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Introduction

Think of not-thinking. How do you think of not-
thinking? Non-thinking. This in itself 1s the essential
art of zazen [Zen meditation]. Zazen is not learning
meditation. It 1s simply the Dharma-gate of repose and
bliss, the practice-realization of totally culminated
enlightenment. It 1s the manifestation of ulumate reality.
Traps and snares can never reach 1t. Once 1ts heart 1s
grasped, you are like the dragon when he gains the wa-
ter, like the tiger when he enters the mountain. For you
must know that right there, in zazen, the right Dharma
is manifesting itself and that, from the first, dullness and
distraction are struck aside.

— DoGEN ZENj1

In this book T will attempt to clarify these words' of Dogen
Zeny, the founder of the Japanese Soto Zen sect, whose writ-
ings | first encountered in 1968 when [ read his essay, “Being
Time.” At that time | was completing my studies for a doctor-
ate in applied mathematics and was struck by Dogen’s descrip-
1. Norman Waddell and Masao Abe, trans., “Fukanzazengi (The Universal Pro-
motion of the Principles of Zazen) by Dogen Zenyi,” in On Zen Practice 11: Body,

Breath and Mind, ed. Hakuyu Taizan Maczumi and Bernard Tetsugen Glassman
(Los Angeles: Zen Center of Los Angeles, 1976).
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perspective by analyzing the Bodhisattva Precepts (or Kai, “as-
pects of our life”) that constitute the Right Dharma.

These workshops were given in the early years of the Zen
Community of New York. We had developed a strong medi-
tation practice and study program and were just beginning our
social action ministry. Ahead of us was the move to southwest
Yonkers and the development—over a period of some fifteen
years—of the Greyston model for social change, informed by
Buddhist values and vibrantly alive and thriving to this very
day. Ahead of me was the founding of the Zen Peacemaker
Order and the beginnings of the Peacemaker Community,
open to peacemakers of all spiritual persuasions who wish to
integrate their practice with social actuvism.

So why do I now publish a book about the Heart Sutra,
which talks of the emptiness of the elements that make up hu-
man nature, or about a poem describing in rigorous detail the
complex relationship between the relative and absolute
realms? Why is this compulsory study for members of the Zen
Peacemaker Order alongside trainings in social ministry,
liturgy, and nonviolence?

In Zen, there are two ways of describing reality. Basically,
one says that reality 1s all One, that everything is Buddha. The
other describes the manyness of reality, 1ts multitude of diverse
phenomena and differences. What both sutras say is that these
two ways of perceiving reality are not just valid, but essentially
the same. Over the years, Zen masters have developed prac-
tices to help us see reality first from both sides separately and
then from both as an equivalence. |

As I’'ve becorne more and more involved 1n social action, | see
the 1ssue of oneness and diversity not only as a primary 1ssue in
Zen practice, but perhaps as the 1ssue in the peacemaking
world. [ see this in the many places around the globe where sys-

tematic massacres and widespread ethnic cleansing are predi-

introduction xi
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global community. It’s interesting to me that in the political,
economic, and scientific spheres, synonyms for the One Body
are being developed every day: globalization, common mar-
kets, one world economy, the Internet. And immediately the
same issue arises: Can this move toward globalization, towards
recognizing that we're all One, allow for the equal importance
of diverse cultures, economies, traditions, and needs? Can we
honor each component as the One Body rather than honoring
the One Body at the expense of its components? This has al-
ways been humanity’s great challenge, and 1t’s equally the
great challenge facing peacemakers today.

The third section of this book discusses the Bodhisattva Pre-
cepts according to the Japanese Soto Zen sect, focusing on the
Three Treasures, the Three Pure Precepts, and the first Grave
Precept, Nonkilling. I included this discussion because it asks
the question, how do we know what 1s the appropriate action
to take at any given moment? In the Zen Peacemaker Order,
we've formulated the precepts in a somewhat different man-
ner (in the Epilogue I describe some of these changes and the
reasons behind them), but the question of what to do and how
best to do 1t 1s a living question for all of us. By that I mean that
there 1s no one answer. Whatever answer exists 1s situational,
arising and disappearing with the circumstances. Ulumately
there is nothing to do other than act out of non-separation and
bear witness. There is nothing to rely on, only the rich unfold-
ing of life and our fearless, spontancous response to it, moment

by moment.

BERNIE GLASSMAN

Santa Barbara, Easter 2001

Introduction xiii
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The Heart of the Perfection-
of Great Wisdom Sutra









No hindrance, therefore no fear.

Far beyond all such delusion, Nirvana is already here.

All past, present, and future buddhas live this prajnaparamita

And attain supreme, perfect enlightenment.

Therefore know that prajna paramita is the holy mantra,

The luminous mantra, the supreme mantra, the
incomparable mantra

By which all sutfering is cleared.

This 1s no other than truth.

Therefore, set forth the prajnaparamita mantra,

Set forth this mantra and proclaim:

Gate, gate, paragate, parasamgate, bodhi svaha!



1
No Yellow Brick Road

The Heart of the Perfection of Great Wisdom Sutra

Maha Prajnaparamita Hrdaya Sutra

The Wisdom literature, or the Prajnaparamita sutras, exists in
many different lengths. There are versions of one hundred
thousand, twenty-five thousand, eight thousand, one hundred,
and fifty lines. The version I'm discussing here 1s twenty-four
lines and represents the heart (hrdaya), or essence, of the Praj-
naparamita.

Some people say 1t’s not necessary to read the Heart Sutra in
its English translation, that the essence of this Wisdom litera-
ture can be achieved by just chanting it in the original Sanskrit.
Before I review the meaning of the title, let me say that when
you truly just chant the Heart Sutra, all of it1s contained in the
act of just chanting. When we chant in such a way that nothing
else 1s happening, that all our concentration, all our mental and
physical energies are condensed into just being the sound A
(the first syllable of the original text, from “Avalokitesvara™),
that is all that exists. Just A! Just the elimination of any trace of
separation between subject and object, which i1s nothing but

our zazen itseif. If we put all our energy into just chanting 1n
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of this 1s One Body; there 1s no outside. Since there is no out-
side, there 1s no inside either. This is one of the major teachings
of Buddhism and one of the fundamental teachings of Zen.

When we introduce the term outside, that automatically in-
troduces the correlative term inside and creates a boundary, a cir-
cle. If there 1s no outside—for the circle is infinite—then not
only 1s there no inside, there is also no circle anymore. What re-
mains 1s a single entity, just one thing. This i1s what 1s meant by
One Body, which is the fundamental nicaninggflnaha.

Mabha 1s all-inclusive, nothing 1s left out. In this sense maha
also describes what’s known as the Way (7a0). Since maha is
no-outside-and-no-inside, it is therefore the Way. By contrast,
people tend to think that the Way 1s some kind of path, or that
it refers to the way of doing things or some sort of direction
that we take. But the Tao 1s everything. Each of us i1s the Way;
each of us 1s walking the Way.

You remember Dorothy from The Wizard of Oz? Someone
sets her on the yellow brick road so that she will finally get to
the Wizard of Oz. But there is no yellow brick road! We are al-
ready on it. Wherever we are, that 1s the yellow brick road,
that’s the Tao, that’s maha. And maha declares that there 1s no
outside or inside to the path. Everything 1s the path; we are all
on the Way. Where? It doesn’t go anywhere! It’s the pulsating
of life everywhere. |

The second word 1n the title 1s Prajna, which is usually trans-
lated in English as “wisdom,” but in a special sense. [n some
meditation halls, a monitor hits the shoulders of the meditators
with an encouraging stick known as the sword of wisdom, or
Manjusri’s sword, to help cut off their delusions during medita-
tion, to cut away all their ideas and notions. So this prajna 1s not
wisdom in the sense of knowledge or a gathering of informa-

tion, nor does it refer to an omniscient sage who knows all the

No Yellow Brick Road 7
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The next word in the title 1s paramita, which is often trans-
lated as “pertfection.” However, param literally means “to go to
the other shore.” Paramita 1s the present perfect tense (“having
gone to the other shore”), so it means “at the other shore.” Do
you know where the other shore 1s? Some people call the other
shore nirvana. Being at the other shore thus means that nir-
vana is already here. [t signifies that we have already gotten to
the place where we are this One Body. Instead of thinking of
going from the state of delusion to the state of enlightenment,
what paramita means 1s that we are already there. This is the
other shore; this 1s the state of enlightenment.

We talk about six paramitas, of which prajnaparamita 1s
only one. But the Heart Sutra deals with prajna as the vehicle
that takes us where we already are—this 1s 1t! Now obviously,
if everything is nothing but the One Body, how could there be
another shore? On the other hand, if this was so clear to us
we’d have no need for Manjusri’s sword cutting oft the delu-
sion of duality. But we do! For although there 1s no other
shore, it 1s neither obvious nor acceptable to us. We are always
searching for that other shore, for something extra, something
outside ourselves, thinking it is some wonderful place we are
going to find. We refuse to accept the fact that this 1s it.

We don’t go to the other shore; the other shore comes to us.
Something happens, and we awaken to the realization that un-
der our feet lies the shoreline. This very body is the Buddha,

and all the sounds of the world—everything that happens as

is—are the Buddha’s teachings.

Everything in Zen is present perfect tense. There 1s no fu-
ture, no past—it’s all now. There’s nowhere to go, nowhere to
reach, it’s all here, all One Body, one thing. Since we are al-
ready here, we are already at the end of the path and we are

also at the beginning. We don’t practice to become enlight-

No Yellow Brick Road 9
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does not become ash, so life does not become death. Life is life
and functions completely as life. Death is death and functions
completely as death.

To say there 1s no such thing as becoming follows from the
fact that this 1s all One Body, all one thing. It does nor mean
that things don’t change. Shakyamuni Buddha said that every-

thing 1s change. This 1s it—and 1t’s changing. This 1s the en-
lightened state and 1t’s changing. If we can really see that, if we
can really let it soak 1n, there 1s no way to be Jpsct about our-
selves, no way to feel dissaustied or guilty about not doing
things right. It’s all going to change, whatever 1t 1s. Instead of
being tormented by guilt and bad feeling, we simply say,
“Well, let’s do 1t better.” Whatever 17 15, 15 the enlightened state.

Since this 1s the enhightened state, it is the best that could
happen at this very moment—but best in the special sense that
it’s happening and there 1s no choice. It 1s in this sense that we
say everything is perfect just as 1t 1s, in the sense of being com-
plete. Take an incense bowl. It’s perfect as 1t 1s. If I drop it and
it breaks into a lot of pieces, each piece 1s perfect as 1t 1s—be-
cause that’s what it 1s. We may have the notion that all those
pieces should be returned to their original condition as parts of
a whole incense bowl so they can be perfect again, but that’s
just a notion.

Another synonym for perfect is absolute. The pieces are just
what they are. If we add anything to the incense bowl, we don’t
make 1t more perfect, we change it to something different. We
are perfect as we are. If we add another head on top of our
own, we create something else, another kind of creature. If we
add anything to who we are, we're something different.
Therefore, whatever happens at any given momeng 1s the best
that could happen at that moment. Any other conclusion 1s the
result of our ideas about how things should be or are supposed

to be, and these too are just notions.

No Yellow Brick Road 11
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nally stopped being so exuberant about having found his head.
It had always been there.

We have a notion that something 1s missing or not here, and
one day we awaken to the fact that it s here, if only we could
see it. And what is here? Just what we are, as we are. Our pre-
conceptions and 1deas block our acceptance and realization of
this simple truth.

Because perfect means neither good nor bad, just what 1s as
it 1s, even the murder of a child is perfect in this sense. It 1s just
what 1t 1s. Good and bad are the judgments we add to what
1is—they’re extra. Rain 1s whatis. If we are farmers, we tend to
say rain 1s wonderful; if we're planning a picnic, we think rain
1s terrible. But rain 1s rain. People say rain is wet, but a fish
wouldn’t. Water 1s the very essence of life to the fish, neither
wet nor dry. The hsh attaches no notons or dichotomies to it.
When we say that something 1s perfect, we're pointing to this
absence of dichotomy or dualism. Within the One Body, there
is just one thing happening.

The brain functions in a dualistic way, breaking things up
into this and that. It judges everything we do as good or bad,
right or wrong. But good and bad, including the notion of evil,
are extra. This does not mean that evil does not exist or that
good and bad do not exist. It simply means that they're judg-
ments that exist in the realm of the relative, colors we add to
the thing itself. They're as the woof 1s to the warp, which
brings me to the last word of the utle, Sutra.

Sutra has several meanings. We have the English word su-
ture, a joining or sewing of two together into one. Sutra also
means warp, the threads that run through everything, the
foundation threads of a weaving, or the interweaving of all
things. The threads that run through everything are every-

thing. So the sutra 1s the plane we hear flying outside. Breath-

No Yellow Brick Road 13
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right here. If we could really see this word maha, see this One
Body, see this one garden that is us, the world would look dif-
ferent. Instead of seeing trees, soil, manure, and lowers as dif-
ferent, separate things, we'd see them as One Body with
different qualities, features, and characteristics. We'd see that
when we cultivate the soil, we cultuvate all the rest. Taking
care of the tree affects the flowers; taking care of a flower af-
fects the soil.

