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FOREWORD

Over the past few decades, various efforts to practice Zen by Americans have taken place in this country. Since
the time I was sent from Japan to Zenshuji, a Soto Zen temple in Los Angeles, over thirty years have passed.
During these years I have gone through different phases of my own practice. But from the very beginning, one
of my major concerns has been the transmission of dharma to American practitioners. It is my deep pleasure
and satisfaction to see this occurring.

As commonly understood, Zen was revealed by Shakyamuni Buddha in India and was transmitted to Korea,
China, and Japan. Each country developed its own unique flavor of Zen according to the spiritual and cultural
climate of each place and time. As a naturalized United States citizen for the past twenty-five years, I have
observed this country's rich heritage, and it appears that the diversity of Zen practice will continue to flourish
here with a distinctly American flavor. How this is accomplished will depend on the capacity and capabilities
of the first generation of American-born teachers and on the cooperation and unity of the sangha, which is
important to foster the succession of the dharma and to nourish its growth. With a sound basis in zazen, the
diversity and possibilities of skilful means for revealing the dharma are boundless. In addition to the traditional
methods, there are sure to be many innovative approaches to reach the spiritual needs of this time, place, and
condition. In a way, it can be said that this is already occurring.

The charm of this book lies in the refreshing rearrange-
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ment of the classical koans and in their practical expression as they relate directly to the life of each of us. For
example, instead of the traditional interpretations of koan collections such as The Gateless Gate, The Blue Cliff
Record, and the Book of Equanimity, Daido Sensei restructures the koans from passages of Dogen Zenji's
writings, the sutras, and records of the masters, and includes pointers and appreciatory verses from different
sources.

It is generally understood that koan practice and shikantaza are opposing means of practice. However, I am
more and more inclined to appreciate that they are basically the same. Case koans are used as the raft to reach
the other shore, and yet the other shore, where such dichotomies are transcended, is always this shore right
beneath our feet. This realizationthe manifestation of koan as realized by Buddhais the basis of Dogen Zenji's
teaching that practice and enlightenment are one. In the Buddha's own expression of that realization, he said, "I
and all sentient beings of the great earth have in the same moment attained the way." And when we do koan
and shikantaza, this truth is manifested in the reality of each of our lives.

Zen Mountain Monastery is located in the Catskill Mountains in New York State. The facilities were originally
built by Dominican monks and developed by Christian groups. Since Daido Sensei comes from a Catholic
background and once intended to be a Catholic monk, his flexibility in adapting significant parts of the
Christian monastic order and Zen monasticism is quite remarkable and convincing. The Christian and Buddhist
dialogue occurring today is a wonderful activity. In addition, spending time together in the different
monasteries to refresh and encourage one's own practice is a very significant endeavor. I hope that the readers
of this book will find in it some significant contributions toward this end.

In 1987, Daido Sensei traveled to Japan for the zuise ceremony, during which he was the chief abbot of the two
major Soto monasteries, Eiheiji and Sojiji, for a night. A
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dozen sangha members accompanied him. This event was a formal empowerment and serves to establish the
credibility and continuity of the transmission from East to West. Like the transmission of the dharma to Asia, it
is my hope that here in the West the roots of the dharma will go deep and be established well in Western
culture, so that it may continue its endless enfoldment.

HAKUYU TAIZAN MAEZUMI
ZEN MOUNTAIN CENTER
SAN JACINTO MOUNTAINS,
CALIFORNIA
SUMMER 1987
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EDITOR'S PREFACE

The chapters in this collection were first presented by John Daido Loori Sensei as Dharma Discourses at Zen
Mountain Monastery, and later appeared in the monastery's quarterly journal, Mountain Record. Over the years
we have had many requests for reprints of the talks and have so often made copies for distribution that it
became obvious that the time had come to publish these discourses as a collection. We offer this present
selection as a beginning, with future editions to follow.

Dharma Discourse involves a very special kind of speaking and hearing, and because of that, some opening
remarks may be helpful.

