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Discourse XVIII
“There’re teachers all around who can’t distinguish the false from the true,    When stu-

dents come asking about bodhi, nirvana, the trikaya, or the [objective] surroundings and the
[subjective] mind, the blind old teachers immediately start explaining to them.    When they’re
railed at by the students they grab their sticks and hit them, shouting, ‘What insolent talk!’    Ob-
viously you teachers yourselves are without an eye so you’ve no right to get angry with them,

“And then there’re a bunch of shavepates who, not knowing good from bad, point to the
east and point to the west, delight in fair weather, delight in rain, and delight in lanterns and pil-
lars.    Look at them!    How many hairs are left in their eyebrows!    There is a good reason for
this [loss of eyebrows].    Lacking understanding, students become infatuated with them.      Such
[shavepates] as these are all wild fox spirits and nature goblins.    Good students snicker, ‘Te-
hee’ and say , ‘blind old shavepates deluding and bewitching everyone under heaven!’

 Today we finally reach the middle point of our Rohatsu dai-sesshin.    Maybe I shouldn’t
talk about my own persona; things but, I personally remember very vividly when I was young in
practice, doing kinhin in the snow during the Rohatsu dai-sesshins.    As I’ve been looking at you
doing kinhin, blown in the ferocious wind, maybe it’s because of my age, but I look and I say,
“Wow, they are pretty tough.”    I’m pretty impressed with what you are doing.    

According to Zen as I explained yesterday, that self that does kinhin is the five skandas
which consist broadly of nama and rupa.    If that self, that sentient being which arises from the
going and the coming, if that sentient being is able to completely internalize and make as its con-
tent both the plus and the minus, if we were to speak in terms of contemporary language, to con-
tain the totality of all positive and negative electrical charge, if you had that, then electricity
would disappear.    But, the sad thing is that the self that claims, “I exist as a thing,” does not
have the totality of plus and      minus,      positive and negative as its content.    

And that’s why, with your strong spirit you bravely do kinhin in order to be ale to com-
pletely and totally make the totality of plus and minus your very content.    It’s heroic.    It’s beau-
tiful.    

On the other hand if one fixates the self that says, “I am,” the individual self, then one
won’t be able to do that.    And then one merely is in the situation of decorating the incomplete
self.    To ornament the incomplete self is the purpose of so called civilization.    The incomplete
self, what we call the nama rupa self, can become intoxicated with civilization.    As civilization
evolves, as literature evolves, we are able to ornament ourselves more and more, and we’re able
to be more and more comfortable, but as the result of that we forget about cultivating what is
fundamental.    

So Rinzai points out how culture, literature, it develops, people like one kind of weather,
they like it when it’s warm, or they like it when it’s drizzly , they like their warm lanterns, their
bright lanterns and their pillars.    “Look carefully!” Rinzai says, “Behold!”    Behold carefully
how the thus-coming and the thus- going has made you comfortable.    For human beings civi-
lization is necessary.    If you have a gas stove to heat you, on a cold day like this, then you are
able to live comfortably.    Another thing that we human beings need is literature, writings which
comfort us, which entertain us.    That’s fine as far as it goes.

But, Rinzai asks, after you    have lived that comfortable life, where are you going to go?
A comfortable life is waiting for you.      But sometimes there’s is not a comfortable world wait -
ing for us.    So, look very carefully at the principle behind the fact that sometimes you are going
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to encounter what is comfortable, but other times you won’t.    The comforts of civilization are
waiting for you right over there.    Do you have enough strength to grasp it?    Whether you have
the strength to grasp it or not, inevitably you encounter this situation.    

So, although Rinzai does not use many words I want you to get the basic idea he’s talking
about.    Rinzai says,    what in your book is translated as, “There are reasons.”    What it means is
that there are various circumstances.    When we encounter host and guest separating, then the
nama rupa self arises as I have mentioned.    And that individual self absolutely inevitably en-
counters the reuniting of host and guest, encounters the experience of Maha Vairocana, the cos-
mic Buddha, the experience of Amitabha, the savior Buddha, encounters that experience wherein
there is no need to seek the Buddha.    Absolutely inevitably that individual self once again disap-
pears into that oneness.    No matter how wise that self may be, or how stupid that self may be.    

But, because one has a highly developed consciousness faculty, one tends to get attached
to it, get attached to a particular civilization, and therefore even though one inevitably encounters
that oneness, one is unable to know that fact.    Nowadays everywhere you go you can get video
tapes.    But if we get too caught up in civilization, to caught up in our video tapes, then pretty
soon we only want to see the video tapes, and we’re not interested in the real world anymore.
So, even though inevitably the self encounters the experience of subject and object coming to-
gether we can get attached to our individual selves, attached to our civilization, and only want to
watch the videos, and forget who we are even though we may be a Roshi or an Osho, we forget
who really are.    