In the same way, we usually see the body as™a limited, bound
thing, yet we know that it has many features—hands, toes, nu-
merous hairs and pores (all different), skin, bones, blood, guts,
an assortment of organs, many feet of intestines. But they’re all
just one body with many, many features and characteristics. Hit
one part and the whole feels 1t; the entire body 1s atfected. Eat
some food and what part 1s not affected? Breathe, what part s
not affected?

Using the human body as a model of the One Body 1s a little
misleading because the One Body has no outside or inside. We
have to see this, we have to see maha. How do we see maha?’

We wake up!

No Yellow Brick Road 15



" o ~maml
"ML YL
S LA
I smm ‘J

Imll I ¥ IIII im =l

2 Tﬁ_

s

. 7
u ] 11 N 1 ' 11
18 II-L Bl N ... . 'III. r::r
B B
TRSRRILEAR |8 LRSI SN s 1




ation and the bodhisattva. The former feels that after realiza-
tion there is nothing more to do. You get tc the place where
you see what is, realize life as it is, and that’s all there 1s to it.
The bodhisattva has also realized the true nature of life, but
has found that realization 1s not the end, that in fact 1t’s the
beginning of practice. The bodhisattva has made a vow not to
remain in that state of oneness until every creature—human
and inhuman, animate and 1nanimate—has had the same re-
alization. In effect, a bodhisattva (bodhi mieans “enlighten-
ment’; sattva means “person”) 1s one who does not stop at
individual realization or liberation.

Avalokitesvara Bodhisattva 1s the manifestation, or em-
bodiment, of both prajna wisdom and compassion. Who is
this Avalekitesvara Bodhisattva? It is nothing other than us,
it 1s nothing other than who we intrinsically are. If we are re-
ally to see life, we must look at everything as ourselves. In-
stead, we say, “Okay, if [ am supposed to be the embodiment
of prajna and compassion, how 1s 1t that I'm so deluded?
How come I cause so much suffering, so many problems?” In
so doing we separate ourselves from Avalokitesvara. We
must realize that Avalokitesvara 1s not separate—it’s us! The

delusion is us, too! Everything 1s us.

... doing deep prajnaparamita

Some translations use the word berng rather than doing. Being
deep prajnaparamita, one does deep prajnaparamita. Since
wisdom 1s the very state of what we are, being 1n that state
without separation is nothing but wisdom. Bodhisattvas, being
the state of enlightenment, do not remain or stop there, but in
order to help all of us, they purposely function, they do deep
prajnaparamita. This 1s compassion, which 1s the functioning

of wisdom. Because they are enlightened, they practice; be-

Being-Doing 17
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tions, nothing 1s left. But we can also look at emptiness without
tearing anything apart. Just sec everything as it 1s instead of the
concept we have of it. The concept is not the thing itself. If we
can get rid of all our i1deas and concepts, what’s left? This

world as 1t 15, and that’s what emptiness means.

... of all five conditions

The five conditions are based on a traditional Buddhist classi-
fication of all things according to five fundamental elements of
what we are (in Sansknt, skandhas). My parents gave me the
name Bernie many years ago. Later on, my teacher gave me
the name Tetsugen. According to Buddhism, there is no such
person as Bernie or Tetsugen, both are illusions. All of us have
illusions about who we are and what the world is. According
to Buddhist tradition, there are only five constituents, or
skandhas, which are constantly changing and to which we give
different names at different umes.

My Dharma name, Tetsugen, consists of two words. Gen 1s
a character that refers to the mysteries of life, but actually it 1s
much more subtle than that. The connotation of gen is all those
things that are right in front of you—so much in front of you,
in fact, that you cannot see them. They're too intimate, too
close. For example, as long as my stomach 1s healthy I'm not
even aware 1t’s there, it’s such an intimate part of my body.
When do 1 know it’s there? When something goes wrong.
Then I say, “I have a stomach ache,” and suddenly I'm aware
of my stomach—mnot the thing itself, but my concept of it. The
same 1s true of Bernie. Much of the time I'm not even aware of
Bernie. [f [ say, “Bernie 1s here,” that is a delusion. In the same
way that [ am aware of my stomach only when there 1s some-
thing wrong with it, so I am only aware of Bernie when I set

my thinking apart from myself.

Being-Doing 19
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bad, evil or not evil; I just take care of it. Not being bound any
longer by my notions of what it is, I deal with the reality di-
rectly. I don't avoid reality by standing around and letting my
hand bleed. I deal with the thing itself—the bleeding gash—
and not with notions about 1t such as whether it’s good or bad,
why did 1t happen to me, et cetera. I just take care of the gash.
That’s what 1s meant by being “freed of pain.”

Many people practicing Zen think that after we practice
zazen for a while, there will be no more probl€ms. [t’s not that
there are no more problems or pain, but that we know how to
deal with them. We are intrinsically enlightened both before
and after the experience of enlightenment. That means that
whether we experience i1t or not, this 15 1t. When we experience
it—directly realize 1n our gut that this 1s 1t—things do not
magically change somehow. This 1s 7z.

There was once a Jewish Messiah in the Middle East who
had many, many followers. Now everybody knew that when
the Messiah came, everything was supposed to be so-called nir-
vana, everything was supposed to be transtformed in some
miraculous way. So once his followers had accepted him as the
Messiah, they were also obliged to accept the consequence—
namely, that this was it. That although things did not seem to
be what they were supposed to be, his coming meant that this
was now paradise. And yet everything was the same!

Being told that we are prajnaparamita, that we are maha,
that we are One Body, that we are enlightened, 1s meaningless
unless we perceive 1t directly ourselves. We must experience
this state of oneness, which is the state of reality itself. Having
done so, we will be freed of pain in the midst of pain. We do
not eliminate the pain; in fact, the point is not to eliminate any-
thing. The realization that everyrhing as 1t 1s 15 the Enlight-
ened Way will not prevent someone from shooting a child.

Nor will it demand that the enlightened person condone such
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Suppose my two hands thought of themselves as separate
entities with independent identities and consciousnesses. This
hand 1s Joe, and that hand 1s Sam. If someone comes over to me
with money, Sam reaches out for 1t and Joe gets jealous. First,
Joe is ignorant of the fact that this is one body. He has pride in
the fact that he 1s Joe, whereas the other 1s only Sam. Joe desires
the money but Sam gets it, so out of that desire comes jealousy,
and out of the jealousy comes anger, until Joe finally attacks
Sam. One hand attacks the other! This goes 6n and on and on
in the history of the world.

Let’s look specifically at jealousy. There are so many won-
derful people in the world. Shariputra was a disciple of
Shakyamuni Buddha, who had ten or twelve major disciples,
cach of whom specialized in a different area. Shariputra was a
specialist in wisdom, somebody else in compassion, somebody
else 1n occult powers. Imagine 1f they had all been jealous of
each other! We are all who we are; that’s why this 1s a beauti-
ful world.

If we are jealous of someone else, we are not appreciating
ourselves enough. To drop the limited notion of self means to
see the total self. Then we will really appreciate what we are
doing and will do more to support those who are doing won-
derful things. But as long as the self—the small self-—in-
trudes, we become jealous. Then we only operate in the
realm of the passions, the realm of the ego. But we also have
to operate in this realm because we never eliminate these feel-
ings, we simply transform them. For example, when the no-
tion of self is transtormed 1nto an understanding of the One
Body, jealousy becomes an act of support and love.

Also involved in the fifth condition, consciousness, 1s our ca-
pacity to decide on an action independent of our inclination.
Free will and determinism enter here. From the perspective of

the fourth condition (reaction, karma, volition, and impulse),
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shot by an arrow. A person comes to pull it out, but even as the
arrow is threatening to end his life, the fellow says, “Before you
do that, can you tell me what type of feathers were used on that
arrow? If I know that, I'll know which tribe shot the arrow.”
Or, “Can you tell me what type of wood the arrow 1s made of?”
The Buddha says that such a person is obviously going to die
because of his attachment to these questions. The thing to do,
of course, 1s to pull out the arrow!

All of us tend to suffer in this way, asking endless questions
instead of acting. Freed of pain does not mean that we avoid
pain and suffering, it means we pull out the arrow.

There 1s an interesting saying about a horse: It’s best to ride
a horse 1n the direction it’s going. There 1s not much choice.
This means total acceptance of what is, yet without the impli-

cation that we don’t act. Total acceptance 1s not at all passive.

Accept this situation because this 1s it—and change 1t. We have
to change 1it. We don’t have the choice of not changing 1t, be-
cause life is change. We must accept that, too. There 1s no way
that any situation can stay as i1t 1s. Change 1s nothing but the
very functioning of life itself.

We all have a ime bomb 1nside us; we are this ime bomb. |
am going to die the very next instant, so I am doing the best |
can this instant. [ think all of us must function in the best way
we can. To say that everything is changing is to say that every-
thing 1s going to die this very instant. So we must do the very
best we can each moment, as if each moment were our last—

because 1t 1s!
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away from this, and it’s no longer this. Such a truth should be
obvious, but we have to practice to realize 1t.

The major disciples of Shakyamuni Buddha, each unique
and with different attributes, together became the strength of
the sangha. Hundreds of thousands of students of the Way
were affected and trained by these major disciples. Each of us
is cach of these major disciples. I am wisdom, I am under-
standing, [ am compassion, and so forth. I also am myself,
with my own unique gifts. But when we don’t perceive this
One Body and our interdependence, jealousy, and competi-

tion arise.

Form 1s no other than emptiness, emptiness no other than form;

Two different statements are being made in this one sentence.
Form 1s dharma, phenomena, the phenomenal world; it stands
for manyness, the differences of life, all the forms that we see.
Emptiness refers to the oneness of life, which means hfe as it is,
without any distinctions. The sutra is saying that form, or all
things, is no other than emptiness, no other than the One Body.

I was trained as a mathematician, and in mathematics one of
the things we search for is called an isomorphism, a relationship
of sameness between two apparently different classes of objects.
An 1somorphic relationship implies that two different worlds,
or worlds that seem very different, are really the same. Simi-
larly, “Form is no other than emptness, emptiness no other
than form” implies that form and emptiness are isomorphically
related. Although we look at the world of phenomena as being
very different from the world of oneness, in fact the two are not
different at all.

This means that if we can really see the world of oneness,
then we understand everything. Isn’t this amazing? The other

way is so long. To try to understand everything without going
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When we see that form 1s empty and that diversity 1s one-
ness, when we truly see what that means, we achieve prajna.
But please remember that whether we see this or not, we are
intrinsically prajna. We are everything, but we have to realize
it, we have to experience it. When we do, that is nirvana so far
as Zen study 1s concerned. Realizing prajna 1s leaving the
world of attachments, the world of samsara. Once we realize
there 1s no fixed form, we are no longer attached to the world
of form. Similarly, when we clearly see that elrlnptincss 1s form,
that oneness 1s all forms, we achieve compassion. For every-
thing in life is that oneness, everything in life 1s me. Compas-
sion implies that we're no longer attached to dwelling in the
world of nirvana. Then we can appreciate the statement that
nirvana is samsara, enlightenment 1s delusion. Similarly, see-
ing that form 1s emptiness, we see that samsara is nirvana, and

delusion 1s enlightenment.

Form is precisely emptiness, emptiness precisely form.

Emptiness is. Form 1s. In the analogy of the house, we discov-
ered that one way to find emptiness is by using a kind of re-
ductive analysis culminating with the finding that there 1s
nothing there at all. That is, we can take a stick and put it un-
der a microscope. As we go deeper and deeper, we find more
and more space and less and less substance. [t's not long before
what we are seeing does not look like a stick at all. All we see
is wood. When we blow that up, we don’t even see the wood
anymore, we see the so-called molecular structure. If we keep
increasing the magnification, all of a sudden, all we see 1s space.
There 1s nothing there! :

But we don’t have to do all that to find emptiness. Our stick
is precisely emptiness as it 1s. When we see emptiness, 1t s pre-

cisely form; that is, emptiness should not be understood in a
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Wisdom and compassion, in effect, are two different de-
scriptions of the oneness of this moment. Let’s look a little fur-
ther at compassion. When you see that emptiness, or the state
of oneness, includes all forms just as they are, you see that the
functioning of emptiness means loving God, loving my spouse,
loving my student, loving my children, loving my neighbor,
loving myself. The state of compassion implies liberation from
attachment to emptiness. Some people tend to get stuck in that
state of oneness, of “form 1s emptiness,” of just being without
doing, which is a very passive state. By contrast, compassion is
the extremely active functioning of that state of oneness.

The love spoken of in Christianity seems to me the same as
Buddhist compassion, because like compassion, Christian love
derives from and is the functioning of the state of poverty. My
notion of poverty 1s nonattachment, which 1s the state of prajna
or no-separation. Being in that state, whatever we do 1s a com-
passionate act, because compassion is simply the functioning of
that state of oneness. Remember my gashed hand? Being one
with it, [ take care of 1t; that’s a compassionate act. However, if
[ am separate from it, even though I take care of it, that’s not a
compassionate act. These acts may look the same, but in fact
they are not.

Another example: A child 1n the street 1s about to be hit by a
truck. I see the truck coming down the street and without
thinking, just being totally one with what's happening, I run
out and push the child out of the way. After the truck has gone
by I may get up and yell at the child, but this too 1s compas-
sionate because 1U's coming from the state of oneness, because
it’s the functioning of this prajna.