Before each Dharma Discourse we announce that the talk about to be given is very different from an ordinary
lecture, that it speaks to the heart, not the intellect. We remind those present that it is important to listen as if
one were the only person in the room, that one should hear the words as if they were spoken for oneself alone.
The setting in which a Dharma Discourse is given is also important to appreciate, because it profoundly affects
how the words are received. The Zen teacher speaks from the very center of his being, presenting not
descriptions of reality, but words that arise directly out of a deep personal experience of the ground of being
itself. In this sense, receiving a Dharma Discourse is completely different from getting information about
something, its whole point being that you, the listener, have the experience yourself.

Daido Sensei has called Dharma Discourses "dark to the mind but radiant to the heart": they require that we
open
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ourselves to what initially may seem an intentionally confusing and frustrating way of using language. At the
monastery, Dharma Discourse takes place in a context of intensive Zen meditation (zazen), which works to
open that space in the center of our own being, allowing the words to penetrate. Because reading is essentially
solitary, the intimacy of heart-to-heart, mind-to-mind communication that characterizes Dharma Discourse may
in a way be even easier. Please read the words that follow with your heart, giving them your full attention,
letting go for the time you devote to this book all the thoughts and analyses that are our habit of mind. One of
the dangers of words is that we think we have something once we know its name. The practice of reading or
hearing a Dharma Discourse lies not in the acquisition of names and descriptions, but in the direct and personal
experience of Buddha-mind. Our job as listeners or readers is not to put ourselves in the way of that.

Dharma Discourse generally deals with a Zen koan, a seemingly paradoxical statement or question that
challenges our understanding of who we are, what the nature of the self is, and what the activity of our life
expresses. There are currently available in English translation many commentaries on classical Zen koans by
Japanese, Chinese, and Korean masters, which for the last twenty years or so have provided American students
access to the way Zen study has been brought to life through the lineage of realized teachers that began with
Shakyamuni Buddha 2,500 years ago. We are only now entering a time when first-generation American masters
are speaking directly to American students in our native idiom.

The presentations in this volume are part of this shift, an important transition for which we owe a great debt of
gratitude both to the teachers who traveled here from Asia, embracing a language and a culture very different
from their own, and to the first-generation dharma heirs who made the living transmission of Zen to America
possible. Daido Sensei received dharma sanction from Hakuyu
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Taizan Maezumi Roshi, lineage holder in both the Rinzai and Soto schools of Japanese Zen, and a teacher
dedicated to the subtle and elegant depths of Master Dogen's teaching. Due to his training with Maezumi Roshi,
Daido Sensei's teaching expresses a unifying of the traditional schism often identified between Rinzai ''koan
Zen" and the emphasis on silent introspection in the Soto school, as well as a deep resonance with the beauty
and liveliness of language that Dogen's words expound. The training at Zen Mountain Monastery revealed
through these talks is a daily life that takes up Zen monastic tradition in a uniquely American context. Zazen is
emphasized, koan study is an important part of the training, and all of it is engaged in by a cross-section of
practitioners that includes both monks and lay people.

The discourse always moves in the direction of the audience present at the timeresponding to the circumstances
and needs of the students listening. Because the practitioners at Zen Mountain Monastery have such an
amazing array of professional and personal interests, the talks use an equally dimensional array of skillful
means to point the way. Artists are met with talks on "The Art of Seeing," physicians and psychologists with
"Zen Mind, Well Mind." Martial arts practitioners are presented with "Sages and Warriors Living Together,"
and professionals and householders with "The Sacred Teachings of Work." As the reader of these talks will
find, the gift of having the dharma spoken in this fresh, ordinary way, by a teacher who shares the conditioning
of the same culture we've come up in, creates an opening into how we live our life, a wonderful way to turn
around the way we use our mind.

In Part One of this collection, "Mountain Gate," the way practice begins for a student is explored, beginning
with questioning, the bubbling up or bursting out of doubt that motivates us to look at what our life is, and the
initial step into taking responsibility for what we find. The grit and bones of how to enter the Way, begin zazen,
hear the
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teachings, and develop student mind and an active appreciation for the depth and breadth that a life of practice
entails are all taken up in these first six chapters. In a way, these first chapters are about the beginning of
training, but the distinction is also arbitrarythe beginning level, as well as the more advanced teachings that
follow all happen simultaneously. From these first chapters, one of the most exciting characteristics of Daido
Sensei's teaching becomes evident in that koans and koan study immediately explode out of their traditional
boundaries. Not only are the classic collections (The Gateless Gate, The Blue Cliff Record, The Transmission of
the Light, and the Book of Equanimity) used as points of departure, but also the record of Layman P'ang, the
Vimalakirti Sutra, The Heart Sutra, and Dogen's Shobogenzo are developed, as Daido Sensei takes up a phrase
from them, adds a pointer and a verse, and then provides a modern commentary that speaks to our daily
practice. It's a broad look at what a koan can be, dynamic with the realization that the records of the masters
are chock-full of the reflective, resonating turning of the mind that koan study provides when really engaged.

