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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 how there is an activity called the activity of living and in con-
trast to this there is another activity called the activity of dying, and to a true person of Zen there
is nothing clearer, you can’t imagine anything more obvious than the working of these two mutu-
ally opposing activities.    Zen students do their study through koan practice, but when you inves-
tigate any koan you are investigating the nature, the way of being of these two mutually oppos-
ing activities of living and dying.    And when a student meets with his or her teacher and talks
what’s the subject under discussion?    The subject that they are talking about is the nature, the
way of being of the activity of living and the activity of dying.

We are told that the person who was the founder of Buddhism was Shakyamuni.    And
what was it that Shakyamuni Buddha grasped and taught his students?    It was this very way of
being, this nature of living and dying.    Here in the text Rinzai is using living and dying to repre-
sent the two basic mutually opposing activities of tatha-gata, thus-going, and tatha-agata, thus
coming.    And I have spoken countless times in detail about what kind of activity these two mu-
tually opposing activities do.    

And I always tell you that these two mutually opposing activities of living and dying are
acting without will and without thought.    These two basic mutually opposing activities of tatha-
gata and tatha-agata have absolutely, originally, no personality, but in order to teach his students
Shakyamuni called them the activities of living and dying, giving them some kind of human per-
sonality or character.

And these two mutually opposing activities are using one place, one home, as the arena in
which they do their activity, as their place of residence, as their home.    In order to grasp this
principle that two mutually opposing activities are functioning in one place; this is not a simple
or easy thing, it’s quite a difficult thing to do.     To grasp this principle just using your own
strength, your own power is very difficult, but if you listen to teisho over and over again then
eventually you will think to yourself, “Yes, that’s just the way it is.”    That kind of thought will
bubble up for you.    That’s the reason why I repeat myself over and over again.

If you are to be called a practitioner, a practitioner of Zen, someone who is studying
zazen then your goal is to know the way of being of this entire cosmos, and the nature of this
world that we live in.    And Rinzai is standing up here in front of everybody in this place in the
text and calling out and saying, “You who are studying sanzen.    You who are studying zazen.”
Rinzai is imploring you and commanding you to find out for yourself in detail what kind of ac-
tivity the activity of life does, and what kind of activity the activity of death does.    He says,
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“You must investigate most carefully,” you must get to the very bottom of it, you must see every
detail of it.    This is the third time in a row I’ve given teisho on this part of the text, at Jemez
New Mexico, and at Mount Baldy, and now here.    But please don’t think to yourself, “Oh no!
Not again!”    I want you to instead feel that you must completely and totally grasp the meaning
of this part of the text for yourself, and    be able to manifest the wisdom that can know what Rin-
zai is saying here.

And when he talks about in the text the meeting of host and guest you can see that in the
human world, one way to look upon the human world is that the human world is split into the “I
am” self,  which considers itself the subject, and that which is not the “I am” self,  the other,
which is considered the object.    

And in the human world the subject is always the same, the subject is the self, the human
self, but the object changes, sometimes the object might be an animal, sometimes the object
might be a plant, (or sometimes another person)    But it’s Buddhism that says that although the
position of subject and the position of object are opposing one another that they cannot exist
without making relationship with one another.      So this is the problem that we have to face.
Knowing that we can’t exist, we can’t be here without there being a relationship between subject
and object, can we make relationship or not?

There are times, there are cases where, if both the parties in question are people then one
or both of them will say, “I don’t want to make relationship.”    It’s (This is) because human be-
ings have will.    They don’t want to make relationship with things that they dislike.    Even a bird
or an animal, or even a bug has will.    We have a saying in Japanese, something like, “Even a
worm will turn, “ or a one inch worm has five times the amount of heart.    It means that even a
worm has spirit, has will.    Even if a person tries to make relationship with a butterfly or a bird it
isn’t an easy thing to do.    That butterfly, that bird also has a will, and will escape from you.
But in Buddhism we say that without fail it’s always possible to make relationship.    In the case
where a person is making relationship with let’s say a tree or a piece of grass these plants don’t
have will so a person can freely make relationship. (The plants cannot escape)    People can do
whatever they want with these plants, they can cut them down, they can take a sickle and harvest
them.    But to make relationship by smashing the other to death, this is called conquering in Bud-
dhism, and we say that it is not the correct way to make relationship.    

The true way to make relationship, what we call the (only) true way to make relationship
is when the self has completely, exactly the same will as the other.    If a woman loves a man,
maybe the man doesn’t return the love to the woman, (but) she might wait ten or twenty years for
him.    But the man might not be able to wait and manifesting an activity of conquering he might
end up getting married in some way (Replace underlined part with : The man may wait in the
same way, but then grow impatient, and in the midst of various circumstances growing worse,
giving rise to a greedy, conquering mentality, end up marrying (someone else))    But what I’m
saying is that this conquering mentality is not true relationship.    What I’m saying is that if both
parties don't do the exact same activity of will then it isn’t true relationship.    For two, any two
people to do this, to manifest the exact same will and through that manifestation make relation-
ship seems very difficult, but actually anyone can do it.    When a person makes relationship with
a plant, when that person manifests the exact same will as that plant, then (because they are
equal) the person can easily make relationship with the plant.    If I did speak about this in great
detail I think I could receive all of your understanding, but I can’t, so I better just go on to some-
thing else.

