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Teisho By Denkyo Kyozan Joshu Roshi 

Mount Baldy Zen Center 

Second Day Dai-Sesshin 

February 8, 1999 

Translator: Giko 

 

from The Rinzai Roku, Chapter XXI 

       translated by  Ruth F. Sasaki 
 “Followers of the Way, if you want to become Buddha, don’t go along with the ten 
thousand things. 
 When mind arises, all kinds of dharmas arise; 
 When mind is extinguished, all kinds of dharmas are extinguished. 
 When mind does not arise, 
 The ten thousand dharmas have no fault. 
Neither in this world nor beyond this world is there any Buddha or any Dharma; they neither 
reveal themselves nor are they ever lost.  Even if such things existed, they would only be words 
and writings for the guidance of little children, expedient remedies for illnesses, and displays of 
names and phrases.  Moreover, names and phrases are not of themselves names and phrases; 
it is you , who right now radiantly and vividly perceive, know, and clearly illumine everything-it is 
you who affix all names and phrases. 
 “Virtuous monks, by creating the karma of the five heinous crimes, you attain 
emancipation.’” 

 
 Now I remember that yesterday I gave teisho up until the part where it says “There is no 

Buddha or Dharma; they neither reveal themselves nor are they ever lost.”  It is one thing just 

to say, “There is no Buddha or Dharma,” but it is another thing to really understand it.  Even 

after five or ten years of practice it is not something that can be easily understood.   

 As I told you yesterday, if you really want to understand this basic tenet that there is no 

God, there is no Buddha, there is no activity which forms the cosmos, then there is no way for 

you to be able to have that understanding without dissolving your “I am” self. 

 I suppose you do have this thing called a self, but what is the true way of being of your 

self?  As I have been saying most people argue about things such as whether there is a self or 

not, or whether there is a truth or not, but all of that arguing is simply going on from the 
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standpoint of the fixated “I am” self.   

 No matter what you say, if you say the self exists, or the self doesn’t exist, right now 

actually we have appeared here.  Everybody must think that even though Buddhism, and 

Tathagata Zen also, talks about dissolving the self, talks about the question of the true reality of 

the self, actually we are here right now, so no matter what we say, we have to deal with that 

problem, don’t we?  

 (Jikan interrupts.  Roshi tells him to be quiet and listen, or leave.) 

 Why did you come here?  What kind of a person are you?  Are there really monks like 

this in Japan these days?   

 So then that is why Rinzai goes on to very kindly say, “What if we posit that these things 

exist,” because as I just said we are here, we have to deal with this problem.  That is why 

Rinzai mentions this.  He says that although we may have this “I am” self this “I am” self is 

nothing more than a name.   If there really were an existent “I am” self then there would be 

no need to do the activities of either going or coming.  There would be no need to either die 

or be born.  There wouldn’t be any need to be controlled by either heaven or earth.  

 What Rinzai is saying is that anything we say, including everything we say in Tathagata 

Zen, anything we say, if we say that there is no Buddha and no Dharma, or if we say that there 

is a true Dharma, there is a true teaching about the Dharma, it is simply in order to nurture, to 

educate children, it is simply medicine for those small children.  All these are just names, just 

phrases used to temporarily affirm the position of the “I am” self. 

 But the next thing he says is difficult to understand.  The meaning of what he says next 

is that this thing that we call a name is not truly a name.  If somebody calls your name then 

you answer.  But that name is not a name.  When someone calls your name and you answer, 

that  one who answers, is that one the name or not the name?  You have to be very clear 

about this.  We all have been raised in this world of names, and so when we hear our name 

then we answer.  So names are needed.  If someone else's name is called then of course you 

don’t have to answer.  But if it is your name then, “Hai,” you will answer.  So I guess this 

thing called your self exists.   

 But what if you are asked, “Where are you?”  How can you answer?  Where is this 

thing called the self?  Is it in your body?  Is it in the ocean?  Is it in the deep mountains?  

Where is it?  If you were in your body then where do you go when your body is gone, when 
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your body disappears?  It is necessary for you to manifest the wisdom which clearly knows 

that although you are residing in your body, you are residing in this limited body, that you are 

not limited to your body.   

 That is why we also have the koan, “Where have you come from?”  And naturally 

following from that we also have the koan, “Where do you disappear into?”  But if you get 

confused, and led astray, and controlled by words, and end up saying this or that, you’ll never 

get to the bottom of the true nature of your self. 

 So, if your true self is not a name, then what you have to very carefully contemplate is: 

what is your true self?   