Accomplishing the "Solitary Peak" is the cumulative step in many religious traditions, reaching the mountain
top's clear vista, the vast and inexpressible mystical experience of enlightenment. In the seven chapters that
comprise Part Two, this experience itself is explored. That enlightenment is not the domain only of sages and
holy men, but a possibility for each of usand indeed our birthrightis the basis of the monastery's daily training
program, and brought to light with striking clarity in chapters such as "The Goddess's 'Neither Male Nor
Female.'" For the first time, Zen training is happening in a country where egalitarian principles are a
fundamental value; that women and men, monk and lay practitioner, are training together, realizing and
manifesting the Buddha Way in their lives, is a natural and celebrated expression in these talks.

In our practice, however, the path does not end on the
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mountain's solitary peak, but needs to manifest itself directly in the world we live in. Part Three addresses the
importance of the continuous and lucid actualizing of what has been realized. But where do you go when
you've reached the top of the mountain? Back down the other side, back into "the marketplace." This is the
journey taken up in the seven final chapters that make up the "Valley Spirit" selection of talks. At Zen
Mountain Monastery, the training program specifically involves seven areas or "gates" of self-study: zazen, zen
study with the teacher, liturgy, art practice, body practice, academic study, and work practice. In "The Sacred
Teachings of Work,'' readers will see how livelihood, our means of making a living, and the basic way we do
the things we do become places to bring the Buddha-mind to life. Many people new to Zen are surprised by its
hard-working spiritedness and attentiveness to the details of how a carrot is sliced, a saw sharpenedalways the
proving ground of spiritual life is the moment itself, whether that moment is spent on the pillow doing zazen or
in the garden thinning the asparagus. Also, due to Sensei's background as a prominent photographer and visual
artist, the "self expressed in self-expression" has become a powerful part of his teaching at the monastery, as
"The Art of Seeing" chapter reveals.

I hope that the work of bringing the spoken word into written form in this collection is as invisible as possible,
and apologize for any instances where my editorial hand may have gotten in the way of the intimacy in the
dharma that Daido Sensei creates as he speaks. I hope that if you first encounter the Buddha Way through these
words, the practice does become your own, and the monastery a source of nourishment and support. Again,
please sit quietly with these words, and take advantage of the fact that they are offered for no one but yourself.

I deeply appreciate the opportunity to give my time to this incredible work, ever skillfully created by my
teacher and the teachers before him, to point the way. It is my
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sincere hope that the larger sangha of readers enjoy these words and are as encouraged by them as those who
were at the monastery when the talks were first offered.

BONNIE MYOTAI TREACE, EDITOR
MOUNTAIN RECORD
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INTRODUCTION

Since its earliest beginnings, the practice of Zen has always been characterized as:

A special transmission outside the scriptures
with no reliance on words and letters.
A direct pointing to the human mind,
and the realization of Buddhahood.

With zazen (sitting meditation) as its basis, the introspection of the koan is one of Zen's most effective skillful
means of "direct pointing." The colorful and apparently paradoxical encounters between Zen adepts which form
the basis of the classical koans have intrigued Westerners for many years. I use the term "apparently
paradoxical" because in reality there are no paradoxes; paradox exists in the language we use to describe reality.
In the direct and intimate experience of reality itself, there are no paradoxes.