So, even one who doesn’t have very much strength can become the abbot of a fine tem-
ple, or the pastor of a luxurious church, and let their beard grow and comfortably watch videos.
This phrase the Rinzai uses, “conditions and reasons, “ there might be people who can describe
what he means by this in a much more interesting way than I myself.    I know some people
around me who are more skillful at telling stories and describing.    One has to be careful, be-
cause one should not let oneself be the position of having people say, “Such a fine temple, and
look at the quality of the person who is the abbot!”    There are in Japan alot of very famous large
temples that are quite wealthy.    They have supporters and there’s no problem in maintaining
their economic basis.    In Japan in some of these temples we see the situation of a person under
certain causes and conditions, a person who does not have deep practice, but is able to become
abbot, and goes on a big ego trip behind that, saying, “I’m the abbot now!”    And pretends like
he’s some sort of great master, spends his time drinking and tripping out that way.    

No doubt in the future in America fine temples will be built.    Temples with an economic
basis where there’s support, but if you become the abbot of such a fine temple, be careful not to
have any problems.

Rinzai has this expression, the student does not understand, and, it’s translated in your
book as “infatuated,” but really it means, his mind goes crazy.    This is what Rinzai is describing.
Somebody that doesn’t really understand, and starts to act weird.    The activity of the dharma in-
cessantly moves forward by uniting and coming into contrast, oscillating back and forth between
these two states over and over again.    So, what Rinzai is telling us to be careful about is that our
juniors, or our friends may well continue on their evolutionary path, leaving us in the lurch so to
speak, and reach the state of Maha Vairocana or Amitabha, or Akashobia the Buddha of the east,
whereas we are left with the “I am” self.    

Everyone is moving forward.    We cannot become attached because everyone is moving
forward based on the fundamental principle of evolution.    But, there’s an awful lot of monks
who get attached to the “I am self, and fail to understand the principle of evolution.      So, if
you’ve gone so far as to become a monk, a nun, then what I ask you to do is study this activity of
the dharma, this activity that oscillates back and forth between uniting and contrasting.

So, if you become an abbot with out having the real qualifications for that, then as Rinzai
says in his biting criticism, you’re like a fox or badger spirit, a deceiving spirit.    Rinzai says that
good students snicker at such old bald fools.    This is Rinzai’s warning lest people laugh up their
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sleeves at us.    It’s a warning I don’t really think I can very skilfully say very much about it.
This phrase in Chinese that is onomatopoeic, and it describes the laughing process where you
just laugh in your throat, sort of laugh up your sleeve without showing it on the outside, and
that’s the way that you’ll be laughed at.    In other words if you don’t have the qualifications for
the job you’re doing, then real students will go, “hahaha what a jerk.”    And if there are alot of
such abbots around, then the whole empire, all that’s under heaven, in other words the whole
country will be deceived and disturbed.

There are all sorts of causes and conditions whereby a person may become the abbot of a
temple.    We have to be careful.    Of course in America there really aren’t temples the way we
have them in Japan.    So you don’t have to worry about this.    Unless you take the initiative there
won’t be temples or Zen centers.    You have to build them.    So, this is the section that we’ve
been reading from the first day, and you may have wondered what Rinzai was getting at, this
gives you the general idea.

In essence, where do you come from?    From whence are you born?    And to where do
you disappear into?    According to Zen, you do not disappear.    What happens is that you just are
hidden.    To be hidden means that the “I am” self disappears into the complete self, the complete
state.

The next section says, “Followers of the Way.    He who is a renouncer of the home must
needs study the Way.    Take me for example.    In bygone days I devoted myself to the Vinaya,
the monastic rules, and also delved into the sutras, the scriptures, and the shastras, the commen-
taries.    Rinzai says, “Followers of the Way.”    This is his friendly greeting.    All of you who
practice the Way with me.

So, we are following this Way, but what is the fundamental point of this journey?    One
who has renounced the home.    Of course most of you are not one’s who have renounced the
home, you are householders, but Rinzai was addressing a group of monks and nuns, and they are
called “those who have left their homes.”    All you should be doing, this word, “All,” is very
strong, “All you should be doing is studying the Way.”    And what is this Way.    What Way are
you travelling.    Everybody has a path, a Way that they are travelling.

This state of the source contains all things.    So it could be referred to as Maha Vairocana,
the cosmic Buddha, or it could be referred to as Amitabha.     Or it could be called the dhar-
makaya, the body of the dharma, and in Zen we say right from the very beginning what you must
do is manifest this dharmakaya.    You are being asked right now, from the get go, to appear hav-
ing the totality of life and death doing as your content.    This is what it means to have all things
as your content.      So, to contain all things means to be the activity which creates all things,
which is the contrasting activity of plus and minus, going and coming.    So, what it means to
contain all things is to be the universe.    When you manifest a self that contains all things, that
very self is the universe.    