Now let’s say the same thing happens, and this time I'm not
operating from the place of oneness. | may think, “The child is
going to be hurt! But that truck might hit me.” Although I sull

run and save the child, then get up and yell at him, 1n this case
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alism. This does not imply that this world is invalid; on the
contrary, it i1s the same world as the world of oneness. Can you
see that? One does not negate the other. The world of dualism
and dichotomy 1s not a bad world. It 1s actually 1somorphic
with the world of oneness, which some people mistakenly per-
cetve as the only good world. Although these worlds are dis-
tinct (not-one), they are nonetheless the same (not-two).

Another sort of doubt pertains to the world of oneness. Al-
though we are actually functioning in both worlds at the
same time (they are the same world), most of us don’t per-
cerve the world of oneness. We have no notion—or only a no-
tion—of what oneness really means. Because we haven’t
actually experienced this oneness, the word does not speak to
our guts, only to our head. And so long as this 1s so, our func-
tioning will not change or even shift. The way to see this one-
ness and remove all doubt 1s by simply letting go of the self,
because 1Us the self that prevents us from seeing it. The self 1s
our heavy baggage of concepts and 1deas.

Once we fully realize the Enlightened Way, we no longer
have any doubts or questions about the true nature of reality
and existence; all that’s left is the functioning of that realiza-
tion. At this point, it may be useful to distinguish between dif-
ferent degrees of realization experiences. When we speak of
realization, we usually mean seeing our true nature, the en-
lightenment experience. When this seeing 1s truly profound,
we speak of great enlightenment, after which the last doubts
disappear.
and we will—where there 1s no

Unul we get to the place
more doubt, we must clear away that doubt through pracuce.
And practice does not stop when there 1s no more doubt.
From the top of the mountain we have to climb down. Prac-
tice never stops. To better understand the endless character of

practice-realization, let’s imagine a pitch-black room in which
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4
Letting GO

Sensation, perception, reaction, and consciousness are also
l1ke this.

O Shariputra, all things are expressions of emptiness:

Not born, not destroyed; not stained, not pure; neither waxing
nor waning.

Thus emptiness is not form,

Not sensation nor perceprion, reaction nor consCiOUSNEss;

N eye, ear, nose, tongue, body, mind,

No color, sound, smell, taste, touch, thing;

No realm of sight, no realm of consciousness;

No ignorance, no end to ignorance;

No old age and death, no cessation of old age and death;

When the Heart Sutra says that form is emptiness, it’s
speaking not just of the first skandha (or condition), but of
all five. All tive conditions are empty, so the sutra says that
all five conditions “are also like this.” That is, whatever

comes up—not just physical form, but all the various func-

tionings of the mind—is empty; and emptiness in turn is all

of these forms.
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O Shariputra, all things are expressions of emptiness:

Instead of things, which we associate with fixed substances, 1t
might be useful here to speak of phenomena, for which the
Buddhist term 1s dharmas, which are insubstantial, momentary

events. At any rate, dharmas and phenomena are approxi-

mately equivalent. All phenomena—anger, love, animals,
ghosts, humans, demons, minerals, grass, laughter, unicorns—
are manifestations of emptiness. That’s whatemptiness is: the
vegetables growing in the soil; the vegetables we are eating,
have eaten, and will eat; laughter, joy, anger, sorrow, pain, suf-
fering, and misery; you and me. All of these without exception
are nothing but expressions of emptiness.

So what is emptiness? All of these phenomena without the
labels associated with them. For example, laughter 1s an ex-
pression of emptiness. But what 1s it independent of, or apart
from, the word laughter, the notion of laughter? Pain 1s pain,
but what is it when removed from the notion of pain? If you
take away all the labels, the ideas about things, that 1s empti-
ness. Talking, rubbing my nose, the microphone, the speakers,

our breathing, the flowers, children starving, dogs being run

over by cars—all are expressions of emptiness.
Not born, not destroyed, not stained, not pure; neither waxing

nor waning.

The first quality of all phenomena 1s that they’re empty. The
sccond 1s that everything 1s impermanent. All that exists 1s
change. There is no such thing as permanence; all phenomena
are not born, not destroyed.

One of our delusions 1s to think that everything 1s perma-
nent. Another is to think that everything 1s il{lpcrmnncnt.

Both are delusions! “Not born, not destroyed” means timeless.
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And I could see the storehouse consciousness containing the
past and present, but how could it contain the future? But
Koryu Roshi said, “Yes, it contains everything. Why? Because
it is nozw! There is no past, there 1s no future. There is not even
a present!”

In our linear way of thinking we are able to see that if we
change something now, that changes the future. But we have a
hard time seeing that if we change something now, the past 1s
changed as well. Yet this is true because past, present, and fu-
ture are nothing but notions. It’s all right now. In fact, one ob-
vious sense of how we change the past is that the past exists only
as we see it. If we see 1t differently, the past is all changed—im-
mediately.

The first of the Buddha’s Four Noble Truths is that life 1s
suffering. We suffer for many reasons: because we don’t have
what we want; because we have what we want; because we
have what we don’t want; because we have what we want but
it’s fading away; because we're fading away and getting old;
because we're not old enough. But apart from all these so-
called reasons, the question 1s: What is 1t? Why do we sufter?
We suffer because we can’t be satishied with what we have or
with what is—even though, of course, we don’t really have
anything. We suffer because the grass is green and we want 1t
to be purple. We suffer because we don’t see and accept things
as they are.

There are two delusions concerning suffering. One 1s that
everything is suffering, and the other 1s that there 1s no suffer-
ing, that everything is okay. The point here 1s thatany idea we
have is a delusion. Can we accept that? Can we accept that

are reality and

things as they are—"not stained, not pure”
that our concepts of them are delusions? We are responsible
for the concepts of pure and impure, good and bad. We add on

the notions of being born and dying; strictly speaking, they too
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that’s not it. Drop all your notions and zhat is emptiness! So
what is 1t? Just what 1s!

Not-form, not-sensation, not-perception, and so on do not
mean there’s no form, no sensation, no perception. They mean
when we take away the notion of form, we have just form as 1t
is; when we take away the notion of sensation, we have just
sensation as it is, and so forth. Zen koans refer to talking with-
out using our lips or tongues. That doesn’t mean we’re not
talking; it means we’re just talking. There’s nd separate notion
of talking (or not-talking). Or take once more the example of
the stomach. When our stomach 1s just functioning, there is, in
a sense, no-stomach functioning. We only think of it as our
stomach when it doesn’t function well anymore, when it’s sick
or in pain. We only think about 1t when 1t’s no longer just func-
tioning, when we are no longer just functioning. So we may
say that there 1s a stomach only when there is something
wrong, only when there’s separation, when we and the stom-
ach are not just functioning. Similarly, the negation in the su-
tra, “no eye,” signifies just seeing, which 1s not seeing with the

cye but with the whole being.

No eye, ear, nose, tongue, body, mind,
No color, sound, smell, taste, touch, thing:

No realm of sight, no realm of consciousness.

We say there are eighteen elements: six sense organs (the mind
is considered the sixth sense organ); the objects of these six
sensc organs; and the six corresponding worlds or realms asso-
ciated with them. The sutra negates all of them. |
We could consider all these things as things we have—eye,
ear, nose, tongue, body, mind, et cetera. In general, we tend to
define the self in terms of what we think we have. But in real-

ity, we have nothing! In Hebrew, we don’t say “1 have,” we say
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notions of how things are instead of seeing them as they really
are; thus, we're unable to act freely in any situation. We create
our own fetters. Those fetters are our 1deas; we retuse to let go
of them. In this way we bind and tie ourselves up more and
more—in the name of our 1deas, our feelings, even in the name
of freedom!

In Buddhism, we speak of a twelvefold chain of nidanas
(conditions) that serves to explain how our life is generated.
The first link in this chain is ignorance, or lack of light. We
don’t see what 1s happening; consequently, our actions are de-
termined by our karma, our propensity to do certain things in
certain ways. With our sense organs, we see certain things or
feel or hear them; therefore, we have sensations and feelings
that seem pleasant, unpleasant, or neutral. Becausc of these
feelings or sensations and our judgments about them (“This 1s
pleasant” or “This 15 unpleasant”), we have desires, attach-
ments, and cravings. As a result of these, we cling to the objects
we desire. Then habitual patterns form and there is becoming.
Because of that, in turn, things are born—new personalities,
new situations; and because of that, decay and death occur. It is
an endless cycle.

Shakyamuni Buddha taught that this chain of conditions
could be broken at any point. The way we break it is to let go
of the self. That’s all—let go of the self! It's not so much that
the chain 1s broken, it’s transformed. Just as earlier we spoke
about the passions being transformed, here, it we let go of the

self, the whole pattern of conditions is transformed.

No ignorance, no end to ignorance,

No old age and death, no cessation of old age and death;

Here the twelve conditions are being negated and the negation

is 1tself negated. In addition, what 1 just said about breaking
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How can we relate the One Body to relationships? Being re-
lated is not a matter of going around saying, “We are One
Body!” We let go of that, we just are One Body. Being One
Body, the relationship 1s complete and perfect as 1s, and the
needs of each part are taken care of. Whenever anything hap-
pens that requires a response, I respond, I take care of what has
to be done. This 1s compassion as the functioning of prajna.
Similarly, 1n relationships, when we both really see that we are
One Body, we get to the point where we no longer think about
it—we just are. Take the example of the baby and the mother.
For a certain peniod they are literally one body. When the child
cries or needs something, 1t 1s automancally taken care of by
the mother without any separation into baby and mother. This
1s true prajna. [ts also pure love. Shakyamuni Buddha used the
same analogy; he said, “"Everything 1s my child.” Now just
imagine we really functioned as if everything were our child,
as if we were not separate from anything.

This 1s One Body, whether we talk about a spouse, a garbage
collector, or a child. The One Body 1s just whatever 1s happen-
ing and our immediate response to whatever 1s happening. If
the child i1s hungry, we feed him; if he has a cut, we take care of
him. Or say there are twins and both are crying. You are the
parent. What do you do? It depends on the situation. Here 1s
this one body and both hands get cut. What do you do? There
are no guidelines. Being one body, you just do what's necessary.
This one looks worse for some reason, so you take care of it
first. The point is you function directly because this is one body.
[t’s not a matter of composing some set of guidelines for deci-
sion making. The realization of One Body enables us to func-
tion directly, immediately, and appropniately. Appropriateness
is not something judged or decided by somebody else; appro-
priateness means that we deal with things as best we can.

Please note that nowhere here 1s there any notuon of an end
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5
No Suffering

No suffering, no cause or end to suffering, no path . . .

This line refers to the Four Noble Truths expounded by
Shakyamuni Buddha in his first teaching. He said that life—
all existence, everything—is nothing but dhukka, which 1s
commonly translated as “suffering.” This 1s the First Noble
Truth. The Second Noble Truth declares that there 1s a cause
of suffering, and that 1s the fact that everything 1s change, or
movement. What we seek 1s permanence. We want there to be
an ego, an atom, something solid that we can grab on to, some
tangible, ulumate truth. Since this is the case, we are bound to
suffer, to constantly bang into the fact that things don’t go the
way we want. Things go the way things go.

For example, we think we're human beings, but Buddhism
recognizes six realms of existence (or psychological states), only
one of which 1s human, and we contnuously transmigrate
through these realms or states, moment after moment. We
think of ourselves as exclusively human; Buddhism says that
sometimes we are human, someumes we are demons, and
sometimes we're hungry ghosts. A hungry ghost has a needle-

thin neck and a huge belly. Because there 1s no way for food to
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should be distinguished from selfless suffering. Because of our
attachment to the notion of self, we have egocentric suffering,
which tends to make us inactive, to withdraw into ourselves, to
contract in a kind of death. When we let go of the self, we have
selfless suffering, which 1s sull suffering—Dbecause life 1s suf-
fering—but 1s active, expansive, and dynamic. It i1s not death-
like, but alive with growth and expansion. Sensing directly the
suffering of the world, we expand to take care of it.

Whenever the self 1s present, we contracty when the self 1s
absent, we expand. Take the example of the man shot by an ar-
row. In the case of egocentric suffering, the man’s response is to
freeze up: “Why did this happen to me? What am I going to
do? I have this arrow sticking in me!” Egocentric suffering
does not enter the world of immediate action; 1t exists in the
world of notions and concepts. But in the case of selfless suf-
fering, the man simply removes the arrow. One response is
life-denying and the other is life-athirming. Selfless suffering 1s
the funcuoning of prajna wisdom, and this 1s what we call
compassion.

The Fourth Noble Truth is that the way to end suffering 1s
the Eightfold Path. The first aspect of this path is right view or
right understanding; second, right thought; third, right words
or right speech; fourth, right conduct or karma; fifth, right
livelihood; sixth, right effort; seventh, right mindtulness; and
eighth, right concentration or samadhi. The word right, which
precedes all these aspects, 1s not used in the usual dualistic sense
of right as opposed to wrong. In this context right means “non-
,”as in nonconcept or nonview. Eliminate all concepts and you
have right view. Then go one step further and eliminate non-
view as well.

What do “right words or right speech” mean? Shakyamuni
Buddha taught constantly for fifty years, from the time of his

enlightenment untl his death. He was always surrounded by
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have to realize that totally being this moment 1s what we actu-
ally are. Merely knowing this in an intellectual way does us no
good at all.