 So then he goes on to  say another very difficult thing, “It is you who right now 

radiantly and vividly  perceive, know, and clearly  illumine everything.”  This phrase,  

“Perceive,  know, and clearly illumine;” what does this mean?  I don’t think that if I don’t 

explain it you will be able to understand it.  But just simply, when all of you are listening to my 

teisho, you have already become me, you have already taken the place of this old, tottering 

man giving the teisho.  What Rinzai is saying is that when you are listening to my teisho 

already you are me giving the teisho, you have become me.   But if you are attached to 

thinking that you are making your body your home, then you will never be able to manifest this 

experience, manifest this wisdom that already you have become the Roshi giving the teisho 

when you are listening to teisho.   

 It is the same thing as to say that the moment you see a flower already you have 

become the flower, and are manifesting yourself as the flower.  But without even knowing 

this, without even grasping the wisdom that you have already become the flower, to sit there in 

sanzen and  say this or that, say “I have a question, ” have the impertinence to say these 

things just is proof that you are not manifesting yourself like a Zen monk who really does zazen.  

 That is why we ask you the koan, “Where did you come from?”  But it is very difficult.  

It doesn’t matter where you came from.  Where do you want to be?  You are always with 

Buddha, you are always with God.  So when I ask you where you came from I suppose there is 

nothing else for you to answer than to say, “I came from Buddha’s world, I came from God’s 

world.”  But if you are standing upon some stupid way of thinking, and asking a question you 

will find yourself being hit by the Roshi’s stick.   

 So I suppose that it is a very good answer to answer, “I came from Buddha’s world,” or 
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“I came from God’s world.”  But what if I then ask you, “So, when did you leave God’s world 

in order to come here?  When did you take off from Buddha’s world in order to get here?”   

 Isn’t it true that the moment you depart from Buddha’s world or God’s world already 

past, present, and future are manifest.  So if you are asked “When did you come,”  how can 

you possibly answer?  Now you are standing up straight right in the world of the present, but 

simultaneously past and future have been manifest together with you. 

 So this is the question, the world of the origin is the world of Buddha, is the world of 

God, is the world where you are right together with Buddha.  That is the dharmakaya.  We 

also call the state of the dharmakaya in Tathagata Zen samadhi.  And that state will break 

open. 

 In the state of samadhi there is no “I am.”  The “I am” self has vanished.  There is no 

world of the imperfect present.  There is no future either.  There is no past either.  This is a 

condition that has absolutely gone beyond any comparing.  And so enlightened ones have 

taught, as an expedient way of teaching that this is the condition of the origin, this is the 

condition in which consciousness does not need to be done.   

 So in Tathagata Zen we are told in our tradition that the Buddha taught his disciples as 

one expedient way of teaching that the condition of the origin is an activity in which tatha-gata 

and tatha-agata, plus and minus are doing their repetitive activity of on the one hand unifying 

and one the other hand facing each other over and over.  There is no “I am” self in that 

activity.  In other words without any function of consciousness plus and minus, tatha-gata and 

tatha-agata are simply acting.   

 If when giving teisho about this condition of the origin some person appears and says 

this or that about it: they are asking to be beaten to death.  If you are a monk like that you 

should go back to Japan.  It would be better for you not to be here.   

 And so when this samadhi breaks open then the “I am” self appears, the crazy “I am” 

self appears together with past, present, and future.  And because the present moment “I 

am” self appears together with past and future it must make relationship with past and future.   

 And when that present moment “I am” self makes relationship with past and future that 

is when the activity we call feeling or sensation arises.  The character Rinzai uses here is 

different than the character which means feeling, although they are both pronounced “kan.”  

The “kan” sounding character Rinzai is using usually means perception, but anyway, the activity 
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Rinzai is talking about is the activity of feeling.  The character Rinzai is using here which is 

pronounced “kan” is the same as the “kan” which chanted in the  Honzon eko 

Nanjisanpofujiseyokan, that kan.   So anyway this activity of kan, or feeling is manifest.  

Whether you look at the future or you look at the past, without fail this activity of feeling, 

sensation will appear.   

 This is feeling is one of the activities of heart or mind.  And within that activity of 

feeling we have feelings such as “That is lovable, that is cute,” or oppositely, “That is 

detestable.  I hate that.”  

