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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!’

Yesterday we read how Rinzai says that there are so many teachers around the likes of
which are not clear about true and false.    Not clear about true and false, you could just as well
say not clear about good and evil, not clear about life and death, not clear about male and female.
The words aren’t what’s important.    The important thing is that there are two fundamental, con-
trasting principles or activities.

Now, the thing that we have to really investigate is, who talks about such things anyway?
The person that began Buddhism is called the Buddha.    And what do we mean by the word Bud-
dha in Sanskrit?    The word Buddha as I always point out means one who has awakened, one
who has what we call in Japanese satori.    

If you really clearly investigate what is the source of the Buddha.    If you really clearly
investigate what is the source of your self, you will discover that you have the same source, and
therefore you will come to realize that there is no fundamental distinction between the Buddha
and all beings.    Something that we really have to probe and fathom is where do we come from.
By what process do we arise.

And what we have to probe and fathom is to understand that the one who asks a question,
and the one who is asked the question are fundamentally the same.    But, most people, as Rinzai
correctly points out, have a tendency to distinguish, to look upon other as fundamentally differ-
ent from self, that self that we believe exists as a thing that claims ‘I am a thing.”    From my per-
spective, being as old as I am, I have to be honest, I’m pretty tired of giving teishos, pretty worn
out and fed up with it.

Understand very clearly, the one that asks the question, and the one who is asked the
question, are all your self.    Based on that understanding you can say this or that, you can look
here or there.    I’ve explained over and over again the principle upon which we understand that
the asker and the one asked are the same.    If you cannot understand this most fundamental of
principles, then you can’t be a teacher, you can’t understand how to live, because that’s what this
is all about, how to live.

One is asked, “What is this?”     When I pick up my fan and ask you, “What is this?”
How should you answer?      A child, without any hesitation might answer, “That’s me.”     But
when we grow up it’s very hard for us to grasp that as our self.    Why?    It is because the think-
ing activity that we have convinces us that we are other than what we’re looking at.    If you are
able to immediately understand the natural perception, which is that, that fan, that other, is in fact
me, then you can be called a Roshi or an unsui, a master or a training monk who really under-
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stands right and wrong.    
So you have to grasp what Rinzai is saying based on the principle that I’ve just explained

to you.      Rinzai describes how a student might come before a teacher and ask about Bodhi,
which is enlightenment, awakening, nirvana, or the three kaya, the three bodies, and the objec-
tive and subjective mind associated with these.    Now, when Rinzai talks about a student appear-
ing and asking about these Buddhist technical concepts, you have to understand very clearly
what this student is.    Whether one is manifesting Bodhi, or if one is manifesting enlightenment,
whether one is manifesting one of the three bodies, the dharmakaya, the sambhogakaya, or nir-
manakaya, it goes without saying that the manifester is the same.    The same self manifests. 

Now if we were to assume that the student that is asking about these deep aspects of Bud-
dhism has truly understood them, if that were the case, then how should a teacher respond?    If
you understand that student who is manifesting Bodhi, nirvana, or the three bodies of the Buddha
is none other than your self, then there’s no need to talk or jabber, it’s quite straightforward, you
merely acknowledge them.

But, a blind teacher, that is to say a teacher that does not know that the person asking
them questions is themselves, a blind teacher will explain all sorts of things for the blind student.
Now, this is tricky.    A blind teacher doesn’t understand the needs of the student.    The blind
teacher speaks all sorts of things that would be for others.

Why can’t the teacher say, “The instant that I saw you, you and I together manifested
Bodhi.”    What keeps one from saying, “The instant that we encountered Nirvana is realized.”
Why can’t you say that?    Why can’t one say, ‘The instant we connect all three bodies are mani-
fested,  the dharmakaya, the sambhogakaya,  and the nirmanakaya.”      The reason that a blind
teacher has to say all sorts of things is that the blind teacher does not realize that the student ask-
ing the questions is none other that him or her self.