In “No suffering, no cause or end to suffering; No path ... "
the Heart Sutra negates the Four Noble Truths, but once again,
this negation 1s really afhrmaton. Life 1s radically affirmed by
negating any notion we have of it. If you say all life 1s suffering,
that’s just another 1dea, another concept. Life 1s not suffer-
ing—-this 1s life, this very moment as it 1s, independent of all
notions. Whatever words or ideas we want to add to it are not
life; they are our way of talking about lite, our snapshots and
descriptions of 1t.

The implication of “No suffering, no cause or end to suffer-
ing” 1s that there’s no change. We said earlier that all life 1s
change, so how can the sutra deny change’ It denies one sense
of change (in terms of past, present, and future) and atfirms
another (which sees this very moment as being all past, present,
and future). What 1s happening 1s always just this moment,
and 1n this sense one could say there 1s no change. Yet saying
there 1s no change does not mean any sort of permanence; it
means that just this 1s happening, independent of all our no-
tions, including that of change.

Life is like a roller-coaster, with lots of ups and downs
(sometimes steep ones). When you look at.a roller-coaster, 1t’s
moving. But at each second, whenever you look atit, there it s.
The roller-coaster 1s life. We take pictures of it, and those are
our 1deas or concepts. Sometimes we seize on one particular
picture and say, “This 1s the roller-coaster; this 1s my 1dea of
life.” That’s one delusion. Another delusion 1s putting all the
snapshots together and saying, “Oh, they are all different. No
one picture represents the roller-coaster. Therefore, all there 1s
1s change.” Then where’s the roller-coaster? Atany given mo-

ment it’s there, neither static nor changing. On the other hand,
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Way as doing zazen in concentrated, deep samadhi. And that’s
because at every moment we are the actualization of the En-
lightened Way.

All this teaching 1s condensed into A4, the first syllable of the
sutra (“Avalokitesvara Bodhisattva ...”). At the moment of be-
ing nothing but a, everything without exception is right there,
nothing 1s excluded. This 1s what Shakyamuni Buddha meant
when he said that above and below the heavens, throughout
the whole universe, “I alone am.” That “I”«contains every-
thing; that “I” is this A. Nothing 1s left out or excluded. All 1s
One Body.

When [ say that this present moment includes all past, pres-
ent, and future, it’s important to remember that this present
moment itself does not exist, it too 1s just another notion. Every
1dea we have binds and restricts us. When we let go of all our
ideas, we see there are no inherent limitations. That’s what is
so wonderful! We say that we are limited 1n such and such
ways—for example, we can’t fly. But these are notions, nothing
more. [f I can see life as One Body, that this 1s all one thing,
then of course I can fly. I can do anything because [ am every-
thing. And I am doing it all right now! [ am flying. I am cir-
cling the earth, circling Mars, creating stars. If I say I can’t fly,
all that really means 1s that my concept of “I” can’t fly. Because
my idea of me 1s this limited, bound self, I.don’t see that I am
one with the eagle. As a boundless, unlimited being, I can cer-
tainly fly.

My concept of this present moment also limits me 1f [ be-
come attached to it. Get rid of this notion, too. Getting rid of
notions means not being bound by them. For example, re-
member the snapshots of the roller-coaster. Getting rid of the
snapshots does not mean that we literally throw them away,
but that they don’t limit us, that we don’t fall into the trap of

thinking any or all of these snapshots are the roller-coaster.
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Snapshots are snapshots, that’s all. They’re not life! Similarly,
getting rid of the notion of the present moment does not mean
not having this notion. If getting rid of notions literally meant
eliminating them altogether, I would not know how to get
home or open my door or write. The point 1s that our notion of
the present moment 1s not the moment as 1t 1s, 1t’s just a notion.
At the same time, this notion is quite useful. In general, we can
say this: Seeing notions for what they are, use them as devices;
don’t be used by them. We're used by them when we cling or
are attached to them.

This identification with notions 1s particularly troublesome
when it comes to finding out who or what we are, for we tend
to think that we are our notions of who or what we are. When
we let go of these notions, we directly realize that we don'’t
know who or what we are at all, and this state of not-knowing
1s who or what we are!

Not-knowing expresses the essence of our sitting practice.
The Sixth Patriarch, Hui-neng, said: “To sit means to gain ab-
solute freedom and to be mentally unperturbed in all outward
circumstances, be they good or otherwise.” In other words, sit-
ting 1s just letting what comes up come up, then letting it fall
away again, neither playing with thoughts nor trying to elimi-
nate them. The very attempt to eliminate them would just be
another form of conceptualization. Let them come up and let
them go. We have many devices to help us do this, or rather to
help us let this happen. You can concentrate on your breathing,
on the letter A or the word mu, on anything. Concentrating on
one thing eventually develops the samadhi of no-separation.

Without such concentration, it’s almost impossible not to be

1. A.F Price and Wong Mou-lam, trans., The Diamond Sutra and the Sutra of Hui-
Neng (Boston, Mass.: Shambhala Publications, 1990), g8—gg.
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distracted by thoughts and concepts. Once concentration 1s de-
veloped, you find that you're not bound by concepts anymore.

Again, this does not mean trying to block the arising of 1deas
or concepts, that’s impossible! The brain thinks; that’s simply
the way it functions. Not only 1s there nothing wrong with 1t,
it’s a wonderful thing! The eye sees, the ear hears, the brain
thinks. But don’t play with thoughts. Thoughts are only
thoughts, bubbles, nothing special, as we say in Zen.

We tend to think there’s something quite special about
strong feelings or emotions, and in a way there 1s. But the basic
teaching of the Heart Sutra is that everything as it 1s, without
exception, including special feelings and emotions, i1s empty.
Emptiness 1s anger and love. Under certain circumstances
anger anses in me. The circumstances change, the anger dis-
appears, and love appears. Then a new 1dea comes up—"How
am [ going to make some money?” or “It’s ime to go home”—
and a new feeling comes up. Since all this 1s empty, whatever
arises falls away. Nothing special. In sitting practice, we just al-
low that arising and falling away of thoughts and feelings to

appen without attaching to them. Things come up and then
fall away; just see them as the normal flow of life.

What stands in the way of realizing this 1s our strong at-
tachment to our likes and dislikes, which feeds our powertul
convictions of right and wrong, good and bad. The fact that |
like something does not mean that it’s good or right; any more
than my dislike of something means that it’s bad or wrong. [
like something, I dislike something: nothing special. Our likes
and dislikes are expressions of karma, and karma too 1s empty.
[t can change at any moment. There is nothing intrinsically
true, significant, or meaningful about liking or disliking, they
have no substance. At this moment, for such and such reasons,

I happen to like this and dislike that. There’s nothing wrong
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we know the body is one. When we truly realize that every-
thing is one body, there i1s no notion of that either. To have such
a notion would be foolish. Imagine walking around saying, “I
am one body!” Everyone and everything is just one body.

The functioning of this One Body 1s what we call prajna
wisdom. I don’t think about sweating when 1t gets hot: when it
gets hot, | sweat. That’s wisdom. I rarely think about breath-
ing; I just breathe. That’s wisdom. I don’t think much about
thinking; [ just think. That’s wisdom. Tht funcuon of the
brain is to think, as the function of the eye 1s to see. If my eye
becomes blind, the function of that blind eye 1s not to see. [t 1t’s
cold and I shiver, that’s the function of being cold. And that’s
wisdom, too. Prajna wisdom 1s not the accumulation of knowl-

edge of any sort, it’s just the function of what is.

... no wisdom, and no gain.

Nothing to gain, nothing to lose. If I put a hat on, you might
say I gained a hat; [ gained something I didn’t have before. But
because at this moment this 1s it, there can be no such thing as
gain, which is only a nouon. If T put a hat on, that’s what is
right now. [t can’t be compared to something else, like having
no hat on. Conversely, if [ sweat, I don’t lose water; sweating is

just what is.

... thus bodhisattvas live this prajnaparamita

We are the bodhisattvas and living this prajnaparamita is the
function of prajna wisdom. Prajnaparamita is the only one of
the six paramitas mentioned explicitly in the Heart Sutra, The
first paramita, and in a sense the most important, is called dana,
or “giving.” In the context of practice, thisis giving in the sense
of letting go: giving up the self, giving up our notions. Give it

all away! Give up all concepts. Zazen is a manifestation of giv-
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anger. But if we are the whole universe, what don’t we have?
What could be lacking? Is it money? Is it lover Is 1t some qual-
ity that some other person has? We are that other person and
that other person is us, our funcuoning. Isn’t it wonderful how
we can function in so many spheres all at the same time? But if
we can’t sce that this 1s all one thing, we need everything and
can never be satisfied.

If children could only be taught that this 1s all One Body,
they would be far less likely to steal. Why should anyone steal?
We have everything because we are everything. Look at the
beautiful parts of us that are the mountains. Do we need them
in our living room? Do we have to own them? They are us!
The banks have lots of money. Do we need it all? What would
we do with 1t? A long time ago [ learned from my teacher that
if I would understand the Dharma, I would never be hungry,
never have any unsatisfied needs; I would have everything. If' 1
wouldn’t understand the Dharma, I would be grabbing and
hoarding endlessly and stll feel hungry. Give away everything
and I won’t be a hungry ghost. Try to grab everything and I'll
only get hungrier.

I[f we are rid of the self, the three poisons become trans-
muted into the three virtues of the bodhisattva. Ignorance be-
comes the state of total nondiscrimination, so we no longer
discriminate between good and bad; instead we deal with what
is in the appropriate way. Similarly, anger becomes determina-
tion and greed becomes the selfless, compassionate desire of
the bodhisattva to help all beings realize the enlightened way.

The other day someone was talking about all his problems
and crises and [ heard someone else say, “Don’t look at things
that way. See them as challenges.” Problems and crises create
anger and frustration; get rid of the self and they are seen as
challenges. Determination emerges and you meet the chal-

lenges as best you can.
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why he did that. The answer must be that he had no realization
of one body. If we truly realize our body as one body, we can’t
cut our arm off when 1’s burning, we can’t even be demented.
We are only demented when we see things as separate.

When the parent saves the child in a manner free of attach-
ment to the self, free of hindrances, the action leaves no trace;
otherwise, the traces of the action linger on and on. You yell at
the kid for days and days, then get depressed and guilty. You
take it out on your spouse and your other children, perhaps on
your employees. There’s no end to 1t.

Once we drop the self, ignorance, anger, and greed become
selfless desires because we realize that all of us are One Body. |
now have the desire for the whole universe to be enlightened.
Why? Because I want me to be enlightened, and I am the
whole universe! I no longer function out of my notion of the
small self, but rather out of the realization of the big self,

which 1s nothing other than the whole universe.

Far beyond all such delusion . . .

The basic four delusions are divided into two categories, be-
fore and after enlightenment. (Delusions in the latter category
are referred to as the “delusions of the enlightened ones.”) The
first delusion 1s the belief in permanence, that there is an ob-
jective or absolute truth. Whether we call it the ego, the self, or
the atom and regardless of whether 1t’s a physical, mental, or
spiritual element, what we are looking for 1s some permanent
foundation to existence. For the enlightened ones, on the other
hand, the first delusion is that everything is impermanent.
The second delusion before enlightenment 1s that we can
find some state of bliss and happiness. The corresponding
delusion for the enlightened ones 1s that existence 1s suffering.
The third delusion is that “I” exist, that the self 1s a reality.
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we are the Buddha; experienually, we have to become the
Buddha (Maitreya Buddha, the one who 1s waiting to come, to
appear). We are the Messiah and we have to realize it. Because
we are the supreme, perfect enlightenment, we have to attain
the supreme, perfect enlightenment. And that 1s what we are
doing in our practice.

Whether we speak of becoming Maitreya Buddha, or be-
coming the Messiah, or becoming anuttara samyaksambodhi
(supreme, perfect enlightenment), it’s all the same thing, 1t’s all
this very moment. In different religious traditions there are
various ways of expressing it, but the importance of this mo-
ment is the same. We can consult innumerable books and au-
thorities, all using different terminologies, but the test, as far as
I’'m concerned, is simply: are we or are we not talking about
this moment? There cannot be two completely different real-
izations of what this momentis. The presentations or descrip-
tions of what this moment 1s will differ, but if the realizatons
themselves don’t turn out to be the same upon closer inspec-
tion, then the people involved can’t be talking about this mo-
ment. | have spoken with many different representatives of the
various spiritual traditions, and I have always found that when
we talk directly and sincerely to one another, we are always
talking about the same thing, no matter what words are used.
Each tradition is another way of appreciating what life 1s. Isn’t

this wonderful?
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them. Similarly, we think of letting go as doing something:
throwing things away, ending a relationship, getting rid of
whatever’s bothering us. But that works no better than pulling
our fingers in order to extricate them from the trap. We let go
by eliminating the separation between us and what we wish to
let go of. We become .

Do we let go of anger by saying good-bye or going away? Of
course not! That doesn’t work. The way to let go of anger is to
enter the anger, become the anger rather thafi separate from it.
If you even hold on to the notion of having to let go of it, you're
still stuck. In a famous koan, a monk went to Chao-chou
Ts'ung-shen and asked, “What shall I do now that I've let go
of everything?” Chao-chou said, “Let go of that!” The monk
said, “What do you mean, let go of that? I've let go of every-
thing.” Chao-chou answered, “Okay, then continue carrying it
with you.” The monk failed to get the point. Holding on to let-
ting go is not letting go.