 And the self after it is born it grows, and grows, and grows, and grows, and develops, 

and develops.  And even though we have eyes when we are born we don’t really know what 

seeing is, and then finally we come to do the activity of true seeing.  And similarly as we 

develop and mature we come to manifest the activity of hearing.   And we also come to 

develop the ability to manifest the activity of knowing.  As we grow up these kind of activities 

grow up together with us. 

 And finally Rinzai talks about the activity of illuminating everything.  He says that the 

self will grow up, will come to develop to the point that it does the activity of illuminating things 

as it sees them.   

 This is the arising of the relationship between the one who sees and that which is seen, 

the one who hears and that which is heard.  In other words this is the arising, the birth of the 

relationship between the subject and the object.  This is what Rinzai is talking about here.   

 And then we attach names to each and every thing we are in relationship with, and 

through giving them names we come to be at peace.  We gave things names, but will things 

turn out the way we were thinking they would when we gave the names?   

 For example, if it is a flower or a tree, flowers and trees don’t oppose you, they don’t go 

against you, so you can give them the name flower or tree, and be at peace about it, and see 

them peacefully.  But things that have “I am” selves just the way you do have will just like you 

do.  And so then we “I am” selves self centeredly and arbitrarily decide that we like this but 

we dislike that, that is good and that is bad.  If you are not free from your own “I am” self then 

you will be attached to thinking in terms of likes and dislikes.  And when you get deeper and 

deeper into that kind of thinking, and it gets worse and worse, and more and more fixated, and 

the habit of thinking in this way gets more and more embodied by you, this causes people to 
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become truly crazy.  There are a lot of crazy people among us. 

 And then Rinzai again calls out to everybody, “You all!”  And then he says a very 

frightening thing, he says, “By creating the karma of the five heinous crimes you attain 

emancipation.”  And then later it is asked what are these five heinous crimes.  But it is very 

difficult to understand.   

 These five heinous crimes are also sometimes called the five medicines, but anyway, no 

matter what existent thing it is we all cannot escape from doing these five heinous crimes.  

None of us can escape from the world of the five heinous crimes.  We all will meet up with 

these five most distasteful things.  And so Rinzai says we must do these five things.   

 In other words these five most distasteful, most disagreeable things  will be manifest, 

and so we must make them our content.  We have lots of different problems that we have to 

face; the problem of birth and the problem of death, the problem of pleasure and the problem 

of pain.   

 But the most fundamental of these problems, the ones which can be said to give rise to 

the others, are the problems of life and death.  So what Rinzai is saying is that when you make 

all of living and dying your content then for the first time, finally, you will be liberated, you will 

attain emancipation, you will become the truly free person.  But it is an incredibly difficult 

thing.   

 This is a very difficult problem to really understand.  These five heinous crimes, also 

called the five medicines, are the five things which are hardest for us to swallow, they are the 

five most distasteful, detestable things, but it is only when we finally can do these that we 

attain emancipation, that we become free.  

 There are things in life which are enjoyable and fun, but living isn’t all joy and fun.  

There are things that are not beneficial, things that are inconvenient to your self that you do 

meet up with.  Death is to dissolve your self.  And within the activity of dying there may be 

some times which are very convenient for you to die.  You think, “Oh, this is a good time to 

die.”  But there are other times where it is very inconvenient and frightening for you.  You 

think, “Oh no!  I am going to be gone!”   

 But what Rinzai is saying here is that it is only when you make all of these two mutually 

opposing activities of living and dying your content that you can really be free from them, and 

so it is an awesome kind of practice, a gigantic sort of practice that must be done in order to do 
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this.   

 We will meet up with things that are good for us, but in our lives we will also meet up 

with things which are bad for us, inconvenient to us, and the five things Rinzai is talking about 

are included within those.  The things that we like, the things that are appealing to us and 

attractive to us, and the things that are distasteful to us and unattractive to us, we have to 

make all of both our content.  So we have to recognize the things that are distasteful to us.  

And of course we have to also recognize those things that are attractive to us.  As I just said 

we have to recognize those things, we have to acknowledge those things that are not beneficial 

to us.   

 But if you are indifferent to things, if you are callous about things, whether they are the 

things that are good for you or the things that are bad for you, then you will become crazy.   

 There are times when if you just look quickly and superficially it seems as if enlightened 

people and crazy people are the same.  But if you cannot notice the difference between a 

crazy person and an enlightened person that is just proof that you are not really practicing. 

 This whole question of the heinous crimes, the five karmas that will land you in the hell 

of incessant pain is very difficult, so I think I will wait until tomorrow to talk about it, at which 

time I ask for your careful understanding. 

 

終 

the end 


