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PRI:]“AL E  Two Surukis. A half-century ago, in a
transplant that has been likened in its hlstonca] impor
tance 1o the Latin translations of Aristetle in the thirteenth
century and of Plato in the fifteenth, Daisets Suzuki brought
Zen to the West single-handed. Fifty years later, Shunryu
Suzuki did something almost as important. In this his anly
book, here issued for the first time in paperback, he sounded
exactly the follow-up note Americans interested in Zen
nced to hear.

Whereas Daisetz. Suzuki's Zen was dramatic, Shunryu
Suzuki’s is ardinary. Sarori was tocal for Daisetz, and it was
in large part the fascination of this extraordinary state that
made his writings so compelling. In Shunryn Suzuki’s hook
the words satori and kensho, its near cquivalent, never
appuar.

When, four months before his death, 1 had the opportu-
nity to ask him why satori didn’t figure in his book, his wilc
leancd toward me and whispered impishly, “It’s because he
hasn't had it”; whereupon the Roshi barted his fan at her in
mock consternation and with finger to his lips hissed,
“Shhhh! Don't tell him!” When our laughter had subsided,
he said simply, “It's not that sareri is unimportant, but it's
not the part of Zen that needs to be stressed.”

Suzuki-roshi was with us, in America, Ulll}r‘ twelve years—
a single round in the East Asian way of counting years in
dozens  but they were enough. Through the work of this
small, quict man there is now a thriving Soto Zen organiza-
tion on our continent. His life represcented the Suto W’ay $0
perfectly that the man and the Way wore merged. *His
nonego attitude left ns no eccentricitics to cmbroider upon.
Though he made no waves and lcft no traces as a personality
in the worldly sense, the impress of his [ootsteps in the
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invisible world of histm‘_\; lead stl‘aight o1, TTis monuments
are the first Suto Zen monastery in the West, the Zen Moun-
tain Center at lassa]ala its th\ adjun(,t the Zen Center in
San Francisco; and, for the pul)ln, at large, this book.

Leaving nothing to chance, he prepared his students for
their most difficult moment, when his palpable presence
would vanish into the void:

If when I die, the mament I'm dying, it [ suffer that is all
riohr vou know, that is '-‘.UH'{‘ring Buddha. No contusion
init. Md\«in everyoue will struggle because of the physical
agony or 5p1ntual agony, too. But that is all right, that is
not a problem, We should be very grateful 1o have a lim-
ited body . . | like mine, or like yours, If vou had a limit-
less life it wnu]d be a real prohl:,m for vou.

And he secured the transmission. In the Mountain Seat
ceremony, November 21, 1971, he installed Richard Raker
as his Dharma heir. His cancer had advanced to the point
where he could march in the processional only supported
by his son, Even so, with each step his stalt banged the loor
with the steel of the Zen will that informed his gentle exte-
vior. Baker received the mantle with a poem:

This piece of incense

Which [ have had fora long long time

[ offer with no-hand

To my Master, to my fricnd, Suzuki Shunryvu Daiosha
The founder of these temp]eq

There i no measure of what you have done.

Walking with you in Buddha’s gentle rain
Cur robes arc soaked through,

But on the lotus leaves

Not a drop remains,

*From a trilyute b_y Mary Farkas in Zen Netes, the First Zen Insti-
tute of America, January 1572,

() errrace

Two weeks later the Master was gone, and at his funeral
on December ¢ Baker-roshi spoke for the throng that had
assembled ta pay fribute:

There s no casy way to be a Leacher or a disciple,
although it must be the g greatest joy in this lile. There is no
easy way to come to a land without Buddhism and lcave
it havi ing brought many disciples, priests, and laymen well
along the path and having changed the 11\-..5 of thousands
of persons throughout this country; no easy way to have
started and nurturcd a monastery, a city community, and
practice centers in California and mar;y ather pla'ccs in
the United States. But this “no-easv-way,” this extraordi-
nary accomplishment, rested casily with him, for he gave
us [rom his own true nature, vur true nature. He Left us
as mmuch as any man can leave, everything cssential, the
mind and hecart of Buddha, the practice of Buddha, the
teaching and life of Buddha. 1le is here in each one of us,
it we want him.

Husrox Swirna

Professor o] Phu’osoph)f

Massuchusetis tnstilute gf Technolagy
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l NTRODUCTION For a disciple of Suzuki-roshi,
this buok will be Suzuki-roshi’s mind  not his ordinary
mind or personal mind, but his Zen mind, the mind of his
teacher Gyokujun So-on-daiosho, the mind of Dogen zenji,
the mind of the cntire succession—broken or unbroken,
historical and mythical—of teachers, patriarchs, monks,
and laymen from Buddha’s time until today, and it will he
the mind of Buddha himself, the mind of Zen practice. But,
for most readers, the hook will be an example of how a Zen
master talks and teaches. Tt will be a book ol instruction
about how o practice Zen, aboul Zen lif, and about the
attitudes and understanding that make Zen practice possible,
For any reader, the book will be an encouragement to
realize his own naturc, his own Zen mind.

Zen mind is one of those enigmatic phrascs used by Zen
teachers to make you notice yourself, to go beyond the
words and wander what your own mind and being are. This
is the purpose of all Zen teaching—to make you wonder
and to answer that wondering with the deepest expression of
your own nature. T he calligraphy on the front of the binding
reads nyorai in Japanese or tathagata in Sanskrit. This is a
name tor Bixldha which means “he who has followed the
path, wha has returned from suchness, or is suchness, thus-
ness, is-ness, crmptiness, the lully completed one.” It is the
ground principle which makes the appearance of a Buddha
possible, It is Zen mind. At the time Suzuki-roshi wrote this
calligraphy—using for a brush the trayed end of onc of the
Ia.rge swordlike leaves of the vucea plaan that grow in the
mountains around Zen Mountain Center  he said: “This
mcans that lathagata is the body of the whole earth.”

The practice of Zen mind is beginner’s mind. The inno-
cence of the first inquiry

what am 17—is necded through-
oul Zen practice. The mind of the beginner is empty, free of
the habits of the expert, ready to accept, to doubt, and
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apen To all the possibilities. It is the kind of mind which can
see things as they are, which step by step and in a flash can
realize the Urlgmal nature of ucnt]mm This practice of
Zen mind is found throughout the book. Directly or by
inference, every seation of the hook concerns the question
of hiny 1o maintain hﬁgmnor s mind thmugh vour meditation
and in your life. This is an ancient way of te aching, using the
~m|p1g>t ]anuudg_u amdd the situations of ever vda\, lite. Thlﬂ
means the student should teach himsell.

BL%‘IHHC s mind was a faverite expression of Dogen-
zenji's. The calligraphy of the frontispicce, also by \u,fukl—

rashi, reads shoshin, or bcglnnu s mind, lhe Zon way ol

alhgraph\ is to write in the mast straightforward, mﬂpll.
way ax it you were a beginner, not trying to make uomethm[‘
skillful or beaut titul, but simply w riting with full attention as
it you were discover ing what vou were writing tor the first
time; then your full nature w il be in your writing, This ig
the w ay of pl{ll;'[lLt‘ moment after moment.
This book was conceived and initiated by Marian Dorby,
a close disciple of Suzuki roshi and organizer of the Los
Altos Zen gronp. Suzki-roshi joined the zazen meditations
of this group once or twice a week, and after each medita
tion period he would talk to them, encouraging their
practice and helping them with their problems. Marian
tapred his talks and soan saw that as the group developed the
lalks acquired a continuity and development which would

work well as a hook and contd be a much-needed record of

Suzuki-roshi™ remarkable spirit anc ‘rmf_‘hmg From her
transcriptions of talks made over a period of several vears,
she put together the irst draft of the present book.

Then Tru(i\ Dixan, another close disciple 01 Suzuki-rushi
who had much EXpericnce edmn;_‘ 7 Zen Conter's pul)lu ation,
Wind Bell,  cdited and nrmm/od the manuscript for
publication, It is no casy task to cdit this kind of book, and
explaining why will help the reacder understand the IJUU]\
Letter. Suznki-roshi takes the most difficult but persuasive
way to lalk about Buddhism—in terms of the ()rclinary
cirenmstances of people’s lives—to v W convey the whole
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of the teaching in statements as simple as “Have a cup of
tea” The editor must he aware of the implications behind
such statements in order not ta edit out for the sake of
clarity or grammar the real meaning of the lectures. Alsa,
without knowing Suzuki-roshi well “and having experience
wor kmg with }‘um it is easy to edit out for lht: SANL TLAXONS
the background undm standmo that is his personality or
cnergy or will, And it is also casy to cdit vut the deeper
mind of the reader which needs the repetition, the seem-
ingly obscure logic, and the poctry in order to know itsell
Passages which scem obseure or obvious are often illumi-
nating whoen they dre read very carefully, wondering why
this man would sav such a thing.

The editing is further CUITl]J]ILdlL(l by the fact that English
is thoroughly dualistic in its basic assumptions and has uot
had the opportunity over centurics to develop a way ol
eXpressing nan-dualistic Buddhist ideas, as has japanese.
Suzuki-roshi uses these different cultural yocabularies frecly,
expressing himsell in both Japanese and Wostern w avs of
thinking, In his lectures, they merge poctically and phﬂo-
sophically, But in transcriptions, Kh-., pauscs, rhvlhmj and
emphasis that give his words their deeper meaning and hold
his thoughts t()oether are apt to be lost, So” lIU(]\ worked
many maenths b\’ hersel and with Susuki-roshi to rerain his
or 1Qma| words and {lavor, and vel produce a manuseript that
is in understandable English,

Trudy divided the book accor ding to emphasis into three
sections -Right Practice, Right Attitude, and Right Under-
ktdndmg—rr-ughl\ Cnrrccpnnrlmé to body, feeling, and
minel. She also chose the titles for the talks an(l the
epigraphs that follow the titles, these being taken usually
from the body of the lectures, The choices are of course
somewhat arbltrar:_., but she did this to set up a kind of
tension between the specitic scetions, titles, and epigraphs,
anl the talks themselves. The relationship between the ralks
and these added elements will help the reader probe the
lectures. The only talk not given originally to the Los Altos
group is the Ep]ingut which is a u)ndf‘nn‘rm‘n of two talks
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given when Zen Center moved inta its new San Francizco
headquargers.

Shortly alter fishing work on this book, Trudy diced of
cancer at the age of thirty, She is survived by her two
children, Amnie and Will, and her husband, Mike, a painter.
He contributed the dr:mmg of the Hy on page 69. A Zen
student tor many years, when asked to do semething for
this baok, he said: “I can’t do a Zen drawing T can’t do a
drawing for anything other than the drawing. Teertainly can’t
see doing drawings ol zafu [ineditation pllluwa] or fotuses
or cryatz sonething, | can see this idea, though.” A realistic
Ilv often occurs in Mike's paintings. Suzuki-roshi is very
fond of the frog, which sits so still it might be asleep, but is
alert enough to notice every insect comes by. Maybe the fly
is waiting for the frog,

Trudy and I worked mgether throughout the develop-
ment of Zen Mind, Beginner’s Mind, and she asked me o com-
plete the ediling and sce the book through 1o publication.
Alter considering several publishers, T found that John
Weatherhill, Inc., through Meredith Weatherby and Audie
Bock, were able to polish, design, and publish this book in
exactl\» the way it should be published. The manuscript was
read bofore publlcatmn by Professor Kogen Mizuno, head
of the Buddhist Studies Departmcnt Komazawa University,
and an outstanding scholar of Indian Buddhism, He gener-
ously helped with the transliteration of the Sanskrit and
Japanese Buddhist terms.

Fxcept for now and again in lectures, Suzuki-roshi seldom
talks about his past, but this much I have pivn‘d t()g(‘th(‘r
He was the disciple of Gyokujun So-ou-roshi. He had other
teachers, the most influential for him was Kishizawa lan-
rashi, a Icading authority and lecturer on Dogen. Kishizawa
roshi cmphasized a deep and careful understanding of
Dogen, the koans—particularly the Blue Cliff Records—and
the sutras. Suzuki Roshi was twelve when he began his
apprenticeship under his father's disciple, Gyokujun. After
years living with his teacher, he continued his practice and
study al 4 Buddhist university, Komazawa, and at the main
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Soto training monasteries, Eiheiji and Sojiji. 11e also studied
with a Rinzai teacher for awhile.

Gyokujun-roshi died when Suzuki was thirty. As a result,
he had the responsibility, at a rather young age, of beth
his father’s temple (who had died shortly before Gy okujun)
and his tcacher’s temple. The latter, Rinsoin, was a small
monastery and head temple for about two hundred other
temples. One of his main tasks was the rebuilding of
Rinsoin in the exacting tradition his teacher and he wanted.

Exceptional for Japan during the nincteen Lthirtics and
forties, he led discussion groups at Rinsoin that questioned
the militaristic assumptions and actions of the times. Before
the war, and from the time he was young, he had been
interested in coming o America, however, at the insistence
of his teacher, he had given up the idea. But in 1956 and
twice again in ‘g8, a friend, who was one of the leaders
of the Soto School, persisted in asking him to go to San
Francisco to lead the Japanese Soto congregalion there. On
the third request, Suzuki-roshi accepted.

In 1959, when he ways filty-five, be came to America.
After postponing his return several times, he decided to
stay in Amcrica. He stayed because he found that Americans
have a beginner's mind, that they have fow preconceptions
about Zen, are quite open ta it, and confidently believe that
it can help their lives. He found they question Zen in a way
that gives Zen life. Shortly after his arrival several people
su:ppul by and asked if the-r could study Zen with him. He
said he dld razen early every morning : and they could join
him if they liked. Since then a rather large Zen group has
grown up around him—now in six locations in California.
At present he spends most of his time at Zen Center, 300
Page Street, San Francisco, where about sixty students live
and many more do zazen regularly, and at Zen Mountain
Center at Tassajara Springs above Carmel Valley. This latter
is the first Zen monastery in America, and there another
vixly or so students live and practice for three-month or
Iongen periods.

Trudy felt thar understanding how Zen students feel
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about their teacher might. more than anything ¢lse, help the
reader to understand these talks, What the teacher really
offers the student is literally living proof that all this talk
and the seemingly impassible goals can be realized in this
lifetime. The deeper vou go in your practice, the deeper vou
fmd your teacher’s mind is, until vou fimally sce that vour
mind and his mind are Buddha’s mind. And vou find tlnt
zazen meditation is the most perect expression of” vour
actual nature. The following tribute from Trudy 10 her
teacher describes very well the relationship l‘!Ll\\LLIl Zen
teacher and Zen .a‘mdcnt,

“A roshi is a person who has actualized that pertfect free-
dom which is the potentiality for all human brings. He
exists freely in the [ullness of his whole being. The flow of
his consciousness is not the fixed re petitive patterns of our
usval sclf-centered conscivusness, but rather arises sponta-
neously and naturally from the actual circumstances ol the
prese nt. The results of this in terms of the quality of his lifc
are extraonlinary—buoyancy, vigor, straightforwardness,
simplicitv humilit\' SCTenily, Jovousness, uncanny perspi
cacity, and unfathomable compassion. His whole hcmg testi-
fies ta what it means to live in the reality ol the present,
Without any thing said or done, just the impact of meeting a
personality so developed can be mmugh to change another’s
whole way of life, But in the end it is not the extraordinari
ness of the teacher which perplexes, intrigucs, and decpens
the student, it is the teacher's utter ordinariness. Because he
is just himselt, he is a mirror for his students. When we are
with him we feel our awn strengths and shortcomings with-
out any scnse ol praise or eriticism from him. In his
presence we see owr original lace, and the extranrdinariness
we sec is only our own true nature. When we learn to let
our own nature frec, the boundaries between master and
student disappear in a deep How of being and joy in the
unfolding of Buddha mind.”

Riciiarp BakEr
Kyeto, 1970

[ t~rrobucTtioN

7EN MIND,
BEGINNER'S MIND

“It 15 wisdom which is seekin‘g_f‘or wisdom.”



PROLOGUE

CGINNER'S MIND “In the beginner’s mind
there are many posslbifjties. but in the expert’s
there areﬁw, ”

People say that practicing Zen is difficult, but there is a
misunderstanding as to why. It is not difticult because it is
hard to sit in the cross-legged position, or to aftain enlight-
enment. It is difficult because it is hard to keep our mind
pure and our practice pure in ifs fundamental sense. The
Zen school developed in many ways alter it was established
in China, but at the same time, it became more and more
impurc. But | do not want to talk abeut Chinese Zen or the
history of Zen, [ am interested in helping you keep vour
practice from becoming impure.

In Japan we have the phrase shoshin. which means “begin-
ner's mind.” The goal of practice 15 ahways to keep our
beginner’s mind, Suppose you recite the Prajna Paramita
Sutra omly once. It might he a very sood recitation, But what
would happen to you il you recited it twice, three times,
four times, or more? You might casily lose your original
attitude towards it. The same thing will happen in your
other Zen practices. For a while vou will keep your begin-
ner’s mind, but if you continue W practice one, two, three
vears or more, although vou may improve some, you are
lable to lose the limitless meaning of original mind.

T'or Zen students the most important thing is not to be
dualistic. Our “origina| mind” includes (‘.\-‘(:ryllliug within
itsclf. It is always rich and sulficient within itself. You should
not lose your sell-sulhcient state of mind. This does not
mean a closed mind, but actually an empty mind and a ready
mind. If vour mind is empty, it is always ready tor anything;
it is open to everything. In the beginner’s mind there are
many possibilities; in the expert’s mind there ave few,
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Ii" you discriminate oo much, you limit yourself, If you
are too demanding or oo greedy, vour raind is not rich and
self sufficient. If we losc our orlgmal seif-sufticient mind,
we will lose all precepts, When your mind hccomm
demanding, when you long for something, you will end up
\'inlating your own precepts: not to tell lies, not 1o sieal,
not to kill, not to be immaral, and sa forth, If you keep
your Sriginal mind, the precepts will keep themselves,

In the beginner’s mind there is no thought, “T have
attained something.” All scll-centered thoughts limit our
vast mind., When we have no thuughl ol achievement, no
thaught of self, we are truc beginners. Then we can really
lcarn something. The begmnc] s mind is the mind of
compassion. When our mind is compassionate, it is bound-
less. Dogen-zenji, the tounder of our school, always cmpha-
sized how lmpm tant il is Lo resume our bound]: 58 O le‘l]
mind. Then we are aTwa\«s truc Lo ()ur«elxea, mn ‘;xmpalh»
with all beings, and can actuall\» practice.

So the most difficult thing is always o ke :cp your hegin-
ner’s mind. There is no need o h:m: a deep understanding
of Zen. Even though you read much Zen literaturc, you
must read cach sentence with a fresh mind. You should not

ay, “I know what Zen is,” or “I have attained enlighten-
ment.” This is also the real secret of the arts: aluau he a
beginner. Be very very careful about this point. [ you start
to pl"lCthC zazen, you will hegm to appreciate your begin-
ner’s mind. It is the secret of Zen practice.

727  PROLOGUE

PART OXNE

RIGHT PRACTICE

“Zazen practice is the direct expression u/ gur trie hature,
Strictly speaking, for o human being, there is no other
sractice than this pracrice; there is no other way of life

than ihis way foy‘c.



PO STURFE  “These forms are not ihe means of
obtaining the right state of mind. To take this posture
is itself to have the right state of mind. There is no need to
obtain some special state of mind.”

Now | would like to talk about our zazen posture. When
you sit in the full lotus position, vour left toot is on your
right thigh, and your right foot is on your left thigh. When
we cross our legs like this, even though we have a right leg
and a left leg, they have become one. The position expresses
the oneness of duality: not two, and not one, This is the
most 1mp0rtant teathmg not two, and net one. Qur bod‘r
and mind are not two and not one. It you think your bod\r
and mind are two, that is wrong: it you think that they are
one, that is also wrong. Our budy and mind are both two
and one, We usually think that il somcthing is not vnc, it is
more than one; if it is not singular, it is plural. But in actual
experience, our life is not only plural, but also singular.
Each one of us is both dependent and 1nt|epﬁndent

Alter some years we will dic. IT we just think that it is
the end of our life, this will be the wrong understanding,
But, on the other hand, if we think that we do not die, this
is also wrong We die, and we do not die. This is the right
understanding. Same people may say that our mind or soul
exists forever, and it is (:-nl‘, our ph\ sical hndv which dies,
But this is not exactly rl;_shl because both mmd and body
have their end. But at the same time it is alsa true that the;
exist eternally. And even though we say mind and body, thev
arc actually rwa sides of ane coin, Th1< is the rlghr lmdcr-
staneling., S0 when we take this posture it svmbolizes this
truth. When | have the left foot an the 11ght side of my
|J()d\ and the rlght foot on the left side of my body, [ do not
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know which is which. So cither may be the lett or the right
siche. -

The most il‘nportam thing in taking the zazen posture is
to kccp your spine str‘iighl Your cars and your shoulders
should be on one line. Relax vour shoulde rs, and push up
towards the ceiling with the back ol vour head. And you
should pull vour chin in. When your chin is tilted up, you
have no btrmgth in your posture; vou are probably dream
ing. Also to gain strength in your posture, press your di-
aph] agm down towards your fmm or lower abdemen. This
will help you maintain your physical and mental balance.
When YOu try 10 kccp th1<. posture, at first Yol may find
SOMEC (hfh(‘uln breathing naturally, but when vou get accus-
ramed to it you will be able to breathe Il.iturdH\ and deeply,

Your hands should form the “cosmic mudra.” If you put
vour left hand on top of your right, middle joints of vour
middle fingers together, “and touch your thumbs lwhtl\
together (as if vou held a piece af paper between rhcmj
your hands will make a beantiful aval. You should ke ep this
universal mudra with great care, as it you were holding
something very precious in vour lldlld Your hands should be
held against your body, with vour thumbs at about the
height Uf your navel. Hold vour arms freely and easily, and
qhghth away from your Im(‘h as if you held an csg under
cach arm without bre saking it.

You should not be tilied sideways, backwards, or
forwards, You should be sitting stralg’ht up as if you were
supporting the sky with vour head. This is not just form or
breathing. It expresses the key point of Buddhism. Tt is a
perh‘ct eXpression of your Buddha nature. If you want truc
understanding of Buddhisim, you should practice this way.,

These forms are not a means of obtaining the right state of

mind. Jo take this posture itself is the purpose of our prac-

tice. When you have this posture, you have the right state of

mlnd 50 there s no necd to tr\* ta atlain som ‘\PLLIdl slale.
When you ry to attain wnuthmg, your mind starts to
wander about samewhere else. When vou do not try to
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atrain anything, you have your own body and mind right
hiere. A Zen master would sav, “Kill the Ruddha!® Kill the
Buddha if the Buddha exists somewhere clse. Kill the Rud-
dha, because vou should resume your own Buddha nature.

Doing somcthmg is expressing our own naturce. We do not
exist fm‘ the sake of some thing clse. We exist for the sake of
aursclves. This is the fundamental teaching expressed in the
forms we observe. Just as for sitting, when we stand in the
rendo we have some rules, But the purpose of these rules is
not to make evervone the same, but to allow each to express
his own sclf most freely. For instance, cach one of us has his
own way of standing, so our standing pesture is based on
the proportions of our ouwn hodies. When ¥ou stand, vour
heels should he as far apart as the width of your own fist,
vour big toes in line with the centers of vour breasts. As in
raren, pul some strength in your abdomen, Here also your
hands should express your self, 1Told your left hand against
vour chest with fingers encircling your thumb, and put your
right hand over it i loldmg vaur thumh pointing downward,
and your forcarms paratlel to the floor, you feel as if you
have some raund p]llar in your grasp—a bié round tcmple
pillar—=0 you cannot be slumped or tilted to the side,

The most important point is to own your own physical
body. If you slump, you will lose your self. Your mind will
he wande ring ahout somewhere else : you will not be in your
body. This is not the way. We must exist rléht here, Ilght
now! This is the key point. You must have your own body
and mind. I."N,T\t]'llnﬂ should exist in the noht place, in the
right way, Then there is na problem. If the mlcmphnne [ use
when I speak exists somewhere else, it will not serve its
purpose. When we have our bady and mind in order, every-
thing clse will exist in the right place, in the right way.

But usually, without being awarc of it, we trv to Change
something ather than ourselves, we try to order thmgs
ontside us. But it is lm]’]()whlhl. to (:rgdmzt llllllé_b if you
voursell are not in order. When you do things in the llght
way, at the right time, every thmo else will be organized. You
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are the *boss.” When the boss is slecping, evervone is sleep-
ing, When the boss does something right, everyone will do
everything right, and at the right time. That is the sceret of
Buddhism.

So try alwavq to keep the r1ghr posture, not only when
you practice zazen, but in all your activities. Take the rlght
pmlun when you are dnwm1 vour car, aml when you are
reading, I you read in a :»lumpcul position, you cannot stay
awake long, 'Iry. You will discover how important it is to
keep the right posture, This is the true teaching, The teach-
ing which is written on paper is not the true teaching.
Written teuhmu is a kind of food for vour brain, Of course
it is necessary to take some food tor vour brain, but it is
more important to be vmn‘wlt h\« practicing the r1ght way
of lifc

That is why Buddha could not aceept the religions exist-
ing at his time, He studied rmany 1e|1g10n9 but he was not
satisfied with their practices, He could not find the answer
in asceticism or in philosophies. Ile was not interested in
some metaphysical existence, but in his own body and
minul, here and now. And when he foind himselt, he found
that u-(.r)-lhmé\ that ¢xists has Buddha nature. That was his
enlightcmncm. ljnlightcumcnt Is not some good fecling or
some particular state of mind. The state of mind that cxists
when vou sit in the right posture is, itself, enlightenment. If
vou cannot be satisted with the state of mind vou have in
zazen, it means your mind is still wamh‘.ring about. Our
body and mind should not Le wobbling or wandcring
about. In this posture there is no need to talk about the
right state of mind. You already have it. This is the conclu
sion of Buddhism .

