
Teisho August 11 1997

    TEISHO BY KYOZAN JOSHU, ROSHI
Mount Baldy Zen Center

11 August, 1997
Translator: Giko 

from The Record of Lin-Chi, translated by Ruth F. Sasaki

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.”

Yesterday the part that I spoke about is, if you are looking from the point of view of
someone who is actually doing Zen practice, a very important part.    And what I spoke about
yesterday was something that I have not spoken about before, and so most of you probably re-
member that it was the first time that you heard it.    

And as I said yesterday, the mother and father, until the moment that they die, they are
(living) praying for the maturation of their child.    And from the perspective of the child, the
child knows that it is because itself has been born, it is because the child has been born that the
parents have become old.    The more the activity of consciousness becomes developed the more
the parents become older and older.    And as I said yesterday, as the consciousness of the child
becomes more and more developed it looks upon parents that are older and older, and feels that it
is an unforgivable thing, a really terrible thing that is happening.    The feeling that the child has
that it is an inexcusable, terrible thing that is happening is simply the mischief of the activity of
karma.    The thinking of the child that this is a regrettable, inexcusable, terrible thing that is hap-
pening is simply the whimsical, self centered thinking of the child.    The parents have no thought
that there is anything inexcusable going on.    They don’t feel like they need the child to feel
sorry for them either.

Even if the children tell their parents, “I’m already okay.    You don’t have to worry about
me anymore,” the parents will still, until the moment that they die be worrying about their chil-
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dren.    So this is why the children think that something very inexcusable is going on, because as
their parents get older and older their parents still cannot stop worrying about them even though
they tell them there is nothing to worry about.    And the child deeply thinks that it’s because he
or she was born that his or her parents had to go through this suffering, and so the child thinks of
itself as a creator of sin.    

But from the perspective of the dharma activity this situation occurs simply following the
natural principle of things.    There is no sin, there is no not sin about it.    But even if we say that,
there’s no getting around it, the child will end up thinking, “I am a sinner.    I have made sins.”
And in the sutras we can find this expression (Shoakumakusa    ) to avoid all evil, but the true
meaning of this expression is that from the perspective of the dharma activity there never is evil
created.    And this is very important.    From the original perspective there is neither good nor
evil.

But as I have been telling you , there’s no way the child can avoid thinking that “It’s be-
cause of me that my parents are filled with worry.”    From the perspective of the parent, because
the child is their child the child that they gave birth to, then until the moment that they die they
will feel responsibility for raising that child. And as consciousness develops more and more this
kind of way of thinking will become more and more clear, more and more developed (for the
parents and the child).    There’s no way that either mother, father, or child can escape from this
kind of thinking.    There reason why we cannot escape this kind of thinking is that this kind of
thinking arises naturally from the relationship between parents and child.    The children and the
parents themselves, from their very self give rise to this kind of thinking.    It’s not the kind of
thinking that you are taught by someone else, or that God or Buddha teaches you.    If you really
practice for ten or fifteen years then the activity of engi, pratitya samutpada, co-dependent origi-
nation will become clear to you (so that you will see it and feel it clearly), and then you’ll under-
stand what I’m talking about.

In response to a question about this the Buddha said that the dharma activity does not
give rise to the activity of evil, or the activity of good, so please rest your mind, be at peace. 

But, the mother, the father, the child, all three of them must somehow get free from this
way of thinking.    How can one escape this way of thinking?    And Buddha also gave us the way
to be free of this way of thinking.    The perspective of father is tatha-gata, thus-going, and the
perspective of mother is tatha-agata, thus-coming.    The father is the plus activity, the mother is
the minus activity.        

And as I always tell you, it isn’t until mother and father separate, do the activity of sepa-
rating that the child can be born.    And when the child is born the child appears with the plus-fa-
ther, activity and the minus-mother activity equally as its content.    And as I always tell you,
when the self is born, at that very same moment mother and father also are born.    

When the child is born the mother does not appear as the complete, total activity of tatha-
agata.    She, because she has given part of herself in order to give birth to the child appears as an
incomplete manifestation of tatha-agata,  or we could say a aged, old, manifestation of tatha-
agata.    And plus, father, is the same, having given part of the plus activity to help the child ap-
pear, when the child appears the plus activity appears as father, which is a no longer pure, an old
version of the plus activity.      And how about the child?      The child has appeared with both
mother and father, both plus and minus activities as its content, and so is bright and lively.    