Koans and koan collections are becoming increasingly available in the West. New translations and studies in
English and other Western languages have made koans much more accessible, so that the word koan itself has
come into familiar usage, even among those not actively doing Zen training. Much has been written about
koans in terms of their value as subjects of philosophical and intellectual study. There is no question that koans
are of great scholarly valuethey contain a goldmine of information on the philosophy and history, the morality
and ethics, and the language and poetry of Zen. But the primary value of a koan, and indeed its uniqueness, lies
in its use as a vehicle for spiritual realization.
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In a Dharma Discourse, the koan is taken up as a vehicle of Zen training and practice. Training and practice are
by definition concerned with doing: to practice is to do. To train the mind with a koan is to do, to put every bit
of energy and attention you have into realizing it personally, rather than becoming involved in its philosophical
or intellectual aspects. Practicing a koan is not a matter of understanding or believing, but rather of direct
realization. To realize a koan is to be it with the whole body and mind; to be it with the whole body and mind
is to forget the self.

In actual practice, the koan becomes the object of one's concentration, the object of one's being. To work with a
koan is to go beyond the words and ideas and experience the direct reality itself. Because of this, koans tend to
frustrate the intellectual process, and that frustration is an important part of koan study. Until we've exhausted
the possibility that we can "figure out" the koan, we keep the intellect going. But koans cannot be realized
through linear, discursive thought; they involve the direct and intuitive aspect of our consciousness. In the West
our process of education is directed primarily toward developing and refining linear, discursive thought, said to
be centered in the left hemisphere of the brain. And indeed, linear, discursive thought plays an important role in
our understanding of the universe and our functioning in the world. We should realize, however, that this
represents only half of the potential of human consciousness. There is another halfthat which is direct and
intuitive. It is this direct and intuitive aspect of consciousness that is at the heart of all of the great advances of
the human race, not only our spiritual and artistic advances, but those of science and technology as well.

Through the process of working with the koan, we begin slowly to open up that other aspect of consciousness
and learn to trust its functioning. Working with the koan begins to churn up many of the things we have been
suppressing for yearsbringing them up into surface con-
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sciousness where they can be acknowledged and released. It's necessary to empty oneself out in order to "see" a
koan, but you can't empty yourself out as long as you continue to hold on to the baggage of concepts, positions,
and ideas. A single thought separates us from the koan. And, of course, the emptying process in and of itself is
very refreshing. It makes us free, and able to probe the depths of the koan.

A single koan can be a multilayered experience, each layer to be thoroughly chewed, swallowed, digested, and
assimilated into every cell of our being, like a full-course dinner, from appetizer to dessert. Sometimes we only
see the main point of the koan and miss the fullness of the other layers. It's like only tasting the appetizer. And
dealing only with the philosophical and intellectual implications is kind of like reading the menu and
completely missing the meal. Coupled with a pointer and a verse, the koan becomes a virtual feast of spiritual
training.

Many koan collections and koan training systems have evolved over the centuries. Each one was intended to
fulfill the needs of the particular time and place in which it was developed, yet at the same time we can see in
all of them a universality of the questions that they pose. Understanding the ultimate nature of reality transcends
any time or place. A koan is much more than words and ideasit's a direct pointing, a revelation of spiritual
realization that is paralleled in every "bible" of human experience.

Most of the work with a koan takes place alone while sitting zazen, because in reality there's nothing anyone
can give us. There's nothing that we lack. Each one of us is perfect and complete, lacking nothing. That's why it
is said that there are no Zen teachers and nothing to teach. But this truth must be realized by each one of us.
Great faith, great doubt, and great determination are three essentials for that realization. It is a boundless faith in
oneself and in the ability to realize oneself and make oneself free, and a deep and penetrating doubt which
asks: Who am I? What is life? What is truth? What is God? What is reality? This
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great faith and great doubt are in dynamic tension with each other, and work to provide the real cutting edge of
koan practice. When great faith and great doubt are also accompanied by great determination (the determination
of "Seven times knocked down, eight times get up"), we have at our disposal the power necessary to break
through our delusive way of thinking and realize the full potential of our lives.

The constant pointing that is the nature of Dharma Discourse is the awkward attempt of Zen teachers to assist
students in realizing themselves. There is no correct "answer" to a koan. Seeing it is a state of consciousness in
which our usual reference system has been abandoned and the thing itself is seen directly and intimately. This
intimacy transforms our way of seeing ourselves and the universe. Once realized it is no longer possible to live
our lives in the old way.