28 RIGHT PRACTICE

REATIHING “What we call T is just a swing-
ing door which moves when we inhale and when we
exhale.”

When we practice zazen our mind alwavs tollows our
breathing. When we inhale, the air comes into the inner
world, When we exhale, the air goes oul Lo the outer
world, The inner world is limitless, and the outer world is
also limitless, We say “inmer world” or “outer werld,” but
actually there is just one whole world, In this llmltlcsq
world, our throat is like a swinging door. The air comes in
and gnes our like someouge passing through a swinging door.
It you think, “T breathe,” the “I7 is extra. There is no you ta
sav “I. ’W'hat wu call “17is just a swinging door which moves
when we inhale and when we exhale. It just moves; thal is
all. When vour mind is pure and calm enough (o [ollow this
movement, there is nothing: no *1” no world, no mind nor
budy; just a swinging door.

So when we practice zaven, all that exists is the move-
ment of the breathing, bul we are aware of this movement.
You should nol be absent-minded. But to be aware of the
moverment does not mean to be aware of your small sclt,
but rather of vour universal nature, or Buddha nature, This
kind of awarcness is very important, because we are usuall}-'
s0 one-sided. Our wsual understanding of life is dualistic:
you and [, this and that, good and bad, But actually these
discriminations are themsclves the awarcness of the univer-
sal existence, *You™ means to he aware of the universe in the
form of you, and “I” means to be aware of it in the form of L
You and [ are just swinging doors. T'his kind of understand-
ing is necessary. This should not even he called understand-
ing; it is aLLuall\r the truc experience of lite through Zen
Pr actice,

So when vou practice zaven, there is no idea of time ar
space. You may say, “We started sitting at a quarter to six
in this room.” Thus you have some idea of time (a quarter
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to six), and some idea of space (in this room). Actually
whal you are doing, however, is just sitting and being aware
of the universal activity, Lhat is all, This moment the swing-
ing door is opening in one direction, and the next motment
the swinging door will be opening in the opposite direc-
tion. Mament after moment each ane of us repeats this
activity. Here there s no idea of time or space. Time and
space are one. You wmay say, 1 must do something this alier-
noon,” but actually there is no “thiz afternoon.” We do
things one after the other, That is all, There is no such time

as “this afternoon™ or “onc o'clock™ or “two o'clock.™ At
one o’clock you will eat your lunch. To eat lunch is itself
one o clack. You will he comeuhcu but that place cannot
be separated trom one o'clack, For someone who a(.mall}
appreciates our lile, they are the same. Bul when we be-
come tived of our life we may say, *1 shouldn 't have come to
this place, It may have been much better to have gone to
some other place for lunch. This place is not so guod K
your mind vou create an idea of place separate from an
actual time.

Or vou may say, “This is bad, so T should not do this.”
”‘\Utlla”\ when you sity, “1 should not do this,” you are doing
not tl()mL in tha.t moment, So there is no choice for YO,
When vou separate the idea of time and space, vou feel as it
you l’ldH some choice, but a(‘ruall\’ you have m do some-
thmg, or you have to du not- d(:mg Not-to-do somcthing is
doing s()mt‘thmg Good and bad are Unlv i your mind. So
we should not say, “This is g{)()d lth is bad.” Instead of
ﬁ‘ulng bad, you should say, “not to do T If you think, *This
is bad,” it will create some confusion {m‘ You. So in the
realm of pure religion there is no contusion of time and
space, or good or had, All that we should do is just do
something as it comes. Do something! Whatever it is, we
should do if, even it it is not-doing something, We should
live in this moment. So when we sit we concentrate on our
hrcathmc and we become a swinging door, and we do
‘-nmethmg we should do, %nmcthmc we must de. This is
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Zen practice, In this practice there is no confusion. It you
establish this kind of life you have no conlusion whatsouever,

Towan, a famous Zen master, said, “The blue mountain is
the lather of the white cloud. The white ¢loud is the son of
the blue mountain. All day long they depend on each other,
without being dc,pen(lent on each other. The white cloud is
always the white cloud. The blue mountain is alw ays the
blue mountain.” This is a pure, clear interpretation uf life.
There may be many things like the white cloud and blue
mountain: man and woman, tcacher and disciple, They
depend on cach vther, But the white cloud should not be
bothered by the blue mountain, The blue mountain should
not be lmthel ed by the white ¢loud. They are quite inde-
pendent, but vet rlependent This is how we live, and how
we pr actice zazen,

When we became truly oursclves, we just become a
swinging door, and we are purely independent of, and at the
same time, dependent upon everything, Without air, we
cannotl bre athc Each one of us is in the midst of myr nd‘; of
worlds, We are in the center of the world always, moment
after moment. So we are completely dependent and inde-
pendent. If' vou have this kind of expericnce, this kind of
existence, you have absolute independence; you will net he
bothered h\ anything, Su when vou practice zazen, your
mind should be concentrated on your breathing, Th]c Tind
of activity is the fundamental a[‘l"l\’ll'\’ of the nmiversal being.
Without this experience, this practice, it is impossible to
attain ahsolute frecdom.

ONTROL “io give your .k.‘heep Or Cow d Jargc,

Spm'i‘ﬂu_\‘ meadow iv the wdy Lo control him.”

To live in the realm of Buddha nature means to dic as a
small heing, moment atter moment. When we lose our
balance we dic, but at the same tine we also develop
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vurselves, we grow, Whatever we see is changing, fosing its
balance. The reason everything looks beautifl is because it
is out of balance, but its background is always in perfect har

mony. This is how everything exists in the realm of Ruddha
nature, losing ils balance against a background of perfect
ba]dnu So il you see Llungp without realizing the back-
ground of Buddha nature, ever ything appcars to be in the
form of suffering, But if you understand the background of
existence, vou realize that suffering itself is how we live,
and how we extend our life. 8¢ in Zen sometimes we
cmphasize the imbalance or disorder of life,

Nowadays fraditional Japanese painting has become
protry formal and lifeless. That is w hy modern art has devel-
Upu]. Ancicnl pdlrm.r:-. used Lo pra(.tlu. puttmg dats on
paper in artistic disorder. This is rather dilhicult. Even
though you try to do it, usually what you do is arranged in
some order. You think you can control it, but you cannot;
it is almost impossible to arrange your dots out of order, It
is the same with taking care of your everyday life. Lven
though you try to put people under some control, it is
unpusalh]( You cannot do it. The best way to control people
is to encourage them 1o be mischievous. Then they will be
in control in its wider sense. ‘lo give your sheep or cow a
lar ge, spacious meadow is the way to control him. So it is
with peaple: hrst let them do what they want, and watch
them. This is the best policy. To ignore ‘them i3 not good;
that is the worst policy. The second worst s trying fo
control them, The best one is Lo watch them, just to watch
them, without trying to control them.

The same way works for you yourself as well. If you want
to obtain perfﬂt calmness in your zazen, vou should not be
bothered by the various images you find in your mind. Tet
them come, and let them go. Then they will be under con-
trol. But this policy is not so easy, It somnds easy, but it
requires some special effort. How to make this kind of
effort is the seoret of practice. Suppose you are sitting
under some extraordinary circumnstances. If you try w calm
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vour mind you will be unable to sit, and if vou try not to be
dlqturbed your effort will not be tl’lf‘ 1‘1ght effort. The only
cttore that “will help vou is to count your hrcathmg or o
concentrate on your mhallng and txhalmg We say concen-
Lratici, but W concentrate your mind on bomu.hmg 15 it
the true purpose of Zen, The true purpose is to see things as
they are, ta observe things as they arce, and to let everything
go as it goes. This is to put evervthing under control in its
widest sense, Zen practice is to open up our small mind, So
concentrating is just an aid to help yvou realize * h1g mind,”
or the mind that is everything. It you want to discover the
truc meaning ol Zen in your L\-Lrydd\ life, you have to
understand the meaning of keeping your mind on your
breathing and your body in the right posture in zazen, You
should follow the rules of practice and your study should
became more subtle and careful. Only in this way can vou
experience the vital freedom of Zen.

Dogen-zenji said, “Time goes trom present to past.” This
s absurd, but in our practice sometimes it is true. Instead of
time progressing from past to present, it gocs backwards
from present to past. Yoshitsune was a famous warrior who
lived in medieval Japan. Because of the situation of the
country at that time, he was sent to the northern provinces,
where he was killed. Betore he lett he bade farewell to his
wife, and soon after she wrote in a poem, “Just as you
unreel the thread from a spool, T want the past to hecome
present.” When she said this, actually she made past time
present. In her mind the p'\\f became alive and was the
pnrm.nt, 56 as Dogen said, *Time goes [rom present to
past.” This is not true in our logical mind, but it is in the
actual experience of making pa:'st time present. There we
have poetry, and there we have human lite.

When we experience this kind of truth it means we have
lound the true meaning of time. Tinw constantly goes from
past to present and from present to future. This is true, but
it is also true that time goes from future ro present and
lrom present Lo past. A Zen masler once said, “To 2o
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eastward one mile is ta go westward onc mile " This is vital
freedom. We should acquire this kind of pertect freedom.

But perfect freedom is not found without some rules.
People, especially young peaple, think that freedom is to do
just what they want, that in Zen there is no need for rules.
But it is ahsolurely necessary tor us to have some rules. But
this docs not mean always to be under control. As long as
you have rules, you have a chance lor freedom. To try to
obtain freedom without being aware of the rules means
nothing. It is to acquire this perfect frecdom that we prac-
tice zazen.

M IND WAVES  “Because we enjoy all aspects
of life as an unfolding of big mind, we do not
care for any excessive joy. So we have imperturbable com-
posure.”

When you are practicing zazen, do not try to stop your
thmkmg Let it stop by itself. If somethlng comes into your
miad, let it come in, and let it go out. It will not sray long.
When you try 1o stop your thinking, it means you arc
bothered by it. Do not be bothered by anything. It appears
as if something comes from outside your mind, but actually
it is only the waves of your mind, and if you are not both-
ered by the waves, pradually they will hecome calmer and
calmer. In five or at most ten minutes, vour mind will be
completely serene and calm. At that time vour breathing
will hecome quite slow, while your pulse will bevome a
little faster.

It will take quite a long time hefore you find your calm,
screne mind in your practice. Many sensations come, many
thuughts or 1ma.gcs arise, but thur are Jusl waves of your
own mind. Wothing comes from outside your mind. UbU.dll}
we think of our mind as receiving impressions and experi-
ences from outside, but (hat is not a true understanding of
our mind. The true understanding is that the mind includes
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everything; when you think somcthmg comces from outside
it means nnlv that f-.omf'thmg appears in your mind. Nnthlng
outside }()urst.]f CAIl Cause any trouble. You yourself’ make
the waves in your mind. If you leave your mind as it is, it
will become calm, This mind is called big mind,

If your mind is related to something outside itself, that
mind is a small mind, a limited mind. If your mind is not
related to anything else, then there is no dualistic under-
standing in the activity of your mind. You understand
activity as just waves of your mind. Big mind expericnees
(\«Lrvlhm‘g__’ within itsclf. Do vou understand the difference
between the two minds: the mind which includes ever -
thing, and the mind which is related 1o something? Actuallx
they are the same thing, but the understanding is dnffeant
and your attitude towards your life will be different 3L.(01’d—
ing to which understanding you have,

That everything is included within your mind is the
essence of miml. To experience this is o have religious
feeling, Even though waves arise, the essence of your mind
is pure; it is just like clear water with a few waves. Actually
water always has waves. Waves are the practice of the water,
To speak of waves apart from water or water apart from
waves is a delusion. Water and waves are one. Rig mind and
small mind are one, When you understand your mind in this
way, you have some sceurity in your fecling As vour mind
does not expect anything from outside, it is always filled. A
mind with waves in it is not a disturbed mind, but actually
an amplified one. Whatever you expericnce is an expression
of big mind.

The activity of big mind is to amplify itself through vari-
ous experiences. In one sense our experiences coming one
by onc are always fresh and new, but in another sense they
are nothing but a continuous or repeated unluolding of the
one big mind. For instance, if you have something good for
breakfast, you will say, “This is good.” “Good” is supplicd
ax sn‘m{‘thing experienced some fime |(mg ago, even th()ugh
vou may not remember when, With big mind we accept each
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of our experiences as if recognizing the face we see in a
mirror as owr own, Tor us there is no fear of losing this
mind. There is nowhere ta come or to go; there is no fear of
death, no suffering from old age or sickness, Because we
crjoy all aspects of life as an ullfu]dmlg1 of big mind, we do
not care for any excessive joy. So we have uupa_rlu.rlmbh
composure, and it is with this imperturbable composure of
big mind that we practice zazen.

IND WEEDS “You should ruther be gmrgﬂd

for the weeds you have in your mind, because
eventually they will enrich your practice.”

When the alarm rings carly in the morning, and you getup,
I think you do not feel su ;uud [Lis not casy to go and sit,
and cven after you arrive at the zendo and buim zazCi you
have to encourage yoursclf 1o sit well. These are just waves
af your mind. In pure zazen there should not be any waves
in your mind. While vou are sitting these waves will
become smaller and wmall(r and your effort will change
into some subtle fecling.

We say, “Pulling out the weeds we give nourishment 1o
the plant.” We pull the weeds and bury them near the plant
1o give it nourishment, So even thmlgh vou have some difh-
LU]t\« in vour practice, even though vou have some waves
while you are sitting,
you, ‘-un you should not be bathered by your mind. You
should rather be grateful for the weeds, because ev entually
they will enrich vour practice. If vou ha\e some expericnce

thuse waves Lh(rrml\u» will help

ol how the weeds in vour mind change into mental nourish-
ment, vour practice will make remarkable progress. You
will h:{] the progress. You will feel how they l.,hi!.l]ﬁ(, into
self- rmurlshmcn‘r. Of course it is not so dlfh(,ull o give
some philosophical or psychological interpretation of our
practice, but that is not enough. We must have the actual
expurience of how our weeds r:hange inte nourishment.
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Strictly speaking, any effort we make is not good lor our
practice because it creates waves in our mind, It is impossi-
ble, however, 1o attain absolute calmness of our mind
without any effort. We must make some effort, but we must
forget ourselvies in the effort we make. In this realm there is
no subjectivity or abjectivity. Our mind is just calm,
without cven any awareness. In this unawarencss, cvery
cttort and every idea and thought will vanish. So it is neces-
sary for us to encourage vurselves and to make an effort up
to the last moment, when all effort disappcars. You should
keep your mind on your breathing until you are not aware
ol vour breathing,

We should trv to continue our cffort forever, but we
should not exper:'.t to reach some stage when we will forget
all about it. We should just try to keep our mind on our
breathing, That is our aclual practice. That effort will be
refincd more and more while you are sitting, At first the
cllort you make is quite rough and impure, hut by the
power of practice the cffort will hecome purer and purer.
When your effort becomes pure, vour body and mind
hecome pure. This is the way we practice Zen. Once you
understand our innate power Lo purify curselves and our
hurmundmgs, vou can act properly, and you w ill learn from
those around you, and you w111 become friendly with
others. This is the merit of Zen practice. But the way ol
practice is just to he concentrated on your breathing with
the right posture and with great, pure t,{"f‘OI t. This is how we
praciice Zen.

MIND WEEDS 37/



HE MARROW OF ZEN  “Inthe zdazen

posture, your arind and boaf}’ have great power
te accept things as thf:‘y are, whether agreeab}'e or
disagreeable.”

In our scripturcs (Samyuklagama Sutra, volume 33), it is
said that there are four kinds of horses: excellent ones,
good ones, poor vnes, and bad oncs. The best horse will Fun
slow and fast, right and left, at the driver's will, before it
sees the shadow of the whip; the second best will run as
well as the first one does, just before the whip reaches its
skin; the third one will run when it feels pain on its body;
the fout th will run after the pain penetrates to the marrow
ot its bones. You can imagine how dithcult it is for the
fourth one to learn how w run!

When we hear this story, almost all of us want to he the
hest horse. If it is impassible to be the best one, we want to
be the second best. This is, T think, the usual uud-_rsldndmg
of this story, and of Zen. You may think that when you sit in
zazen yvou will find out whﬁthcr you are one of the best
horses or one of the worst ones. Here, hawever, there is a
mi'-;understaliding of Zen. Il you think the aim of Zen prac
tice is to train you to become one of the best horscs, you
will have a big prnhlem This is not the right under 5t:1ndulg.“
It vou practicc Zen in the rlg;hl way it does not matter
Whether vou arc the best horse or the worst one. When you
consider thc mercy of Buddha, how do von think Buddhﬂ
will feel about the four kinds of horsest He will have more
sympathy for the worst one than for the best one.

When vou are determined to practice zazen with the
great mind of Buddha, you will find the worst horse is the
most valuable one. In your very imperfections you will find
the basis {or vour firm, way- s‘u;kiug' mind. Those who can
sit perfeetly phwu ally usually take more time to obtain the
true way of Zen, the actual fﬁllng of Zen, the marrow of
Zen. But those who find great difficultics in practicing Zen
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will ind morce meaning init. 5o | think that sometimes the
best horse may be the worst horse, and the worst horse can
be the best one.

If you study calligraphy you will find that those who are
not 50 clever usually beeome the best calligraphers, Those
who are very clever with their hands often encounter great
difficulty alter they have reached a certain stage. This is alse
truc in art and in Zen, It is true in life. So when we falk
about Zen we cannot say, “lle is good,” or "He is bad,”
the ()Idlnar\ sense of thc words, The posture taken in zazen
is not the same for cach of us. For some il may be impossible
to take the cross-legged posture. But even though vou
cannot take the right pt:sturc when YOUu arouse your l‘cal
waysee l-cmg miml, you can practice Len in its true sense,
Ac Luall\» it is casier for these who have difficulties in sitting
Lo arouse the true way sceking mind than for those who can
sit easily,

When we reflect on what are doing in our ceveryday life,
we are always ashamed of ourschves. One of my students
wrofe to me saying, “You sent mic a calendar, and T am try-
ing to follow the 500(1 mottoes which appear on each page.
But the year has hardly begun, and already 1 have failed!”
l)o;_,t,n zenji 5a1d Shmhaku}ushaku Shaku gen(’ra"\« maans

“mistake” or wrnn;o. " Shoshaku jushaku means “to succead
wrang with wrong,” or one continuous mistake. According
o Dogen, oue continuous mistake can also be Zen, A Zen
master’s life could be said to be 5o many vears of shoshaku
jushaku. This means so many years of onc single-minded
effort

We say, “A good father is not a E_uod father.” Do you un-
derstand? One who thinks he is a 5’00(] father is nnr a gom]
father; one who thinks he is a good husband is not a Euod
husband. QOne who thinks he is ane ot the worst hushands
may be a sood one it he is always trying to be a good
hushand with a single-heartec 1 eﬂmt If you find it impossi-
ble o sit because of some pain or some physical dithiculty,
then vou should sit anyway, using a thick cushiun or a chair.
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Even though you are the worst horse you will get w the
marrow of Zen, ‘

Suppose your children are suffering from a hopeless
diseasc. You <o not know what to do; vou cannot lie in bed,
Normally the most comfortable plac(' for vou would be a
warm camfortable bed, but now because of your mental
agony yon cannot rest. You may watk up and dowu in and
out, bul this does not help. Actualh the best way to relieve
your mental %uﬁermg s to sit in zdarzin, even in such a
confused state of mind and bad posture. If vou have no
expericnce of sitting in this kind of difficult situation \uu
are not a Zcen qtutlcnl No other activity will appcase your
suftering. In other restless positions you have no power to
accept vour difficulties, but in the 7azen posture which you
have d.((illlr(-‘d by long, hard practice, your mind and hod\
have great power to accept things as th are, whether thev
are agreeab]u or disagrecable.

When you fecl disagreeable it is better for You to sit.
There is no other way to accept vour problem and work on
il. Whether you are the best horse or the worst, or whother
vour posture is aood ar bad is oul of the question. Everyone
can practice zazen, and in this way work on his pr oblems
and ac cept them.

When you are sitting in the middle of your own problem,
which is mare real to you: your problem o1 you yoursell’? )
The awarcness that yout are hLl’L right now, is the ultimate
fact. This is the pont you will realize by vazen practice. In
continuous praciice, under a succession of agrecable and
:lisagreeablc situations, vou will realive the mwarrow of Zen
and acquire its true strength,
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(O DUALISM “To stop your mind does not
nean (o stop the activities Q]"mind. it means your
mind pervades your whole body. With your_full mind you

form the mudra in your hands.”

We say our practice should be withour gaining s ideas, without
any expectations, even of inlghtenmenr This does not mwean,
howexer just to sit withour any purposc. This practice free
from gaining ideas is bascd on the Prajna Paramita Sutra
However, if you are not carclul the sutra itself will give you
a galnlng 1dtd It Sdys, “Form 1is empun(“;a and emptlness ia
form.” But il you attach to that statement, you arc liable to
be involved in dualistic ideas: here is you, fnrm and here is
craptiness, which vou are trving to realize thmugh vour form.
So “form is emptincss, and emptiness is form” is still dual-
istic. But [ormna.tel}«, our L(,at.hmé__ noes 011 to say, “Form is
form and emptiness is crptiness.” Here there is no dualism.

When you lind it difficult to stop your mind while you are
sitling .;md when you are still o ving to stop your mmd this
is the stage of * ‘form is emptiness anrl emptiness is furm
But while you are practicing in this dualistic way, morg¢ and
more you will have oneness with your goal. And when your
practice becomes ctfortless, you can stop your mind. Thlq is
the stage of “form is form and emptincss is emptiness.”

1 stop your mind does not mean to stop the activities of
mind. It means your mind pervades your whole body. Your
mind follows your breathing. With your full mind you form
the mudra in vour hands. With your whole mind you sit
with painful ]LQ'} without being disturhed by them This is to
sit without any gaining idea. At first you feel some restric-
tion in your posture, hut when vou are not disturbed by the
restriction, you have lound the meaning of “emptiness is
cmptingss and [orm is form” So w find your own way
under some restriction is the way of practice.

Practice does not mean that whatever you de, even lying
down, is zazen. When the restrictions you have do nat limir
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vou, this is what we mean by practice. When vou say, " What-
ever I do is Buddha nature, so it docsn’t matter what 1 do, and
there is no need to practice zazen,” that is already a dualistic
understanding of our everyday lite. If it really does not matter,
there is no need for you even to sav so. As long as you are
concerned about what you do, that is dualistic_ If you are not
concerned about what you do, vou will not say so. When
you sit, you w ill sit. When you cat, you will cat. That is all.
If}'ou say, “It docsn’t matter,” it means that you arc making
some excuse to do something in your own way with your
small mind. 1t means you arc attached to some particular
thmb Or way, That is not what we mean when we 5y, Just
to sit is cnmlgh 7 or “Whatever you do is zazen.” Of course
whatever we dao ic zazen, hut it so, there 15 no need to say it

When vou sit, you shuuhl just sit without being disturhed
by your palnful ngb or «lLmeoﬂ- That is zazen. But at hrst
it is very ditheult to accept things as they are. You will be
anno‘,ed by the feeling you have in your practice. When you
can da L\Cr\thmg whether it is good or bad, without
disturbance or without being annoyed by the teellng, that is
actually what we mean by “form is form and emptiness is
emptinecss,”

When you suffer from an illness like cancer, and YOu
realize vou cannot live more than two or three years, then
s klng mmethmg upon which to rc]y ¥you may start prac
tive. One person may re 1\ on the hé’lp of God. Samconc
else may start the practice o zazen. His practice will be
concentrated on obtaining emptiness of mind. That means
hc is trying to be free from the suffering of duality, This is

pm(_.'ncc of “lorm is emptiness and emptiness is form.”
B(:cau:-i(‘ of the truth of emptiness, he wants to have the
actual realization of it in his lile. I he practices in this way,
belicving and making an effort, it will help him, of course,
hud it is not perfect practice.

Knowing that your life is short, to t:n]o'r it day after day,
moment alter moment, is the life of “form is torm and
emptiness is cmptiness.” When Buddha comes, you will

47 ri1GHT PRACTICE

welcome him; when the devil comes, you will welcome him.
The tamous Chinese Zen master Baso, said, “Sun-laced Bud-
dha and moon-laced Buddha,” When he was ill, someone
asked him, “How are you?” And he answered, “Sun faced
Ruddha and moon faced Buddha *That is the life of “torm is
form and emptiness is emptiness.” There is no problem.

One year of life is good. One hundred yvears of life are good.

If you continue our [rac dice, U W ill dlld[[l this slage.

At first you will have various problems, and it is necessary
for you o make some effort to continue our Pr actice, l"m
the buénmu, practice without effort is not true practice.
For the beginner, the practice needs great effort. Lspecially
for young people, it is necessary to try very hard to achieve
501ﬂething, You must stretch out your arms and |egﬁ as wide
as they will go. Form is torm. You must be true o your own
wav until at last. vou a(‘luallv come Lo the poiul where you
sce iU s necessary o {UI’L\LL all about yourself, Until you
come (o this point, it is completely mistaken to think that
whatever you do is Zen or that it does not matter whether
vou practice or not. But if you make your best effort just to
continue your practice vnth your whole mind and bf)d\
without gaining ideas, then w hatover you do will be truc
practice. Just Lo continue should be vour purpose. When
vou do something, just to do it should be vour purpose.
Form is form and you are vou, and true emptiness will be
realized in your practice.

OWING “Bowing is a very serious practice. You
should be prepared to bow, even in your last
moment. Even though it is impossible to get rid of our
self~centered desires, we have to do it. Qur irue naiure
wanes us fo.”