    And so the student who has understanding sees through the blind teacher, understands
the worthlessness of that teacher.    What kind of emotion, what kind of state do you think that the
blind teacher would experience, would manifest.    A mother never gets angry, even if her child
says all sorts of mean things to her.    It’s like husband and wife fight.    The wife asks a question
and the husband becomes irritated, but in fact the wife in this case is the wise one, and the hus-
band appears as a fool.

You wont be able to understand what’s happening here unless you understand the effort-
less way in which the thus-coming and the thus- going interact.    When the going and the coming
separate, break apart, then everything appears, both the foolish and the enlightened.    And that’s
why all beings are equal.    All beings are the same in that they have as their content the present.
They stand as the present, but they do not have the complete coming and going as their content.
If you can’t understand that then you can’t understand this passage in the text.

Both the one who asks the question and the one who is asked the question have as their
content the present, but they do not have as their content complete time.    They come into exis-
tence having equal amounts of tatha-gata, which means the going activity, the thus going, and
tatha-agata, the thus coming activity.    They have equal amounts, but they do not have the totality
of these activities as their content.    

But, the present self stands upon, is based upon the state of completeness.    And what is
the state of completeness?    The state of completeness is that state wherein going and coming
have united.    So both you and I who arise as an incomplete present, both of us share the same
basis.    We both are standing on the center of gravity of the entire universe.

And then you should be able to see that both you and I, when we have made the totality
of going and coming, the totality of male and female, life and death our content, then we are
Buddha, we share that center of gravity.    But, we exist attached to the present self.    So we stand
in the same present, but we stand there attached to our selves.    The self that says, “I am a thing.”
You and me, we share the same present, and we look upon the going and coming as other than
ourselves, outside of ourselves.    For us, outside, or future, and inside, or past, are incomplete.
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If we had a complete outside, if we experienced complete future, and complete inside, complete
past, then future and past would disappear.    So whether one is a man or a woman, one has to for
that reason, constantly be making a relationship, forming a connection, contacting outside and in-
side.

But, because of our habit of attachment to self, if we attach to self, then no matter how
much we connect, make a relationship with inside and outside, inside and outside, past and fu-
ture, always seem as other than ourselves.    So, the unsui, the practitioner who has clearly seen
the activity of tatha-ta, tatha-ta means “suchness” tatha-ta, such-ness, the one who has clearly
seen the suchness of things is tatha-gata and tatha-agata, the such coming and such going, is
these two activities alternating back and forth, uniting and then contrasting.    The one who has
understood this fundamental rhythm will not be attached to the present self.    Do you understand
what I’m trying to say?    

We’re always freely connecting with inside and outside, without fixating and being at-
tached to the self, we naturally connect with inside and outside, it just happens.    Isn’t that true?
But, we become unable to connect because of our attachment.    When it’s convenient to the self,
one connects with the future.    When it’s convenient to the self, we connect with the past.    But,
the activity called outside, and the activity called inside, these activities do not function in that
human, attached way.    The activity of going and coming happens without concern for what is
convenient.    The activity of going and coming happens without fixating a self.    

So, what Rinzai’s trying to explain here is a little bit tricky.    He’s trying to show the erro-
neous answers that come out of a teacher who does not understand right and wrong, in other
words doesn’t understand the fundamental principles of things.    When asked a question by a stu-
dent who does understand right and wrong.    But, in any event, one who does not fixate the self
can with absolute ease and effortlessness connect with both inside and outside, future and past.    

So a teacher who does not have a clear eye about things, whose eyes are not clear, when a
student points out the lacking will get angry, and say, “How dare you!    A student criticize me, a
teacher!”    The way it was in the old days is the way it is today.    There are alot of those kinds of
teachers, and alot of those kinds of students.    It’s the same nowadays as it was in ancient times.
When we look at couples, alot of times the wife has her act together much more than the hus-
band.    One hears alot of wives complaining, “Yeah my husband can make a pretty good living,
but he just doesn’t know how to relate to human beings.”    And so the husband grabs a stick and
says, “How dare you put me down like that!    You don’t know any better than I do!    How dare
you mouth off to me!”    