These chapters represent one experience of these koans, and as such they remain dead until you, the reader,
make them your own, bring them to life in the moment-to-moment reality of your own existence. At that time,
these words, having fulfilled their meager function, should be thrown away, so that the spiritual journey may
continue as it is and always has been from the beginningless beginningboundless and unhindered.
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PART ONE
MOUNTAIN GATE
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1
The Search

Recently, after Zen painter Gyokusei Jikihara Sensei had spent some time in residency at Zen Mountain
Monastery, he left as a gift a series of his ten Oxherding Pictures. The ten Oxherding Pictures correspond to
specific stages of Zen practice. In a sense it is rather arbitrary to take anything as vivid and alive as Zen
training and break it into chunks and attach labels to it, arranging it in a linear sequential order. And an
individual's development in the practice does not always follow this pattern. But the guidelines expressed
through the images of the Oxherding Pictures give us a perspective on what our training is about, and what it is
we must do in order to progress along the Way.

The search is the first stage.

Kakuan, a master of ancient times, gave a pointer and poem on each of the ten pictures. In the first picture
Master Kakuan's poem for the image says: The search for the bullit has never been lost; what need is there to
search? The search is the first stage. This first step in spiritual unfolding has its parallel in virtually every
religious journey. It was part of the journey of Moses, Christ, and Muhammad. Shakyamuni Buddha himself
spent many years seeking the answer to the question of human suffering, old age, and death. The search by its
very nature is wide, radiating in the ten directions. We may spend years constantly seeking, wandering the face
of the earthto India, Japan, Chinatrying one thing after another. We check out the ther-
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apies, encounter groups, New Age workshops. We investigate Hinduism, Catholicism, Buddhism. We look to
philosophy, psychologyEast Coast, West Coast. Yet, as the poem says, It has never been lost; what need is
there to search? Where can we possibly look? What is there that is outside the self? How can it be lost?

What is there that is outside the self?

Master Kakuan's pointer: In the pasture of this world, I endlessly push aside the tall grasses in search of the
bull. Following unnamed rivers, lost upon the interpenetrating paths of distant mountains, my strength failing
and vitality exhausted, I cannot find the bull, I only hear the locust chirring through the forests.

The bull represents the self, the eternal principal of life, truth in action. The ten bulls are images of the
sequential steps in the realization of one's true nature. Kakuan's comment: The bull has never been lost. What
need is there to search? Only because of separation from my true nature, I fail to find him. In the confusion of
the senses I lose even his tracks. Far from home, I see many crossroads, but which way is the right one, I do
not know. Greed, fear, good and bad entangle me. At this stage of practice, we begin to acknowledge the fact
that life is painthe same acknowledgment that the Buddha made. We awaken to the fact that there is something
we need to know. The search is on.

We acknowledge the fact that life is pain.

In Zen practice itself, the search begins when the student starts meditation. The student begins the process of
searching for the self, examining the self, studying the self. To study the Buddha Way is to study the self. The
imagery of Kakuan's pointer and commentary translates into day-to-day reality, day-to-day practice. It is the
same practice, whether we are talking about a lay practitioner, a monk, or a nun. It is the training of body,
mind, and spirit. In the process of training we come to realize that these are not three separate things.

At Doshinji (the temple name of Zen Mountain Monastery), we have broken up the training into seven different
areas of training: zazen, Zen study, academic study, liturgy practice, art practice, body practice, and work
practice. In
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each of the ten stages there is a different level of accomplishment in each of the seven areas. The body is
trained through the martial arts or their equivalent, the mind through Zen study and academic study, the spirit
through zazen and liturgy. That training in body, mind, and spirit is actualized on a daily basis through our art
practice, training positions, and work practice.

In the first stage of practice, the major emphasis is on zazen, particularly working with posture, becoming
aware of the breath, and developing the hara. The hara is not only the physical center of the body, but the
spiritual center as well. Both novices and more advanced students do three hours a day of zazenfour hours a
day during the three-month intensive training period. Each month an intensive meditation retreat (sesshin) is
held. Meditation is the core of our practice. Our activityin body practice, liturgy practice, academic study,
training positions, work practiceall arises from the stillness that develops in the zendo. In zazen we look at the
self, study it, begin to understand how our own mind works. Bit by bit, samadhisingle-pointedness of
minddevelops; we learn how to take all our scattered energy and bring it into focus. Zen study is supported by
Dharma talks, interview, and Dharma Combat, which are directed toward helping the student gain a clearer
understanding of the nature of the self.