After vazen we bow to the floor nine times. By bowing we
are giving up ourselves. To give up ourselves means to give
up our dualistic ideas. So there is no differenee between
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zazen practice and bowing, Usually to bow means to pay our

reSpects to cnmerhing which is mare wnrthv of rcs'pcct' than
oursclves. But when vou bow o Buddha you should have no
idea of Buddha, you just become one with Buddha, you arc
alrcady Buddha hlmwelf When vou become onc with
Buddha, one with ev erything that exists, vou find the true
meaning of being. When you torget all vour dualistic ideas,
evervthing hecomes vour reac hf-r and Mervthmg can be the
t)hlul of worship.

When everything exists within your big mind, all dualis-
tic IL]&tlUl]bhle (]Iup away, There 1s no dl‘«llilLUUIl between
heaven and earth, man and woman, teacher and disciple.
Somectimes a man bows 1o a woman; sometimes a woman
hows ta a man, Sometimes the disciple bows to the master;
sometimes the master hows to the disciple. A master who
cannot how (e his disciple cannot bow to Buddha. Some-
Umes the master and disciple bow together to Buddha,
Sometimes we may how to cats and duﬂs

In your blo mlnd everything has the same value, Every-
thmg7 is Buddha himself You see something or hear a >0und
and there you have cver \thmo just as it is. In your practice

you should accept ever v‘rhmc! as it is, giving to each thing
the samg respeet given 1o a Buddha HL ri there is Buddha-
hood. Then Buddha hows to Buddha, and vou bow to your-
selt. This is the true bow.

Il you do not have this firm conviction of big mind in your
practice, your bow will be dualistic. When vou are just vonr-
self, vou bow to yoursell in its true sense, and vou are one
with everything, Only when you are you \"(;ILII“-CH can yuu
bow to ev ery thmg in its true sense. Bowi mg 1% 2 ver v Serious
practice, Yau should he prepared to bow even in your last
moment; when vou cannot do anything except how vou
should dn it. This kind ol conviction is neeessary. Bow with
this spirit and all the precepts, all the tead‘nngﬁ are yours,
and you will possess everything within your big mine.

Sen no Rikyu, the founder of the jap'm{*se tm ceremony,
committed harg-kiri {ritual suicide by discmbowelment) in
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14y 1 at the order of his lord, ITideyashi. Just before Rikyu
took his own life he said, “When T have this sword there is
na Buddha and no Parriarchs.” He meant that when we have
the sword of big mind, there is no dualistic world. The only
thing which cxists is this spirit. This kind of imperturbable
spirit was alwa}-'s present in Rikyu’s tca ceremony. e never
did anything in just a dualistic way; he was ready to dic in
cach moment. In ceremony after ceremeny he dled, and he
renewed himself. This is the spirit of the tea ceremony. This
1s how we bow,

My teacher had a callus on his [orchead [rom bowing, He
knew he was an obstinate, stubborn fellow, and so he bowed
and bowed and bowed., 1he reasan he bowed was that inside
himself he always heard his master’s scolding voice. e had
joined the Soto order when he was thirty, which for a
Japanese pricst is rather late. When we are voung we are less
stubborn, and it is easier to get rid of our se Ihshn( w35, So his
mastoer alwa\\ called my teacher * You-latcly-joined- {ellow,”
and scolded him for joining so late. Actually his master
loved him for his stubborn character, When my teacher was
seventy, he said, “When | was young | was like a tiger, but
now | am like a Lat' [le was very p|cascd to he like a cat.

Rowing helps to eliminate our self-centered ideas. This is
not so easy. It is difficult o get eid ol these ideas, and bow-
ing is a very valuable practice. The result is not the point; it
is the cffort to improve oursclves that is valuable. There is
no cnd to this practice.

Fach how expresses one of the four Buddhist vows. These
vows arc: “Although scuticnt beings are innumerable, we
vow 10 save them, Although our L\11 desires are limitless,
we vow to be rid of them. Although the teaching is limit-
less, we vow to learn it all. Although Buddhism is unattain-
able, we vow to attain iC.” I it is unattainable, how can we
attain it? But we should! That is Buddhism,

1o think, “Because it is possible we will do it,” is not Bud-
dhism. Even though it is irapessible, we have Lo do it because
our Lrue nature wants us o, But uctua“},', whether or not it
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is possihle 1s not the point. It it is our inmost desire to get
rid of our self-centered ideas, we have o do it When we
make this effort, our inmost desirve is appeased and Nirvana
is there. Before you determine to do it, you have difficulty,
but once you start to do it, you have none. Your effort
appeases your inmost desire. There is no other way to attain
calmness. Calmness of mind does not mean you should stop
your activity. Real calmness should be found in activity
ltqelf We say, "It is casy Lo have cahnness in inactivity, it is
hard to ha\’L calmness in activity, but calmness in activity is
Ltruc calmness,”

After you have practiced for a while, you will realize that
it is not possible to make rapid, extraordinary progress.
Lven though vou try very hard, the progrecq vou make is
always little hv little. Tt 38 not llkt going out in a shower in
whic h you i\n{m when you u.,L wel, Ina rUé_’, you do not
know vou are petting wet, but as you k(‘,(p Wal](mg you get
wet litde by lietle. If vour mind has ideas of progress, you
may say, “Oh, this pace is terrible!” But actually it is not.
When vou get wet in a fog it is very difficult to dry your-
self. So there is na need to worry ahont progress. It is like
studying a toreign language; you cannol do it all of a sud-
den, but by repeating it over and over you will master it,
This is the Soto way of practice. We can say either that we
make progress little by little, or that we do not even expect
to make progress. Just to he sincere and make our full
effort in each moment is enough. There is no Nirvana out-
side our practice.

NO THING SPECIAL “:ff)fou continue this

simple practice every day, you will obtain some
. - -

wnncferﬁjf power. Befrm:. you attain it, it is Something

wonderful, but after you attain i, it is nothing special,”

[ do not feed like speaking atter zazen. 1 feel the practice of
vazen is enough. But if 1 must say something [ think [ would
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like to talk about how wonderful it is te practice zazen. Our
purpose 18 just to keep this practice torever. This practice
started lrom beginningless time, and it will continue into an
endless future, Strictly speaking, for a human being there is
no other practice than this practice. There is no other way
of life than this way of life. Zen practice is the direct expres
sion of our true nature.

CH course, whatever we do is the expression of our true
nature, bul without this practice it is dithcult to realize, [t is
our human nature to be active and the nature of cvery exis-
tence. As long as we are alive, we are always dum& SO -
thing, But as long as you think, “1 am doing thl'i or “I have
to do this," or “I must attain something special,” you are
actually not doing anything. When yvou give up, when you
no longcr want somcthing, or when vou dn not try to do
anything special, then vou do mmethmg When there is no
gaining idea in what you do, then you do semething. In
zazent what you are dumé_ is not for the sake of dll\rllllllg You
may feel as if vou are doing something special, but actually
it is only the expression of vour true nature; it is the activity
which appeases your inmost desire. Bur as long as you think
you are practicing zazen for the sake of something, that is
not true practice.

Il you continue this simple practice every day you will
obtain a wonderful power. Before vou attain it, it is some
thing wonderful, but after you obtain it, it is nothing spe-
cial. It is just you yourself, nothing special. As a Chinesc
poem says, “I went and 1 returned. 1L was nothing special,
Rozan famous for its misty mountains; Sekko for its water.”
People think it must be wonderful to see the famous range
of mountains covered by mists, and the water said to cover
all the earth. But it you go there you will just see water and
mountains. \Jnthiné‘ ‘ipLLi'dI

It is a kind of mystery that for people who have no ex-
perience of enhghtenmen‘c enlightenment is something
wondertut, Bur if they attain it, it is nothing. But yet itis not
nothing, Do vou understand? For a maother with childr en,
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having childven is nothing spedial. That is zasen. So, if vou
continue: this practice, more and more you will acquire
something  nething special, but nevertheless something,
You may say “universal natare” or “Buddha nature” or
cnhohtcnmmt You may call it by many namcs, but for
the person w ho has it it is nmhm;, and it is ‘-Dmcthmg

When wo expross our true nature, we are human beings.
When we do not, we do not kiow what we are. We are not
an animal, because we walk on two legs. We are something
different from an animal, but what arc we? We may be a
shost; we do not know what to call ourselves. Such a
creature docs not mtua”x exist, It i a delusion. We are not
a human heing anvmore, bul wo do exist. When Zen s not
7cn, nothing ¢ xists. Ir1tL11LLludll\ my talk makes no sense,
but il vou have experienced true practice, you will under
stand whal I mean, If something cxists, it haq its own truc
nature, its Buddha nature. In the Parinirvana Sutra, Buddha
says, ]:\ervthm(r has Buddha nature,” but Dogen reads it in
this way: Emr)rhmg is Buddha nature.” There is a diller-
ence., If you say, “Fverything has Buddha nature,” it means
Buddha nalure is in cach existence, so Buddha nature and
cach existence are different. But when you say, “Lverything
is Buddha nature,” it means cvervthing is Buddha nature
itsclf. When there is no Buddha nature, there is nothing at
all. Something apart [rom Buddha nature is just & delusion,
It may exist in vour mind, but such things actually do not
uxlst, .

Su to be a human being is to be a Buddha, Buddha nature
is just anather name for human nature, our true human
naturc. Thus cven though you do net do amthlng, vou are
actually doing some Lhmg You are expressing vourself, You
arc uxpressing vour truc nature, Your eyes will CXPICSS;
your voice will express; your demeanor will express. The
muost impm‘tant rhing is 1o CXPress your true nature in
the f-‘.impi:*st, MOt a.dz‘.qual.(: way and Lo apprediale il in the
srotallest existence,

While vou are continuing this practice, week alier week,
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year after year, your expericnce will become deeper and
deeper, and your experience will cover everything you do
in your evcr',d'v, life. The most important thm;, is to forget
all gaining ld(—'éh all dualistic idcas, In other words, just
praclice zazen in a certain posture, Do not think abm.lt
anything. Just renuin on your cushion without expecting
anything, Then eventually you will resume your own troe
nature. That is to say, your own true nature resumes itself.
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PART TWO

RIGHT ATTITUDE

“The poini we emphasize is strong confidence in our
original nature.”




INGLE-MINDED WAY  “Even if the sun
were to rise from the west, the Bodhisattva has enly
one way.”

The purpose of my talk is not to give you some intelleetual
understanding, but just to express my appreciation of our
Zen pr: actice. To be able 1o sit with you in zazen is vo Ty, very
unusual. OF course, whatever we do is unusual, because vur
life itself is so unusual. Buddha said, *To appreciate your
human life is as rare as soil on your limgcrnaﬂ " You know,
dirt hardh ever sticks on your l]:lll Our human life is rare
and wonde rful; when | sit [ want to remain sitting forever,
but | encourage myself to have another practlu . ior instance
o recite the sutra, or 1o how, And when I bow, I think, “ This
is wonderful.” But I have to Ch'mge my pratuu dUdlll to
recite the sutra. So the purpose of my talk is to CXpress my
appreciation, that is all. Our way s not to sit to acquire
sram{‘rhing; it s lo cxpress our true nature. That is our
practice.

It yOu want to eXpress 3 vourself, your truc naturc, there
should be some natural ami appropriale way of expression,
Fven swaying rlght. and e[t as you sit down or get up from
zazem is an expression of yourself, It is not preparation for
practice, or relaxation after practice; it is part of the prac-
tice, So we should not do it as it it were preparing {or some-
thing else. This should be true in your C\-‘Ul’)’d&_\_-’ life, To
eook, or ta fix some food, is not preparation, according to
Dagen; it is practice. lo cook is not just to prepare tood tor
sorneone or for vour«'clf- it is to express vour sincerily. So
when you cook you should express yourse ]f in your activity
in the kitchen. You should allow u}urakl[ plenty of time; you
should work vn it with nothing in your mlnd anil w lthnm
cxXpecting an_ythmg. You should just cook! That is also an
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L'K[.}I"L“\"ii()n ol our %int‘crit\' a part ot our pr"—actice [t is
necessary to sit in zasvenl, in this w dy, but '»lrtmgN I8 ROt our

only way. Whatever vou do, it should be an expression of

the same decp activity, We <h0u]d appreciate what we are
doing. There is no prﬁparatlon for something clse.

lht, Bodhisativa’s way is called “the single-minded w ay,’
or “one railway track thousands of miles long.” The railw. ay
track is always the samc. I[ it were o become wider or
narrower, it would be disastrous. Wherescr you go, the
railway track is always the same. That is the Bodhisatlva’s
way. 5o cven il the sun were tw rise from the west, the
Bodhisattva has only one way, Ilis way is in each moment
Lo expross his nature and his since rity.

We say “railway track,” but ac ‘ruallv there is no such thing,
Sincerity itself is the railway track. The sights we see from
the train will change, but we are alwms running on the
same track. And there is no beginning or end o the track:
beginningless and endless ack. There is no starting point,
no goal, nothing to attain. Just to run on the track is our
way. This is the nature of our Zen practice.

But when you become curious abour the r'iilwav track,
danger is there, You should not see the railway track. If Vol
lonk at the track you will become dizzy. Just appreciate ‘the
sights you sce from the train, That is our w ay. There is no
I‘lCLd for the passengers o bo curious about the track.
Someonc will take care ol it; Buddha will take care of it.
But sometimes we try to explain the railway track because
we hecome curious if something is always the same. We
wonder, “How is it possible for the Bodhisattva alw: ays to be
the same? What is hix sceret?” But there is no secret. Tvery-
ane has the same nature as the railway track. )

There were two good fricnds, Chukei amd Hofuku, They
were talking about the Bodhisattva's way, and Chokci kdl([

“Even il the arhat (an enlightened one) were to have evil
desires, still the Tathagata (Buddha)j does not have two kinds
of wnrds. I say that thelathagata has words, but no dualistic
words,” Holuku said, “Fven though YOU $aY 50, your com-
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ment is not perfect.” Chokei asked, *What is yonr under-
stancing of the Tathagata’s wards?” Hofuku aa;d "W have
had enough disenssion, so leUs lave a cup of teal”™ Hofuku
did not give his friend an answer, because it is impossible to
give a verbal interpretation of our way. Nevertheless, as a
part ol their practice these two good triends discussed the
Bodhisattva’s way, even though they did nat expect to ind a
now interpretation. 5o Hofukn answered, *Our discussion is
over, Let's have a cup of teal”

That is a very good answoer, isw’Ui? Ity the same for my
talk—when my talk is over, your listening is over, There is
no need to remember what | sav; there is no need to under-
stand what | say, You undubtand you have full understand-
ing within vour self. There is no pr()blcm

EPETITION “If you lose the spirit of repeti-

tion, your practice will become quite dfﬂh.‘uh. "

The Indian thought and practice encountered by Buddha
was hased on an idca of human beings as a combination of
spiritual and physical elements. They thought trat the physi-
cal side ol man bound the spir itual side, “and so their reli-
gious practice was aimed at making thr: physical element
weaker in order to free and strengthen the spirit. Thus the
practice Buddha tound in India emphasized asceticism. But
Buddha found when he practiced asceticism that there was
no limit to the attempt to purge ourselves physically, and
that it made religious practice very idealistic. This kmd of
war with our hmh can only end when we dic. Bul accord-

ing to this Inchian’ thought, we will return in another life,
and another life, o repeat the struggle over and over again,
without cver attaining perfuct cnlightenment_ And even it
you think vou can make vaur physical strength weak enough
o free your spiritual power, it will only work ay long as you
continue your ascetic practice. If you resume your everviay
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life you will have to strengthen your body, but then you will
have to weaken it again to regain your qpmtual power, And
then you will have to repeat this process over and over
again, This may be wo grcal a slmp]lhtatmn of the Indian
practice encountered by Buddha, and we may laugh at it,
but actually some pcople continue this practice even today.
Sometimes without realizing it, this idca of asceticism is in
the back of their minds. But practicing in this way will not
result in any progress.

Budidha's way was quite different, At hirst he studied the
Hindu practice ol his time and are a, and he practiced asceti-
cism. But Buddha was not interested in the elements com-
prising human beings, nor in metaphysical theorics of exis-
tence, lle was maore concerned about how he himscll
existed in this moment. That was his point. Bread is made
from Hour. How flour becomes bread when put in the oven
was for Buddha the most important thing. How we became
enlightened was his main interest. The enlightened person is
some perfect, desirable characier, for himself and tor
others. Buddha wanted to find out how human beings
develop this ideal character  how various sages in the past
became sages. Tn order to find out how dough became
perlect brde he made it over and over again, until he
bevame quite successful. That was his practice.

But we may find it not so interesting to cook the same
thing over and over again every day. It is rather tedious, you
may say. If vou lose the spirit of repetition it will become
quite (hﬂu,uh but it will not he difficult if vou are full of
strength and \|ta.ht}f, Anyway, we cannot k?ep still: we have
to do something, So if you do somcthing, you should be
very ohservant, and careful, and alert, Gur way is to put the
dough in the oven and watch it carefully. Once you know
how the dough becomes bread, you will understand
Cnllghtenm(’nt So how this phvsu,dl body hecomes a sage is
our main interest, We are not so concerncd aboul what {lour
is, or what dough is, or what a sage is. A sage is a sage. Meta-
ph‘r sical exp]anatluua of human nature are not the point.

L& ricar attiTuDn

So the kind of practice we stress thus cannat become weo
idealistic. If an artist becomes ton idealistic, he will commit
suicide, because between his ideal and his actual ability
there is a great pap. Because there is no bridge long enough
0 g0 across the gap, he will bcgin to despair. That is the
usual spiritual way. But cur spiritual way is not so idealistic.
In some sense we should be idealistic: at least we should e
interested in making bread which tastes and looks good!
Actual practice is repeating over and over again until you
find out how tae become bread. There is no secret in our
way. _]ust o pra(fti{.‘u zaren and put purselves into the aven
is our way.

EN AND EXCITEMENT “Zen is not
some kind of excitement, but concentration on our
usual everyday routine.”

My master died when T was thirty-one. Although T wanted
to devote myscll just Lo Zen practice at Eiheiji monastery, |
had 1o succecd my master at his temple. [ became quite
busy, aic] bcing so young | had many ditficulties. These difh-
culties gave me some expericnce, but it meant nothing
compared with the true, calm, screne way of life.

It is necessary [or us to kccp the constant way. Zon is not
some kind ol cxcitement, but concentration an our usual
u&,rulav routine, If you become too huq\f and too excited,
your mind becomes rough and ragged. This is not good, If
pm»lble try to be always calm and joylul and keep y yourself
from excitement. Uauaih we bmome busier and busmr day
by day, vear by year, e%pe(mll\ in our modern world. IF we
revisit old familiar places after a long time, we are aston-
ished by the changes. Tt cannot be helped. But if we become
interested in some excitement, or in our own changr:., we
will become completely involved in our busy lite, and we
will be lost. But if your rind is calm and constant, vou can
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keep voursell away [rom the noisy world even though you
arc in the midst of it, In the midst of noise and change, your
mind will be quict and stable.

Zen is not mm{;‘lhing to get excited about. Some peaple
start to practice Zen just out of curiosity, and they only
make themselves busier. Il your practice rnakes YOU WOI'sC,
it is ridiculous. 1 think that if vou oy to do zazen once a
week, that will make vou busy LI‘](JU‘Jh [}o not be too inter
ested in Zen, When voung people get excited about Zen
they often give up schooling and go to sorac mountain
or forest in arder to sit. That kind of interest is not true
interest,

Just continue in your calm, ordinary practice and your
character will be buily up. I your mind is always busy, there
will be no time to build, and you will not be auccr:sﬂfu]
particularly if you work too har d o it Building character is
like m1k1ng bread—u)u have to mix it little by little, step
by step, and moderate temperature is needed. You kmm
vourselt quite well, and you know how much temperature
vou need. You know t‘idLll\r what vou need. But il you
get too excited, you will for get how much temperature is
uoucl for vou, and vou will |05-:' your own way. This is very
danéemua,

Buddha said the same thing aboul the good ox driver. The
driver knows how much lead the ox can carry, and he keeps
the ox from being overloaded, You know vour way and vour
state of mind. Do not carry too much! Buddha also said that
building character is ltke hm]dmg a dam You should he very
(HI‘H'U] in mang the hank. [F vou try to do it all at once,
water will leak [rom it. Make the bank carclully and vou
will end up with a ine dam for the reservoir,

Our unexciting way of practice may appear 1o be very
negative, This is not so. It is a wise and effective way 0
work on ourselves. IUis just very plain. Tind this point very
dithicult for people, especially voung people, to under stand,
On the other hand it may scem as if | am speaking about
gradual attainment. This is not o cither. In fact, this s the
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sudden way, because when your practice is calm and
ardinary, (\(I\le\ lil itself is t,n]lghtennunt

IGHT EFFOR'T “If your practice is good, you

may become proud of 1. What you do is good, but

somcrhmg mote is added to it. Pride is extra. Right effort
is to get rid of something extra.”

The most important point in our practice is ta have right ar
perfect effort. Right effart directed in the right dircetion is
necessary. If vour ('Hmt is headed in the wrong dircction,
cspccnlh’ it yon are not aware of this, it is deluded cffort.
O effort in our practice should be divected from achieve
ment Lo noen-achicvement,

Usually when you do something, vou want to achieve
.-:.omething, you attach to some result. From achievement to
non achievement means te be rid of the unnecessary and
bad results of cffort. If yvou do something in the spirit of
non-achievement, there is a g_'()i)d qulll\ init, So ]u~t to dao
something without any particular effort is enough. When
YU mdLL SOMC qu*cml effort to achieve something, some
excessive quality, some extra element is involved in it. You
should get rid of excessive things. Il your practice is good,
\\lthcmt h{mg aware of it you will ht?(,omt" Pr oud of your
practice. That pride is extra, What vou do is good, bur
~.0111Lthmg more 15 added o it $o you “should get T'l(l nf that
something which is extra. This point is very, very impor-
tant, but usually we are not subtle enough o rLa]:n, it, and
We g6 n the w rong direction.

Because all of us are doing the same thing, making the
same mistake, we do not realize it. So withont re:{li’f.mg it,
we are malxmg many mistakes. And we create problems
among us, Th]\ kind of bad clfort is called being “Dharma
ridden,” or “practice-ridden.” You are involved in some idea
of practice or attainment, and vou ecannot get out ol it.
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When you are involved in some dualistic idea, it means
your practice is nol purc. By purity we do not mean to
pohsh something, trying to mdLL sume impure thing pure,
By purity we just mean things as they are. When some thing
is added, that is impure. When somdhuw becomes dual-
istic, thal is nut pure. 1t you think you will get sorncthing
from practicing zazen, alre ‘ady you are involved in impure

practice. It is all vight to say there is practice, and there is
cnlightenment, but we should not be caught by the state
ment. You whnuld not be tainted by it When vou practice
raven, Just practice zazen. If tllllgl]tullllull comes, it just
comes. We should not attach to the attainment. T}u true
quality of zaren is always there, even if vou are not aware of
it, so forget all about what you think you may have gained
from 1t. Just do it. The t|ua|1‘r\ ot zaren will express itself;
then you will have it.

People ask what it means o practice vazen with no gain-
ing idea, what kind of cffort is necessary for that kind of
praciice. The answer is: effort to get rid of soine thing cxtra
from our practice. It some extra idea comes, you should try
to stop it; you should remain in pure practice. That is the
point towar. (ls which our cffort is directed .

We say, “To hear the sound ol one hand clapping” Usually
the sound of rlappmg is made with two hands, and we think
that clapping with one hand makes no sound at all. But
actually, one haml is sound. Fven lhnuéh you do not hear
it, there is sound, If vou clap with rwo hands you can hear
the sound. But if sound did not alre ady exist before you
clapped, vou could not make the sound. Belore you make it
there is sound, Recause there is sound, YOU call make it, and
you cai hear it Sound is evcr\rwhele Ii ¥ou just practice it,
thctc. is sound. Yo not try to fisten 10t If\«nu do not listen
o it, the sound is all over. Because you try to hear it, some
timas there is sound, and sometimes there is 0o sound. Do
vou understand? Fven thoug}h vou do not do anything, you
have the quality of zazen alwavq Rut if you try to find it, if
you try ta see the quality, you have no quality.
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You are living in this world as one individual, but before
yau lake the form of a human being, vou are already there,
1]\\.1\<~ there, We are always here. Do you understand? You
think before you ware born vou were not here. But how is
it possible tor you o appear in this world, when there is no
you? Because you are already there, you can appear in the
world, Also, it is not posmhle tor wmt,thmg to vanish which
does not exist, Becase something is there, something can
vanish. You may think that when vou die, you disappear, vou
no longer cxist, RBut cven t]muoh you \anhh sotnething
which is existent cannot be non existent. That is the magic.
We ourselves cannol put any magic spelis on this world.
The world is its own magic. I we are looking at something,
it can vanish from our sight, but if we do not try to see it,
that some I.h|m5 cannot \ﬂ.nmh Because vou are watching it
it can disappear, but it no one is watchlng, how is it possible
tor an)-l.hmg to disappear? Ii someone is watching you, vou
Lan escape from him, but if no one is watching, you cannot
cscape from voursell.

So tr'. not to se somcthlno in parluuhu tr', not ta
achieve an\«thmg special. You airt :ady have e\enthmg{ in
your owi pure quality. If you umlLratand this ultimate fact,
there is no fear, There may be some dlfhcult\ of coursce, but
there is no fear, I pt,()plt have dlfhtu]rv without being
aware of the difficulty, that is frue dlﬂlbult\r They may
appear very confident, they may think they are mang a b1g
ettort in the right duegtmn but \\1thout knowing it, what
they do comes out af tear. Something may vanish for lhcm
But if vour effort is in the right dII‘ELtI(‘m then there is no
feear oflosmg anything. Even if it is in the wrong direction, it
you are awarc ol that, you will not be deluded. There H‘
nnthlng to lose. There is only the constant pure quality ol
right practice.
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O TRACE “When you do something, you
should burn yourself completcly, like a gowl

bonﬁre {ear ing no trace of L'aurse)'f

When we practice zazen our mind is calm and quite simple.
But usually vur mind is very busy and complicated, and it is
difficult to be concentrated on what we are doing, This is
hecause before we act we think, and this thinking lcaves
some trace. D activity is shadowad by some preconceived
idea. The tthmcr not onl\ leaves some trace or shadow, but
also gives us many other notions about other activities and
things. These traces and notions make our mimls very
LOII‘IPIlLdlLd When we do something with a quite blIIlp]l
¢lear mind, we have no notion or shadc}\u and our activity
is strong and straightforward. But when we da ‘:nmcthm;3
with a U)mpha.au,d mind, in relation to ather things or
people, or socicty, our activity becomes ve ry complex.

