must look into.

What we call the condition of the origin is that which has past, present, and future com-
pletely as its content, which is manifesting as the absolute present, or we could say it has the ac-
tivities of tatha-gata and tatha-agata, the activities of plus and minus completely as its content.    
In Nyorai Zen we call this the manifestation of Tathagata, the manifestation of the dharmakaya.    
And as I just said when the dharmakaya bursts open past, present, and future worlds appear.    
And of course what I’m saying is that the present, that which is appearing as the present is the 
sambhogakaya.    The present, the sambhogakaya, without fail, inevitably will mature and de-
velop until it manifests the wisdom that when it appears immediately without one speck of doubt 
it recognizes father and mother, past and future as its self.    This Buddha which we call the samb-
hogakaya does have an I am self, but it doesn’t attach, it doesn’t fixate to this I am self.    That’s 
why we have the birth of these koans, “How do you manifest the dharmakaya?    How do you 
manifest the sambhogakaya?”    But although the manifestation of the dharmakaya might be sim-
ple, easy, the manifestation of the sambhogakaya isn’t so easy.    The position of the samb-
hogakaya is without any doubt to make a connection, to make a relationship, to help.

If the world was completely at peace.    If there was no fighting or disputes in the world, 
then it wouldn’t be necessary for the sambhogakaya to do the activity of helping, it would be 
enough, more than enough just to do the activity of knowing.    But this world of knowledge 
which is completely peaceful, this completely peaceful world of knowing, maybe we could call it
an ideal world.    It is not the human world.    The human world is a world in which past, present, 
and future are clearly separate, and it is a world where there is no end to fighting and struggling.  
But it isn’t necessary for me to get into here why fighting comes up.    Anyway, this is a world of 
war.    This is a world of fighting and disputing and the result of that is that there are many people
suffering.    This world in which individual people are suffering, this world of war and disputing, 
we can’t just leave it the way it is, can we?    It’s not really the question whether we can make 
this world completely peaceful or not, the important thing is is that we can’t just leave the way it 
is.    We are things which inevitably will give rise to the thought that we must do something.    We
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must try to save this situation.    That is the world of religion.    It’s also the world of shukyo.    
What is it best for you to do from your position?    There’s no other way, there’s no other road to 
do then to give rise to Buddhist compassion.    It’s the only thing to do.    

The form called compassion, this kind of form is the nirmanakaya Buddha.    When one 
becomes the nirmanakaya it isn’t the problem whether the world has been saved, whether the 
world has reached a state of peace or not, you manifesting the ideal of peace.    These terms to 
help, to assist, to save, what they mean is to not attach to the sambhogakaya buddha, and not at-
taching to the sambhogakaya buddha manifest the nirmanakaya Buddha, and in this manifesta-
tion to save everything.

What I’m saying is that it isn’t really Buddhist compassion to think that one can save oth-
ers by some political means, or some financial means.    So we caution you, we warn you, if you 
are student of Zen don’t attach to political means, don’t attach to financial, economic strategies.   
If you give power to political means then inevitably political oppression will appear.

In my memory in Japan it was not the case that Buddhist monks were overly oppressed 
by political means.    And we can even say that there were many times where the monks were 
helped by the power of politics.    But about four hundred years ago there was a powerful figure 
named Hideyoshi.    (No) before Hideyoshi.    And this figure without any regard to good or evil 
he wanted to unify everything under heaven, and he ruthlessly burned and destroyed any temple 
or any shrine that was against him.    This guy was totally mad.    But he built a temple for his 
own father in order for his father to live there.    So we can’t really say that he hated Buddhism.    
So this guy’s name was Nobunaga and this is one example where we can see that Buddhism was 
in conflict, in opposition to the powers of politics.    According to Japanese scholarship in this era
the emperor’s palace was completely burned.    Nobunaga had a special dislike for one particular 
branch of the Tendai school, and you can say that he utterly annihilated the whole school and 
burned all the books.    But in my elementary school days we were taught that this Nobunaga was
a very magnificent splendid personality because he unified the nation.    But Nobunaga was killed
by one of the people under him.    I think you have probably all seen this on some television pro-
gram.    So we were taught as elementary school students about this mutiny, this rebellion of the 
person underneath Nobunaga who killed him.    Probably some people have seen this movie by 
the director Kurosawa and they probably know more about this than I do if you’ve seen the 
movie.    Because of Kurosawa probably everybody knows about these personalities Hideyoshi, 
and Nobunaga and the various Japanese emperors. (MISTAKE!!:    “You probably know more 
about people like Kurosawa than you do about people like Hideyoshi and Nobunaga and the var-
ious Japanese emperors.”)    It’s that kind of era.    The era that we are in now is the kind of era 
where people know Kurosawa.    For instance I know Elizabeth Taylor, who she is, but I don’t 
know any of the American presidents.    Ask me who is the second president or the third president
of the United States, I don’t have a clue.    But if you ask me about Elizabeth Taylor, yeah I know
her.    So what we were taught is that this person underneath Nobunaga, Akimitsu something (Ak-
ihichi Mijuhiji????) was a terrible evil person because he killed his boss.    But when I grew up a 
little bit, and I read the history more carefully I could see that this person Akimichi was, although
he was a mutinous person he helped to save Japanese culture.    I’m not really praising him I’m 
just saying that you have to look into history carefully.    

What I’m saying is that if you attach to political means or attach to financial economic 
means then you cannot really be practicing.    It’s really the best to be very poor.    But if you 
can’t eat you can’t practice.    So you have to work as you practice.