We don’t get nd of anger by trying to get rid of it; the same
applies to forgetting the self. To forget the self means to be-
come what is, become what we are. How do we let go of a
painful relationship? Become the person we wish to let go of,
become the pain itself. We think we’re not the person, not the
pain, but we are. Eliminate the gap between subject and object
and there’s no anger, no loss of relationship, no sorrow, no suf-
fering, no observer sitting back and crying, “Poor me!”

The Chinese finger-trap 1s solved by going further into the
trap, by becoming the trap, and the same 1s true of letting go:
Go into it. If you avoid the situation, it only gets worse. Totally
be it; that’s letting go. Similarly, when we sit, it’s not a quéstion
of trying to do something. Don’t sit there saying, “I have to ac-
complish this. I have to attain that.” Just let go and be what you
are, be this very moment. If you are breathing, just be breath-

ing, and you will realize that you're the whole universe, with
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those fixed 1deas, when we no longer know how we're going to
act, therein lies our true freedom. Each moment the circum-
stances change, freeing us to not know what we are doing. In-
deed, we are free because we don’t know. Doing what's
appropriate 1s the expression of our freedom from notions of
what’s appropriate. Lettung go is the manifestation of the One
Body; appropriate action is the manifestation of not-knowing.
If we can truly realize that we're One Body, if we can really
appreciate the garden thatis us, 1t's amazing what can be done.
The trees wither and the leaves fall off. The fallen leaves rot,
enriching the soil. The earthworms crawl around inside and
acrate everything. The ladybugs eat the aphids and the aphids
cat the leaves. The plants grow; the roots spread out under-
neath and touch each other. The rivers ow, the sun hits them,
and water goes up into the clouds; the clouds fly around, water
comes down from as far away as the Himalayas. The moun-
tains form clouds, and the clouds come here. The soil goes
deep and the heat rises, so the bugs and rodents Hourish.
Everything works beautifully together! The Howers don’t ob-
ject to decaying and becoming soil again. The soil doesn’t say,
“I won't let you have my nutrients. I need them for myselt.”
Instead it says, “Take my nutrients. Take my essence. Grow.”
This One Body 1s what we call emptiness. “Form 1s precisely
emptiness” expresses the fact of One Body. Do you know how
many different things are going on in one little bit of soil?
Countless things, and no two bits of soil are the same. Each
Hower 1s different, each tree 1s different. Each lives and devel-
ops 1ts own perfection. There are buds that will never open; not
opening is their perfection. Each thing is different, each is com-
plete and perfect just as it 1s. The very fact that everything 1s
ditferent makes it One Body. (We think of difference as some-
thing opposed to the One Body; instead it’s the nature of the

One Body.) Form is emptiness. When we see that, when we can
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refer to one body. But at the same time that 1t’s Bernie or one
body, it’s also all the names of the parts of the one body: fingers,
skin, pores, hair, blood, water, guts, intestines, inner and outer
organs. | have perhaps four billion hairs, all very difterent. So
many things! And all these many things are the one body,
they’re Bernie, and Bernie 1s all these many things. Harmony
results from the fact that emptiness and form are the same
thing. It’s so true that we don’t even think about it. After all,
we don’t conceive of ourselves as either on€ body or many
parts, we simply are.

We see Bernie as one body, but somehow we're unable to see
the whole universe as one body, and that’s because we're
trapped in the notion of our separate self. By seeing our true na-
ture we realize the emptiness of all five conditions and are freed
of pain. The last line or mantra of the Heart Sutra 1s “Gate, gate,
paragate, parasamgate, bodhi svaha!” or “Gone, gone, have gone,
altogether have gone!” Gone where? Here.

The world of oneness, in which no thing exists, and the
world of form, in which every thing is different, are not one,
not two. They both describe #4is. At the moment a snake bites
a man’s leg, what happens? “OW!” In the world of oneness,
with no concepts or ideas, there may be a reaction of pain, but
no perception that something happened. But in the world of
form, which 1s experienced conceptually, the victim perceives
that something happened and 1s grabbing his leg and scream-
ing. Both are descriptions of the same thing, the same instant.
This 1s the meaning of “Form 1s precisely emptiness, Empti-
ness precisely form.”

But when the sutra goes on to say, “Thus emptiness 1s not
form,” there seems to be a contradiction. “Emptiness s not
form” means that emptiness is nothing, emptiness itself 1s
empty. Form is everything, and everything is nothing. Zero 1s

infinity, infinity is zero. Both are the same statement. The
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know how to use them (or if instead we are used by them),
they are hindrances. When we’re no longer bound by them,
ideas can enrich the functioning of the enlightened state
(somewhat like knowing more languages can facilitate com-
munication). See the One Body, and secing this, use whatever
notions are appropriate to the situation. After all, we function
in the world of form, the world of notions. Even the func-
tioning of prajna wisdom takes place in the world of form. So
please don’t think that knowledge per se 1s bad. We function
in the world of form, both before and after enlightenment.
My teacher, Taizan Maezumi Roshi, once began a talk in
Santa Barbara by saying, “Tell me what this room is.” Nobody
could answer! This 1s like the koan, “Tell me what my hand is.”
I remember HakuunYasutant Roshi, a famous Japanese Zen
master, saying, “If you ask this question of any little child,
there’s no problem. But ask a group of students, doctors, or any-
body else, and they’ll wonder what the question means. For ex-
ample, 1s it intended in a physiological or philosophical sense.”
We must answer this radically simple question—what is this
hand?—to penetrate life. The answer is in the question!
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The Identity of Relative -
and Absolute









Like leaves that come from the same root.

And though leaves and root must go back to the Source
Both root and leaves have their own uses.

Light s also darkness,

But do not move with it as darkness.

Darkness is hight;

Do not see 1t as light.

Light and darkness are not one, not two,

Like the foot betore and the foot behind in walking.
Each thing has its own being

Which is not different from its place and function.
The relative fits the absolute

As a box and 1ts hd.

The absolute meets the relative

Like two arrows that meet in midair.

Hearing this, simply perceive the Source,

Make no criterion.

[f you do not see the Way,

You do not see it even as you walk on 1t.

When you walk the Way you draw no nearer,
Progress no farther.

Who fails to see this

Is mountains and rivers away.

Listen, those who would pierce this subtle matter:

Do not waste your time by night or day!

Printed with permission from the Zen Community of New York.
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8
Most Intimate

The Idenuty of Relative and Absolute

The ldentity of Relative and Absolute, or Sandokai, was written by
Chinese Ch’an master Shih-t'ou Hsi-ch’ien. Born in 700 ck, he
used to sit on a big, flat stone and therefore wound up with the
name Shih-t'ou, which means stone head. Through his teacher,
Master Ch’ing-yian Hsing-ssu, Shih-t'ou Hsi-ch’ien 1s the
dharma grandson of the Sixth Patriarch of China, Hui-neng.
The ldentity of Relative and Absolute was written about the
same tuime as the Song of Jewel-Mirror Awareness (Hokkyozam-
mat), which 1s ascribed to Shih-t'ou Hsi-ch’ien’s dharma great-
grandson, Tung-shan Liang-chich. These two poems comprise
the written esoteric teachings of the Japanese Soto sect that have
been handed down from teacher to teacher within the Soto lin-
cage as important aspects of Dharma transmission. As such,
they are embodiments of the mind of the Enlightened One.
Both express and discuss the five relationships between the ab-
solute and the relative. The intricate study of these five rela-
tionships has long been considered to be one of the most
significant studies in Zen practice. In fact, Hakuin Ekaku, who

systematized Zen koans in the eighteenth century, put this

79



—

1- L

N - l_l L
=i i '

3

|'. | J r-l e

AR _‘II hllll

-Il_.ILI I

t.?-" v BT
B | I_: I

: llnq-

- II‘I I

L. =mim

AT A
e ||!_|ﬁ !
h .__|_.|le

- lr.lrl —e

;.%,:

| | ki

=l | S -

g

e
1
'l I
.: =\ |
||| |-| |

my nim IIIII!II III




The harmony in question 1s nothing but the fact that Buddha
(emptiness, the absolute) and Dharma (form, the relative) are
the same thing. As such, they interpenetrate freely without
obstruction.

Kai 1s a difhcult word to translate. What term can we use to
express the unification of absolute and relative such that their
respective sense of sameness and difference 1s preserved, yet
they are perceived as one unit? I don’t know, but I think the
point behind the word a7 1s best described by an experiment
done by the physicist David Bohm.' He took two cylinders and
put onc 1nside the other, so the inner cylinder could move
freely. The space between the walls of the two cylinders was
transparent. He poured a viscous liquid into the cylinders,
then dropped ink into the liquid. The ink formed globules
when immersed; its presence was thus easily discernible.

When Bohm moved the inner cylinder, the ink drops spread
out and dispersed until he could no longer detect their pres-
ence. It was as if they had completely disappeared! But when
he moved the cylinder back in the other direction, the ink
globules reappeared. They had been there all along. Moving
the cylinder in one direction made it seem as if the differences
had completely disappeared and there was only sameness;
moving 1t in the other direction, the differences reappeared.
They had never really disappeared at all.

He did this with a lot of ink spots. Depending on how many
times he turned the cylinder backward, he noticed more and
more ink spots. They were all there!

Bohm used this experiment as an analogy for what he

termed the “unfolding of life.” He said that all events—past,

present, future—are right here, right now, but their emer-

gence depends on which way things move. Some events mate-

1. David Bohm, Wholeness and the Implicate Order (1.ondon: Routledge, 1996).
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tried to combine the Taoist and Buddhist ideals by using the
same word for both. The Great Sage 1s the Great Bodhisattva,
or the Bodhisattva-Mahasattva. The “Great Sage of India”
refers specifically to Shakyamuni Buddha.

Intumacy has a very special meaning and flavor in Zen. It’s an
intimacy that’s closely related to harmony and to the word ka:.
The analogy of the ink spots diffused in the viscous liquid is
helpful in understanding this. We speak of the intimacy of the
ink and the liquid, an intimacy so intimate that we don’t even
see or grasp 1t. What is so much in front of us that we can’t see
it? Life asitis. Life independentof all our notions is indeed most
intimate. Because 1t’s most intimate, we can’t see 1t. But we must
see 1t! It's as 1f we were wearing glasses and desperately looking
for them at the same ume. Things as they are are so natural, so
obvious, that we can’t accept them as they are. We can’t even see
them; that’s why they seem secret to us. But obviously there’s
nothing secret about them. It’s just that whats, as it 1s, 1s so close
to us, such an inuimate part of us, that we don’t see 1t.

“Conveyed” connotes two things at the same time: being
transmitted and already existing. When we say something 1s
conveyed or transmitted, we have the feeling of it being sent
from here to there. But here it 1s already existing and always
manifesting. “Conveyed” tries to capture both meanings. 1t’s
being conveyed right here, right now. The mind of the Great
Sage of India is not something that was transmitted from
Shakyamuni Buddha to his successor, Mahakasyapa, to his
successor, Ananda; 1t’s being transmitted right now, right here,
everywhere! What we see and percerve this moment is nothing
other than the transmission of the mind of the Great Sage of
India. So what’s being conveyed? What’s being transmitted?
The mind of the Great Sage of India 1s just a synonym for this:
the trees, clouds, the sky, the sounds of planes and murmuring

brooks. These are nothing but Shakyamuni, nothing but me.
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tween north and sauth, between good and bad clouds, correct
and incorrect winds. You can see how silly that is!

“No teacher of north and south” also refers to the famous is-
suc of the Northern and Southern schools of Ch’an, which
taught the gradual and sudden approaches to enlightenment,
respectively. In those days, northern and southern Chinese were
like two different beings; northerners especially considered
southerners barbaric. When the Sixth Patriarch, who was from
the south, went to study with the Fifth Patriarch who was from
the north, the latter asked him, “Where are you from?” And
when he told him, the Fifth Patriarch exclaimed, “Oh, south-
erners do not have buddha-nature!”™ The Sixth Patriarch is said
to have replied, “In the Way there 1s no north or south.”

Both the Northern and Southern schools of Ch’an became
very strong. But after the Sixth Patriarch’s death, as we see in the
Platform Sutra, nivalry developed between them. One of Master
Shih-t'ou Hsi-ch’ien’s concerns was to bring the opposing sides
together and point out the ridiculousness of their rivalry.

Such rivalry 1s a part of human life even within Zen, which
aims at the realization of the unity of life. There are always
splits, dualisms, and conceptual traps that we fall into. Major
Zen teachers keep pointing the way to the inherent unity of
such divisions as Soto and Rinzai, practice and enlightenment.

There 1s a koan that expresses this unity, this intumacy. A
government official asked Master Yun-chu Tao-ying, “The
World-Honored One, Shakyamuni, had the intimate word and
Mahakasyapa never hid it. What 1s the intumate word of the
World-Honored One?” Yun-chu called the ofhcial by name, and
the official answered, “Yes.” Yun-chu said, “Do you under-
stand?” The official said, “No, | don’t understand.” Yun-chu
said, “If you don’t understand, the World-Honored One has an

intimate word; if you do understand, Mahakasyapa never hid it.”
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9
Subtle Source, Branching Streams

The subtle Souice 1s clear and bright;

The branching streams flow in the dark.