Most people }n\c a double or triple notion in one ac ﬁ\-
ity. There is a saying, “Te catch two birds with one stone.
That is what people usually try to do, Because they want to
catch too many birds they Find it difficult 1o be concentrated
on ang aLtl\lt\f and the\» may end up not cate hing any birds
at all. That L1:1(| of thmkmg alwanb leaves its shadnw on
their activity. The shadow is not actua lly the thinking itsclf.
Of course it is olten necessary to think or prepare before
we act. But right t]]mklné_ does not leave any shadow. Think-
ing which leaves traces comes out of your relarive confused
mintl. Relative mind is the mind which scts itsclf in relation
to other things, thus limiting itsclf. It is this small mind
which creates gaining ideas and leaves traces of itself,

It you leave a trau ol your thinking an vour activity, you
will be attached to the t ace, For msldnu vou mav say,
“This is what | have done!™ But actually it s 11(:[ «0. In yaur
recollection vou may say, “T did 'sU.(_h aned such a tlunL in
some certain way,” bul dLlud“\ that is never exactly what
happened. W hen you think in this w ay vou limit the actual
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experience of what vou have done. So it you attach to the
idea of what you have done, vou are involved in sclfish ideas.

Often we think what we have done is good, but it mav
nof actually be so. When we become old, we are often very
proud of what we have dune, When others Hsten to some-
ong proudly telling something which he has done, they will
[cel funny, because thev know his recollection is one sided.
They kno“ that what he has told them is not exactly what
he did, Moreoy er, it he is proud of what he did, that pride
will ereate some problem for him. Repe ating his recollee-
tions in this way, his personality will be twisted more and
meore, until he becomes guite a disagrecable, stubborn
fellow. This is an example of leaving a trace of one’s think-
ing. We should not forget what we did, but it should be
without an extra trace. To lcave a trace is not the same as to
remember eomethlng It 15 necessary 10 rermember what we
have done, but we should not become atrached to what we
have done in some special sense. What we call “attachment”
is just these traces ol our thought and activ iy,

I order not to leave any traces, shen vou do something,
vou should do it with your whale borl\ and mind; vou
should be concentrated on what vou do You shoukl do it
Lompleteh like a goad bonfire. You should not be a smaky
nre. You should burn vourselt complewly, I you do not
burn your self Lompht('lv a trace of vourself will be left in
what you do. You will have <.omcthmg remaining which is
not comp etle burned out. Zen activity is ac rnltv which is
cormpletely hurned out, with nething remaining but ashes.
This is t.ht‘ gnal of our prm.llu..ThdL ir what Dogen meant
when b said, *Ashes do not come back to firewood.™ Ash is
ash, Ash should be completely ash. The firewood should be
firewoard. When this kind of activity takes place, one activity
COVETS oV cr‘_\_-thmg.

So our pra{'licc is not a matter of one hour or twa hours,
or one day or one year, If you practice zazen with your
whale Im(l\ and mmr] cven for a moment, that is zazen. So
moment after moment vou should devote yoursell to your
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practicc. You should not have any remains alter you do
something. But this does not mean to forget all abuut it. If
vou understand this point, all the dualistic thinking and all
the problems of life will vanish.

When you practice Zen you become one with Zen. There
is no vou "and no 7azen. When you bow, there is no Buddha
and no you. One complete b(mmg5 takes place, that is all,
This is Nirvana. When Buddha transmitted our practice to
Maha Kashyapa, he just picked up a flower with a smile.
Only Maha Kashyapa understood what he meant; no one
else understood. We do not know if this is a historical event
or not, but it means something, It is a demonstration of our
traditional way. Some activity which covers everything is
true activity, and the secret of this activity is transmitied
from Buddha to us. This is Zen practice, not somne teaching
taught Ly Buddha, or some rules of life set up by him, The
tna(hmg or the rules should be changed accor dmg to the
place, or according to the peaple who observe them, but the
secret of this practice cannot be changed. Tt is always true.

So for us there is no ather way to live in this world. |
think this is quife true; and this is casy to aceept, casy W
understand, and casy Lo practice. Il you compare the kind of
Life: based on this practice with what is happening in this
warld, or in human society, you will find out just how valu-
able the truth Buddha left us is. Tt is quite simple, and prac-
tice 1s quite simple. But even so, we should nol ignore it its
rreal value must be discovered. Usually when it is so simple
we say, "Oh, [know that! [t is quite simple. Everyone knows
that.” But if we do not find its value, it mecans nothlng It is
the same as not knowing. The more you understand culture,
the more yau will understand how true and how nee essary
this teac hmg is. Instead of (ml\ critic mng\ your culture, vou
should devote vour mind and bod\ to practicing this slmple
way. Then saciety and cultwe w ill grow out of you. Tt may
be all right for the people who are too attached to their
culture to be critical. Their eritical attitude means they are
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coming back to the simple truth left h}’ Buddha. Rut our
approach is just to be concentrated on a simple basic prac-
tice and a simple basic understanding of life. There should
be no traces in our activity. We should not attach to some
fancy ideas or to some beautiful things. We should not seek
tor something gnad. The trith is always near at hand, within
your reach.

OD GIVING "o give 1s non-attachment,

that is, just not to attach to anything is to give.”

Every existence in nature, every existence in the human
warld, every cultural work that we create, is something
which was given, or is being given o us, relatively speaking,
Bul asx t‘\-'cn-'thing is Urigina"v one, we are, in a(*‘rualitv
giving out everything. Moment alter moment we are creat-
ing something, and this is the joy of our lite. But this *I”
which is creating and always giving out sumething is not the
“small I it is the “hig 1. Even though vou do not realive the
INENess 0{ this “h1g I with cvcrythmg, when you give
somcething you feel good, hecause ar that time you teel at
one with what vou arc giving This is why it Tecls betier to
give than to take,

We have a saying, “Dana prajna paramita.” Dana means to
give, prajna is wisdom, and paramita means to crass aver, or
e reach the other shore. Qur life can be scen as a crossing
of a river. The goal of our §ile's clfort is Lo reach the UI.er
shave, Nirvana, Prajnu puramiia, the true wisdom of life, i
that in cach step of the way, the other shore is actuall}-
reached. To reach the other shore swith cach step of the
crassing is the way of true living, Dana prapna paramiza is the
tirst of the six ways of true living, The sccond is sila prajna
parumita, or the Buddhist precepts, Then there are kshant
P."dj‘nﬂ F{_Jrﬂf]”fd, nr el'lf.]l_ll al‘l((?, TrJJ:Vd Prﬂ;nﬂ PLIde?fLLT, 0 ar dOl‘
and constant etfort; dhyana prajpa paramiza, or Zen practice;
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and prajna paramita, or wisdom, Actually these six prajna
paramita arc one, but as we can abserve life from varions
sides, we count six.

Dogen zeniji said, “To give s non- attachment.” That s,
]uet not to attach to anwhmg 15 Lo glu, It does not matter
what 1s given. To give a penny or a piece of leaf is duna
prajna paramita; to give one line, or even one word of teach-
ing is dana prajna paramita. If given in the spirit of non-
attachment, the material offering and the teaching oftering
have the same value, With the right spirit, all that we do, all
that we create is dang prajna paramita. S0 Dogen said, *To
produce something, to participate in human activity is also
dana pmjna pcrmmr’m. To prm’idc a fcrr}:boat for pcople. ar to
make a bridge for people is dane prajna puramita.” Actually,
to give onc line ol the teaching may be to make a ferrvboat
[ur sumeone!

Accoldlng 1o Chr 1st1an1t\ every cxistence in nature is
somcthing which was created for or given to us by God.
That is the perfect idea of giving But if vou think that God
created man, and that vou are somchow separate from God,
you arc liabke to think you hiave the ability to create some
Lhuw suparate, bOITIt,thlllE not given by I[lm For instance,
we create airplanes and hlghwa\«s And when we repeat,
create, T ereate, [ create,” soon we forget who is actually the
“I” which creates the various things; we soun forget about
God. This is the danger of human culture, Actually, to create
with the *big 17 s to give; we cannot create and own what
we create for ourselves since everything was created by
God. This point should not be torgotten. But because we do
forget who is doing the ereating and the reason [or the
creation, we become attached to the material or ('.xchangt“
valuc. This has no value in comparison to the absolute salue
of something as God’s creation. Even though something has
no material or relative value to any “small 1,7 it has absolute
value in itself. Not to he attached to st)mcthing is o be
aware of ity absolute value, Everything vou do should be

basedd on such an awarcness, and not on material or
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self-centered ideas of value, I'hen whatever vou do is true
giving, is dana prajna paramita.

When we sit in the cross-legged posture, we resume our
tundamental ac tivity of crearion. There are perhaps three
kinds of creation. The first is (o be aware of oursclves afrer
wue finish zazen, When we sit we are nuthing, we do not
even realize what we are; we just sit. But when we stand up
wr are there! That is the first step in creation, When you are
there, everything elsc is there; everything is or cated all at
once. When we emerge from nothing, when everything
emerges from nothing, we sec it all as a fresh new creation.
This is non-attachment. The secand kind of creation is when
you act, or produce or prepare something like food or tea.
The third kind is (o create something within yourself, such
as education, or culture, or art, or sume system for our
socicty. So there are three kinds of creation. But if you
forget the first, the most important one, the other twao will
be like children who have lost their parents; their creation
will mean nnrhing

Uwua"v evervone inrgt ts about zazen. I‘\’(—‘I‘\.(}I"It‘ ‘}nrg’etc
about (Jud l"hu work very hard at the sceond and third
kinds of creation, but God does not help the activity. How is
it possible for Him to help when He does not realize who
e is? Thar is why we have so many problems in this warld.
When we forget the fundamental source of our ¢ reating, we
are like children who do not know whal w do when they
luse their parents,

If you understand dane prajnd pdrgmitd, you will under
stand how it is we create so many prohlems for ourselves.
Ot course, 1o live is to create problems. It we did not
appaar in this world, our parents would have no difficulty
with us! Just by appearing we create problems tor them,
This is ali ught Evervthing arcates some problems. But
usually people think that when they die, everything is aver,
the pmbl( ms disappear. But vour de a‘rh may create pmb—
tems too! Actually, our problems should be solved or
tissolved in this life. But if we are aware that what we do or
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what we create is really the gift of the “big 1,” then we will
not be attached to it, and we will not create problems for
oursclves or for others.

And we should forget, day by day, what we have done;
this is true non-attachiment, And we should do something
new. fo do something new, of course we must know our
past, and this is all right. But we shauld not keep holding
onto anything we have donc; we should only reflect on it.
And we must have some idea of what we should do in the
future. But the future is the future, the past is the past; now
we should work on some Lhma rtew. This is our attitude, and
haow we should live in this world. "This is dana prajna paramita,
to give some thing, or to create something for curselves. So
to do something through and through is to resume our true
activity of creation, This is why we sit. If we do not forget
this point, everything will be Carrlcd on beantifully. But once
¢ forget this point, the world will he filled with confusion.

ISTAKES IN PRACTICE “F is when II
your practice is rather qreedv thar you become
discouraged with it. So you should be qrareﬁ:f that you

have a sign or Warmng Signaf to whow}mu the weak point

n [OH?’ pmcnce

There are several poor ways of practice that you should
understand. Usually when vou practice zazen, you become
very idealistic, and vou sct up an ideal or go*&l which vou
strive to attain and “fulfill. But as [ have offen said, this is
absurd. When you are idealistic, you have some gaining idea
within \oursdl by the time you attain your ideal or goal,
your gaining idca m]] create another ideal. So as long as
your practice i based on a gaining, idea, and vou practice
zazen in an idealistic way, vou will have no e actually to
attain your idcal. MuerLr, vou will be sacrificing the meat
o vour practice. Because your attainment is always ahead,
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vou will always be sacrificing voursell now for some ideal in
l,ha_ future. You end up with nothmu This iy absurd: it is not
adequate practice at all. Bur even worse than this idealistic
artitude is to practice zazen in competition with someonc
else, This is a poor, shabby kind ol practice.

Or Soto Wav puts an empha:is on shikan raza, or “just
sitting” Actually we do not have any particular name tor
our practice; when we practice zazen we jusl practice if,
and whetlier we find jov 1 our practice or not, we just do
it, bven though we are sleepy, and we arc tired ofptdulung
vazen, of repeating the same thing day after day; even so, we
continuce our practice. Whether or not someone encour ages
our practice, we just do it. -

Fven when vou practice zazen alone, without a teacher, 1
think vou will “tind some w ay to tell whether your practice
is adi.,quaL{‘ or not. When vou arc tived of sitling, or when
vou arc disgusted with vour practice, vou should rec ognize
this as a war ning signal. You become discour aged w 1th your
practice when your practice has been idealistic. You have
some  gaining idea in your practice, and it is not pure
cnough. It is when your practice is mth( r greedy that you
becorme dl\(‘(}lll‘“lgt_d with it. So you should be trr"u‘reful that
you have a sign or warning SIgnal to show you the weak
point in your practice. At that time, [‘urgetting all about
your mistake and rencwing your way, ¥ou can resume your
nriuinal practice, This is a very lmportant point.

SU as long as you continue YOur practice, you are quite
safe, but as it is very difficult to continue, you must tind
some way to encourage yourself, As it is hard to cocourdge
vourselt without l‘lcumlmg involved in some poor kind of
practice, to continue our purc practice by yourself may be
rather ditheult, This is w hy we have a teacher, With vour
teacher you will correct vour practice, Ol course you \‘.l”
have a vor v hard time with him, but even so, you wlll always
be safe from w rong praclice.

Must Zen Buddhist priests have had a diffienlt time with
their masters. When they talk about the diflicultios, vou
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mayv think that without this kind of hardship you cannot
practice zazen. But this is not frue. Whether you have diffi-
cultics in your practice or not, as luug 4s you continue if,
vou have pure practice in ity true sense, bven when you arc
not aware of it, you have it. So Dogen zenji said, “Do not
think \ou will neu:sxarlh be aware of your oswn enlighten-
ment.” Whether or not vou are aware of it, you have your
own rue enlightenment \within vour practice.

Another mlktakc will be to practice for the sake of the joy
vou hnd in it. Actually, when your practice is involved in a
lbc—.|ing of 0y, it is not in very g()ud shapc cither. Of course
this is not poor practict, Lut compal'ed to the true practice
itis not so good. In Hinayana Buddhism, practice is classified
in [our wavs. The best way is just to do it withont having any
joy in it, not even spir irual joy. This w ay is just to do it, far-
getting your physical and mental lcr-lmg torgetting all ab()ul
vour self in vour practice. This is the fourth slage, or the
highest stage. The next highest slage is 10 have just physical
]m' m YOUT prac dice. AL th:« slage you find some pleabuu, in
practice, and you will practice TDecause of the pleasure you

find in it. In the second stage you have both mental and phv"—
ical jov, or goad feeling, These two middie stages are stages
in which you practice zazen because you feel good in your
practice. The first stage is when you ha\ ¢ o thinking and 1o
curiosity in your practice. These four stages also apply to
our Mdhavana practice, and the highest is just to practice it.
if you find some d]fm,ult\ in your practice, that is the
warning that vou have same wrong idea, 50 vou have W [N
careful. But do nor give up your practice: continue it,
knowing vour \w.dknc.\.\.. Here there is no gaining idca. ITere
there is nu fixed idea of attainment. You do not sav, “This is
enlightenment,” or “That is not right practice.” kven in
wrong practice, when you realize it and continue, there s
right practice. Our practice cannol be perfect, but without
being discouraged by this, we should continue it. This is the
secret of practice.
And if you want te find some cncouragement in your dis-
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couragement, getting tired of practice is itself the encour
agement. You encourage yourselt when you get tired of it.
When vou da not want to dait, that is the warning signal. It
is like having a toothache when your teeth are not so good.
Whan you feed some pain in vour teeth, you go to the den-
tist. That is our way.

The cause of conflict is some Axed idea or one sided idea.
When evervone knows the value of pure practice, we will
have little conflict in our world. This is the secret of our
practice and Dogen-7en;1 s way, I)ngen repeats this point in
his baok Shobogenzo (A Treasury of the True Dharmay.

It you understand the cause of conllict as some fixed or
one-sided idea, vou can lind meaning in various practices
without being Laught by any of them. If you do not realize
this point you will be Labll\ caught by some particular way,
and vou will say, “This is enllghtenment' This is perleLt
practice. This is our way. Thc rest of the ways are not per-
fect. This 1s the hest Wa}. " This is a h]é ml.l-.tal-.e,There 1% o
particular way in lrue practice. You should hod your own
way, and vou should know what kind of practice you have
right now, Knowing both the advantages and disadvantages
of some sp(:cial practice, you can practice that spccial way
without danger. But if you have a one-sided attitude, you
will ignore the dlka:l\anlag( of the practice, mehaamng
only its good part. Eventually you will dhu)\ er the worst
side of the practice, and become discour, aged when it is too
late. This is silly. We should be grateful that the ancient
teachers point out this nistake.
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IMITING YOUR ACTIVITY  “Usuglly
when someone believes in a par.‘.if‘ufur reff((jiun, Fris
attitude becomes more and more a sharp angle pointing
(m-'a/pj}nm hfrn.se{f.' In our way the point of the angle is
always towards ourselves.”

Tn our practice we have no particular purpose or goal, nor
any special object of worship. In this respect our practice is
somewhat diferent from the usual religious practices. Joshu,
a preat Chinese Zen master, said, “A clay Buddha cannot
Cross water; a bronze Buddha cannot get through a furnace;
a wooden Buddha cannot get through fire” Wha’ce'.m it is,
if your practice is directed toward some particular object,
such as a clay, a bronze, or a wonden Ruddha, it will not
alw ays work. So as |rmg as yon have some particular unal in
vour practice, that practice will not help you (()I‘ﬂ[)]( tely. It
may help as long as vou are dirceted towards that goal, but
when you resume vour cveryday life, it will not work,

You may think that if there is no purpose or no goal in our
practice, we will not know what ta do. But therc is 2 way.
The way to practice without ha\’ing any g01| is to limit your
activity, or to be concentrated on w hat you are doing in this
moment. Instead ol having some par ticular object in mind,
you should limit vour activity. When vour mind is wandering
about clsewhere you have na chance to express yourself.
But if you limit your activity to what you can da |u<t new, in
this moment, then YOU CATL eX]TEss Iulh vour truc nature,
which is the universal Buddha nature. This is our w ay.

When we practice zazen we limit owr activity to the
smallest extent. Just keeping the right posture and being
concentrated on sitting is how we CRPross the universal
nature. Then we become Buddha, and we express Buddha
nature. So instead ol having some object of worship, we just
concentrate on the activity which we do in cach moment,
When you bow, vou should just bow; when vou sir, you
shauld |11qr it w hen you cat, you sh(}uldJu«t cat. If you do
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this, the universal nature 1s there. In Japanese we call it
r'chi(q_yo—zt'immm, or “one-act samadhi.” QGmmm {or samadhi)
is “concentration.” Ichigpe is “one practice.”

I think some of you who practice zazen here may believe
in some other 1ehf11rm but I do not mind. Our practice has
nothing to do \-Hﬂ‘l some particular religious beliet. And for
vou, there is no need ro hesitate to practice our way, he-

cause it has rmthlng; to do with (“hn‘-.‘r:am‘r\ ar Shintoism or
Hindinsm, Our practice is for everyone. Usually when
someone belicves ina particular thuml his attitude be-
comes more and more a sharp angle pointing away from
himscll. But our way is not like this, In owr way the point of
the sharp angle is alu-a\,« towards oursclves, not away from
ourselves. So there is no need to worry about the difference
between Buddhism and the religion you may helieve in.

Joshu’s statement ahout the le( rent Buddhas concerns
those whae dircet their practice towards some particular Bud-
dha. One kind of Buddha will not serve your purpose com-
pletely, You will have to throw it away sometime, or at least
ignore it. But if' you understand the sceret of our practice,
wherever vou go, you yourselt are “boss.” No matter what
the <|tuatlon yOLl Cannot 'rmglect Buddha, becanse vou your-
sclf are Bud(lha Only this Buddha will he :Ip you mmph by,

TULY YOURSELE “To have some deep feeling

abour Buddhism is not the point; we just do what we

should do, like eating supper and going te bed. This is
Ruddhism.”

The purpose nfqtud\ma Buddhism is not to ttud'. Buddhism,
but to quld\« mlrwhcq It is impossi hle to qruth onrzelves
without somo tead hlng It you want to know what water is
you need science, and the scientist necds a laboratory, In the
labor atory there are various ways in which to stud} what
waler is. Thus it is poasible to know what kind of elements
water has, the various [lorms it takes, and its nature. Butit s
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impossible thereby to know water in itself. It is the same
thing with us, We ‘need some teaching, but just by studying
the teachmo alone, it is impossible to know what *I” in my-
sell am., l’hrough the teaching wo may understand our
human nature, But the teaching is not we ourselves; it is
some explanalion of ourselves, So if you arc attached to the
h“ac'hin‘g or Lo the teacher, that is a big mistake. The mo-
ment you mecet a teacher, you should leave the teacher, and
you should be mdepcndcnt You need a teacher so that you
can become independent. It vou are not aftac hed Lo }um
the teacher will show von thf‘ way to yoursell. You have a
teacher for \Uurmll not for the teacher.

Rinzai, an early Chincse Zen master, analyzed how to
teach his disciples in four ways, Sometimes he talked about
the disciple himsell; sometimes he talked about the teaching
itsell; sometimes he gave an interpretation of the disciple or
the teaching; and finally, sometimes he did not give any in-
struction at all 1o his dlsuplcs He knew that cven \H{lmut
bring given any instruction, a student is a student. Strictly
speaking, there is no need to Wwach the student, because the
student himself is Buddha, ceven though he may not be
awarc of it. And even though he is aware of his truc natre,
il hie is attached to this awareness, that is already wrong,
When he is not aware of it, he has everything, but when he
becomes aware of it he thinks that what lu is aware of is
himselt, which is a big mistake.

When vou do not hear anvthing from the teacher, but
just =it, this is called teaching without teaching. But somce-
times this is not sufficient, so we listen to lectures and have
discussions. But we should remember that the purpose of
practice in a particular place is o study ourselves. To be in-
dependent, we study, Like the scientist, we have ta have
SO ICans by w hich to ﬂtud', We need a teacher because it
is 1mp0>‘.lb|L to study orrselves by oursclves. But you
chould not make a mistake. You L.]1uultl not take what you
have learned with a teacher for vou yourself, The study you
make with your teacher is a pér‘l of your evervday lile, o

STUDY YOURsELE /]




part of your incessant activity. In this sense there is no dif-
ference h( tween the prac tice and the activity you have in
everyday lile. So to lind the meaning of your life in rthe
zendo is to find the me aning of vour every dd.\ activity. To be
aware of the meaning of your hfe vou practice zazcit,

When I was at Liherji monastery in Japan, cveryone was
just doing what he E‘\houl(l do. That is all. It is the samc as
waking up in the morning; we have to get up. At Liheiji
monastery, whoen we had to sit, we sat; when we had to bow
to Buddha, we bowed o Buddha. That is all. And when we
were practicing, we did not el anything special. We did
not even feel that we were leading a monastic lile. For us,
the monastic life was the usual life, and the people who
came from the city were unusual people. When we saw
them we telt, “Oh, some unusual people have come!™

But ance [had lett Fihedji and been away for some time,

coming back was difterent. T heard the varions sounds of

and [

practice  the bells and the moks reciting (he sutra
had a deep feeling, There were tears flowing out of my eves,
nose, and maouth! It is the people wha are outside ol the
monastery who feel its atmosphere. Thase who are practic-
ing actually de not feel anything T think this is truc for
everything. When we hear the sound of the pine trees on a
windy day, perhaps the wind is just blowing, and the pine
tree i just standing in the wind. That is all that they are
doing. Rut the peeple who listen to the wind in the tree will
write a poem, or will teel something unusual. That is, T
think, the way cvervthing is.

So to feo 1 stunething about Buddhism is not the main
peint. Whether that it’c]mﬁ is good or bad is out of the
question. We do not mind, whatever it is, Buddhism is not
good or bad. We are df_nng what we should deo. That is Bud
dhisi. Of course some encouragement is necessary, hut
that cnhcourageinent is ]usL cieouragemnent. It is not the true
purpose of practice. It is just medicine, When we become
{Iist..uuragt:d we want some medicine. When we are in good
spirits we do not need any madicine. You should not “mis-
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take medicine for foud, Sometimes medicine is necessary,
but it should net become our food.

Su, of Rinzai's four ways of practice, the perfect vne s
not 1o cl\e a student any infe rpre tation of lnmsdi nor to
give h1m any encouragement. I we think of curselves as our
bodies, the teaching then may be our clothing. Sometimes
we talk about our clothing; sometimes we talk about our
hody. But neither body nor clothing is actually we ourselves.
We oursclves are the blg activity, We are ]uqt expressing the
smallest particle of the big activity, that is all. So it is all
right to talk about oursclves, but ac tuallv there is no need
to do so. Beforc we apen our m(:ulha we are already
expressing the hig existence, including ourselves, So the
purpose of talking about gurselves is to correct the misun
derstanding we liave when we are attached to any particular
temporal form or color of the big activity. It is necessary to
talk about what our body is and what our activity is so that
we may not male any mistake about them. So to talk about
ourselves is actually to forger about aursclves.