So every time the self takes a step towards becoming mature, towards growing up, oppo-
sitely mother and father take a step towards being more feeble, being more aged.    And when the
child completely makes the perspectives of mother and father its content then mother and father
disappear.     And this is when the child appears as the complete self, as the complete person.
This condition, this complete self, this complete condition, the perfect condition (we call it the
condition of zero, because it is complete) is a condition in which there is no mother, father or
child, they all have disappeared.    There is no doubting.    There is no thinking, “What is that?”
So if you want to escape from this feeling that you have done something deeply regrettable to-
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wards your parents, the only path open for you is to make both the activities of mother and father
totally your content, and manifest the perfect self.    

And as I said before, the historical Buddha said in a sutra that originally there is neither
good nor evil.    If there is something that we can call evil then what we call the true good would
be to completely make the activities of mother and father one’s content.    And from the perspec-
tive of the parents what would be benevolent, what would be good, would be to completely dis-
solve their own selves and give themselves completely to their child.

If we look at generally this social world, this human world of ours, what is considered
good is that which affirms one’s self.    That is what is considered loving.    And in general people
say that which negates their self, that is what is evil.    It is possible to use these words good and
evil in that way, but in Buddhism we say that originally there is no good, neither is there any evil.
If for five or six years you truly can pass through koan after koan, then you will become clear
about what the activities of tatha-gata and tatha-agata are, and then you will know for yourself
that originally there is neither good nor evil.

If you can look from this perspective then you can see that whether it is subject or object,
neither of them are good or evil.    The tatha-gata which does plus, and the tatha-agata activity
which does minus, neither of them have a speck of good or evil in them.    

But this child who has appeared in between the two mutually opposing activities of tatha-
gata and tatha-agata, if it starts getting tied up by the kind of thinking that what affirms itself is
good, and what negates itself is evil, it will always be simply tied up by that way of thinking.    

The reason why I spoke about this now is that I don’t know how long I’ll be around to
teach you because of my age, so I don’t know when you will get around in your practice to
bumping in to this koan, so I thought I’d teach it to you now.

So now we can get in to the next thing.    When host and guest meet is what it says in the
text.    When subject and object meet.    Inevitably this world in which subject and object meet
one another will appear.    So we’ve brought in to focus this world of the meeting of subject and
object, but when you have a self it is not just the meeting of subject and object.    When the self is
present, past, present, and future these three perspectives are in opposition to each other.

In general people say that this world is the world in which subject and object are oppos-
ing one another.    That’s the world of academia, the scholarly world.    But as I just said the world
of the self is the world in which the three worlds of past,  present, and future have appeared
within this one dharma world.    So Buddhism kindly explains to you that to simply think that this
world is a world in which subject and object, only, are opposing one another, in which night and
day are simply opposing each other is a mistaken way of thinking.    It’s when the self disappears,
when the self dissolves itself that the world of only subject and object appears.    I’ve explained
this to you, and Rinzai has been talking about this over and over again.

What Rinzai is talking about then here is the world in which    the self, the present, has
disappeared, and the world of only past and future appears.      The world of subject and object is
the standpoint where the self has disappeared.    

Why is it that even though the self went to all this trouble to appear, why is it that the
present moment then disappears?    I’ve explained it to you millions of times.    If I got in to the
details of this then it would become a very long explanation, but what I want is for each one of
you in your own zazen to do the kind of zazen that clearly understands that although the self ap-
pears it also disappears.    If you finally can do that kind of zazen then you yourself will know
that it is the real thing finally.    But maybe I should get in to it.    It’s not the case that we should
just always just trudge on forward, sometimes we have to go back too.    So I will talk about it
some more here.    There are some new people here and I think that maybe it must have been my
fault for making it difficult to understand in the past, so I’ll try again.    One reason why I should
talk about it is that even the people who have been around for a long time, and who are supposed
to be studying this, they don’t seem to really understand this principle of the self disappearing
and the world of only subject and object appearing (the self becoming the world of only subject
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and object).    
When you get old whenever you come across something that your students don’t seem to

understand you feel like, well, I just have to talk about it.    But when I speak about it then you
get tied up by what you have heard (and grasp on to some unnecessary part) and then you have
questions.    What you have to do is without leaving anything out, without leaving the important
point out, grasp my words.