The question then comes up do existent things originally have will, or has will developed
in existent things?    (Is it an acquired characteristic?)    One way to look at it is to see that things
like desire, things like likes and dislikes, all of these things (emotional functions) have will, we
can use this word “will,” as their foundation.    We can see that will and desire are part of con-
sciousness, and so we have to ask ourselves where did this conscious activity come from?    Are
all existent beings born with this conscious activity, and when they are first born they don’t have
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this conscious activity how do they come to have it?
In Buddhism, in Tathagata Zen we say that the origin, the root source from which every-

thing appears,  this  condition has complete wisdom, complete  will,  complete activity  of con-
sciousness.    This is one way we define the condition of the source.    But because the will that is
present in the condition of the origin, and the consciousness, and the desire, is a perfect or com-
plete will or consciousness or desire we say that this is a condition which is beyond any compari-
son.    Because this will is complete perfect will we say that this perfect will is no will, and the
activity of no will is the activity of which is beyond any comparison, which is the zero activity,
or we can also call it the activity of emptiness.    The condition of the origin is the complete per-
fect condition, the condition in which the activity of zero is working, and so we can say that both
tatha-gata and tatha-agata are functioning within the condition of the origin without will.    

From this condition of the origin, this activity of zero, this activity of emptiness, without
fail, inevitably these two mutually opposing activities of tatha-gata and tatha-agata will actually
separate from one another.    This separation is one step beyond when they are in contrast to one
another, or facing one another, and when they separate from one another then the three worlds of
past, present, and future appear.     The two worlds of tatha-gata and tatha-agata were existing
within one unique, one and only world, but when they separate from one another then we can say
that three worlds have appeared within the same one unique world.    People who are studying
Zen can come to an understanding, therefore, of why it is that the worlds of past, present, and fu-
ture appear in the first place.    What I’m saying is that the goal of your Zen practice is to be able
to manifest the wisdom that can grasp this principle that the worlds of past, present, and future
appear when the two mutually opposing activities of tatha-gata and tatha-agata separate.

The world in which existent beings are doing their living is this world of past, present,
and future.    Because I’ve spoken about this principle, this way of being, the very nature of the
activity of tatha-gata and tatha-agata so many times I think I won’t get into it anymore right now.

And of course is it the present of these three worlds of past, present, and future in which
existent beings are residing, or the present is existent beings.    But as I always say it is not possi-
ble for this thing we call the present moment to attach to the present moment, to continue being
the present forever.    Immediately the present moment, without attaching to the present moment,
disappears into the world which is two worlds, the world which is only the activities of tatha-gata
and tatha-agata, (the world which is like the original world)    But it’s hard.    The practice of truly
knowing this principle that when an existent being appears as the present moment immediately it
again dissolves itself and becomes the worlds of tatha-gata and tatha-agata, this practice is hard.
But the way we teach in Tathagata Zen is that without fail the self which has appeared does this
activity of dividing itself in two and returning half of itself to tatha-gata, and half of itself to
tatha-agata.    This is what we call the activity of muga, the activity of no-self.    Everybody is ex-
periencing no-self, and through this experience of no-self everyone is maturing.      

And so again it becomes the world of only the activities of tatha-gata and tatha-agata.
This is the condition that we call the condition of subject and object.    If we call plus the object
then minus is the subject.    This is when the relationship between subject and object appears.
This is when subject is looking upon the object, and the object is seeing the subject.    This situa-
tion in which subject and object are looking upon each other will again become the oneness of
subject and object, and also this situation has come from the oneness of subject and object.    In
this condition the subject looks upon the object as the objective self, or the self which is the ob-
ject (As it’s own self, it’s own ‘objective self’)      Because this is the most important thing when
it comes to actual practice that’s why I’m talking about it now for your reference.    For instance
when a man looks upon a woman he becomes able to look upon that woman as himself, his ob-
jective self.    A practitioner will come to be able to think in terms of, if that practitioner is a man
he will come to think of a woman as himself, his objective self, and if a practitioner is a woman
she will become able to see men as her self, her objective self.    

But this is simply the self that is recognized by the functioning of consciousness.    We
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can say this is simply the play of consciousness.    This is not the true self.    The true self is the
self which appears when subject and object become one, when the condition of perfection or
completion appears with the oneness of subject and object.    That is the situation in which it is
not necessary to think.    It’s neither subject nor object.    Or we can say that this is the self which
has both subject and object as its content.    It’s the position of Buddhism which concludes that
the true self has both the activity of living and the activity of dying completely as its content.
What I’m saying is that this manifestation of the oneness of subject and object which we can call
the condition of zero, or the condition of emptiness, it is this manifestation which also is the
manifestation of true love.    It’s true that to live the life of love is the most important thing for a
person to do, but it just seems so difficult for people to do this because people are always just
following their own selfish whims.    