Dogen-zenji said, “To study Buddhism is to study our
aclvcs To study oursce Ives s to forget our selves.” When you
hecome attached o 4 temporal expression of vour frue
nature, it is necessary to talk about Buddhism, or else you
will think the tempora| expression is it. But this parllt.u]dr
expression of it is not it And yet at the same time it is it!
For a while this is it; for the smallest particle of time, this is
it. But it is not d]\\-dya s; the very next instant it is not =0,
thus this is not it. So that you will realize this fact, it is
necessary to study Buddhlsm But the purpose of 51u¢]\mﬂ
Buddhism is to b‘tll(i\ ourselves and o forget uu1~.d\C<
When we forget oursclves, we actually are the true activity
ot the hig cxistence, or :cailt) itself. When we realize this
[act, there is no problem whatsoever in this world, and we
can enjoy our lite without teeling any difficultics. The
purpose of our practice is to be aware of this fact.
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O POLISH A TILE “When you become

Yo, Zen becomes Zen. When you are you, you see
things as they are, and you become one with your
surroundings.”

Zen storics, or koans, are very ditheulr to inderstand betore

you know what we are (]omg moment atter moment. But if

you know exactly what we are doing in cach moment, vou
will not find koans se dificult, here are so many koans. 1
have often talked to vou about a frag, and cach tine every-
body laughs. But a ﬁog is very interesting. He sits like us,
ton, ¥ou know. But he does not think that he is doing any-
lhmg so special. When you ga o a zendo and sit, you may
think vou arc doing some special thing While your Thusband
or wife is slci‘,pmg\1 you are practicing zazen nl You are doin
some special th]mﬂ. anel your spouse is lazy! That may be
your undevstanding of zazen. But look at the frog. A th
also sits like us, hut he has no idea of zazen. Watn,h him, Il
something annoys him, he will male a face. If' something
comes along to eat, he will snap it up and eat, and he cats
not any spe cial thing,
Here is a kind of [rog kean lor you. Baso was a famous
Zen master called the Horse master. He was the disciple of
Nangaku, one of the Sixth Patriarch’s (liscip|cs. One day
while he was studying under Nangaku, Base was sitting,
practicing zazen. He was a man of large physical build;

sitting, ALtuailv thal i our raven

when he talked, his tongue reached to his nose; his voice
was loud; and his zazen must have been very good. Nangaku
saw him sitting like a great mountain or like a frog, \]auéaku
asked, ¥ What are you dmncr‘ ‘Lam pr aclltn‘lg zazen, Baso
npllul Why arc vou pmc'ncmg zaren?” * want to attain
Cn]ivhtcnment Iwant o be a Buddha,” the disciple said. Do
vau “know what the teacher did? He picked up a tile, and he
started to polish it In Japan, afier taking a tile from the
kiln, we pulish it o give it a heautiful finish. So 1 Nangaku
picked up a tile and started polish it. Baso, his diseiple,
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asked, “What are you doing?”™*I want to make this tile into a
jewel)” .\Iangaku said. “How is it possible 1o make a tile a
jewel?” Baso asked. “How is it possible to become a Buddha
b\ practicing zaren” T\anéwku e phed o vou wanl Lo
attain Buddhahood? There is no Buddhahood besides your
ovdinary mind. When a cart docs not go, which do vou
whip, the cart or the horse?” tie master a.ﬂlu d.

Nangaku’s meaning here is that whatever you do, that is
vazen. True razen s buond being in bed or sitting in the
rendo. IE vour hushand or witc is in bed, that is zazen. Tt you
think, “1 am sitting here, and my spouse is in bed,” then even
though you are sitting here in the cross-legged position, that
is not true zazen. You should be like a frog always. That is
Lrae xazen,

Dogen-zenji commente: «l on this keon. He said, “When
the Hoarse-mastor bocomes the Horse-master, Zen becomes
Zen” When Baso becormes Baso, his zazen hecomes true
raren, am Zen becomes Zen. What is true zazen? When you
become you! W hen you are vou, then no matter what you
¢, that is zazen. Lven though vou are in bed, you may ot
be von most of the time. Fven thuuch you arc ~ll1ul; in the
xtndo I wonder whether vou are vou in the true sense,

Here is another lamous kean. Zuikan was a Zen master
who always used o address himself. * “Zuikan?" he would
call. And then he would answer ¥ Yes!™ *Zuikan?” *Yes!” Of
course he was living all alone in his small zendo, and of
course he knew who he was, but sometimes he lost himself.
And whenever he lost himself, he would address himself,
“Zuikan?” “Yes!”

Il we are like a frog, we are alwavs ourselves. Buf even a
lrog sometimes loses himself, and he makes a sour face. And
if ﬂr)mf_thlng comes along, he will snap at it and eat it, So |
think a frog is always addrukmﬁ himself, 1 think you should
do that also. Even in zazen vou will lase yourself. When you
become sleepy, o1 when your mind sfavts ta wander dboul
vou lose yoursell, When vour legs become paintul  “Why
arc my le gs so painful?”  you Jose voursclt, Because vou
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lose yoursclt, your problem will be a problem for you.
If vou do not lose vourself, then even though vou have
dlth(:ult\» there is at,l:ua“\ no problem whatsoever. You Just
it in the midst of the pr. Ub]em when you are a part of the
problem, ar when the prnblem is a part of you, there is no
problem, hecause you are the problem itself. The problem is
YOu 3 \UursLlf I this is s0, there is no problem.
When vour life is always a part of your surroundings  in

other words, when you are called hack to yourself, in the
present moment then there is no pmhlem When you
start to wander about in some delusion which is mmethlng
apart from you vourself, then your surroundings are not
real anymore, and your mind is not real anymore. If vou
wursclf are dvluded then your Sll!lULll‘ldlﬂES are also a
misty, {oggy dl.]Uh](m. Once vou are in the midst of delu-
sion, there is no cnd 1o delusion, You will be involved in de-
luded ideas one after another. Most people live in delusion,
involved in their problem, trying o solve their problem.
But just to live is actually to live in problems. And to qnl\r:
the problem is to be a part of it, to be one with it.

50 which do you hit, the cart or the horse? Which do you
hit, yoursclf or vour problems: If you start questioning
whlch you should hit, that means you have already started
to wander about. But when vou actually hit the horse, the
cart will go. In truth, the cart and the horse are not differ-
ent, When you are you, there is no problen of whetlier you
should hit the carl or the horse, When ¥OU arc you, zazcn
becomes true razen. So when you prac[ltc zazen, your
problem will practice zazen, and evervthing else will prac
tice zazen too, Even though vour spousc is in bed, he or she
is also practicing 7azen——when you practice zazen! But when
you do not pracLi('c‘ true zazen, then there is YOUr spouse,
and there is yoursell, cach quite difterent, quite scparate
from the other. So if you yourscll have true practice, then
ever »lhmg\ clse s prqttlmno our way at the same time.

That is why we should alwavs address oursely es, checking
up on ourselves like a doctor tapping himself. This is very
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important. This kind of practice should be cantinued mo-
ment after moment, incessantly. We say, “When the night is
here, the dawn comes.” IL means there is no gap between
the dawn and the night. Before the surmmer is over, autumn
cotues. 1n this way we should understand our life. We should
practice with this understanding, and solve our problems in
this way. Actually, just to work on the problem, it vau do it
with ~_.1ng1e minded effare, is enough. You should uqt polish
the tlle that is our prattm{' The purpose of prac tice 15 not
to make a tile a ]f‘Wf‘.l, Juf-,T. continuce hlll_lng, Lthal is prdc.hu.
in itz true sense. It is not a matter of whether or not it s
possible to attain Buddhahood, whether or not it is possible
to make a tle a jewel. Just w0 work and live in this world
with this understanding is the most important point. That is
our practice, That is true zazen. So we say, “When you ear,
eat!” You should cat whart is there, vou know. Sometimes
you do nat eat it. Fven though vou are eating, your mind is
somewhere clse. You da not taste what you have in your
mouth. As long as you can cat when you are valing, you arc
all right. Do not worry a bit. It means you are you yourself,

When you are you, vou sce things as they arc, and you
become one with your surroundings. There is your true
self, There you have true practice; you have the practice of a
fmg. He is a good example of our practicc—when a Irog
hecomes a frog, Zen beeomes Zen, When vou understand a
Irog through and through, vou attain thghttnmcm you
are Buddha, And vou are good for others, too: husband or
wile or son or daughter, This iz zazen!

ONSTANCY “People who know the state of
emptiness will always be able ro dissolve their
problems by constancy.”

The message for us today is “Cultivate vour own spirit. Tt
means not to go sceking Tor somcthiog outside of yourself.
This is a very important point, and it is the rm]\ way o
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pra:n(e Zen. OF course, xtud\ L bantuws o 1(c1t1ng the
sulra or sitting is Zen; each Uf these activitics should be
Zen, But if vour cffort ar practice does nat have the right
orientation, it will not werk ar all. Not only will it not
work, but it may spoil your pure nature. Then the more you
know abnut 7(n the more you will become spoiled, Your
mind will be filled with ruls l)lsh vour mind will be stained.

It is quite usual for us to Lathu picces of information
from various sources, thinking in this wayv to increase our
knowledge, Actually, fn"owm;j this way we end up not
knowing anything at all. Our undcrqramlmg ot Buddhism
should not be just gathering many picces of information,
secking to gain knowledge. ]n:m.a(l of gathering knowledge,
youl should clear vour wind. 1 your minel is clear, true
knowledge is already yours, When you listen to our teach
ing with a pure, clear mind, you can accept it as if you were
hearing somcthing which you already knew. This is called
emptiness, or omnipotent sclf, or knowing evervthing,
When you know everything, you are like a dark sky. Some-
times a tlashing will come thmugh the dark skv. After it
passes, you forget all about it, and there iy nulhmg left but
the dark skey. The sky is never surprised when all of a sudden
a thunderbolt breaks thr ough, And when the lightning does
flash, a wondertul sight may be seen. When we have empti-
ness we are always prepared tor watching the [lashing,

In China, Rozan is lamous [or its misty scencry, [have not
been to China yet, but there must be beautitul mountains
there, And to sec the white clouds or mist come and go
through the mountains must be a very wonderful sight.
Allhollgh it is wonderful, a Chinese poem savs, “Rozan is
tamous tor its misty, rainy days, and the ESI"LdL rirver Sekko
for its tide, coming and going, That is all.” That is all, buat it
is splendid. This is how we appreciate things.

Sa you should accept knowledge as if you were hearing
smm_thlng vou already knew. But this does not mean to
receive various picees of information merely as an echo of
your own opinions. It mecans that you should not bhe
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surpriscd at whatever you see or hear. Il you recelve things
just as an ccho of your self vou do not ma}l\ see them, you
do not fully accept them as they are. bo when we say,
“Rozan is famous for its misty, rainy days,” it daes not mean
to appreciate this c.Ighr hw recollee ting some scenery we have
scen before: “It is not so wonderful. T have seen I.hat Hléht
bolore” Or “Lhave painted much maore beautiful paintings!
Rozan is nothing!™ This is not our way. If you are ready o
accept things as they are, you will receive them as old
friends, cven though you appreciate them with new teeling,

And we should not hoard knowledge; we should be frec
from our ]\nowlcdgu_, If you collect various picees of knowl-
cdcr- as a collection it may he very gnnrl but this is not our
wav. We shonld not try to surprise peaple hv our wondertul
treasurcs. We should not be interested in some Lhm& spocial.
I you want 1o appreciate sume tllmﬂ Tully, you should lorget
vourself, You should accept it like llghtnmg Hashing in the
utter darkness of the sky.

Sometimes we think it is impassible for us to understand
something unfamiliar, but actually there is nathing that is
untamiliar to us. Some people may say, "It is almost impossi-
ble to understand Buddhism because our cultural back-
ground is so different, How can we understand Oriental
thouvht/ Of course Buddhism cannot be separated from its
cultiral buLgrmmd this is true. But it a Japancse Buddhist
comes to the United Seates, heis no lﬂng(.r a Japancse. [am
living in your cultural background. 1 am cating ncarly the
same food as you cat, and I am communicating with you in
vour language. Even though you do not understand me
anpletel\ 1 want to understand vou. And [ may under-
stand you berter than anyone w ho can speak and lmd('rstand
]:IlUll‘\h This is truc. Even il 1 could not understand English
at all 1 think [ could communicate with people, 111e1e is
ahwv avs a powstlu]lt\ of under stcmdmo as lang a5 we exist in
the utter darkness of the 5k*. as |n‘nc as we live in empriness.

I have always said that you must be very paticnt ifl you
want to understand Bu(ldhum but I'have bun secking f01 a
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hetter word than patience. The usual translation of the Jap-
ancse word nin s “paticnee,” but perhaps “constaney™ is a
better word, You must force yourself to be patient, but in
canstancy there is no partlcular cHfort involved  there is
only the unchanging ability to accept things as they are. Tor
people who have no idea of emptiness, this ability may
appear to be pa‘rl(nu but palu nee an ac tlnll‘r ht" non-
acceptance. People who know, cven il only mLultlu]v the
state of cruptiness always have open the pl)‘a\l]lllll\ ol
accepting things as they are. They can appreciate everything
In evervthing they do, even though it mav be very difficult,
they will a]wan be able to dissolve their plobll,nlk by
CONStancy.

Nin is the w av we cultivate our own spirit. Nin is our way
of contimious practice, We shonld always live in the (Ia‘r‘[-:
ciuply sky. The sky is always the sky. Fven though clouds
aned llghtnulg_ corwe, the »L\ is not disturbed. Even il the
flashing of enlightemment comes, our practice lurgets all
about it. Then it is ready for another enlightemment. It is

necessary for us to have cnllght-,nnu.nts one after another, if

possible, moment atter moment, This is what is called
(‘.nligh‘mnmﬁnt hefore you attain it and after you attain it

OMMUNICATION  “Without any inten-
tional, fancy way of adjusting yoursclf, to express
ij'O[H‘Sé_!’faSJ}’OU are is the most important thing.”

Communication is very important in Zen practice. Because
[ cannot speak your |anguag_e very well, I am always ‘:Cckmg
sorne way of LU[II[HUIllLdlI[lU \\J.th vou. [ think that this kind

of effort will result in sumcthlnﬂ very good. We say that if

you do not understand vouwr master’s words, vou are not his
disc |p|0 To inderstand your master's wordx or vour mas-
ter's language, is to understand ¥our master himselt. And
when you unde1 stand him, you find his language is not just
f_ermar} language, but 1anguag(, in its wider sense. Through
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your master’s language, you understand more than what his
words aclually say.

When we say qomethmg, our sub]ectl\e ntention or situ-
ation is alwavs invalved. 5o there is no perfect word; some
distortion is always present in a statement. But neverthe
less, through our master’s statement we have ta understand
» ultimate fact. By vltimate fact we
do not mean something clernal or something constant, we

objective fact itselt:

U4l l}liugs as they are in cach moment. You may call it
bemg or “reality.”

To understand reality as a divect experience is the reason
we practice zazen, and the reason we study Buddhism.
Through the study of Buddhism, you will understand vour
human nature, your intellectual taLulh and the truth pres
ent in yonr human activity. And you can take this human
nature of vours into consideration when you seek to under-
stand ['Ld.lll\ But coly by the actual practice of Zen can you
experience reality dluctl_\_« and understand in their true
sense the various statements made by vour teacher or by
Buddha. In a strict sense, it is not possible to speak about
ru_aht'. Nevertheless, if you are a Zen student, you have to
understand it dn'ectl) thrnugh vour master’s words,

Your master’s direct statement may nat be nnh in wnrda
his behavior is likewise his way of expressing hlm\,elf In Zen
we put emphasis on demeanor, or behavior. By behavior we
do not mean a particular way that vou ought to behave, but
rather the natural expression af yourself. We emphasize
straightforwardness. You should be true to your feclings,
and tu your mind, expressing yourscll without any reserva-
tions, This helps the listener to understand more casily,

When you listen to someone, you should give up all your
preconceived ideas and your subjective opinions; vou
should just listen to him, just observe whart his way is. We
put very littde cmphasis on right and wrong or goorl and
bad. We just see things as they arc with him, and accept
them. This is how we communicate with cach other, Usually
whon you listen to some stalement, you hear it as a kind of

COMMUNICATION R/




cche of vourself. You are actually listening Lo vour own
oplmon Ii it agrees with your ()pmlun you mav accept it,
but it it docs not, you will reject it or you may not cven
really hear it That is one danger when vou listen fo some-
one. The other danger is to hr: caught h\ the statement. I
you do not understand your maste r'y slal( ment in ity true
sense, you will casily he ¢ caught by sormcthing which is
involved in vour qub]ull\v opiuion, or by some par ticular
way the statement is expressed. You will take what he says
only as a statement, without understanding the  spirit
hehind the words. This kind of danger is alwav-; thi_ re.

It is difficult to have good communication hetween par-
ents and children because parents always have their own
intentions. Their intentions are nearly alwww good, but the
way they speak, or the way they express the rmclvu is aften
not so free; ; it is usually oo one-sided and nat ]L—‘Elll‘:tl(_ Wi
cach have our own way of expressing ourselves, and it is dif-

ficult 1o change that way according to the circumstances, TF

parents can manage to Cxpress themselves in various wavs
according to cach situation, there will be no danger in the
education of their children. This, however, is rather dilficult,
Even a Zen master has his own way, When Nishiari-zenji
scolded his disciples, he always said, “Go away!” One of his
students took him ]itcrall}-‘ and left the tcmp]u! Rut the mas-
ter did not mean to cxpvl the student, It was just his way of
expressing himselt. Instead of saving, “Be carel [ul'™ he kaul
“Ga "m:n' It vour parents have Lhis kind of habit, vou will
casily mizunderstand them. This Llanau is always present in
vour evervday Life. So as a listener or a dlsuph it is neces-
sary 1o clear vour mind of these various distortions. A mind
full of })1uon(uvor1 ideas, subjective intentions, or habits is
not open to lhmgu. as rhev are. That is w h\ WL active 2asgm,
te clear our mind of what is related to wmothmg elsc.

To be quite natural to ourselves, and also o follow what
others sav or do in the most appropriate wav, is quite dilhi-
cult, I we Y 0 adjust ourselves mln‘nlmnall\ it somne way,
it is l[[lpU'\Slb]L‘ to be natural, 11 you try to atl]ust w;uraolf in
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a certain way, you w ill losc \*ULH‘%L“’ So without any inten-

tional, Ianu way of adjusting yourself, to expross \mn“eli'

ln,d}- ds you are is the most important Thmg to make yiur-
sclf happy, and to make athers happy. You will acquire this
kind of ability by practicing vazen. Zen is not some fancy,
special art of |1\'mtr Our teaching s just to live, always in
reality, in its exact scose. 1o ake our effort, moment after
moment, is our way. In an exact sense, the onlv thing we ac-
tually can study in our life is that on \'.hlch we arc working
in cach moment, We cannot even qtud» Buddha’s words. To
study Buddha's words in their exact sense means to study
them thr ough some activity which ynu face moment afier
moment. So we should be concentrated with our full mind
and hody on what we do; and we should be faithtul, subjec-
tively and objectively, to ourselves, and especially to our
+Pt‘!lﬂ§_\ Even when vou do not feel so well, it is better 1o
express how you [eel without any particular attachment or
intention. So you may say, “Oh, 1 am sorry, T do not fel
well,” That is cnoucrh You should not say, “You made me
so""That is too much. You may sav, “Oh, Tam sorry. L am so
angry with you. " There is no ne £‘(] la say that you are nut
angrv when' you are angry. You should just say, “I am anm‘\' "
Thar is (‘nt)uuh

True Lommuni('atinn depends upon our being straight-
forward with one another. Zen masters arc very straight-
forward. I you do not understand the lul]ll'\' dircetly
lhrough vour master’s words, he may use his staff on you.
*What is it2!7 he may say, Our way is very divect, Rut this is
not actually Zen, vou know. It is not our traditional w ay, but
when we want 1o CXPress it, we find it casier sometimes 1o
CAPICss it in this wav. Bur r}w best w ay Lo communicate may
be just to sit without saving anvthing Ilwn vou will have the
full meaning ol Zen. Ii [ use my stalt on vou until T lose
myself, or until vou dic, still it will not he enm]gh The: best
way is just to sit.
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EGATIVE AND POSITIVE “Big mind
is something to express, not something ro_ﬁ[qure

out. Big mind is something you have, not something to

.\'EEL’]I’.JT. "

The more you understand our thinking, the more you find
it dithcult 1o talk about it The purpose of my talking is 10
give you some idea of vur way, but actually, it is not some-
I.hllw o talk about, but -u[uLlhmE Lo practice. The bost way
is just to practice without saying anything. When we talk
about our way, there is apt to be some misunderstanding,
hecause the true way always has at least two sides, the nega-
tive and the positive. When we talk about the negative side,
the positive side is missing, and when we talk about the pos-
itive side, the negative side is missing. We cannot speak in a
putlll\’L d[ld a I].Lé_‘dl_l\f.. way al the same Lime. So we do not
know what to sav. It is almost impossible to talk about Bud-
dhism. So not to say anything, just to practice it, is the best
way. Showing one finger or drawing a round circle may be
the way, ar simply to how,

It we understand this point, we will understand how 1o
talk about Buddhism, and we will have pertect communica-
tion. 'lo talk about something will be one of our practives,
and to listen to the talk will also be practice, When we prac-
fice zaven we just practice zazen, without any gaining idea.
When we falk about something we just talk about some-
L}uml ]usl the poklt]v. or the ne gatwe s1de without trvmg
to express some intellectual, one-sided idea. And we listen
without trying to figure out some intellectual understand-
ing, without trying to understand from just a one-sided
view, This is how we talk about our teaching and how we
listen o a talk,

The Soto way alwass has double meaning, positive and
negative, And our way is both Hinavanistic and Mahayanistic,
I always say our practice is very Ilnnyam‘;tlc f\u_tuall\« we
have Hma\ ana practice with Maha\ana spirit—rigid formal
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practice with informal mind. Although our practice looks
very formal, our minds are not formal. ﬂ;hhnugh we Prac-
tice zazen everv murnmg in the same w ay, that is no rcason
to call this formal practice. It is your discrimination which
makes it formal or informal. Inside the practice itself, there
is no formal or informal. If vou have Mahayana mind, some-
thing which people call for mal may be informal. So we say
that observing the precepts in a Hma\aana way is \]()latan
the precepts in a Mahayana way. If vou ohserve our precepts
in just a formal w ay, you fose your Mah’t',aﬂ'i qpmt Betore
you understand this’ point, you always have a problem:
whether you shauld ebserve our way literally, or whether
you should not concern voursell about the 1(}1 mality which
we have. But it v un(ltnld.nd DUr way LOII]PILtLI\ thete 15
na such pml)hm because whatever you do is practice, As
long as you have Mahavana mind, there is no Mahayana or
Hinavana practice, Even though it seems as if you are violat-
ing the precepts, you are actually observing “them in their
true sense. The point is whether you have big mind or small
mind. In short, when you do m{r\thmg withoul thinking
ahout whether it is Um)d or had, and when you do some-
thing with your whale mind and body, then that is our way.
Dogen-cenji said, “When vou say «Uma,thlng to someone,
he may not accept it, but do not r y 1o make him under-
stand it intellectually. Do not argue with him; just listen to
his ohjections until he himsclf mds something wrong with
them.” This is very interesting, Iy not to force vour ldea on
sormeonce, but rather think about it with him, 1f you teel yon
have won the discussion, that also is the wrong artitude. Try
nhot to win in the argument; just listen 1o it; but it is also
wrong to behave as it vou had lost. Usually when we say
snmethmg we are apt to try Lo sell our tt"a(hmg or fmxe
our idea. But between Zen students there is no special
purpose in speaking or in listening. Sometimes we listen,
somctimes we talk; that is all. It is like a greeting: (;uod
marning!” Through this kind ol communication we can
develop vur way.
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Not te say anything may be very good, but there is no
reason why we should always b silent. W’hatuu vou do,
oven mdudlng_\ not-doing, that is our practice. That is an
expression of big mind. \0 big mind is something to oxpress,
but it is not ‘.f)methmé to hcmc oUr. ng mind is cnnwthmg
vau have, not something to wnl\ tor. Big mind is something
ta talk abhout, or to CURPress bv our acLivIL\f or ~;umcl]1iug_| Lo
enjoy. If we do this, in our way of vbserving precepts there
% o Hl[ld\d[ld way or Mahd\ana way, ()nl\ hecause you
seck to gain mmcthmo through rigid formal practice docs it
become a problem for you. But it we appreciate whatever
problem we have as an expression of big mind, it is not a
pr ohlem anymore. Somctimes our pmhlf‘m i that h1g mind
iz very (nmphmtod sometimes hig mind is too simple to
fignre out. That is also big mind. Bul because you try o
higure oul what it is, betause you want to snnp]lf\ the com-
pllLdlL «l big mind, it becomes a problem for vou. So whether
you have a pluhlu‘n in vour life or not dcpcnds upon your
own attitude, your own understanding Because of the
double or paradoxical nature of truth, there should he no
prnhlﬁ‘m of lmderstamling it you have hig Maha}'ana mind.
This kind of mind will be abtained by true zazen.