To be attached to things is primordial illusion;

To encounter the absolute is not yet enlightenment.

These four lines are considered the core of the Sandokai. The
first two are a couplet, each paralleling the other. What is the
“subtle Source”? In some way, it’s the first major question we
encounter in our practice. Synonyms for subtle Source are the
absolute, true self, cosmic self, buddha-nature, or sometimes
just the word mu. The “branching streams” refer to the rela-
tive, phenomenal world. The two lines describe what 1s from
two different perspectives.

“Clear and bright” tells us the Source can’t be defiled. In
the phenomenal world, we say something is defiled, but in
the absolute, things are just what they are. They can’t be de-
filed—in much the same way that the sky can’t be defiled or
statned by clouds, storms, birds, or even bird shit. We would
have to return to the sphere of dualism in order to talk about
something being stained or wrong. Someone said that the

problem with Job was that he took the whole thing person-

36



ally! That’s our problem as well. The subtle Source i1s always
clear and bright; there’s no personality there.

There are numerous allusions to bright and dark in this text
and throughout Zen literature. Sometimes light 1s used to rep-
resent the absolute world and dark the relative, as in the lines
here, and sometimes it’s the opposite. At times, darkness is
used to describe the absolute. If we turned out all the lights or
went inside a pitch-black cave, there would be no way to make
distinctions. It would be like looking for a cfow in the dark.
The minute we put on the lights, we see distinctions, we see
differences. On the other hand, we sometimes talk about light
as being the enlightened eye with which one sees the oneness,
because 1t’s so bright that all that exists 1s the lightitself. Some-
times darkness represents ignorance. |

The important implication of our two lines 1s that the ab-
solute and the relative are not-one, not-two. The absolute 1s the
relative, the relative 1s the absolute. Therefore, the subtle
Source 1s also dark, while the branching streams are also clear
and bnight.

Think of water Howing through these branching streams.
We ourselves are mostly water, as 1s almost everything on our
planet. When it rains clouds come by and drop water that goes
into the soil out of which food grows. We eat the food, we per-
spire; the water from our perspiration evaporates and floats
back up to the sky. The air becomes charged with water parti-
cles, clouds form once more and drift about, untl eventually the
conditions are right and they drop rain upon the earth again.
This beginningless and endless process 1s the branching streams
that low 1n the dark, while the fow 1tself 1s the subtle Source.

The branching streams are also an allusion to the lineage of
Zen teachers. If we think of the lincage as just this lowing, the
lineage is not separate from who or what we are. At the same

time, while the various streams in the lineage all How together
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solute or relative 1s original sin. It’s the sticking, or the attach-
ment, that s the “sin,” not what one sticks to.

The point 1s we have to bite the apple. We can’t remain in
the sphere of oneness where we don’t see the branching
streams, the differences of the phenomenal world. We can’t be
like the sky, that’s not our role. Nor can we remain attached to
the phenomenal world. The problem 1s always that we stick to
one side or the other, to the absolute or the relatve.

We say this poetically by saying that at fir§t, mountains are
mountains and rivers are rivers. That is, in the beginning of our
practice all we are conscious of 1s the phenomenal world; every-
thing seems characterized by difference. Then we practice
more and grasp the unity of life. All of a sudden mountains are
no longer mountains and rivers are no longer rivers; there 1s
just the One Body, just the oneness. In the realization of the
One Body, all concepts are gone. But immediately afterwards
our brain starts to define and categorize the experience, and we
say, “I have experienced the oneness of life,” which 1s another
notion. So we say we have to keep on going and see that the no-

a notion. If we go further, we see

tion of oneness is just that
that mountains are mountains and rivers are rivers again, but
no longer in the relative sense (as in the first stage prior to real-
ization), but in a sense that goes beyond both relative and ab-
solute. Not transcending both, just the dropping away of both
relative and absolute as notions.

This also applies to the enlightenment experience. Encoun-
tering the absolute is not yet enlightenment. if we have an en-
lightenment experience, no matter how shallow or deep, if we
think that 1s enlightenment, we’re wrong. This very state 1s the
enlightened state. The realization experience, when we have it,
is also the enlightened state. The minute we think about it, the

minute we call it enlightenment, we're off. Eventually we drop

Subtle Source, Branching Streams 89



I T atils [ B 1 NE
1IN o R

- rL_'-_I'-':l'r.' 1I|IIHI+II
T R
L A -, o s

v e Vg ool
R Wl s e s
: : ; -.-|'|_._-ﬁ_-|q.!.1 = mman "1 lls

mﬂF -r rl IIJ_|_-I_' ne EI _l |II|
vl e ol e i =

e PLET - - -e'1:::|.n. I |
L T T - R 'tl. o iy, g
h_l.n-l-“ﬁ Pt | e A B o® -'

I

-.-‘-ﬁ.l—'u_.ﬂ-.u-'.... i =
s Sl Nl T T
'h e By S 0T e LR

ulen W e 2 B abtda, =0

wahlim o= ma-le."'s = s . J
L™ T e T T CS el S O

s T =R o, <o 'y -.-=:ﬁ°.-f-r|’
=t e gl = - ==
| oL B A, P I A S | i h i
Doy ..r_p.ll":ﬂi - iy |
¥ gls G BLE g § i .-|--

' 'I|

\E, |I'E||_""F |

'.:_'.:I.






10
Intermingle Even as They Shine Alone

All spheres, every sense and field, intermingle even as they
shine alone,

I[nteracting even as they merge,

Yet keeping their places in expressions of their own.

In its original version, the Sandokai uses the word mon for
“sense,” which also means “gate.” In other words, the things
that pass through these gates are the objects of the various
senses. There are six senses, the sixth being the brain. But this
metaphor of gates also refers to what we fundamentally are,
for we are nothing but these gates.

This 1s expressed in the well-known koan dealing with
these gates as true nature: A monk asked Ch’an Master Chao-
chou Ts’ung-shen, “What is the essence of Zen?” Chao-chou
replied, “East-gate, West-gate, North-gate, South-gate.” The
town of Chao-chou (from which Master Chao-chou’s name
derives) was surrounded by a wall with four gates. Superfi-
cially, Chao-chou was saying that one could enter the town
from any direction. More important, he was saying that he
himself-

through which phenomena come and go incessantly. It’s not

and all of us—was nothing but these four gates
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that we have these senses—we are nothing but these gates,
these senses. Being so, we are no-thing, no-self; this is true na-
ture. Ch’an Master Lin-chi I-hstian, founder of Rinzai Zen,
expressed this as follows: “Here in this lump of flesh there is a
True Man with no rank. Constantly he goes in and out the
gates of your face. If there are any of you who don’t know this
for a fact, then look! Look!™

How do senses and fields intermingle even as they shine
alone? The original line is ego 0 fu ego to. Ego means “to mu-
tually go round and round cach other™; fur 1s “negation™; and 70
is the conjunction “and.” So sense-objects (everything that
comes in through our senses, including thoughts) mutually go
round and round each other, and at the same time they don’t.
They intermingle, interpenetrate, and are interdependent on
the one hand; simultaneously, they're completely independ-
ent—they shine alone—on the other hand.

Think again of the ink spots in the viscous luidd. When you
move the cylinder, the ink drop merges with the fluid 1n such a
way that it’s no longer visible as a separate ink drop; move the
cylinder in the other direction and the ink drop reappears. Even
though the ink merges with the fluid, it doesn’t lose its distinct
individuality. At the same time, such individuality can’t be sep-
arated from the fluid. The individuality of the ink drop 1s re-
tained in the sense that it’s there and not there at the same ume,
manifesting in accordance with appropriate circumstances.

Take the case of the eye, for example. Conceptually, we can
distinguish various things: the eye, the sense of sight, the ob-
jects of sight (particular images); all of these are hike ink drops.
Their intermingling is what we call “seeing,” that’s the viscous

liquid. The seeing is what is seen (and vice versa).

1. Burton Watson, trans., The Zen Teachings of Master Lin-chi (Boston, Mass.:
Shambhala Publications, 1993), 13.
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“Keeping their places in expression of their own” has an
additional connotation. It refers to the fact that each sense-
object 1s absolute as 1t 1s; in that sense all sense-objects are the
same. Even the notion of the self 1s just a sense-object (a
thought perceived by the brain, which is the sixth sense). The
sameness of all sense-objects 1s what is meant by do in San-
dokai: Everything—no matter what it is—is just a dharma,
just a phenomenon, just an ink-drop appearing, disappear-
ing, and reappearing. This applies to all ideds, concepts, or
notions as well (for they are nothing other than sense-objects
of the brain). So the notion of a unicorn 1s just as absolute as
the timage of an oak tree. Both are dharmas. We may think
that the image of the oak tree is real, whereas the notion of
the unicorn 1s unreal, but both are just dharmas, both are
nothing but the conditioned result of various interminglings,
senses, and objects coming together, or “co-arising.”

We each have our own uniqueness; simultaneously, each of
us 1s nothing but the One Body, this one intermingling of dhar-
mas. At the same time that this 1s One Body, each phenomenon
is completely independent and has its own uniqueness. The fact
that each dharma is completely independent, unique, and thus
absolute 1n its own right is the sameness. But because each phe-
nomenon or dharma is also the One Body, 1t’s nothing special.

In the beginning, I mentioned that this poem 1s a meticulous
study of the five relationships between relative and absolute, of-
ten referred to as the Five Positions. The Heart Sutra stops after
having said that absolute and relatve, emptiness and form, are
not-one, not-two. The Sandokai urges us to go a little further.
There are two ways to look at these Five Positions. One looks at
them horizontally, as all being on the same level. That means
we can look at each moment, each event, from these five differ-
ent viewpoints. The other looks at them vertically, as making

up a chain of progression, with one representing a higher level
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things or care about the same things. But the truth is, we're all
different. In fact, the only thing we have in common, the only
thing that’s the same about us, is that we're different. Our dif-
ference is our sameness, and this inseparability of sameness
and difference 1s nothing but the Tao, the Way.

Take, for example, the sense of sight. Seeing as such 1s al-
ways the same, but what we see (the objects) are always differ-
ent. Seeing (sameness) and what we see (differences) are

inseparable, and that inseparability 1s nothing but seeing itself.

The dark makes all words one;

The dark 1s realized by letting go of the self. Without the self
everything is just what is, existing independently of our notions
and distinctions. Becoming seeing itself—independent of sub-
ject and object—is just seeing, which is like the sky just becom-

ing the rain—we just see, 1t just rains. This 1s becoming the Way.

The brightness distinguishes good and bad phrases.

At the same time that we're just seeing, the relative world 1s
working. At the same time that there are no distinctions, we
perceive the “harsh or soothing tones,” the “good and bad

phrases”; there are the differences.

The four elements return to thewr true nature
As a child to its mother.
Fire is hot, water is wet,

Wind mouves and the earth is dense.

The return intended here is spontaneous and natural. 1t’s not a
return from something fo something else. The true nature
these elements return to 1s nothing but the four elements

themselves (fire, water, wind, and earth), and the four cle-
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totally becoming not only the relative but the absolute as well,
because the distinction between the two 1s nothing but a no-
tion. What is the Source then? What 1s the very state that ab-
solute and relative go back tor Since both absolute and relative
function in the world of dualism, we have to go beyond that
state and drop the notion of dualism altogether, which means
dropping all our notions—including those of absolute, rela-
tive, and Source. That 1s the state of not-knowing.

There is an interesting koan about this from the Mumonkan,
a well-known collection of koans, called “Hsi-chung Makes
Carts.” Hsi-chung supposedly invented the cart, which in
those days had two wheels and an axle. The koan asks, what
happens if you take off the two wheels and the axle? The two
wheels refer to the world of dualism: one wheel 1s the absolute
and the other the relative; one 1s the leaves and the other the
root. When you take off the two wheels, you're left with the
axle, the state of oneness, but take away the axle too (the state
of oneness as a concept 1s still in the realm of dualism) and
what’s left? The Sandokai says that both the axle and the
wheels remain—"“both root and leaves have their own uses.”
What remains when all notions have dropped away is just the
functioning of everything as it is, independent of our ideas of
what they are or should be, now functioning freely because we
are no longer bound by notions. In a sense 1t’s confusing even
to say that the axle and wheels remain, because they don’t go
anywhere! In returning to their true nature, their boundlessly
free functioning is vividly manifesting right here, right now.

In our daily lives we function in the world of dualism with-
out any sclf-conscious awareness that we are in the world of

dualism. (Like the Moli¢re character, it never occurs to us to

3. Zenkei Shibayama, The Gateless Barrier: Zen Comments on the Mumonkan
(Boston: Shambhala Publications, 2000), 72.
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the student is asked to give distinctly different presentations for
cach of the Five Positions, even though there’s really no way to
present one of them without including all of them.

Another way of answering the question, “What remains?” 1s
simply to say, “Life justasit1s.” Life 1s just seeing things as they
are, as a constant lowing and interpenetrating, free from con-
tradiction, boundary, and limit. Our tendency 1s to deny this
flow by hanging on to something we have realized (including,
of course, the Five Positions). No matter what the realization is,
if one attaches to it, it’s definitely not it. It can’t be 1t because
everything is always changing. Initial Zen training is designed
to help us get certain insights that will enable us to see the One
Body as well as the differences, in the hope that we will also let
go of these insights in order to go further and deeper.