When we talk about Maha Vairocana, Amitabha or the dharmakaya, these are a personifi-
cation, a human way of describing that which contains all.      In other words the state of the
source.

Does the state of the source stay there?    As I mentioned yesterday, the state of the source
is a state of pregnancy, and the source will nurture, inevitably, that pregnancy.    So the state of
the source does not tarry in the state of the source.    

When the child that is contained within this womb has been sufficiently nurtured so that it
has evolved, developed eyes, ears, nose, tongue, physical body and thinking mind, then the thus-
coming and the thus- going break apart and they give birth to that self.    They birth that child into
the world of the dharma.    And what is it that they give birth to.    As I've explained so many
times, it is the present.    

And that present is what we mean by a self.    But that self is as I mentioned yesterday an
incomplete self.    It’s a self that has the five aggregates, the five skandas.    Incomplete means
that it does not yet completely have the thus-coming and the thus- going as its content, so it sees
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the thus going as an abject outside of itself, on the outside, and it sees the thus coming as an ob-
ject different from itself on the inside.    This is the point you have to grasp.    At the point in the
early development of that self it comes to perceive that it is surrounded on the outside, embraced
on the outside, and also embraced on the inside.    And although it does not yet have a name for
that which is embracing it, it might think of it in terms of God.    There’s a God that embraces be
from without, and from within.    And this is the beginning of religious sentiment.    But Bud-
dhism is different from religion.    Buddhism from the very beginning says that which stands out-
side, that is the thus going.    That which surrounds you on the inside, that is the thus coming.    If
we want to use the terminology of religion, then we can say, and it’s fine to say, the plus God em-
braces from without, and the minus God embraces from within.    

But it’s not good, it’s not bad.    It’s just that the universe has to be made by two contrast-
ing process’s.    Plus or positive is not good, and minus or negative is not bad.    The self appears
as the present, having both the going and coming equally as it’s content.    So, the self, the present
moment, the present has both aspects, both plus and minus aspects.    If you want to say that posi-
tive is good, and negative is bad, then you can say that you contain both good and bad.    But, as I
just mentioned, according to Buddhism, positive is not looked upon as good, and negative is not
looked upon as bad in Buddhism.    It’s not a matter of good and bad.    It’s just a matter that in or-
der for there to be contrast there must be two opposing natures. 

Human beings, a self, only starts to think about good and bad when they encounter a pos-
itive activity that is convenient for them, or they encounter a negative activity that is inconve-
nient for them.    For a truly great person there is no convenient or inconvenient, because a great
person is not one sided into one side of the cosmic activity or the other side.

So, one has to really carefully examine this present self, the self which is this present, so
that it can be properly nurtured.    When the nama rupa self encounters the positive activity, it’s
able to manifest itself as positive without any difficulty.    But, the negative activity won’t allow
that, “The negative activity says, “I want you to make a connection with me also,” so one is not
only pulled from the outside, one is pulled from the inside also.    We can’t just connect with the
positive,  we have to simultaneously connect wit  both positive and negative.      How can you
equally and simultaneously make a relationship with both plus and minus?    If we get attached to
the “I am” self that thinks only about its own convenience, then we will not be able to simultane-
ously connect with both plus and minus activities of the source.

The only way that we can simultaneously and equally connect with both plus and minus,
with both father and mother is by dividing ourselves into two, and graciously returning to father
what we have received from father, and returning to mother what we have received from mother.
As soon as that happens then only two worlds are left.    One becomes both father and mother,
and there are only the worlds of father and mother. 

 So, the world of the “I am” self, where did it go to?    The “I am” world    has disappeared
by becoming father’s world and mother’s world.    And that is the only way, only by doing that
can the thus coming and the thus going in a pure way come into contrast.    And this is what I al-
ways describe as the appearance of that wisdom that understands the experience of self gazing
upon self.    Both the thus coming gazes upon the thus going as itself.    The thus going gazes
upon the thus coming as its self.    And so there’s no difficulty whatsoever, and they can move
immediately into the experience of uniting.    This, what I just described, you have to contemplate
in your sitting.    

The dharmakaya inevitably gives birth to the nama rupa self, and what do we mean by
that?    That is the sambhogakaya.    Right here and now all of you are manifesting as the samb-
hogakaya.    But, without being attached to that sambhogakaya, immediately one returns to the
experience of self gazing upon self, where there is just the worlds of coming and going.    There’s
nothing to fear.    When self gazes upon self there is no experience of fear, and so there can be the
state of union.    And that’s how the state of the source is able to manifest a new state of the
source.    So, you should then be able to understand what real civilization is.    Just making a fix-
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ated self happy is not enough to constitute civilization.    Real literature will be appreciated if it is
able to capture this principle of self gazing at self, and then being able to unite.

Rinzai talks about studying the Way.    In this instant of time all three bodies are mani-
fested.    In this instant a new self is born.    So, it’s good if based on this you are able to under-
stand what it means to practice the Way.
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