IRVANA, THE WATERFALL “Our
hfe and « em‘h are the same thing When we
reclize this f:a:( we have no ﬁ’ar cf death anymore, nor

actual u‘Jrruhy in our U

If vou go to Japan and visit Ciheiji monastery, just before
you enter you will see a small hrl(lgo called Hanshaku- kvo,
which means “Halt-Dipper Bridge.” Whenever Dogen-zenji
dipped water from the river, he used only half a L]lppelfu],
returning the rest to the river again, without throwing it
away. That is why we call the: hrldg( Hanshaku- km
“Hlali- Dipper Brulu " At Eiheiji whoen we wash our face, we
fill the basin to just seventy percent of its capacity. And after

092  RiCHYT ATIITUDE

we wash, we empty the warer towards, rather than away
tfrom, our bady. This expresses respeet for the water, 1his
kind t)f practice is not based on any idea of being cconomi
cal. It way be difficult to under ﬂtand why Dooen returned
half of the water he dipped to the river, This kmd of practice
is beyond our thinking When we teel the beauty of the
river, when we are one “lth the water, we ]l’llU]ll\\]\ do it
in Dogen’s way. It is our true nature o do so. But il your
true nature is covared by ideas of ceonomy or efficiency,
Nogen’s way nakes 1o sensc.

[ went o Yosumite National Park, and T saw some huge
waterfalls. The highest one there is 1,340 feet high, and
from it the water comes down like a curtain thrown from
the top of the mountain. It docs nat seem 10 come down
swiftl}-', as you mighl cxpect; it seems fo come down very
slowly because of the distance. And the water does not
come down as one stream, but is separated into many tiny
streams. From a distance it locks like a curtain. And 1
thuught it must be a very difficult experience for each drop
of water to come down from the top of such a high moun-
tain. It takes time, vou know, a long time, for the water
finally 1o reach the bottom of thr watertall. Amd it seems o
me that our human life may be like this. We lave many diffi-
cult experiences in our life. Bul al the same time, [ t]]{)ug‘ht
the water was not originally separated, but was one whale
river. Onl\ when it is sep'intui does it have some dithe ult\
in falling, [t is as il the water dies not have any fecling when
it is one whole river. Only when separated into many drops
can it begin Lo have or to express some feeling, When we
BCU OIIC W hul( river we do nat feel the living activity af the
water, but when we dip a part of the water into a (|lpp(. L We
experience some fechng of the water, and we also [eel the
value of the person who uses the waler. Fecling ourselves
and the water in this way, we cannot use it in just a material
way. It is a living thing.

Before we were born we had no ﬂ"{‘liné; WU Wwere oI
with the universe. This is called “mind-only,” or “cssence of
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mind,” or “big mind.” After we are separated by hirth from
this oneness, as the water falling from the waterfall is sepa-
rated by the wind and rocks, then sve have feeling, You have
dltlu,ulu because vou have [eeling. You altach to the | [eeling,
vou have without Lnoumg just how this kind of fecling is

created, When vou do not realize that you are one with the .

river, or one with the univer se, you have fear. Whether it is
separated into drops or not, water is water, Our life and
death are the same thing. When we realize this fact we have
no fear of death anymore, and we have no actual dithiculty in
pur lile.

When the water returns W its original oneness with the
river, it no longer has any individual (celing 10 it; it resumes
its own nature, and hnds composure, How very glad the
water must be to come back to the original river! 1f this is
so, what feeling will we have when we die? I think we arc
like the water in the dipper. We will have composure then
perfeat composure. It may be too pertect for s, just now,
because we are so much attached o our own feeling, to our
individual existence. For us, just now, we have some [ear of
death, but after we resume our true original nature, there is
Nirvana. That is why we say, “To attain Nirvana is to pass
away” “To pass away” is not a very adequate expression.
Perhaps "o pass on,” or “to go on,” or *to join” would be
bettm Will you try to lnd some better expression for death?
When vou find it, vou will have quite a new interpretation
of your life. Tt w 1“ be like my experience when | saw the
water in the big waterfall, [macrme' It was 1 1340 feet high!

We say, “Fv er}rhlng comes out al emptiness,” One whole
river or one whole mind is cemptiness. When we reach this
understanding we find the true meaning of our life. When
we reach this understanding we can sce the beauty of
human life. Before we 1‘9:111/0 this fact, cverything that we
s0C s Just delusion. Sometimes we overcstimate the be auty;
sometimes we underestimate or igm)n. the beauty h((.aur-.(.
our small mind is not in accord with reality. -

To talk ahour it this way is quite casy, lut to have the
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actual Feeling s not sa easv. But hy your practice of zazen
vou can cultivate this feeling When you can sit with your
whole body and mind, and with the oneness of your mind
and body under the control of the universal 111111(] You can
easily attain this kind of right understanding, Your \Lf\dd\
lite will be renewed withour being attached to an old erro-
Neons mtﬂ'pret’ltmn of life. When you realize this f‘ant vou
will discover how meaningless your old interpretation was,
and how much useless ettort you had heen making. You wﬂ}
fnd the true meaning of lile, and even thm]gh vou have dif-
ficulty falling upr 15]11 {rom l}u, top ol the waterfall to the
bottom of the mountain, you will enjoy your life.
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| RIGHT UNDERSTANDING

“Our undermunffng (_JfBuddhfm] is nor just an inteflec
tual um!er.\‘mnding. True understanding is actual practice
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RADITIONAL ZEN SPIRIT  “ff you

are irying (o atiain enlightenment, you are creating
and being dJriven h/v karma, and you are wasting your
rime en your black cushion.”

The maost impartant rhing_:-: in our practice are our ph};sic.‘al
posture and our way of breathing, We are not so concerned
about a deep understanding of Buddhism. As a philosaphy,
Buddhism is a wery e op, W ide, and firm system of Th('ﬂ]é‘ht
but Zen is not t.On(J:‘lnLd ahout phllosophual undersland-
iny. W (’Illpllaﬂ{L practice, We should imderstand whv our
ph\ sical posture and breathing exercise are so important,
Instead of having a deep understanding of the teaching, we
need a strong (rml‘ldt noe in our lLdLl]an which savs that
originally we have Buddha nature. Our practice is based an
this taith.

Bulure Budhidharma went to China almaest all the well-
knuwn stock words of Zen woere in use. For instance, there
was the term, “sudden enlightenment.” *Sudden enlighten-
ment” is not an adequate translation, but tentatively I will
use the expression. thghtennunt comes all of a sudden Lo
us. This is true enlightenment. Before Badhidharma, people
thought that after a long preparation, sudden enlightenment
would come, Thus 7gn practice was & kind of training to
gain enlightenment. Actually, many people today are prac-
ticing zazen with this idea. But this is not the traditional
understanding  of  Zen, The understanding passed down
[rum Buddha to our time is that when you start zazen, there
is cnlightenment cven without any preparation. Whether
vou practice zazen or not, you have Buddha nature. Because
vou have it, there is cnlightcnmcnt in your practice. The
paints we emphasize are not the stage we attain, but the
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strong contidence we have in our original nature and the
sincerity of our practice. We should practice Zen with the
same sincerity as Buddha. If originally we have Buddha
nature, the reason we practice zazen is that wo must behave
like Budkdha. To transmit our way is W transmnit our spirit
[rom Buddha. 50 we have to harmonize our spirit, our phys-
ical posture, and our activity with the traditional wav. You
may attain some particular stage, of course, but the spirit of
your practice should not be based on an egoistic idea,

Accor dmg to the traditional Buddhist unde r.:.tandmg, our
human nature is without ego. When we have no idea of ego,
we have Buddha’s view of life. Our cgoistic ideas are delu-
sion, covering our Buddha nature. We are always creating
and following them, and in repeating this process over and
over again, our life becomes completely occupied by ego-
centered ideas, This is called karmic life, or karma. The
Buddhist life should not he karmic life. The purpose of our
practice is to cut off the karmic spinning mind. If you are
trying to attain enlightenment, that is a part of karma, you
are creating and being driven by karma, and vou are wasting
your time on your black cushion. Auurdmg 1o Bodhi-
(I]]d] ma’s under standmé, practice based on any gaining idea
Is just a repetition of your karma. Forgetting this point,
many later Zen masters have emphasized some stage to be
attained by practice.

More important than any stage which you will attain is
vour sincerity, your right cllort. nght effort must be based
on a true undel standing of our traditional practice. When
vou understand this point you will understand how impor
tant it is to keep vour posture right. When vou do not
understand this point, the posture and the way ot breathing
are just a means W allain enlightconment. 11 this is your atli-
tude, it would be much better to take some dr ugs instead of
sitting in the cross. legged position! If our practice is only a
maans to atrain vnhghtonmmt there is actwally no way to
attain it! We lose the meaning of the way o the goal. But
when we believe in our w ay ﬁ1 mly, we have alr eady attained
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(‘.nlighlcnmcnt. When vou believe in your way, en]ightvna
ment is there, But when you cannof helieve in the meaning
of the practice which you are doing in this moment, you
cannot do anything, You arc just wandering around the goal
with your mankey mind. You are always looking for some-
rhmg vnrhuul kmmmﬁ what you are ¢ 101ncr If you want to
{Ce SO thm;ﬁ, you ﬂhould open your eyes, When vou do
nol understand Bodhidharma’s Zen vou are frying to ook
at sumcthing with your eyes closed. "We do not slight the
idea of attaining enhghtenmcnt, but the most important
thing is this moment, not some day in the future. We have to
make our eftfort in this moment. This is the most important
thing for our practice.

Before Rodhidharma, the study of Buddhas teaching
resulted in a deep and ]Ufl,» p}ulosoph\r of Buddhism, and
people tricd W attain its hlgﬁh ideals. This is a mlstake.
Bodhidharma discovered that it was a mistake to create
some lofty or deep idca and then try to attain it by the prac-
tice of zazen. If that is our zazen, it is nnthlng‘ d]lTLlLIli, from
our usual activity, or mankey mmd Il lovks like a very
good, a very Inft\, and holy ac lnllv but actually there is no
difference between il and our munke’\_ mind. That is the
point that Bodhidbiarima emphasized,

Before Buddha attained enlightenment he made all possi-
ble efforts for us, and at last he attained a thorough under-
Stancling of the varions ways. You may think Buddha attained
some stage where he was [ree from karmic life, but it is not
so. Many storics were old by Buddha about his experiences
after he attained (,I'Iliﬂ]‘ltt"'llll‘l(,l'lt Ile was not at all differcnt
[rom us. When his countrv was at war with a puwertul
neighbor, he told his d]sClpleq ot his own karma, of how he
suffered when he saw that his country was going to be con-
quered hy the neighboring king, If he had heen somenne
who had altained an enlightcnment in which there was no
karma, there would have been no reason for him o suffer
so. And even after he attained cnlightenment he continued
the same cllort we are making, But his view of life was not
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shaky. Hiz view of lite was stable, and he watched cveTy-
one’s lite, including his own life. He watchad himsell, and
he watched others with the same eves that he watched
stones or plants, or anything else. e had a very scientific
understanding. That was his way of life after he attained
Pnllghtﬁnmon‘[.

When we have the traditional spirit to follow the truth as
it goes, aml practice vur way without any cgoistic idea, then
wi will attain ullightcumu]l i ils true sense. Aed when we
understand this point we will make our best effort in cach
moment, That is true understanding of Buddhism. So our
understanding of Buddhism is not just an intellectual under-
standing. Our understanding at the same time 1s its own
expression, is the practice itself. Not h\ re admu Or contem
plation of philosophy, but only ThmuLH pracr!(‘t actual
practice, can we understand what Buddhism is. Constantly,
we should practice zazen, with strong conlidence in our
true nature, breaking the chain of karmic activity and fnd-
ing our placc in the world of actual practice,

RANSIENCY  “We should find perfect exis-

rence through imperf&ct existence.”

The basic te athmg ot Buddhism is the ‘rmchlng ol tran-
sieney, or change. That eve r\lhmu ¢ hang\ s is the basic truth
tor ea(,h existence. Mo one can tlul}_- this truth, and all the
tmching of Buddhism is condensed within it, This is the
teac hmg for all of us. Wherever we go this teac hmg is truc.
This teac hing is also understood as lhc lta(hlng‘ of selfless-
nesy, Because cach existence is in constant change, there is
no abiding self, In fact, the self-nature of cach uu«lulu, is
nothing hut Ll’l&l’lﬂt‘ 1tqc]t the sclf mature of all existence,
There is no pee ]al, separate sclf-nature for cach existence.

This is also called the teaching of Nirvana. When we realivee
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g changes” and find our
comnpusure in it, we find oursclves in Nirvana.
Without accepting the fact that cverything changes, we

cannot find perfect composurc, But unfor tuna.tch, although

the ove r|d~.L1113__N truth of “cver vthln

it is troe, it is difficult for us to accept it. Because we cannot
accept the truth of transiency, we suffer. Sa the cause of
suffcring is our non-acceptance of this rruth. The teaching
ol the cause of suffering and the teaching that cvery llluw
chianges are thus two sides of one coin. But ‘\Ul’JkLU\CI\,
transiency is the cause of our suffcring. Objectively this
teaching is simply the basic truth that everything changes.
Dogen-zenji said, “Teaching which does not sound as if it is
fm'ung mmethmg on you is not true tead‘nng The teac hmg:
itself is frue, amd i itself does not force anything upon us,

hut hecause Ul our human tunden-_‘ we receive the teac hmg‘
as il some t]‘lmg was being forced on us. But whether we {eel
wood or bad about it, thls truth exists. Il nothing cxists, this
truth docs not exist. Buddhism exists because of each par

ticular existence.

We should find perfect existence through impertect exis-
tence. We should lind perfection in imperﬂ‘ction. For us,
complete perlection is not different from impertection. The
cternal exists because of non-cternal existence. In Bud-
dhistn it is a heretical view to expect something outside this
world. We do not seck {or sumething besides ourselves. We
should And the truth in this world, thre nugh our ditheulties,
through our suffering, This is the basic teaching of Bud-
dhmn Pleasure is not different from ditficulty. Good is not
different from bad. Bad is gond; good is Dl They are two
sides of one com. So enlightenment should be in practice.
That is the right understanding of practice, and the right
Lmdm'&tamlmu ol our life. So to find pleasure in suffering is
the only way to accept the truth of transicncy. W ithout real
lxing how to accept this rruth you cannot live in this woarld.
Fven thnuoh yon try 1o cscape frum it, your eftort will be in
vain, It you think there is sore othu way to accept the
cternal truth that everything changes, that is your eleusion.
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This is the basic teaching ot how to live in this world. What-
ever You may teel about it, you have to accepr it. You have
1o make this kmd of clfort,

Sa until we become strong enough to accept difhculty as
pleasure, we have to continue this effort. Actually, if you
become hanest enough, or straightforward enough, it is not
so ditficult to accept thm truth. You can change your way of
thinking a little bic. It is diffcule, but this dllh(u]t) will not
always be the same. Sometimes it will be dithcult, and
sometimes it will not be so diflicalt. I you are suffering,
vou will have some pleasure in the 1:u1(,hillé5 that everything
Lhangu When you are in trouble, it is quite easy to accept
the teaching, So why not accept it at other times? It is the
same thing, Samctimes vou may laugh at yourself, discover-
ing haw seltish you are. But no matter how vou feel about
th LLdthllg, it is v Ty 1mpﬂr‘ran‘r for vou to Ch’mgc ¥aour
way of thinking and accept the truth of transiency.

HE QUALITY OF BEING “When you

do something, if you fix your mind on the activity
with some (‘(mﬁdence the quality of vour state ofmind is
the activity itself When vou are concentrated on rhe
quality oj vour hemg you are preparedfor the activiry.”

The purpose of 7azen is to attain the freedom of our being,
physically and mentally. According ro Dogen-venji, cvery
existence is a ﬂashin_g inte the vast phcn()mcnal world. Fach
existence is another expression of the quality of being itscll.
I often sce many stars early in the morning, The stars are
nothing bul the Ilght which has traveled at great speed many
miles from the heavenly bodies. But for me the srars are not
speo(h bemcf% but u;alm steady, and peacelul bei ings. We
say, “In xalmneﬂ.q there ‘;hould be activity; in activity there
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should be calmness.” Actually, ‘rhf-v are the same thing; to
say “calmness” or to say dLLLwl\ is ju:at Lo oxXpress two
ditferent inte rpretations of one faut There is harmon\ in
our aclivity, and where there is harmony there is calmness,
This harmony is the quality of being But the quality of
being is also nothmo but irs speedy actmt\«

When we sit wo f(‘c! very calm and sere ne, bul actually
we do not know what kind nf activity is going on inside our
being. There is complete harmony in the activity of our
physical system, so we feel the calmness in it, Even if we do
not feel it, the qulll\ is there. So for us there is no necd to
be bothered by calmness or activity, stillness or movement.
When vou do snmethm;’, if you fix vour mind on the activ-
ity with some confidence, the quality of your state of mind
is the activity itself. When you are mmenl‘r'\recl on the
quality of vour being, you are prepared for the activity.
Movement is nathing but the quality ¢f our being. When we
do 7azen, the quality of our calin, steady, serene sitting is
the quality of the immense activity of being itselt.

“Everything is just a flashing into the vast phenomenal
world” means the hccdom of our activity and of our being.
If you sit in the right manner, with the rlght understanding,
you attain the freedam of your being, even though you arc
just a temparal existence. Within this mowment, this tempo
ral existence does not change, does not move, and is always
independent from other existences. In the next moment
another existence arises; we may change 1o something clsc.
Strictly speaking, there is no connection between | II].‘.;“L,I{"
ms‘t(‘rdav and ] ‘mva in this moment; there is no connec
tion whatsoever. Dogen-zenji- said, “Charcoal does not
become ashes.” Ashes are ashes; they do not belong to char-
coal. They have their own past and future. They are an
mdependent existenee because they arc a Hashm;.: into the
vast phenomenal world. And charcoal and red-hot fire are
quite different existences, Black charcoal is alsa a flashing
into the vast phenomenal world. Where there is black char-
caal there is not red-hot rharcoal. So black charcoal s

THE QUAaLITY oF BEING J(O§




independent of red hat chareoal; ashes are independent of
lirewoad; cach existence is independent.

Tnd:n am sitting in Los Altos, lomorrow morning I shall
be in San Francisco. There is no connection between the “17
in Los Altoy and the “[™ in San Francisca. Th:‘ s are quite dil-
ferent beings, Here we have the treedom of t)\l‘\L(l]LL Aml
there is no c[uallt‘r connecting you and me; u]lul I say “vou,”

i!?

; when T say i [,7 there is no “you,” "You are

1

there is no )
independent, and [ am mdl:pcndcm; cach exists in a differ-
ent moment. But this dous not inean we are quite ditterent
heings. We are actually one and the same being. We are the
same, and vet different, 1t is ver v par adoxical, but actually it
is wo. Because we are mdﬁ,pcndu.nt beings, cach one ot us is a
complete Hashing into the vast phenomenal world. When 1
am sitting, there is no other pevson, but this docs not mean

1gnol:, vou, [ am anpls fo I\ one wilh Cvery existence n
the ph{.nomL nal world. So when 1 sit, you sitg evervthing
sits with me. Thal is vur zazen, When vou sit, e'.er\thlng{
sits with vou. Amd everything makes up the quality of vour
being. am a part of you, I go into the quality of vour besi ing.
So in this practice we have absolute liberation from ever y-
thing ¢lse. If you understand this seeret there is no iffer-
ence between Zon practice and vour everyday life, You can
interpret every thiug as you wish,

A wonderful painting is the result of the feeling in your
hngers, If vou have the feeling of the thickness ol the ink in
your br ush, the painting is already there belore you paint,
When vou dip vaur brush into the ink you allcar]w know the

result of your t]rawmg, or clse you cannot paint. So before
vou do something, “being” is there, the result is there. Fven
Lhouuh you look as if vou were sitting quictly, all vour activ-
ity, past and present, is included; and the result of your
sitring is also alrcady there. You are not resting at all, Al the
:\(‘l’l\."lh is included within you. That 15 your heing So all
results of your practice are included in your sitting, This is
aur practice, our zazen,

Dogen-zenji became interested in Buddhism as a boy as
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he watched the smoke from an incense stick burning by his
dead mother’s body, and he felt the evanescence of our life.

This Teehng grew within him and linally resulted in his at-
Lainment of vnlwhl( ament and the de clopmcnt of his decp
philesophy. When he saw the smoke from the incense stick
aml [elU the cvanescence of lite, he felt very lonely. But that
loucly fecling became stronger and atmnm:r and Howered
into enlwhttnl‘ncnt when h(_ was l\\Ln’{v eight years old.

And at lhe moment of enlightenment he exc laime =+, “There
is no body and no mind!” “When he said “no body and no
mind,” all his bei ing in that moment became a Ha‘-hmﬂ into
the vast phenomenal world, a llashing  which included
everything, which coverad everything, and shich had
immense quality in it all the phuwmcnal world was
included within it, an absolute independent existence. That
was his enh;__hunmcnt. Starting trom the lonely feeling of
the evanescence of life, he attained the powertul expericnee
of the qualitv of his being. He said, have dropped off mind
and hody.” Because you think vou have body or mind, vou
have |nnf’|x teclings, ‘but when vou realize that ev tnthmg is
just a IIMhm;H intu the vast universe, vou hecome very
strong, and your existence becomes very meaningful. This
was Dogen’s enlightenment, and this is our practice.

ATURALNESS  “Moment after moment,
everyone comes out from nothingness. This is the

true joy qﬂ{fe

There is a hlg misuncer ﬂtandma about the idea of natural-
ness. Maost peaple who come to ns believe in some [reedom
or naturalness, but their understanding is what we call jinen
ken gedo, or herelical naturalness, finea ken gedo means that
there is no need to be formal  just a kind of “ler-alone
policy™ or s]oppiness_ That is naruralness for most people.
But that is not the naturalness we mean, It is rather difticult
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to explain, bur naturalness is, I think, some feeling of being
independent from everything, or some activity which is
based on nothingness. Something which comes out of noth-
ingness is naturalness, like a seed or plant coming out of the
2 ound. The sced bas ne idea of bt ing some partcular plant,
but it has its own form and is in perieat harmony with the
growmd, with its surroundings. As it grows, in the course of
time it exprosses its nature, Nothing exists without form and
color. Whatever it is, it has some form and color, and that
torm and color are in puf:’:ct halmonv with ather hcmcrs
And there is no trouble. That is what we mean by naturalneq\

bor a plant or stone to be natural is no pmhlem. But for
us there is some problem, indeed a hig problem. To be natu-
ral is snmcthing which we must work on. When what vou
do just comes out from nothingness, you have quite a new
feeling. For instance, when you arc hungn to take some
food is naturalness. You Ft,el natural, But when you are
expeeting too much, to have some food is not natural. You
have no new feeling. You have no appreciation for it.

The true practice of zazen is to sit as it drinking water
when vou are thirsty. There vou have naturalness. [L is quitc
natural tor ¥OU 10 take a nap when vou are vury slecpy. But
to fake a nap just because you are |d:\,, as il it were the priv-
ilege of a human being to take a nap, is not naturalness. You
thmk ‘My friends, all of them, are napping; why shouldn’t
I W’hen everyonc clse isnot working, why should T work so
hard? When thn have a lot of money, \xh\f don't 127 This is
not naturalness. Your mind is LIlldIlUILd with some other
idea, someone clses iddea, and you are not independent, not
vourself, and not natural. Even if you sit in the cross-legged
position, if your zazen is not natural, it is not true practice,
You do not have to farce vourself to drink water when you
are thirsty; vou are glad to drink water. If you have truc joy
II1 YOUI #dzel, that is true zazen., But even thuugh you have
to force yourself to practice wazen, if vou feel sumcthmg
good in your practice, that is zazeén. Actually it is not a
matter of lorcing somcething on you of not. Even though
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you have some dilliculty, when you want to have i, that is
naturaliess.

This naturalness is very ditficult to explain. But if vou can
just sit and expericnce the ac duality of nothingness in your
practice, there is no need to ¢ xp]am If it comes out of noth-
ingness, whatever vou do is natural, and that is true activity.
You have the true joy of practice, the true joy of lite in it.
Fvervone comes out from nothingness moment atter mo-
ment. Moment after moment we have true Jjoy ot life. So we
say shin ku mye u, “from true emptiness, the wondrous being
appears.” Shin is “true”; ko is “emptiness™; mye is “won-
drous”; uis “being”™: from true emptiness, wondrous being,

Without nothingness, there is no naturalness  no true
being. True being comes out of nothingness, moment after
moment. Nothingness is always there, and from it every-
thing appears. Bul usually, lorgetting all about nothingness,
you behave as il you have something. What vou do is based
ON SOmMe Possessive idea or some concrete idea, and that is
nol natural. For instance, when you listen to a leo Lurc, vou
should not have any 1dea of murqell You should not haw:
YOUr OWli idea when you listen to someonc, Forget what
vou have in your mind and just listen to what he says. To
ha\e nothmg in your mind is natur alness, Then you will
understand what he says, But if you have some idea to com-
parc with what he says, you w ill not hear eve rything; your
unclcr\,tandmg will he one- sided: thal is not naturalness.
When yvou da something, you should b nmpklul\ in-
volved in it. You should devote your self to it comp]ctc!\
Then you have nothing. So if there s 1o true cmptiness in
VOLUF at Llwl\ it is not natural.

" Most PLOplE insist on some idea. Recently the younger
generation talks about love. Love! Love! Love! Their minds
are full of love! And when the vy study Len, if w hat I say does

not accord with the idea thw have of lrwe they will not
accept it They are quite "t‘l.lhb(}l‘n vou know. You may be
amazed! Of course not all, but some have 4 very, very hard
attitude. That is not naturalmness at all, Even thnugh thcy talk
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about love, and freedom or naturalness, they do not wnder-
stand these things. And thev cannot understand what Zen is
in that way. It you want to slunh Zen, vou should forget all
YOUr previous 1dL was and just practice zazen and see w hat kind
of ¢ xpericnce you have in your practice. That is naturalness.