[ am reminded in this regard of one of my tavorite koans,
“How do you jump from the top of a hundred-foot pole?” Our
problem 1s always how to let go of our realizations so they
don’t stop us from going further. There’s no end to these hun-
dred-foot poles; that 1s, practice never ends. No matter how
high the mountain you climb, there are always higher and
higher ones. That’s the beauty of Zen practice—there 1s no end
to 1t, 1t’s never over!

There are four aspects of our practice: raising the bodhi-
mind, practice, realization, and letting go of all realizations
(nirvana). These four aspects take the form of an ever-opening
spiral. Raising the bodhi-mind means raising the aspiration to
practice and achieve the Enlightened Way. That implies prac-
tice. Out of that practice comes realization, and out of that real-
1zation comes the letting go of what has been realized—this 1s
nirvana as far as Zen is concerned. Then the bodhi-mind 1s
raised again, and the whole process begins once more and con-

tinues endlessly. Isn’t this wonderful?
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11
Two Arrows That Meet in Midair

Light is also darkness,

But do not move with it as darkness.
Darkness is light;

Do not see it as light.

For me, the most important word in the Heart Sutra’s “Form 1s
precisely emptiness, emptiness precisely form” is the word .
Similarly, in “Light is also darkness” and “Darkness is light,” 2s
means identity, equality, or equals. In other words, the very
light is darkness, the very darkness is light. Like the ink drop
that both completely merges with the fluid and retains its indi-
viduality, this very moment is both the absolute and the relative
at one and the same time; light is darkness, darkness 1s light.
As I said before, in Zen literature it’s common to look at
light and darkness as mutually interchangeable. Sometimes
light is the relative and darkness is the absolute, and sometimes
it’s the opposite. “Light is also darkness, but do not move with
it as darkness” means the relative is also the absolute, but don’t
mistake the relative for the absolute—even though one is the
other. “Darkness is light; Do not see it as light” means the ab-

solute is the relative, but don’t see it as the relative.
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Light and darkness are not one, not two,

Like the foot before and the foot behind in walking.

This metaphor is like that of the handclasp mentioned earlier:

Both are images of no-separation, of two functioning as one.

Each thing has 1ts own being
Which is not different from its place and function.

The eye, for example, 1s clearly not different from its place and
function. There 1s no entity named eye (a notion) separate
from its place and function (just seeing). Each relative thing is
the absolute. Since that absolute 1s the One Body, each relative

thing is the whole universe.

The relative fits the absolute
As a box and its lid.

The Chinese were masters at making boxes whose lids could
not easily be detected. All one could see was the whole thing—
neither box nor lid separately—because the seam between them

was imperceptible.

The absolute meets the relative
Like two arrows that meet in midanr.

Though relative and absolute have completely merged, they
retain their distinctness. Despite the cunniﬁg design of the box,
we must see both the box and its lid separately, not only their
merging into one. We must be able to deal freely with both
separately and both as one thing,

These two lines commonly occur as an independent couplet
throughout Zen literature. In fact, the box-and-lid image 1s of-

ten used to characterize the skill of a Zen teacher in answering a
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Listen, those who would pierce this subtle matter:

“Pierce this subtle matter” is my translation of sangen. San
means “to penetrate.” Gen—the same gen that’s in my Dharma
name, Tetsugen—refers to the subtleties of life, and thus is
very closely related to the intimacy we spoke about earlier. The
subtleties or mysteries of life are subtleties or mysteries be-
cause they are so intimate to us. Ch’an Master Lin-chi I-hstian
emphasized the importance of penetrating the meaning of
this word gen. “Those who would pierce this subtle matter”
can be transiated as “those who would pierce this subtlety,” or

this gen.

Do not waste your time by night or day!

Again, this line could be translated either from the intrinsic or
the experiential standpoint. I adopted the experiential stand-
point. From this point of view we're being urged to work as
hard as we can to accomplish the Way because each moment is
the very last moment of our life. From the intrinsic standpoint,
however, time can’t be wasted. Every moment 1s the Way, so
there’s no way to waste it. These perspectives are not contra-
dictory. We have to work as if this is the last moment, our prac-
tice requires such urgency. At the same time, we should realize
the intrinsic side: This 1s it—and you work hard!

Is 1t contradictory to say that we shouldn’t waste time and
that we should make no criterion (as in “Hearing this, simply
percewve the Source, Make no criterion.”)? Whether time 1s be-
ing wasted or not certainly sounds like a criterion. Neverthe-
less, experientially we must have subjective standards to help
us prioritize our actions and determine what is more impor-
tant, what s less. My guideline is that if your actions encourage
you and others to realize and actualize the Way, you're not

wasting time; otherwise, you are. There’s a subtle ditference
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The Bodhisattva Precepts
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12
The Bodhisattva Precepts

Literal, Subjective, and Intrinsic Perspectives

In both the Rinzai and Soto schools of Zen, detailed study of
the precepts comes at the end of formal training. For those do-
ing koan study in the Rinzai school, it might take as long as ten
years of steady training before one begins the koans on the pre-
cepts (or twenty or thirty years if one’s training is not continu-
ous.) Similarly, in the Soto school, detailed precepts study i1s
undertaken when one 1s near the end of one’s formal training.
In my lineage, a detailed examination of the precepts in-
volves the study of the sixteen Bodhisattva Precepts and com-
mentaries on these by Bodhidharma (who brought Buddhism
from India to China) and Dogen. The study includes 150 to
200 koans dealing specifically with the precepts as formulated
by the twentieth-century Soto teacher, Daiun Harada Roshi.
Even though precepts study comes later rather than carlier
in traditional study, we must remember that the precepts are
part of the blood and marrow of the Zen monk’s training, im-
plicitly there in every aspect of the practice. Monastic lite 1s
structured in such a way, in fact, that its daily workings em-

body these precepts. In addition, Japanese Zen monks would
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thing that happened was a split between the monastic and lay
communities. It became common 1n certain forms of Bud-
dhism for only monks to receive the complete set of precepts,
with lay practitioners receiving a much smaller set. Moreover,
at different stages of monastic life, the monks would receive
different groups of precepts taken from the complete set. At
some point in the Zen sect, the transmission to monks of this
complete set of precepts was discontinued. What was trans-
mitted instead are what we now call the Bodhisattva Precepts,
and these are given to both laypeople and monks.

These sixteen Bodhisattva Precepts differ significantly in
spirit and intent from those of the original set of rules devel-
oped 1n the days of Shakyamuni Buddha. Rather than pre-
scribing norms of conduct, they describe the various aspects
of who we are fundamentally. For this reason, 1t’s impossible
to violate them 1n essence; in fact, 1t's meaningless to speak of
such violation. Yet when we study them, 1t seems impossible
not to violate them. Both statements are true. What is needed
here 1s a distinction between violating them on the one hand
and breaking them on the other.

Take a glass and think of it as the precepts. Every moment
we are dirtying, muddying, leaving traces on this glass. Why?
Because we are using it! Even if we just leave 1t where 1t 18
without using it, 1t gets dirty. Violating the precepts 1s getting
the glass dirty; breaking them would be dehiberately smashing
it. We say that anything short of complete breakdown or sui-
cide is not breaking the precepts but violating them. Anything
short of actual self-destruction is a violation we constantly

atone for by cleaning the glass.

Let me talk about three ways of looking at the precepts, and
in the course of doing so, give you a sensc of why we can’t vio-

late them even though at each instant we are violating them.
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no aspects of life, there 1s only the One Body of life itself, de-
void of any trace of manyness but never the same from one in-
stant to the next. From this perspective, there 1s no difference
between cotton and anything else, no distinction between the
luxurious and the nonluxurious. There are simply no distinc-
tions whatsoever.

The point 1s that we're supposed to maintain the precepts
from all three perspectives at the same time; 1t’s not a matter of
choosing one over the other. From the intrinsic standpoint,
there 1s no way to violate the precepts; from the literal stand-
point, there 1s almost no way not to violate them. It seems 1m-
possible to maintain these three perspectives simultaneously.
The only way it can be done 15 if we can fully be in the state of
oneness. When we are in that state, we are just doing, just
functioning, and the three perspectives disappear altogether.
[n fact, the way we clear up violations of the precepts 1s by “at-

one-ment,” by being in the state of no-separation.

From the intrinsic standpoint, we say that the sixteen Bod-
hisattva Precepts may be condensed into the first: Be Buddha,
be the Enlightened One, be at-one. This first precept is then

expanded to become the Three Treasures:

Be Buddha.
Be Dharma.
Be Sangha.

These Three Treasures are the foundation or manifestation of
the source of our life.
Next are the Three Pure Precepts:

Cease from evil.
Do good.
Do good for others.
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Vairochana Buddha, representing the world of emptiness,
and spreading out from this center are all the forms that can
exist. The center 1s all possible forms; all possible forms are
the center. This 1s because the center 1s a point without di-
mension. Being nothing, it excludes nothing; excluding noth-
ing, it’s everything.

The Sangha of the One Body Three Treasures is the har-
mony that exists between Buddha and Dharma, oneness and
manyness, emptiness and form. This harmony 1s the fact that
Buddha and Dharma are the same thing. They are distinct and
the same simultaneously. So when we vow to be Buddha,
Dharma, and Sangha, we are vowing to be all of this. Intrinsi-
cally, there 1s no way not to be; at the same time, we have to ex-
perience and realize this. We can’t content ourselves with just
saying, “Buddha 1s who I am, so there’s nothing I need to do.”

We have to realize what these Three Treasures are.

The second way of looking at the Three Treasures 1s called
the Realized (or Manifested) Three Treasures. In this case,
Buddha 1s Shakyamuni Buddha, seen not as the historical fig-
ure but as the embodiment of the realization that I am the En-
lightened One. Whoever 1s enlightened 1s Shakyamuni, the
manifestation of this realization. If you have not realized this,
then although you can comtfortably call yourself Vairochana
Buddha (representing intrinsic or original enlightenment), you
cannot comfortably call yourself Shakyamuni (the realization
of intrinsic enlightenment).

The Dharma of the Realized Three Treasures consists of
the teachings of the Enlightened One, which usually refer to
the teachings of Shakyamuni Buddha as expressed in the su-
tras. But in a broader sense, we can also talk about the teach-

ings of any realized person as the Dharma of the Realized
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These Three Treasures are very important, like a steerin
3 g

wheel that keeps us on the right course.

The Three Pure Precepts are:

Cease from evil.

Do good.
Do good for others.

Ceasing from evil emphasizes not increasing the amount of
delusion 1n the world, and thus 1s essentially, a passive way of
looking at life. By contrast, doing good emphasizes increasing
the amount of clarity in the world and thus 1s more active. Do-
ing good focuses on what we can do to improve our own situ-
ation. Doing good for others actuvates us in all those spheres
that we don’t see as being us. The first and second Pure Pre-
cepts deal with ourselves and the third with others.

When we speak from the intrinsic point of view, where there
1s no separation between self and other, the three coalesce.

Every action we do can be viewed from the point of view of
the Three Pure Precepts. We can always ask ourselves: Is
what I am doing right now evil—or causing me to be more
deluded? Is what I am doing right now improving my own
situation—is it doing good for me? Is what I am doing now
good for others? “Cease from evil” tells me not to do anything
that will make the situation more deluded. Is the act I am do-
ing helping me to realize what life 1s all about? This question
comes from the standpoint of “Do good.” Is what I am doing
helping others to realize what life 1s all about? This question
comes from the standpoint of “Do good for others.”

Let’s look at the activity of Zen meditation in terms of the
Three Pure Precepts. If you look at it as time out from the

stresses of daily living, then you are looking at meditation 1n
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Another important conflict has to do with opting to cease
from evil without realizing that a passive concern of this sort
may very likely violate the other Pure Precepts, which empha-
size the importance of doing something, of not just sitting
back. What must be stressed 1s that each action, each decision,
must be seen from the standpoint of all three precepts. It’s not
a matter of choosing one rather than another, the three are si-
multaneously and implicitly present in any action or decision.

The point s to look at what i1s happening as clearly as possi-
ble, whether we know what to do or not. Complete confidence
in our actions and decisions comes only with complete enlight-
enment, so we can't realistically expect that. Even with com-
plete confidence, we continue to violate the precepts, but the
difference 1s that we see why we are doing so. We see the way
in which an act coarises with an intricate set of circumstances
and conditions, and how satistying one or more perspectives
violates some other perspective. For this reason, we must be
constantly atoning, which does not imply self-castigation. It
means, once again, becoming at-one. For this it 1s absolutely
necessary to do zazen, to do deep prajnaparamita.

Doing zazen is secing the interconnectedness of all life, of
the entire One Body. We see the extent to which our zazen and
everything we do affect everyone and everything else.
Whether we see this or not, however, we should at least accept
the fact that this 1s the case. We must realize that what we call
events, people, or objects are just relationships, intersections of
phenomena that reflectall other intersections of phenomena. It
1s this big leap that we must make in our sitting. And we can
do so because we are nothing but this leap!