So let’s again look at the plus activity as the activity of expanding.    The tatha-agata is the
minus activity, the activity of contracting.    The condition of the perfect self, the perfect condi-
tion, the complete condition is when expanding and contracting have completely unified them-
selves.    And the condition of the complete self is an active condition.    It’s a condition is which
plus and minus are repetitively unifying and facing one another.      When plus and minus are
repetitively, alternately, unifying and facing one another, that activity is what we call the condi-
tion of the source, the condition of the origin, Vairochana Buddha.    It’s when we give character,
when we personify the condition of the origin that we call it the cosmic Buddha.    But of course
it is the human beings who is talking about all of this.    It’s the human being who personifies the
condition of the origin and calls it God or Buddha.    In Buddhism we say that originally there is
no Buddha, there is no God, there is no personification.    There is simply plus and minus unify-
ing and facing one another repetitively.

But I try to avoid talking in these terms because the moment I talk about there not being a
God people who are religious, and all religion is based on the belief in God, suddenly feel very
resistant and all kinds of questions start popping up.    But it is teisho and so I have to speak the
truth.    I can’t lie.    There is no God.    There is no Buddha.    It’s simply an activity.    But it’s the
human being who is speaking about this, and human beings place a personality upon this activity
of plus and minus, and call it God, Buddha, the cosmic Buddha, the absolute being.    

So it isn’t until these activities of expanding and contracting separate from one another
that the self, that the child appears.    So now hope it’s clearer to you what I was meaning when I
was talking about the simultaneous appearance of the aged mother and father with the appear-
ance of the child.    With the appearance of a self that has the activity of consciousness, then there
is no one to say there is tatha-gata and tatha-agata, there is plus and minus, so we can say that
there are no such things.    But we have been born.    With the birth of the self father and mother
are born.    The thing we call the self, or existent beings, all appear with both plus and minus,
both father and mother equally as their content.

But can this being who has appeared here simply fixate the activity of existing and re-
main there?    This is the trouble.    As I said before, when tatha-gata appears as its incomplete
form, it appears for the first time in a substantial form, in this form of matter, or form.    The com-
plete, pure activities of tatha-gata and tatha-agata are no longer occurring.    Having the incom-
plete activities of tatha-gata and tatha-agata as their content these physical forms have appeared.
These are mother and father.    This is the very first appearance of the world of form.    This world
of form which is the world of past, present, and future is in contradistinction to the world of no-
form.    With the appearance of the child for the first time this aged, feeble mother and father ap-
pear.    And the self has both plus and minus as its content.    What we are saying is that all exis -
tent beings have mother and father, have man and woman, have plus and minus both as their con-
tent.    

Some people might laugh hearing that we have both man and woman as our content, but
when you are born, nobody immediately says, “Oh, I’m a boy,” or “Oh, I’m a girl.”      It’s only
when consciousness develops  to  a  certain degree that  this  kind of thinking,  “boy,” or  “girl”
comes up.    When you are first born you are neither a man nor a woman.    It’s only later that you
think “I am a man,” or “I am a woman.”    When consciousness has not yet developed then this
thought, “I am man,” or “I am woman” does not appear.

In Buddhism we say that the problems of being born and dying have to be solved at the
level of consciousness.    In Buddhism we recognize that (although we are in the material world)
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we are living in a world in which we are doing the activity of consciousness, and we are having
the activity of consciousness done to us, and so we have to solve our troubles at the level of con-
sciousness.    Buddhism says that everything can be solved through the activity of knowing or
consciousness, so it’s called the teaching of wisdom (the teaching which investigates the activity
of wisdom).    

The self which has appeared it can’t develop, or it is very difficult for it to develop if it is
fixated.    With fixation development and progress cannot occur.    The thing that we call maturing
and growing only can become possible when the self does both the activity of father and the ac-
tivity of mother.    That’s what I’ve been talking about yesterday and today.    This is the kind of
thing that you have to contemplate for your self just as if you were a school teacher drawing your
self, (drawing your world) on the blackboard.    With that much care you have to be able to see
this activity.