Whatever vou (]0 this attitude is necessary. Sometimes
we aa‘; nyu ngn shin, “soft or texible mind.” \}u is “solt feel-
ing”; nan is “something whic: h is not hard”; shie is “mind,”
Nyu non chin means a smaooth, nalural mind, Whon vou have
that mind, you have the joy ol life. When you lose it, vou
lnse eve rnhmg You have not]uns‘ Mdlouch you think you
have somc llmm vou have nothing. But when all you do
corws vut of nothm;’nuf- then you have k\cmthmg‘ Do
vou under stand? That 1s what we mean by naturalness.

MPTINESS “When you crud;« Buddhism you
should have a (q.:‘ncraf house cfeanmg gf your

I

mind.

If vou want ta understand Buddhism it is necessary for you
tn fm‘uﬂ all about vour preconcened ideas, To I!Lgln wlth
You IIIUhL give up 5 the idea of suhstantlallt}_ o existence. The
usual view of life is firmly rovted in the idea of existence.
Tor mast peaple L‘\LI"‘.I’h]HL exists; they think whatever they
see and whatever they hear exists. (){ course the bird we
see and hear exists, It ¢ xists, but what | mean b\ that mav
not be exactly what you mean, The Buddhist umlorstamhhg
of life includes both existence and nen-existence, The bird
buth exists and dovs not exist at the same time. We say tiat
a view of life based on existence alone is heretical. I you

take things foo se ‘riously, as il they existed substantially or

pumamnlh YOU are called a heretic. Most PL‘OI]I(‘ may L
heretics,

We say true existence comes from empliness and gous
back again into cmptiness. What appears [rom emptiness is
true existence. We have to go thl'ough the gate of cmpliness,
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LThis idea of existence is very ditheulr to explain. Many
people these days have begun to teel, at least intellec tuall\
the emptiness of the modern warld, or the self- contradic-
tion of their culture. In the past, lor lnstance, the Japanese

prople had a firm confidence in the permanent existence of

their culture and their traditional wav of life, but since they
lost the war, they have become very skeptu al. Some pﬁ-op]v
think this &kc ptma] attitude is aw ful but actually it is better
than the old attinade.

As |rmg as we have some dehnite idea about or some
hope in the future, we cannot really be serious with the
moment that exists rlg_hl. now. You may say, ‘1 can do it
Lomaorraw, or next \ul lk]lumﬂ l}lal, Sl)]]]Lth]nﬂ that
exists today will exist tomorrow, Even though vou are not
trying 5o hard, yau expect that some promising thing will
Come, as 1ong as vou tollow a certain way. But there is no
certain way that existe permanently. Theve is no way set up
for us, Moment atter moment we have to find our own way.
Some idea of p("rﬂ‘vli(m or some perlieet way which s set
up by someonce clse, is not the true way for us,

l-a.l. h one -of us must make his own true way, and when
we do, that way will express the universal wav, This is the
mystery, W hen you understand one thing thrnuuh and
1hmugh vOu understand  cver ything, Vv’hl novou try to
understand cvervthing, you will oot understand a.mthma
The best way is to understand yourself, and then vou will
understand everything, Sa w hen vou try hard to make vour
own way, you will help others, and vou svill be holp(‘d by
others, Betore vou make vour own way vou cannot htlp
anyone, and no one can he Ip vou. To be inde speadent in this
truc sense, we have to {U[(;?l,t everything which we have in
our mind and discover sumething quite new and different
mament after moment, This is how we live in this world.

S0 we say true und{-‘r‘-‘tamling will come oul of cruptiness.
When you study Buddhisin, vou should have a general
house Ll(.‘:ll‘lll'lL of vour mind, You must take oy ery thmc out
of FOUr room -and d._an it Ihnmughl}_ It it is necessary, vou

EMPTINESS  |]]

——



may bring everything back in apain. You may want many
thmgq s one by one you can bring them back, But if thev
are not NCCCssary, there is no need to Leep them,

We sce the flving bird. Sometimes we sce the trace of it
Actually we cannot see the trace of a flving bird, but some-
times we feel as it we could, This is also good. Nt is neces-
sary, you should bring back in the things you took from
vour room. Bur before vou put something in your room, it
is necessary for you to take out qomethmg_ It you do not,
vour room wil bumm, crowded with old, uscless junk.

W say, “Step by step I stop the sound nf the murmurin
brook.” When you walk along the brook you will hear the
water running, The sound is CONEINUONS, but you must he
able to stop it if you want to stop it. This is frudom this
is rennnciation. One after another you will have varlous
thoughts in your mind, but if you want 1o stop your think-
ing you can. So when you are able to stop the sound of the
murmuring brook, you will appreciate the tecling of your
work. Bul as long as vou have some fixed idea or are Laught
by some habitual way of domg things, you cannat appreciate
thlng.s in their true sense.

If you seek for freedom, vou cannot find il. Absclute
freedom itselt' is necessary hefore you can acquire absolute
Irecdom. That is our practice, Car way s not alwa}js to go
in one dircction, Sometimes we g0 east; sometimes we go
west, 10 go one mile to the west means to go back one mile
to the cast. Usuall\ if you go onc mile to the cast il i the
opposite of going one mlle to the west. Bul il it is pussible
to go one mile o the cast, thal means it is |)US‘311‘Jlt‘ to go
one mile to the west. This is [reedom, Without this freedom
VO cannot be concentrated on what you do. You may think
you are concentrated on something, but before you obtain
this freedom, you will have some uneasiness in what you are
dm’ng Becanse ¥ou arce bound bv sorme idea U{'EUI.I'IE Cast or
west, your stwll\ s in th(hutom\, or duahh As long as you
are (auoht by :luaht\ YOu cannot attain abso]uta: fn‘cdnm
and you cannat concentrate,

112 RIGHT UNDERSTANDING

Concentration is not to try hard to watch something, In
zazen if you try to look al one spot you will be tired in
about five minutes. This is not concentration. Concentration
means freedom. So your effort should be directed at noth-
ing You should be concentrated on nothing, In vaxcu prac-
tice we say vour mind should he concentrated on your
hreathmd but the w: ay to L'eep vour mind on your b eathlng
is to forcret all about yourself and just to sit and fecl your
bl(‘:atl’lan If you are concentrated on your breathing vou
will fOl‘th yoursell, and il you forget vourself you will be
concentrated on your blcathmg I do not know which is
first. So actually Llnn, is no need ta try too hard to be con-
centrated on your breathing. Just do as much as you can. If
you continue " this practice, eventually you will expericnce
the true existence which comes from empliness.

EADINESS, MINDIULNESS “It is rhe

readinesy (_Jf!.he mind that is wisdom.”

In the Prajna Paramita Sutra the mast important point, of
course, is the idea of emptiness. Betore wo understand the
idea of emptiness, everything seems 1o cxist substantially.
But afrer we realize the emptiness of things, everything
becomes real- -not substantial, When we realize that every-
thing we sec is a part of emptiness, we can have no altach-
ment Lo any existence; we realize that cverything is just a
tentative form and color. Thus we realize the true meaning
of each tenrative existence. When we {irst hear that every-
thing is a tentative existence, most of us are disappainted;
but this disappointment comes from a wrong view of man
and nature. It {s because our way of observing things is
deeply rooted in our self-centered ideas that we are dis
appointed when we find evervthing has only a tentative
existence. Bur when we actually realize this truth, we will
have no sullering,

This sutva says, “Bodhisattva Avalokitesvara abserves that
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c\-'(:r}-'Lhing is emptiness, thus he forsakes all :-:uchrirlg.” It
was not gfter he realized this truth that he overcame sufter-
ing  to realive this fact is itself 1o be relieved from sutfer
ing So realizatian of the truth is salvation itself. We say, “to
realize,” but the realization of the truth is always near at
hand. U is not afler wo practice zazen Lhal we realize the
truth; even befure we practice zazen, realization is there. It
is not after we understand the truth that we attain enlight-
cnunient. To realize the truth is to live  to exist here and
now. So it is not a matter of understanding or of practice. It
is an ultimate fact. In this sutra Buddha is referring to the
ultimate fact that we alwavs face moment after moment.
This point is very impm‘taﬁr, This is Bodhidharma’s zazen.
Even belore we praclice it enlightenment is there . But usu-
ally we understand the practice of zazen and enlightenment
as two different things: here is practice, ke a pair of
glasses, and when we use the practice, like putting the
glasses on, we see enlightenment. This is the wrong under
standing. The glasses themselves are tnlnrhtnnment and
to put them on is also enlightenment. So whartever you
do, ur even though vou do not do anything, enlightenment
is there, always. This is Bodhidbarma’s understanding of
thghtt,nment
You carmot practice true zazen, because Jou practice it; if
you do not, then there is enlighrenment, and there is true
])l'd.LUL( Whan you do it, you create some concerete idea of
“you” or“l1,” and vou create soime particular idea of practice
or zazen. So here - you are on the right side, and here is zazen
on the left. So zazen and vou become two different things. If
the cambination of practice and you is zazen, it is the zazen
of a fmg For a irml his sitting pasition is 7azen. When a
[rog is hopping, Lhat is not zazen. This kind of misunder-
standing will vanish if vou really understand emptiness
means everything is alwa»s here. One whole being is not an
accumularion of Ncrythmg It is impaossible ta dl\ ide anc
whole existence into parts. It is always here and always
wmkmc This {5 enlightenment, 5o there actually is no
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parrlrular prac tice. In the sulra it suys, *I'here are no eves,
no ears, No 00se, ho tongue, 1o bodv or mind. . " This
“ne mind” is Zen mind, which includes every thmg

The important thmé in our unrlcrsrandmg is to have a
smoath, free-thinking way of abservation. We have Lo think
and to observe things w ithout slagnation. We should accept
things as they are without dilficulty, Our mind should be
soft and open cnough o understand thmm; as they arc.
When our thinking is soft, it is called mﬂ.puturbable
thioking, This kind of thmlung is always stable. It is called
mindfulness. Thinking which is divided in many ways is not
true thinking. Concentration should be present in our
tthlng This is mindfulness. Whether you have an object or
not, your mind should be stable and your mind should not
be divided. This is zazen.

It is not necessary to make an effort to think in a particu-
lar way. Your thinking should not be one sided. We just
think with our whole mind, and sce things as they are with-
out any effort. Just to sce, and to be ready ta sce things with
our whole mind, is zazen practice. It we are prepared for
thinking, there is no need to make an ¢ffort Lo think. This is
called mindfulness. Mindlulness is, at the same time, wis-
dom. By wisdom we do not mean some particular faculty
or philosophy. It is the readiness of the mind that is wisdom,
So wisdom could be various philasophies and teachings, and
various kinds of research and studics. But we should noet
hecome attached to some particulur wisdom, such as that
which was taught by Buddha. Wisdom is not something to
learn. Wisdom is something which will come out of your
mindfulness. So the point is 1o be ready tor observing
things, and to be ready tar thinking, This is called cinptiness
ol your mind. Emptiness is nothing but the practice of
Farin.
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FEITEVING IN NOITHING “ln our

everyday life our thinking i1s ninety-nine percent

self-centered. ‘Why do I have _\'[‘Jﬁérmg? Wf})f do I have
trouble?’”

| discovered that it is necessary, ab‘iohltel\ necessary, Lo
belicve in nothing, That is, we havL to believe in some Lhmé
which has no fcn m and no Colr_w—!-.()mt.lhmg which cxists
before all forms and colors appear. This is a very important
point. No matter what god or doctring you belle\e in, if
you become attached to it, your belief will be based more
or less on a self-centered idea. You strive for a perfect faith
in order to save yourselll But it will take time to attain such
a perfect faith. You will be involved in an idealistic practice.
In constantly seeking to actualize your ideal, vou will have
no time for composure, But if yau are a|wa}'s preparcd for
accepting everyvthing we see as qnmr‘rhing appearing from
nothmc Lnowmg that there is some reason why a phenom-
enal cxlstence of such and such form and color appears,
then at that moment you will have perfect composure.
When you have a headache, there is some reason why
vou have a headache, I you know Wh\« you have a headac ht’-‘
you will feel better. Put if you do nm know why, you may
say, “Oh, T have a terrible headache! Maybe it is because of
my had practice. It my meditation or Len practice were
better T wouldn't lave this kind of trouble!™ 1f you under-
stand conditions in this way you will not have perfect taith
in yourself, or in your practice, until you attain pertection.
You will be so huc.\ trying that 1 am afraid you will have no
time to atlain pm’terr prac tice, 50 YOu Inay have to Leep
your headache all the time! l'hls is a rather sitly kind of
practice. This kind of practice will not work. But if you
believe in somnt}‘unc which exists before you had the
headache, and if you know the reason why you have the
headache, then you will feed better, natumll\ To have a
headache will be all right, because you are hr_‘.a]th}f enough
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to have a headache. If you have a stomachache, your stomach
is healthy cnough to have pain. But it your stemach
boeomues accustomed to its poor condition, you will have no
pain. That is awful! You will he coming o the end of your
life from your stomach trouble.

So it is absolutely necessary for evervone to believe in
nothing. Rut [ do not mean voidness. There is something,
but that something is something which is alwavs perar( d
for taking some particular form, and it has some rules, ¢
theory, or truth in its activity. Thl& is called Buddha ndlun1
ar Buddha himself, When this existence is personified we
call it Buddha; when we understand it as the ultimate truth
we call it Dharma; and when we accopt the truth and act as
a part of the Buddha, or according to the theory, we call
oursclves Sangha. But even though there are three Buddha
forms, it is one existence which has no form or color, and it
is always ready to lake form and color. This is not just
theory. This is not just the teaching of Buddhism. This is the
ahs()]uldv necessary understanding of our lite. Without this
undustdndmg our religion will not help us. We will be
bound by our religion, and we will have meore wouble
becausc of it. If you become the victim of Buddhism, I may
be very happ',, hut you w ill not be so happy. So this kmd nf
unde rf-‘.tandmﬂ I8 VOry, very “"PU' tant.

While vou are practicing zazen, you may huar the rain
dropping from the roof in the dark. Later, the wonderful
mist will be coming through (he big trees, and still later
when people start to work, they will see the beautitul
mountains. But some people will be annoved i they hear
the rain when they arve lying in their beds in the morning,
because they do not know that Jater they will sce the beauti-
[ul sun rising from the cast. It our mind is concentrated on
ourselves we will have this kind of worry, But if we accept
ourselves as the cmbodiment of the truth, or Buddha

nature, we will have no worry, We will think, “Now it is
raining, but we don’t know what will happen in the next
moment. H} the time we gooul it may be a beautifu (‘h}, Or
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a stormy day. Since we don’t know, let’s appreciate the
sound of the rain now.” This kind of attitude is the 1lght
altitude. Il vou understand yourselt as a remporal embodi-
ment of the truth, you will have no difficulty whatsocver, You
will appreciate your surroundings, and you will appreciale
\ourselt asa wonrlm ful part of Buddha's great activity, even
in the midst of ditficulties. This is our way of life.

Using the Buddhist terminology, we should begin with
enlightenment and proceed to practice, and then to think
ing. Usudll\ thinking is rather self-centered. In our everyday
life our thmkmg is ninety-nine pereent self-centered: “\’Vh)

do | have SUfﬂ,l ing? Wlw do [ have trouble?” This kind of

thlnkmg‘ 18 mneh -nine percent ol our thinking. For exam-
ple, when we start to study science or read a difficult sutra,
we very soon become Eleep‘p or drowsy, But we are always
wide awake and very much interested in omr self centered
thinking! But it enlightenment comes first, before thinking,
belore practice, your Lhmkms_ and your practice will not be
self-centered. B\ ulh;hluum nt I mean believing in noth-
ing, believing in some thing which has no form or ne color,
which is ready to take form or color. This enlightenment is
the immutable truth. It is on this or iginal truth that our
activity, our thinking, and our practice should be based.

TTACHMENT, NON-ATTACHMLNT
“That we are artached 1o some beaut}v is also
Buddha's activity. ”

Dogen-zenii said, “Even though it is midnight, dawn is here;
even thuugh dawn comes, itis nighttime.” This kind of state
ment conveys the understanding transmitted from Buddha
ta the Patriarchs, and from the Patriarchs (o Dogen, and to
us. Nighttime and davtime are not ditferent, '1he same thing
is sumetimes called nlghttn‘m* sometimes called daytime.
They are one thing,

Zazen practice and evervday activity are one thing. We
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call zazen evervday life, and cver yday life zazen. But usually
we think, “Now zazen is over, and we will go about our
(\{I"\-dd\ d.LU\‘J'E‘r * But this is not the rth unde r%landmgﬁ
Thu are the same l:hmg Weo have mmh( re Lo escape. So in
activity there should he calmness, and in calmness there
should be activity. Calmness and activity are not different.

Cach existence depends on something clse. Strictly
speaking, there are no separate individual existences. There
are Just many namcs for one existence. Sometimes people
put stress on oneness, but this is not our understanding. We
do not cmphasize any point in particular, even oncness.
Omneness 1s valuable, but variety is also wonderful. Ignoring
variety, people emphasize the one absolute existence, but
this is a one-sided understanding. In this understanding
there is a gap between varicly and oneness, But oneness and
variety are the same thing, so oneness should be appreciated
in each cxistence. That i why we cmphasize cveryday lite
rather than some particular state of mind. We should find
the reality in each moment, and in each phenomenon. This
isa very impo rtant point.

Dogen 7enji said, “Although cverything has Buddha
nature, we love tlowers, and we do not care for weeds.” This
is true of human nature. But that we are attached to some
beauty Iy itself Buddha’s activity. That we do not care for
weeds is also Buddha's activity. We should know that. If vou
know that, it s all right to allach Lo something, IF it is
Buddha’s attachment, that is non-attachment. So in love
there should be hate, or hon-attachment. And in hate there
should be love, or acceptance. Love and hate are onc thing,
W should not attach to love alone, We should accept hate.
We should accept weeds, despite how we feel about them.
If you do not care for them, do not love them; if you love
themn, then love themn.

Usually you ariticize vourselt’ for being unfair to your
::urruunclmé‘:, you criticize vour llna({{].)l_LIIL attitude, But
there is a very subtle difference between the usual way of
accepting and our way of accepting things, although lhn
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may seem exactly the same. We have been taught that there
is no gap between nighttime and daytime, na gap between
you and [, This mcans oncncss. But we do not c‘.mphasi;-ce
even oneness, If it is une, there is no need to cluphasize one.

Dogen said, “To learn something is to know vourself; to
study Buddhism is to study yourself” To learn somcthm;‘ is
not to acquire qnmerhmg whuh you did not know before.
You know something betore you learn it. There is no gap
between the *I7 before you kn{m something and the “I” after
vou know somcthing, There is no gap between the ignorant
and the wise, A foolish person is a wise pLrson; a wise per-
son is a foolish person, But usually we think, *He is foolish
and I am wise,” or “I wus foolish, but now I am wisc.” How
can we be wise if we are foolish? But the understanding
transmitted from Buddha to us is that there is no difference
whatsocver between the toalish man and the wise man. It is
so. But il [ say this people may think that T am emphasizing
oneness. This is not so. We do not emphasize anything, All
we want to do is to know things just as they are. If we know
things as they arc, there is nothing to point at; there is no
way 1o grasp an:rthing; there is no fhing to grasp. We cannot
put emphasis on any point, Nevertheless, as Dogen said, “A
{lower falls, even though we love it; and a weed grows, even
though we do not love it.” Even though it is so, this is
our life,

In this way our life should be understood. Then there is
no problem. Because we put emphasis on some particular
point, we always have trouble. We should accept things just
as they arc. This is how we understand everything, and how
we live in this world, This kind of experience is something
beyond our thinking, In the thinking realm there is a differ-
ence hetween nneness and variety, but in actual expericnee,
varicty and unity are the same. Because you create some
idea ofumly or \dl"lLl\ you are caught by the idea. And you
have to continue the endless thinking, although atma“y
there is no necd to think.

Emotionally we have many problems, but these problems
are not actual problems; they are something created; they
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are problems pointed out by our scl-centered ideas or
views. Because we point out something, there are prob-
lems. But actually it is not passible to point out anything in
parriﬂllar. Happiness IS SOrTow; SOrTow is happiness, There
is happiness in ditheuly; dithenlty in happiness. Even
though the ways we fecl are different, they are not really
different; in essence ‘Lhu are the sane. This is the true un-
derstanding transmitted Trom Buddha to us.

ALMNESS  “For Zen students a weed

treasure.”

A Zcen poem says, “"After the wind stops | sec a flower
falling, Because of the singing bird T find the maountain
calmness.” Before something happens in the realm of calm-
ness, we do not feel the calmness; only when somcthing
happens within it do we find the calmness. There is a Japan-
ese saving, “Tor the moon there is the cloud. For the flower
there is the wind.” When we see a part of the moon covered
by a cloud, or a tree, or a weed, we feel how round the
monn is. Bul whoen we see the olear moon without an thing
covering it, we do not leel that roundness the same way we
do when we see it through something clse,

When vou are daing zazen, you are within the complete
calmness of your mind; yon do not feel anything. You just
sit. Bul the calmness of vour qitting will encourage you in
your everyday life. So a.u,lua“\« you will [ind the value of Zen
in your e\elycl.w life, rather than while you sit. But this
does nat mean you should neglect zazen. Even though you
do nat feel anythmg when you sit, if you do not have this
71700 CXPOTICNCe, YOu cannot hnd an\‘rhmg you just find
wewds, or trees, or “douds in your daily lile; you do not sec
the moon. That is why you are a.lv\aw complalnmﬂ about
somtthmg But for Zen students a weerl which for most
pu)pl{. is worthless, 15 a treasure. With rhl.q attitude, what-
ever vou do, life becomes an art.

When you practice zazen you should not try to artain
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anything You should just sit in the complete calmuness of
vour mind and not rely on anything, Just keep your body
Hll’dlglll without !camng over or against somcthmg To keep
vour body straight means not to rely on anvthing. In this
way, phy Sl(“lll\ and mentally, vou will ohiain complete
calmness. But to rely an mm{‘th]ng_‘ or to try Lo do some-
thing in 7azen is dualistic and not complete calmngess.

In our cveryday life we are wsally tryving to do some-
thing, trying 1o Llldum something into mmethm;‘ else, or
Lrying 1o attain some tluns\ Just this trying is alrcady in |t'=elf
an expression of vur true nature. The meaning lies in the
effort itself. We should find out the meaning of our eftart
before we atrain something. So Dogen said, *We should
attain cnlightenment before we attain enlightenment.” Itis
not afrer artaining enlighlenment that we lind its true
meaning. The trying o LIU something in itself is enlighten-
ment. When we are in difficulty or distress, there we have
enlightenment, When we are in dchh.mcnt, thcm we should
have composure. Usually we find it very dithcult to live in
the evanescence of life, bur it is only within the evanescence
of life that we can find rhe joy ot eternal life.

By v()ntinuing vour practice with this sort of understand-
mg5 you dn urlprmL \’uur~t,1[ But if you try to attain snme-
thmg without this under standing you cannot work on it
properly. You lose yourselt'in the Ctruggle for your goal; vou
achieve nothing; von just continue to suffer in vour dlﬂu ul-
tics. But with rlghl understanding you can iake some
progress. Then whatever you do, even though not pertfect,
will he based on your inmost nature, and little by little
samething will be achieved,

Which is mare important; to affain enh’ohtﬁnmt‘nt or 1o
attain t‘nllghr( nment belore vou atiain l[‘lllg\lllLIlIIlL[IL Lo
make a million dollars, or 1o enjoy your life in your effort,
little by little, cven though it is 1mp0q<1b]e to make th"{t
mlllmn to be successtul, or o find some meaning in your

elTort to be successtul? 17 vou do nol know the answer, you
will not even be able to practice zazen; if you do know, you
will have found the true treasure of ||fc:.
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XPERIENCE, NOT PHITOSOPHY

“There is something blasphemous in talking about

how Buddhism is perfect as a philosophy or teaching
without L’nuwing whet it aceually is.”

Although there are many people in this country who are
interested in Ruddhism, fow of them are interested in its pure
torm. Most of them are interested In ~Lud\-m the tLa.Lhmq
or the philosophy of Buddhism. Cormparing it to other reli-
givns, they appreciate how satisfying Buddhism is intellec
tually, But ‘whether Buddhism is philosaphically deep or gond
or pf.,rfu.t is not the pomt. Tao keep our Pl'[l(_tll_f_’ in its pure
form is our purpase. Somctimes I tecl there is something
blasphemous in talking ahout how Buddhism is perfect as a
philosophy or teac hmg‘ without knowing whal it actually is.

To prac tice zazen with a group In Lht., most lmpot tant
thing for Buddhism—and for us  because this practice is
the original way of lite. Without knowing the origin of
things we cannot appreciate the result of onr life’s effore.
Our effort must have some meaning, To find the meaning of
our effort is to find the original source of our cffort. We
should nat be concerned aboul the result of our cffort
before we know its origin, If the origin is not clear and
pure, our cflort will not be pure, and its result will not
satisfy us. When we resume our original nature and inces-
sanﬂ\ make our effort trom this base, we will apprediate the
rf“-.ul‘r of our cffort moment afller moment, la\ after da\
year afler year This Is how we should appreciate our life.
Those who are attached only to the result of their effort
will not have any chance to appreciate it, because the result
will never come. But it moment by moment your ceffort
arises from its pure origin, all you do will be Ood and vou
will be satistied with whatever vou do.

Zazen practice is the practice in which we resume our
purc way of lite, bevond any gaining idea, and beyoud farme
anl pmlll B\ |ergt1u? we |u<t Leep our Urlgmal nature as it
is. There is no need to inteliectualize about what our pure
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original nature is, hecause it is bevond our intellectual un-
clcrstancling, And there is no necd (o appreciate it, because
it is hr:_yond our appreciation. So just Lo sit, without any idea
of gain, and with the purest intention, to remain as quiet as
our U]'].L'flliil pature - this is our practice.