And this example I’ve just given is an example of what Rinzai is encouraging you to do 
in the text.    He tells you don’t attach to anything.    Just put your full power into studying the ac-
tivity of the dharma, studying the activity which forms the entire universe.    So to say it in a dif-
ferent way I’m saying that what you have to clearly manifest the wisdom to know is that this 
dharma activity is made up of these two opposing activities, the activity which forms man, and 
the activity which forms woman, the living activity and the dying activity.    And as you will un-
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derstand later, you must not attach to life or death.    
And now Rinzai changes the way that he’s speaking and he starts talking about host and 

guest.    This means subject and object.    The subject is the tatha-agata activity, the female activ-
ity, and the object is the tatha-gata activity, the living activity, the male activity.    And he’s saying
this great cosmos is exactly like a theatre where people are dancing.    Always on the stage of this
theatre the subject and object, the activities of living and dying are appearing.    Who is watch-
ing?    We are all watching.    And what he’s telling you is that, “Look carefully at the situation 
where only plus and minus are left on this stage.” (ADD: “And the self that looks on inside and 
outside has vanished.”)    The self which has received equally from plus and minus returns, gives 
back what it has received to plus and minus, and then the situation appears where the self is look-
ing upon the self.    This situation of the self looking upon the self is what Rinzai is telling you to 
see clearly into.    If you go to see Kabuki or you go to see the opera you completely forget your-
self during this watching.    To forget the self in this situation means that you have become the 
master of father’s world, the master of the activity of living, and you have become the master of 
mother’s world.    You have become the situation where the self is opposing the self.    

If you’re not able to manifest the wisdom where the self is looking upon the self, if 
you’re not able to manifest this sambhogakaya situation, if you’re not able to manifest the worlds
of only subject and object, then we can say that your Zen practice is just kindergarten Zen prac-
tice.    The subject is my self, the object is my self, man and woman are both my self.    If this 
kind of wisdom can’t come up for you then there’s no way that you’ll be able to understand    
what Rinzai is about to get into here.    It’s very important therefore to be able to manifest the 
wisdom of nirmanakaya Buddha.    If you can’t manifest the wisdom of the self looking upon the 
self then you also can’t manifest this position of the nirmanakaya Buddha.

Now we’ll finally get into where he talks about in the text the meeting of host and guest.   
Subject and object always are meeting with one another.    We can’t escape from this world of 
subject and object.    But in the past it was the case where the self was tied up by the worlds of 
future, tied up by the world of past.    This is the kind of meeting of subject and object that hap-
pened before.    We can’t escape from the worlds of past or future.    But when the self meets the 
self, then in this condition when the subject meets directly with the object then this world of past,
present, and future disappears, and a world which has only past and future appears.    

You can’t work if you are in the world of past, present, and future.    This thing that we 
call work can only be done when one finally reaches this world of only subject and object.    Sub-
ject and object are always meeting with one another.    Inevitably they will manifest zero.    And 
after manifesting zero again the subject and the object will separate, divide.    You have to mani-
fest the wisdom which clearly grasps and understands this principle.    The reason you can’t un-
derstand how to do Zen practice is because your way being wise, the nature of what we could 
call your wisdom is that which is unconditionally and unquestioningly accepting the I am self.    

The world of past, present, and future is no longer there, we have only subject and object 
facing one another like they are doing judo, like they’re doing kendo.    Finally they have met, 
subject and object.    And here at the encounter of subject and object is what he means in the 
text ,”vying with one another in discussion,” using words and discussing.    Without words this 
relationship will fall into error.    What about in the case when you say, “I love you,” now if you 
don’t have any words to say this in this situation the partner the person that you are in relation-
ship with might think that you mean, “I don’t love you.”    This is a real big mistake in the world 
of words.    If you don’t understand words then mistakes are everywhere.    In kindergarten we 
can say that there are alot of mistakes that occur, alot of times where people don’t understand the
meaning of words, but since it’s kindergarten it isn’t the case that there is any real sin happening.

Now Rinzai is getting into how to put Zen really into practice.    Before when subject and 
object were facing one another there was space in between subject and object.    There was the 
present in between subject and object.    There was a child there.    But this is the meeting of past 
and future in which the present, the child, the incomplete space has disappeared.    But the world 
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of words is the world of truth?    Is it the true world or not?    When division has vanished, when 
incomplete has vanished, there’s no need for any words.    The is the condition where mutually 
you are shaking hands, you are embracing one another.    There’s no need to speak.    But when 
there are words, when we are in the world of words that is the world where plus and minus are 
separate, where there is incomplete space dividing plus and minus.    So Rinzai is saying that the 
world of words is not the true world.    When words become the truth that is when the incomplete
space disappears.    Rinzai speaks like a very kindly old grandmother as he gives you the details 
of what Zen practice is here.    For people who always immediately negate or deny the world of 
words then this is probably enough. But although subject and object do become one, inevitably 
they also will separate.    Inevitably the world of words will appear, inevitably this incomplete 
space, this present will appear between subject and object, in this case the true world is not ap-
pearing.    The world which is not the true world, the world which is not the zero world, the world
which is not manifesting the principle of zero is this world of words, and it is always making 
trouble for everybody.    

A country, a nation state, or a business neither of these things stand up within the world 
of words (OR BETTER:    “shouldn’t only stand up in the world of words”???)    What we have 
to do is be very careful because ghost like countries and ghost like companies have appeared 
these days.

Tomorrow I’ll get into this place in the text where he talks about the nuts and bolts of the 
practice of dharma the practice of zero. 
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