The position of Buddhism is that if we want to use these terms such as “absolute being, “
or “God, “ or “Brahma,” or “Perfect Being, “    there is no God or Brahma or absolute being out-
side of this condition of perfection, this complete condition. 

So I’ve spoken alot about this, and what Rinzai is saying is that, Rinzai is imploring all of
the people listening to put their best effort into their investigation, and investigate this condition
of perfection in its every detail.    

We haven’t really gotten into these questions of how it is that the self is born, and how it
is, in detail, that consciousness develops, but I think you can understand at least on a conscious
level, or on an intellectual level, what we mean by the complete self.        (...what the complete
self is, and that the problem of the complete self can be solved through the activity of conscious-
ness.)      Buddhism says it is possible to solve every problem looking at it as a problem of con-
sciousness.    And oppositely we can say that a way of consciousness, a functioning of conscious-
ness which cannot solve the question of “What is the self, “ and “What is this world in which the
self lives,” that kind of consciousness which is unable to solve these questions is a mistaken
functioning of consciousness.      What Rinzai is doing is, he is asking you, he’s telling you, you
must manifest the wisdom which can clearly grasp this true activity of consciousness.

And the reason why Rinzai is emphasizing this so strongly comes up in the next part of
the text.    It is clear that we cannot exist without making relationship with something.      The mu-
tual making of relationship which he is talking about here is the kind of relationship which solves
the problem of consciousness.    When subject and object separate from one another if they are
not able to make relationship then the world of unhappiness appears.    When we look at the hu-
man world we can see clearly that wars in this world are endless, but when we look at the cause
of war, the cause of war is this desire to make relationship.    I know I’ve talked about many dif-
ferent things up until now, but what Rinzai is getting at in the text, in the following part is the re -
lationship between subject and object, and in the beginning he frames the problem of this rela-
tionship in an intellectual way as a sort of introduction.

I couldn’t understand the language at all, but I’ve traveled in Europe.    I’ve traveled to
France, and Germany and Spain, because people said that they wanted to do zazen, and I had a
connection with the people there.    But although I did this kind of practice for fifteen years con-
tinuously, in France I didn’t have any (favorable karmic situation), the fate or the luck of it
wasn’t with me, so I only went to France twice.    So, although I visited France a couple of times
we never really did a sesshin or a zazenkai there, but luckily in Austria the situation was that I
was able to go there almost every year to do sesshin.    I don’t know what the general opinion of
France is here in America, but I think it is a very interesting country.    I think it’s fair to say that
before this  century, before modern France was built  in France,  that from every direction the
French people had a kind of tumultuous, fighting relationship with their  neighbors.      I  don’t
know if we can say that the French were the ones who initiated this fighting (this vicious treat-
ment of each other) this kind of torturous relationship, or whether it was the neighbors that initi-
ated it.    I guess Germany can also be seen to have historically a very kind of violent history, but
the position of Germany is different than the French position.    As all of you know the founda-
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tion for present day Germany was Prussia.      When Prussia disappeared modern Germany ap-
peared, (And so Germany should be easy to understand).    But you can say that from a long time
ago these countries of France, Germany, Austria, England have existed.    They all have long his-
tories.    But when you look at France it seems like it has an especially roller coaster type of his-
tory.      Sometimes the French were considered the most  powerful country,  the most  honored
country, and sometimes it looked as if France had almost entirely disappeared off the face of the
earth.    Because France and England and Germany all had their own unique histories it’s natural
of course for each country to have developed its own unique philosophy as well.    Although as I
said I didn’t have the opportunity to do a sesshin, a zazenkai in France because people from all
over Europe, French people, English people, Spanish people, Austrian people, Norwegians, they
all attended sesshins that I’ve given I think I can say that I learned something about Europe
through their zazen.      

The teaching of Buddhism first entered Europe about three hundred and fifty years ago.
We can say that this teaching of the activity of zero was already known in Europe from that time.
From the perspective of a Buddhist it seems like it was France that of all the European countries
that took this concept of the activity of emptiness, the activity of zero, and said that we must re-
form society upon this basis.      But it’s really ironic (implied: “that I never taught in France
and...), I’ve been teaching Zen all these years and it seems like I’m surrounded    by people who
can’t even realize a smidgen of this activity of zero, and are constantly fixated to their “I am”
self.    But when you look at France now it seems as if France as well is not based on the zero ac-
tivity, it’s based on the attachment to the “I am” self.    I guess people just can’t do what people
do without attaching to the “I am” self.    

Tomorrow I will talk about the part in the text where Rinzai is discussing the relationship
between subject and object, and the necessity for subject and object to always be making rela-
tionship with one another.
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