In the zendo there is nothing fancy. We just come and sit.
After communicating with each other we go home and
resuTie our own evcr}d’\\’ EICtWItV as a {()nlmm[v ol vur
pure PI‘C\LULE u_n|0',mg onr true way of life. You L}m I vury
unusual. Wherever | go peaple ask me, “What s Hud—
dhism?” with their rmu books ready to write down my
answer. You can imagine how | feel! But here we just
practice zaven. That is all we do, and we are happy in this
practice. For us there is no need to understand what Zen is.
We are practicing zazen. So for us there is nn need to know
what Zen is intellectually, This is, T think, very unusual for
American society, ' ]

In Amcrica there are many patterns ol Lile and many
religions, s0 it may scem quite natural to talk about the
ditferences between the various rc]igions and compare one
with the other. But for us there is no need to compare
Buddhism to Christianity, Buddhism is Buddhism, and Bud-
dhism is our practice. We do not even know what we are
dning when we just practice with a purc mind. So we can-
not compare our way Lo some other religion, Some people
may say that Zen Buddhism is not religion, Mavbe that is so,
or ma.ybc; Zen Buddhisn is 1011g10n before rehgmn So it
might not be rLllglon in the usual sense. But it is wondertul |
and cven though we do not study what it is inte llutual])1
even though we do not have any cathedral or fancy orna-
ments, it is possible o apprediate our Dl'iginal nature, This
is, I think, quite unusual.
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RIGINAL BUDDHISM  “Actually, we

are not the Soto schocl at all. We are just
Buddhists. We are not even Zen Buddhises. If we under
stand this peint, we are truly Buddhists.”

Walking, standing, sitting, and lying down are the four
activities or wavs of hehavior in Buddllhm Lazen is not one
of the four ways of behavior, and according to Dogen zenji,
the Soto school is not one of the many schools of Buddhism,
The Chinese Soto school may be one of the many schools of
Buddhism, but according to Dogen, his way was not one of
the many schools. IF this is so, you may ask why we put
cmphasis on the sitting posture or why we put emphasis on
having a teacher, The reason is because 7azen is not just onc
of the four ways of behavior, Zazen ix a practice which
contains innumerable activities: zazen started even before
Buddha, and will continue {forcver. So this sitting posture
cannat be compared to the other four activities,

Usnally people put emphasis on sonie particular position
or on some particular understanding of Buddhism, and they
think, “ This is Buddhism!” But we cannot compare our way
with the practices people normally understand. Our tcaching
cannot be compared to other teachings of Buddhism. This is
why we should have a teacher who does not attach to any

articular understanding of Buddhism. The original teach-
ing ol Buddha includes ali the various schoeols. As Buddhists
our traditional effort should be like Buddha's: we should
not attach to any partlcular schoo! or dectrine. But u«ualh
if we have no rear:hr*r andd il we take pride in our own
understanding, we will luse the original characteristic of
Ruddha's teaching, which includes all the various teachings.

Because Buddha was the founder of the teaching, people
tentatively called his teaching “Budidhisi,” but actually
Buddhism is not some [}Ell"ULuldl' teaching. Buddhism is just
Truth, which includes various truths in it. Zaxen practice is
the practice which includes the various activities of life, 5o
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actually, we do not emphasize the sitting posture alone,
How 1o it is how w acl. We study how o act by sitting, and
this is the most basic activity for us, That is why we practice
razen in this way. Lven Ihougl we practice zazen, we should
not call ourselves the Zen school, We just practice zazen,
taking our example from Buddha; that is why we practice.
Buddha 1aught us how to act through our practice; that is
why wesit.

To do something, to live in cach moment, means 1o be
the temporal activity of Buddha, 1o sit in this way s 1o be
Buddha himself, to be as the historical Buddha was, The
same  thing 1pphe& to everything we do. Cverything is
Buddha’s acllvlt\ S0 whatcver vou do, or even if you keep
trom dmng qnmerhmg Buddha is in that activity. Because
people have no such understanding ot Ruddha, Thl’\« think

what they do is the most important thing, w |Lh(>ut annné’
who it is that is actually doing it. People think they are
doing various things, but actuallx Buddha is doing every-
thing Lach one of us has his own name, but those names are
the many narncs of one Buddha, Lach one of us has many
activities, but those activities are all Buddha's activities.
Witheut knowing this, people put emphasis on some activ-
ity When t]u';\-' put L'mpha.siﬁ on zazen, itis nol truc zarzen. It
looks as if they were sitting in the same w av as Budidha, but
there is a hig difference in their underqtandmg of our prac
tice. They understand this sitting posture as just one of the
four basic postures ol man, and they think: “I now rake this
pmtum' But zazen is all l}]L pustures, and cach posture is
Buddha’s posturce. This under stancling is the right under-
standing of the zazen posture. It you practice in this way, it
is Buddhism. This is a very, very important point.

So Doven did not ¢all hlmwlf a Soto teacher or a Solo
disciple. He said, “Other people may call us the Soto
school, but there is no reason for us to call ourselves Soto.
You should not even use the name of Soto.” No schaool
should consider itsclt a separate school. It should just be
one tentative form of Buddbism. But as |Ung as the various
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schools do not accept this kind of understanding, as long as
they continue calling themselves by their particular names,
we must accept the tentative name of Soto. Bur I want 1o
make this point clear. Actually we are not the Soto school at
all. We are just Buddhists, We are nol even Zen Buddhists;
we are just Buddhists, If we understand this point we are
truly Buddhists,

Buddha’s tcaching is cverywhere. Today it is raining, This
is Buddha's teac *hing, I‘enple think their own way or their
own  religious undcrstmdmg is Buddha’s way, withour
Lnﬂwmg what they are hf"\rmé or what fthey are dmng or
where they arc. R‘llgmn is not anv parluular teaching.
Religion is everywhere, We have o understand our te aching
in this way, We should forget all about svme Pdl’tltuldl’
teaching; we should not ask which is good or bac. There
should not be any particular teaching, Tcac.hmg is in cach
moment, in every existence. That is the true teaching,

EYOND CONSCIOUSNESS “lorealize

pure mind in)four delusion is pmcrice. !f‘/vou ry to

expel the delusion it will only persisi the more. Just say,
‘Oh, this is just delusion, and do not be boihered h{y i

We should establish our practice where there is no practice
or colightenment. As long as we practice zazen in the area
where there is practice and enlightenment, there is no
chance to make perfect peace for ourselves. In ather words,
we must ﬁrml}-' believe in our true nature. Our truc nature
is beyond our conscious experience. [t is only in our con-
scious expericnce that we Iind practice and enlightenment
or good and bad, But whether or not we have experience of
ur truc nature, what exists there, bevond consciousness,
actually exists, and it is there that we have ta establish the
toundation of cur practice.
Even to have a pood thm;3 in your mind is not so good.

Buddha sometimes said, “You should be like this, You ought
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not to be like that.” But to have what he says in your mind is
not so good. It is a kind of burden for you, and you may not
actually feel so good. In fact o harbor some il will may
cven be better than to have some idea in your mind of w hat
is good or of what you ought 1o do. To have some mischic-
vous idea in your mind is sometimes very agreeable. That is
truc. A(.tua]]'r good and bad is not the point. Whether or
not you make vourself peaceful is the point, and whether or
not vau stick to it

When you have qnmething N your consciousness you do
not have p{‘.rft'.(‘.t composure. The hest way towards perf'ect
composure is 1o forgel everything. Then your mind is calm,
and it is wide and clear enough to see and feel things as they
are without any cffort. The best w ay 1o lind le’iLLL compo-
sure is not to retain any idea of thmrrs whatever they may
be  to forget all about them and not to leave any trace or
shadow of thinking But if you try to stop your mind or try
ta go heyond your conscious activity, that will only be
another hurden tor your. *I have to ‘:mp my mind in my
practice, but [ cannot. My practice is not so gfmd Thl\
kind of idea is also the wrong way of practice. Do not, try to
stop your mind, but leave everything as it is. Then things
will nat stay In your mind so long lhmg% will come as they
come and go as they go. Then eventually your clear, empty
mind will last tairly |0né’.

So W have a (irm conviction in the original empriness nf
vour mind is the most important Lhing in your practice. In
Buddhist scriptures we sometimes usc vast analogics in an
attempt to describe empty mind. Sometimes we use an
astronomically great number, so great it is heyond counting,
This means to give up calculating. JF it is so great that you
cannot count it, then you will lose your interest and eventu-
ally give up. This kind of du(,rlpuou muy also give rise Lo a
kind of interest in the innumerable numbtﬂ which will help
vou to stop the thinking of your small mind,

But #t is when vou '\it in zazen that you will have the most
pure, genumu exper icnce ol the emply stale of mind. Actu-
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ally, emptiness of mind is not cven a state of mind, but the
ariginal essence of mind which Buddha and the Sixth Patri—
arch C'(perif‘nt'ed “Essence n[ mind,”“original mind,”“orig-
inal face,” “Buddha nature,” “emptiness”  all these words
mear lhc absolute calmness of our mind.

You know how to rest physically. You do not know how
to rest mentally. Tven though you lie in your bed your mind
is still busy; even if you sleep your mind is busy "dre aming.
Your mind is alv.a}.-, in infense activity. This is not so goud.
We should know how to give up our thinking mind, our
busy mind. In order o go beyond our thinking faculty, it is
necessary Lo have a lirm conviction in the emptiness of vour
mind. Belicving firmly in the perfect rest of our mind, we
should resume our pure or iginal state.

Lyagen-zenji said, “You should establish yaur practice in
your duluqlon Lven though you think you are in delusion,
vour pure mind is there. To realize pure mind in your (lLlU'
sion is practice. It you have pure mind, cssential mind in
your delusion, the ddusmn will vanish. It cannot stay when
vou say, “ This is detusion!” It will be very much ashamed. It
will run away. 3o you should establish your practice in your
delusion. To have delusion is pr actice. This is to attain
enlightenment before vou realize it. Fven tht)ugh vou do
not realive it, vou have it. So when you say, “This is delu-
sion,” that is .m,tudllx enlightenment itself. T you try to expel
the delusion it will onl\ persist the more, and your mind
will become busier and busier trying to cope with it. That is
not so good. Just say, “Oh, this is just delusion,” and do not
be hothc_rcd by it. When vou just observe the delusion, you
have vour true mind, your calm, peacetul mind. When you
start o cope with it you will be involved in delusion.

So whether or not vou attain cnhght snment, just Lo sit in
azen is enough, When vou fry to attain enlightenment,
then you have a hig burden on your mind, Your mind will
not be clear cuougll to sec thmgs as they are. If you truly
sce things as they are, then vou will sce Thmgs as Lhu
should be. On the one hand, we should attain Lnllghten—
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ment  that i how things should be. But on the other hand,
as long as we are ph\’glcal hemga in reallh it is prefty hard
to aftain enlightenment - that is how Lhmgs actually are in
this moment. But il we start to sit, both sides of our nature
will be brought up, and we will see things both as they are
and as they should be. Because we are not good right now,
we want to be better, but when we attain the transcendental
mind, we go boyond things as they are and as they should
he. In the emptiness of our original mind they are one, and
there we find our perfect composure.

Usually rL:]igiun devclops isell in the realm of conscious-
ness, seeking to perfect its organization, building beautiful
buildings, creating music, evolving a philosophy, and so
forth. These are religious activities in the conscious world,
But Buddhism emphasizes the world of unconscicusness.
The best way to develop Buddhism is to sit in zazen—just
to sit, with a irm conviction in our true nature. This way is
much better than to read books or study the philtmo[')hy
of Buddhism. O course il is necessary W study the phi-
losophy it will strengthen your conviction. Buddhist
philosophy is so universal and Iogmal that it is not just the
philosophy of Buddhism, but of life itself. The purpose of
Ruddhist teaching is to point to life itselt existing bevond
consciousness in our pure original mind. All Buddhist prac-
tices were built up to protect this true teaching, not to
propagate Buddhism m some wonderful mystic way. So
when we discuss religion, it should be in the most common
and universal wav. We should not try to propagate our way
by wonderful phllumphl(al thnught [n some ways Bud
dhism is rather polemical, with some fecling of controversy
in it, because the Buddhist must protect his way from mys-
tic or magical interpretations of religion. But philosophical
discussion will nat be the best way to understand Bud-
dhism. If you want to be a sincere Bud({hmr the hest way is
to sit, We arc very fortunate o have a place Lo sit in this
way. [ want you to have a firm, wide, imper turbable convic-
tion in your zazen of just sitting. Just to sit, that is encugh.
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UDDHA'S ENLIGHTENMEN'T “If you

Lake pridf- in Jyour aitainment or become discour-

aged becawse of your idealistic effort, your praciice will
confine you by a thick wail”

Iam very g|atf to be here on the day Buddha attained cnlight—
enment under the Bo tree. When he attained enlightenment
under the Bo tree, he said, “It is wonderful to sce Boddha
nature in everything and in cach individual!” What he meant
was that when e practice 7azen we have Buddha nature,
and cach of us is Buddha himself, By practice he did not
mean just to sit under the Bo tree, or to sit in the cross-
legged posture. It is true that this posture is the basic one or
original way for us, but actually what Buddha meant was
that mountaing, trees, towing warter, Howers, and plants—
cverything as it is—is the way Buddha is. It means every-
thmrr is taking Bucdha’s activity, cach thing in its own way.
But the way each thing exists is not to be understood by
itself in its own rcalm of consciousness, What we see or
what we hear is just a part, or a limited idea, of what we
actually are. But when we just are—each just existing in his
OWn way—we are expressing Buddha himself. In other

words, when we practice something such as zazen, then
there is Buddha’s way or Buddha nature. When we ask what
Buddha nature is, it vanishes; but when we just practice
7zazen, we have full understanding of it. The only way to
understand Buddha naturc is just to practice zaxen, just to be
here as we are. So what Buddba meant by Budidha nsture was
to be there as he was, beyond the realm of consciousness.
Buddha narure is our original naturc; we have it before
we practice zazen and befare we acknowledge it in terms of
consciousness. S0 in this sense, whatever we do is Buddha's
activity, Iff you want to understand i, you cannot under-
stand it, W hon you give up trying to understand it, true
inderstanding is alwa}s there. Usually atter razen [ give a
talk, but the reason people come is not just o listen to my
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talk, but fo practice zazen. We should never forget this
point. The reason | talk is to encourage you to practice
zacen in Buddha's way. So we say that although you have
Buddha nature, it you arc under the idea of doing or not
doing zaven, or it you cannot admit that you arc Budd}la,
then you 11r1d¢ rstand ncither Buddha nature nor zazen. But
when vou practice zazen in the same way as Buddha did,
vou will understand what our way is. W’* do not talk so
111un|1 but through our activity we communicate with each
other, intentionally or unlntentmnalh We should always be
alert Cnouoh to communicate with or without words, T this
point is |ost, we will lnse the most important point of
Buddhism.

Wherever we go, we should not lose this way of life, That
is called “being Buddha, or “being the boss.™ Wherever you
2O YOU “huuld he the master of your surraundings. This
means vou should not lose your way. So this is called
Buddha, because if vou exist in this way always, you are
Ruddha himself. Without trying to be Buddha vou arc
Buddha. This is how we attain nn]]ghl( ament. To altain
enlightenment is to be always with Buddha. By repeating
the same thing over and over, we will acquire this kind of
under <tandmg But if you lose this point and take prlde in
vour attainment or become d‘lﬂ()l]?‘agt‘d because of your
idealistic ettort, vour practice will confine you by a thick
wall. Wo should not conline ourselves by a self-buile wall.
So when gazen lime comes, just to get up, to go and sit with
vour teacher, and to talk to him and listen to him, and then
go home again  all these procedures are our practice. In
t}ll‘- way, wlthout any idea of attainment, you arc always
Buddha. This is true practice of zazen. Then YOU 14y under-
stand the true meaning of Buddha's first statement, “Sce
Buddha nature in various beings, and in every one of us,“
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EN MIND Beﬁ:re the rain stops we can hear
a bird. Even under the heuu STIUW WE SEe NOoW-
drops and some new grm-w.h.

Ilere in America we cannot define Zen Buddhists the same
way we do in Japan. American students are nef priests and
ver not n‘nmplerelv |avmt'n I understand it this way: that
¥ou are not [’H’k sts 18 an cagy matler, but that you are not
exactly laymen is more difficult. T think you are special
p-_uplt and want some special practice that is not exactly
pl‘icst1q practice and not exactlv lavmen's practice. You are
on your way to discovering some appropriate way of life. [
think that is our Zen community, our group.

But we must also know what our undivided m‘iginal way
15 and what I)()gﬁn’s practice is. Dng(:n—m‘nji said that some
may attain enlightenment and some may not. This is a point
Lam very much interested in. Although we all have the same
fundamental practice which we carry out in the same way,
some may attain enlightenment and some may not. It means
that even if we have no experience of enlightenment, it we
sit in the proper way with the right attitude and under-
standing of practice, then that is Zen. 1he main point is to
practice seriously, and the important attitude is to under-
stand and have confidence in big mind.

We say “big mind,” or “small mind,” or “Buddha mind,”
or*Zen mmd "and th( e words mean \UIIILLlllIlL, you know,
but :aulehmg, we cannot and should not ey to understand
in terms of experience. We talk about enlightenment expe-
rience, bur it is not some experience we will have in terms
at gaond or bad, time or space, past or tuture. IUis experi-
ence or consciousness beyvond those distinctions or feelings,
Sa we should not ask, “What is enlightenment experience?”
That kind of quastinn means you de not know what Zen

EPILOGUE |33



experience is. En]ightenm(‘m cannot be asked for in your
ordinary way of thinking. When vou are not involved in this
way of rhml\mg, you have sume chance of understanding
what Zen cxperience is.

The big mind in which we must have confidence is not
something which you can experience objectively. It is same-
thmg which is alvn\«b with you, always on your side. Your
eyes are on your .»ﬁde_, for you cannot see vour cyes, and
VOUI' Cyes cannot see themselves. Eyes only see things out-
side, ohjective thinu‘-; Il vou redlect on wurhclf that sclf is
not your truc se Il any more. You cannot project your self as
some objective lhm to think about, The mind which is
always on your ‘FI(IE‘ is not just your mind, it is universal
miind, alwa\»s the same, not different from another s mind.
it is Zen mind. It is blg, big mind. This mind is whatever
you see, Your truc mind is alway% with whatever vou sec.
Although vou do not know your ewn mind, it is there - al
the very moment. you sce mm(rthing, it is there. This is very
int.(‘.n"sting.Y{:ur mind is ulwaya with the things yau ohserve,
Su vou see, this mind iz at the same time evervthing,

lrue mind is watching mind. You cannot say, “This is my
self, my small mind, or my Limited mind, and that is hlg
mmd That is hmltmg wmrsclt restricting vour frue mind,
(Jblt,(.lll_\_lng vour mimd. Bodhidharma said, “In or der to sce
a4 [ish you must watch the water,” Actually when you sec
water you see the true hsh, Before you sce Buddha nature
vou watch vour mind. When you see the water there is truc
nature. Tl'ue nature is watLh_mg water. When you say, *My
zazen is very poor,” here you have true nature, but hm]lshlx
yau do not realize it You ignore it on purpose. There is
immense imporlance in the “17 with which you watch vour
mind, That 1 is not the “big I'; it is the “17 which is inces-
santly active, always swimming, always flying through the
vast air with wings. R}-‘ wings [ mean ‘rhnught and aclivity.
The vast sky is home, my home. There is no bircd or air,
When the fish swims, water and fish arc the fish. There is
nothing but fish. Do vou understand? You cannot find
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Buddha nature by viviscetion. Reality cannot be caught by
thinking or fecling mind., Moment aflter moment to watch
your breathing, to watch your posture, is true nature, There
is na sceret beyond this paint.

We Buddhists do not have any idea of material only, or
mind only, ar the products of our mind, or mind as an
attribute of being. What we are always talking about is that
mind and body, mind and malerial are always one. But il
you listen carclessly it sounds as il we are talking about
some attribute of being, or about “material” or “spiritual.”
That will be a version of it, maybe, But actually we are
pointing out mind which is always on this side, whlch is
true mind. Cnlightenment experience is to hgure out, to
understand, to realize this mind which is always with us and
which we cannot see. Do you understand? If you fry to
attain cnlightenment as il you see a bright star in the skv, iL
will be beautiful and you may think, © Ah, this is enlighten-
ment,” but that is not enlightenment, 'That understanding is
literally heresy, Even though you do not know it, in that
under <tand1ng vou have the idea of material only. Dozens of
vour ealightenment expericnces are like that-—some mate-
rial nnlv some nhject of your mind, as il ’rhrougw_’h gnnd
practice you found that hrlghl slar. Thal is the idea ol scll
and object, It is not the way to seek for Lnllghtcnmcnt

The Zen school is based on our actual nature, on our true
mind as expressed and realized in practice. Zen does not
depend on a particular tea(*hing nor docs it substitute
lca(:hing for practice. We practice zdzen o express our
true nmature, not o attain enlightenment, Bodhidharma's
Buddhism is to be practice, to be enlightenment. At first this
may be a kind of helief, but later it is somcthing the student
feels or alveady has. Physical practice and rules are not so
casy to um](rkland maybe especially for Americans. You
have an idea of fr L(’!ll(_ll'ﬂ which concentrates on physical
freedom, on freedom of activity. This idea causes you some
mental suﬁéring and loss of freedom. You think yvou want Lo
limit your thinking, you think some of your thinking is
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unnecessary or paintul or rntangliug but you do not think
you want to limit your physical activity. For this rcason
HwkUJU established the rules and w ay of Zen life in China.
He was interested in X essm‘g: and tran.smlttmg the tree-
dom of true mind. Zen mind is transmitted in our Zen way
of life based an Hyakujo’s rules.

I think we naturally nced some way of life as a group and
as Zen students in America, and as Hwaku o established our
way ol monastic lile in China, 1 think we must establish an
American way of Zen life. [ am not saying this jokingly, [ am
pretty serious. But | do not want to be too serious. IF we
become too scrious we will lose our way. I we are playing
games we will lose our way. Tittle by fittle with paticnce
and endurance we must find the way for oursclves, ind out
how ta live with ourselves and with cach other. In dhis way
we will lind out vur precepts. I we practice hard, concen-
trate oo zazen, and organize our life so that we can sit well,
we will find out what we are doing, But vou have to be care-
ful in the rules and way you establish. IF it is 100 strict vou
will fail, if it is too loosL the rules will not work. Our way
should be strict enough to have authority, an dulhnrll\
everyone shoutd obey. The rules should bL possible to
observe. This is how Zen tradition was built up, decided
little by little, created by us in our practice, We cannot force
am«thlnu Bur once the rules have been decided, we should
Oht‘, them completely until they are changed. T is not a
matter of good or bad, convenienl or inconvenient. You just
do it without guestion. That way vour mind is free, The
important thing is to obey your rules without discrimina-
tion. This way you will know the pure Zen mind. To have our
OWIl Way of 11{'(_ means 1o encourage penple to have a morc
qpmhml and adequate way of life as human beings. And |
think one day you will have your own practice in America,

'IThe only way to study pure mind is through practice.
Our inmost nature wants some medium, some way to
express and realize itself. We answer this inmost request
through our rules, and Patriarch atter Patriarch shows us his
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true mind. In this way we will have an accurate, deep
understanding of practice. We must have more experience
of our practice, At least we must have some enlightenment
experienee. You must pul confidence in the big mind which
is always with you. You should be able o appreciate lhing:-i
as an eapression of big mind. "This is morc than faith. This is
ultimate truth which you cannot reject, Whether it is diffi-
cult or casy to practice, difficult or casy to understand, you
can only practice it. Priest or lavman is not the point. To
find mursclf as someone wha is doing something is the
pomt ~to resume your actual hemg thmugh practice, to
resume the vou which is a]\th with everything, with
Buddha, whic h s lully suppaortied b\ everything. Right now!
You may say it Is J.II].PUb'alblL But it is possible! Even in one
moment vou can do it! It is possible this moment! It is this
moment’ That you can do it in this moment means vou can
always do it So if you have this confidence, this is your
cn]nghtcnmmt experience. It vou have this strong confi-
dence in your h1g mind, you are a]rmd} a Buddhist in the
truc sense, even though you do not attain enlightenment.
That is why Doyen-zenji said, Do not expeet that all
who practice zazen will attain enlightenment ahout this
mind which is always with us.” He meant if you think that
bu5 mind is somewhers outside \m]raelf outside of vour
praclice, then that is a mistake. Biz mind is always with us.
That is w h\ [ repeat the samc lllmﬁ over and over when |
think you do not understand. Zen is not just for the man
who can fold his legs or who has great spiritual ability.
Evervane has Ruddha nature. We (_al_h must tind some way
to realize our true nature. The purpose of practice is Lo have
direet experience ol the Buddha nature which evervone
has, Whatever you «do should be the direct experience of
Buddha nature. Buddha nature means to be aware of Buddha
nature. Your effort should extend to saving all sentient
boings. I my words arc not good cnough, Tl hit you! Then
you “111 understand what | mean, And if vou do not under
stand me just now, some day you will. Some day someone
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will understand., 1 will wait for the island [ was told is mov-
ing slowly up the coast from Los Angeles to Seattle,

[ feel Americans, cspecially voung Americans, have a
great opportunity to find out the true way of lile for human
beings. You are quite [ree [rom material things and vou
begin Zen practice with a very pure mind, a bccrmnel 5
mind. You can understand Buddha’s tcachmg exutl\ as he
meant it, But we must not be attached ro Amcrlm or
Buddhism, or even to our practice. We must have heginner’s
mind, free from possessing anvthing, a mind that knows
cv er)"thmg is in Howmg change. NTnthmg exists bul momen-
taril}' in its present form and color. One thing fluws into
another and cannot he grasped. Belore the rain stops we
hear a bird. Even under the heavy snow we see snowdraps :
and sormme new gl'owth. In the East I saw rhubarb all‘ead}'. In
Japan in the spring we cat cucumbers.
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