It’s only because the self receives equally from plus and minus that the self is able to be
born in the first place.    If it were the case that, for instance, the plus activity were stronger than
the minus activity the self would never be born.    The strength, the power of plus and minus.
The power of tatha-gata and tatha-agata, are equal.    The shape of mother and father might be
different, but their strength is the same.    

It was the historical Buddha when he was still a youth having realized the activity of im-
permanence that he thought, that he understood why it is that plus and minus have exactly equal
strengths.    So you don’t have to bother your self about why it is that plus and minus have ex-
actly the same strength.    The Buddha has already proved that, and I won’t get in to the proof of
it, because it would take too long.    Just believe in it, and contemplate the activities of plus and
minus.    

If plus were stronger than minus then minus would always be being pulled around by
plus, having to unconditionally obey plus.    Or if minus were stronger than plus, then the man
would always simply be being pulled around by the woman, having to follow the woman always.
Separation could never occur.

But when plus and minus do their activities in opposition to one another without fail sep-
aration does occur.    So the conclusion of Buddhism is that it is through the activity of separating
that this thing we call birth happens.    But the activity that we call separating has a limit.    In-
evitably the activity of separating will come to a conclusion.    And this condition is the condition
we can call the result.    The condition in which the child has appeared.    When plus and minus
are separating from one another they separate until the child has completely been born, and at
this point this is the limit of this activity, and plus and minus are again facing one another.

If you are serious about this thing that you call studying the self then this kind of teisho,
the passionate desire to listen to this kind of teisho will come up for you, but if you are not then
there is no way that it will occur to you to want to tilt your ears in the direction of this teisho, so
that’s why you sleep.    If you realize that what I’ve been talking about all along is the very na-
ture, the way of being of the self, then you can call your self a Zen practitioner.    

And at this point the plus activity and the minus activity, the expanding activity and the
contracting activity again continue their action, taking up their original characters.    So this self
which has gone through all the trouble of appearing here it looks out to the plus activity, the ac-
tivity of expanding, and must make relationship with this future activity.    And in contradistinc-
tion to the plus activity which is appearing outside of the child, the minus activity is appearing
inside of the child, and inside of the child, doing the activity of contracting, makes relationship
with the child.

What I’m telling you is to contemplate this activity until you can clearly grasp the wis-
dom which knows this activity.    The self, then, always will be receiving being pulled from the
outside by the tatha-gata, plus activity, and being pulled from the inside by the tatha-agata, minus
activity.

At this point the self is extremely weak in comparison to the two activities, and so with-
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out trying to resist it returns to mother that which it has received from mother, and returns to fa-
ther that which it has received from father.    But if you are someone who is sitting in the activity
of consciousness then you will immediately be tied up by interpreting my words in a physical
way, and thinking, it’s not possible, it’s an unattainable deed to split myself in two like that.    If
you are tied up by the material world, if you’re tied up by that way of thinking about things, or
being conscious of things, then you’ll think that it’s impossible, but if you can open up your eyes
to the fact that (the heart of) your self is consciousness, then to split yourself in two in this way
will be the easiest thing imaginable. And this is when for the first time the self disappears.    

And when the self disappears then the father has been given back the part of itself it had
lost and together with the self it dissolves itself.    It becomes free of being father.    And mother
also receives back that which she has lost and becomes the pure minus, the pure tatha-agata ac-
tivity.

And this is when this world which we call the world of subject and object only appears.
The present moment has disappeared and only subject and object remain.    Only past and future.
This is the condition in which subject and object are always meeting with one another.    And of
course this is what we call the newly appearing, fresh condition of the origin.

And if it were the world of consciousness this would be the world in which subject looks
upon object and says, “That is what will become my content,” and object looks upon subject and
thinks, “That is what I must make my content.”    This is the state in which consciousness appears
in a way in which the self is looking upon the self.    The man looks upon the woman and thinks,
“She is my self.”    The woman looks upon the man and thinks, “He is my self.”    There’s this
thing we call psychology, but I dn’t think psychology looks at things in quite this way.    But if
it’s a truly advanced system of psychology then it will include this concept that the true con-
sciousness is the consciousness in which the self is looking upon the self.    
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