Everything we do, even sleeping in our bedroom alone with
the lights out, affects the whole universe. When we really see
this, our whole life as to change. To realize who or what we

are 1s to realize that we are this One Body. The moment we re-

The Three Treasures and the Three Pure Precepts 123



alize this, everything in the One Body is realized. Then we see
how much there is to do because our perspective, initially re-
stricted to the self, is now unrestricted. When you see that you
are everything, there is everything to be done! Cleaning the
glass is endless, and that very state of endlessly cleaning the
glass is the state of the One Body.
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14
Nonkilling

4

I would like to speak about the first of the Ten Grave Pre-
cepts, nonkilling. This 1s sometimes translated as an impera-
uve, such as “do not kill,” but in the Japanese word fusessho,
fu means “non-" so the correct rendering 1s nonkilling. From
the literal perspective, 1t’s “Do not kill!” We shall look at
nonkilling from the standpoint of the intrinsic, subjective,
and literal perspectives, as well as from the standpoint of the
Three Pure Precepts.

From the intrinsic standpoint, the standpoint of the One
Body, of buddha-nature, or enlightened nature, nonkilling
means nothing is being born and nothing is dying. The very
notions of birth and death are extra. Life is just this One Body,
constantly changing. We can refer to these changes as birth
and death if we wish, but strictly speaking, these notions don't
correspond to anything. If something is to be born and die, one
of our intersections or relationships would have to have a fixed
nature; it would have to be nonempty. We tend to believe in
the objective reality of birth and death because we see these in-
tersections as substantial phenomena rather than as intangible

relationships. The notion of killing has meaning only when
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precept of nonkilling from all three perspectives at the same
time. This seems impossible! How can [ eat (and thus nurture
life) without killing? How can I breathe without killing?
Since [ can’t, how can the hiteral perspective be maintained? Is
it possible to maintain all the perspectives at once?

What naturally tends to happen 1s that, as our awareness of
life increases and deepens, we change in such a way that we are
increasingly minimizing the destruction of life. For example,
you might become a vegetarian rather than a meat cater. Al-
though both involve taking life, there 1s a difference between
eating things that are conscious of being killed and eating
things that don’t seem to have that consciousness. Whatever we
cat 1s a life that has been taken for the purpose of nurturing
and fostering life. Maintaining both the literal and subjective
standpoints requires the compromise of minimizing the de-
struction of life, rather than continuing to think in absolute
terms of either killing or not killing. Although we cannot not-
kill (unless we choose to die), we can minimize it. But the sub-
jective standpoint 1s inherently a relative one. Each of us will
feel very different about what life 1s or i1sn’t, and therefore
what killing 1s or 1sn’t.

Above all, we have to realize the intrinsic sense of nonkilling,
out of which comes a deepening appreciation of all that 1s re-
quired to sustain any given life. We have to see the infinite in-
terdependencies of this One Body, of how many things,
moment after moment, are sacrificing themselves so we can
continue living. When we have really seen this, we will natu-
rally minimize the amount of sacrifice we require for our life
and will probably begin living more simply. Intensified grati-
tude for this infinite support system will increasingly move us
to make the best possible use of all that sacrifice. Even if we

don’t actually realize this intrinsic standpoint, even1f we only
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Ceasing from evil: this 1s the abiding place of laws and
rules of all Buddhas; this is the very source of laws and
rules of all Buddhas. Doing good: this 1s the Dharma of
Samyaksambodhi; this 1s the way of all beings. Doing
good for others: this 1s to transcend the profane and be
beyond the holy; this is to liberate oneself and others. . . .
Nonkilling: life 1s nonkilling. The seed of Buddha
grows continuously. Maintain the wisdom-life of Bud-

dha, and do not kill life.!

The following statement about nonkilling 1s attributed to
Bodhidharma: “The ten Dharma worlds are the body and
mind. In the sphere of the everlasting dharma. not nursing a
view of extinction 1s called the Precept of Refraining from
Killing.” As 1s always the case in his commentary on the pre-
cepts, Bodhidharma i1s coming from the intrinsic standpoint.
“Nursing a view of extinction” means adding to or ehiminating
from the One Body. Dogen Zenji puts this succinetly by saying,
“Life i1s nonkilling.” To think of an exception 1s to nurse a view
of extinction. Moreover, any view or notion 1s a view or notion
of extinction, since it’s only as a notion or view that things can
seem to have a separate or fixed nature in the first place. That’s
what it means to be dead as far as the constantly changing One

Body 1s concerned.

We have talked about nonkilling from six viewpoints—the
literal, the subjective, the intrinsic, and the Three Pure Pre-
cepts—exploring how this precept, as well as the other Grave
Precepts, is to be maintained from all these perspectives at once.

There are obvious examples of situations in which it seems vir-

1. Dogen Zenji, Kyojukaimon (Instructions on the Precepts).
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action. Both seem to be the same, but one 1s nonaction because
it’s instantaneous, no-thing is being done; the other 1s action
because there is separation, and something 1s being done.

Now take the case of an atom bomb exploding and thou-
sands of people being killed. This perception takes place in the
relative sphere. Viewed from the standpoint of the One Body,
no-thing 1s happening, for we are not in the sphere of separa-
tion between subject and object. If what would conventionally
be described as killing can also be described as nonaction, can
we thus maintain the literal perspective? If I am one with
killing and taking life, 1s 1t sull killing or taking life? The in-
trinsic standpoint says that in such a case no-thing 1s happen-
ing. The literal standpoint, however, does not seem to care
whether the action 1s done with or without separation. So long
as death results, killing occurs.

Let me say a bit more about doing something and not do-
ing anything. There 1s a temptation to interpret “Cease from
evil” as not doing anything, because doing something invari-
ably runs the risk of messing things up or making them
worse. “Do good,” on the other hand, requires that we do
something, as does “Do good for others.” We have to do
something, not just for ourselves, but for everyone and every-
thing.

Usually, any situation we face is a mess, in the sense that
there is no clear or obvious way of dealing with it. Life does not
allow for simple answers; if it did, we would already have
them. There are no utopias! The Bodhisattva Precepts are not
clear-cut guidelines for action that somehow magically make
everything all right. If they were, we would not need zazen. So
what are these precepts for? What good are they?

We all have fantasies about doing things in some so-called
right way, but what does that mean? There is really no such

thing! As far as Zen practice is concerned, we can only speak
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any other question. What it gives us 1s the practice itself, which
is the perpetual opportunity to realize and actualize the En-
lightened Way. It gives us no more than this! Even when you
get to the state of being the trees, you stll will not have any an-
swers. Do you need any’?

It’s important that these precepts not be looked at as answers,
or as possessing some sort of transcendent ethical validity. They
don’t tell us what to do or how to do 1t, nor can they. Being noth-
ing but expressions of the One Body, they are dharmas arising in
accordance with circumstances, and are thus radically situa-
tional. The fantasy that somehow we can transcend situation

and circumstance and find out what is absolutely or timelessly

right or wrong is just that—a fantasy! We study the precepts to
realize and actualize our life. Because the precepts are only as-
pects of that, we can develop flexible, situational guidelines, but
that’s all. The spirit of the precepts is the spirit of what our life 1s.
Penetrating this spirit requires above all that we realize the state
of oneness. We have seen the importance of doing so with re-
spect to the first Grave Precept of nonkilling, but this 1s equally
true for the others. Seeing what the state of oneness 1s, we sce the
interdependency of all life and the extent to which sacrifice 1s
built into the boundless process of nurturing and fostering life.
One practical consequence of this study is that we will tend
increasingly to do the appropriate thing in a given situation; not
the absolutely “right” thing, but the situationally appropriate
thing. This does not mean we will know 1t’s the appropriate
thing, because such knowing is possible only 1t we separate
from the situation. The appropriateness in question is precisely
the functioning of our not being separate from the situation,
and as such is a manifestation of not-knowing. As we continu-
ally actualize who and what we are, we have to do the appro-
priate thing; we do so precisely when we are no longer

functioning in terms of notions of appropriate or inappropriate.
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OF ItseLr, THE FruiTt Is Born

Throughout this book—and indeed throughout my life since |
began to teach Zen 1n the late 1960s—I've been”saying that our
practice 1s to see the oneness of life, to truly experience the One
Body. That’s the practice of zazen. That’s also the practice of
peacemaking.

For more than two decades of work as a Zen activist, ['ve
been asked the same question again and again: What i1s appro-
priate action? This was the question my students posed to me
years ago at the Zen Community of New York. Almost every
tume they’d go to work 1n the different Greyston organizations
in Yonkers, they would be confronted by a homeless person
who asked them for money. They would discuss 1t among
themselves and with me: What do [ do? Do | give her a dollar,
five, ten? What happens if [ suspect that he’s a drug user? Will
my giving promote substance abuse, or will it truly be of bene-
fit? How do I know what to do?

Often this happened right after morning zazen. Sometimes
it happened right after a weekend Zen retreat. They had prac-
ticed hard, and now they had to take action. What was the ap-
propriate action?

[ also hear this question from people who never do zazen:
business executives who want their companies to make a dif-
ference in the world, AIDS activists paralyzed by the AIDS

plague in Africa, peacemakers who wonder what to do about
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“Whatis Zen?”

We say that Zen 1s life. So what is this Zen? What is this
life? If Zen 1s life, what’s the point of one teacher traveling
from west to east, or of bringing Zen from one country to an-
other? What’s being transmitted? These are just some of the
questions that arise when we talk about Bodhidharma coming
from the West.

Keep in mind that Bodhidharma is not some figure that
lived many, many years ago. Bodhidharma is us, all of us. It’s
our teachers who came from Japan, from China, from Tibet,
carrying the torch. It’s all of us coming from wherever we
came from to the places we are. Why are we here? What are
we carrying? What are our teachers carrying? What do we
want to receive? What don’t we want to receive?

There are a number of ways of working with koans. One 1s
to talk or write about them 1n order to illustrate something, as
I’'m doing now. Another, by which I mean actual koan prac-
tice, 1s to become the koan. In this case, become the Western
Barbarian! Become the beard! Become Bodhidharmal To pass
the koan is to experience the state that’s being presented, and in
this koan that state 1s being Bodhidharma.

This first state of being brings us to the first Pure Precept,
“Cease from evil,” of which Dogen Zenji says, “| T |his 1s the
abiding place of laws and rules of all Buddhas. This 1s the very
source of laws and rules of all Buddhas.” The koan “Why has
the Western Barbarian no beard?” demands that we experi-
ence this abiding place, this source. What s that? [t’s the state
of nonduality, the state of not-knowing, of nonseparation.

For example, the pictures we have of Bodhidharma show
him with a very definite thick beard. If we're working on the
Western Barbarian koan, a typical response may be, “But he
does have a beard!” By knowing that Bodhidharma has a

beard, we've missed the point. The point is not-knowing. It
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forms of practice in which there 1s no separation between sub-
ject and object allow us to bear witness to all life as it 1s, this
very moment.

For example, one symptom of separation, of duality, is
found in the word why, such as in our koan, “Why has the
Western Barbarian no beard?” Why? That’s the symptom of
duality. Why do we wake up at the sound of the alarm clock?
Why do we do this, why do we do that? Why do we need rules
and regulations? Why do we need forms and practices? Why
1s grass green? Why? -

Eliminate why from our lives and we’re bearing witness. So
in terms of our koan, we're asked to be Bodhidharma, be his
beard. Feeling the beard, being the beard, we see all the prob-
lems: that 1t’s unkempt, that food gets stuck in 1t, that molds
grow 1n it. Instead of asking why, instead of standing aside
and analyzing, thinking or talking about 1t, we are 1t. That’s
the practice of bearing witness. The second Tenet of the Zen
Peacemaker Order 1s “Bearing witness to the joy and suffer-
ing of the universe.”

Think of Shakyamuni Buddha’s early life when his father
tried to 1solate him from suffering, old age, and death. We, too,
individually and as a society, try to isolate ourselves from those
things, from our collective thick, dirty beard thatis uncombed,
unwashed, uncared for.

When I bear witness, 1 open to what 1s. That’s how healing
begins. Being Bodhidharma’s beard, | learn how to clean 1t,
how to comb 1t, how to take care of 1t. I learn how to take care
of Bodhidharma. The beard teaches us, as do all the other
things we try to deny. If we try to teach them, if we go to a
homeless woman to teach her how to live, we're not bearing
witness. When we listen to her, she teaches us. What does she
teach us? To take action. “Taking loving action” 1s the third

Tenet of the Zen Peacemalker Order.
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‘A timely and spiritually wise book. Glassman is a very profound and skilled
teacher who manages to illuminate some very difficult Zen subjects.”

“Glassmans style and thinking are like thick, polished glass: clear, com-
pact, and strong, Marrying metaphor, illustration, and abstraction,
he reaches into the heart of many essential concepts, reminding .
us firmly that, among other things, ‘we don't practice to become
enlightened . .. we practice because we are enlightened.”

‘A watershed book for Zen students, a good study companion ¥
and trustworthy guide.” i

Here, one of Americas most distinctive Zen teachers illumi-
nates two key texts— The Heart Sutra and the Identity of the
Relative and Absolute—as well as the Zen Bodhisattva
Precepts. His commentaries are based on workshops he gave

as Abbot of the Zen Community of New York, and they contain
within them the principles that became the foundation for
the Greyston Mandala of community development organizations
and the Zen Peacemaker Order.

is a Zen master and the first dharma successor
to Taizan Maezumi Roshi, founder of the Zen Center of Los Angeles. He
is also the author of Instructions to the Cook and Bearing Witness: A Zen
Masters Lessons in Making Peace. e
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