It’s difficult to give teisho on this section because unless a person understands how it is
that the self comes into existence through its connection with coming and going, then they can
never understand what this passage is about.    You have to clearly grasp the principle of what
causes a self to come into existence.    A self comes into existence when coming and going break
apart.    And also you have to understand that that manifested self also returns, disappears back
into the source.    This principle of appearing and disappearing is what you have to understand.    

The self is a thing that does an alternating activity; the activity of appearing and the activ-
ity of hiding.    From the perspective of the activity that makes this universe, the activity that
makes this universe manifests and reabsorbs the self.      And it does that over and over again.
This is the hard thing to grasp, what’s being talked about in this section.    So, the self is a thing
that appears and disappears.    It’s not a thing that is born and dies.    

According to Buddhism this life-death process is referred to as eternal.    You could say
nicca in Sanskrit.    The activity of life and death goes on forever.    So, these two fundamental
contrasting activities are an eternal dynamic, as the translator just said.    We could refer to them
as never ending.    Life and death have no need to be born or die.    

According to the ordinary way that human beings look upon things,  we’re born, and
therefore we inevitably will die.    But, if you try to understand Buddhism based on that perspec-
tive, if you are at the mercy of that usual human sense of what birth and death involve, then
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you’ll never be able to understand Buddhism.    Life is eternal, death is eternal.    The two con-
trasting activities go on forever.    There is no change as far as that is concerned, and we human
beings, we appear as a by-product of these fundamental activities, and we also disappear.    That’s
what we do, we appear and disappear.    

But our disappearance is really a hiding inside that activity, so we appear and we hide.
And unless you understand that you are merely appearing as a by-product and hiding as part of
this activity, then you will indeed hate and fear death.    You have a game, and we have the same
game in Japan, it’s called hide and seek.    The game of hide and seek manifests a profound truth.

When you hide in what world do you hide?    When you appear in what world do you ap-
pear?    The one who has been hidden seeps out when going and coming break apart.    Inevitably
the activity of going and coming doesn’t just separate, but also once again reunites.    And that
state wherein host and guest have united, subjective and objective have merged, that could be
called truth, that could be called the great Buddha, that could be called God.    

That’s a state wherein hiding and not hiding have become a single thing.    The state of
subject and object, host and guest uniting is referred as the state of zero.    When an appearing
one completely appears then past and future disappear.    There is no need to hide.

Although there is no need to hide or to not hide, this activity of the going and coming
does unite and contrast, unite and separate.    So, a teacher who does not understand this most
fundamental of things, when criticized by a student, instead of merely accepting the criticism,
gets angry and reaches for his stick.

There’s a famous, popular haiku, we call then a senryu    it’s a kind of haiku, that goes, “I
caught the thief in my house at night, but when I looked in the light it was my own son.”    Do
you understand?    At his moment of enlightenment the Buddha proclaimed, “All beings are Bud-
dha.    All things are me.”    So then you’ll be able to understand that before you have grasped him
he’s a thief, but when you really grasp him you realize he’s my own son.    He is of me.    There’s
no need to get angry, because the one who is looking and the one who is seen are the same.    The
one who appears and the one that hides is one’s same self.    And so you and I are always appear-
ing and disappearing together.    

When one is hidden one is not hidden alone.    All beings are hidden along with one.    But
what people tend to do is be hidden alone, and leave the others behind.    There’s no need to get
angry.    It’s just because of your own lack of strength that you alone are hidden, and others seem
as other.

When we go over this section, as I go over it each time I realize how tricky it really is.
All you need to do though is, in your sitting, come to clearly understand what it means to hide,
and what it means to manifest. 
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