In zazen we begin to understand how our own mind works.

Academic study provides a historical and theoretical perspective and familiarizes the student with the
techniques of Zen practice. Most people have no idea of how Zen training works. For most of us it is unlike
anything we have ever experienced. There is no relationship whatsoever to what goes on in universities. It is not
the same as an apprenticeship. It is not the same kind of training that goes on in other seminaries and
monasteries in America. Usually it is necessary to start from scratch to develop an appreciation of the method
of Zen, the techniques that are used, and how the teaching takes place, so that the student
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can learn to be open and receptive and begin to appreciate the subtleties of this practice.

Liturgy practice involves attending all of the services, learning the chants, and developing chanting skills. The
student learns to chant from the hara, to blend with everyone else, and develops a sense of oneness with the
Sangha as our voices come together. Body, breath, and mind are brought into harmony in liturgy practice. It is
an extension of meditation practice; we carry through the same focus, the same concentration, into the realm of
activity.

Body, breath, and mind are brought into harmony.

Art practice has been traditionally associated with Zen, especially during the Sung period in China and the
Kamakura period in Japan. It survives now mainly at monasteries or training centers of the Obaku Zen sect,
such as Jikihara Sensei's temple, where Nenga painting is part of Zen training. At Doshinji, students are
introduced to Zen arts in the context of Zen practice. Through reading, study, and individual art practice,
students begin to see the relationship of self-realization to art and the creative process. They are looking in a
new way at what self-expression is all about, at what the self is that is being expressed in self-expression.
During the year the monastery holds retreats that give resident and visiting students an opportunity to study
with masters in the traditional Zen arts. Retreats with these masters, whose art is firmly rooted in Zen practice,
are forming a connection between classical Zen art and a new Zen art that is being developed by western Zen
practitioners. One purpose of the Zen Arts Training Program is to provide the catalyst, to create the conditions
for that to happen.

In body practice, the student is encouraged to engage in one of the martial arts, such as Kung Fu, Karate, or
Aikido, although other forms of body practice are also used. The relationship of Zen practice to the martial arts
dates back to Shaolin Monastery, where the martial arts were considered an important aspect of Zen training.
Since then the practice has gradually died out. In introducing the
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martial arts at Doshinji, we treat them as an extension of Zen training.

Training positions in the first three or four months, when a student is still getting oriented, are usually simple
jobs such as kitchen cleanup or helping to set up for morning liturgy. In the second stage of practice, students
are asked to fill zendo and Buddha Hall training positions, which involve greater responsibility. In training
positions, students learn to manifest Zen practice in activity, to meet demands which become greater as they
advance in training.

Work practice is an important training opportunity. In daily tasks at the monastery or in the marketplace,
students are expected to develop the ability to keep their attention focused in the midst of distractions. Work
practice involves learning how to work with other people, how to deal with negative emotions and attitudes,
how to communicate yet keep silence as much as possible. It involves learning to be receptive, reliable,
efficient, and organized. As in other areas of training, demands and responsibilities increase as students
progress. When they reach a certain point of maturity in zazen, their work, their lives, and everything they do
develops an equivalent clarity and integrity.

Work practice involves learning to deal with negative emotions.

As the practice evolves and we become clearer, the demands made on us increase. In the process of training, we
begin to see that our ability, our potential, is far greater than we had thought. Many of us think we have gone as
far as we can, but there are no limits to what we can do. Possibilities are boundless. The only thing that limits
us is ourselvesour ideas, positions, and opinions.

The only thing that limits us is ourselves.

Although the program I have described is specifically designed for full-time seminarian training, it is just as
applicable to anyone living and practicing away from the monastery. The process may take longer, but
nonresidents who have really intense commitment progress as fast or faster than some people in resident
training. To strength-
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en and support their practice, nonresident students visit the monastery often and take part in sesshins and
special intensive training retreats. In the beginning it is very easy to become romantically involved with Zen
practice. If we begin by engaging in practice in a romantic waytaking the posture of the Buddha, being carried
away by the fragrance of incense, the robes, the ceremony, the exotic sounds of blocks, bells, and gongsit is
okay. But sooner or later it wears thin. If there is not strong determination, great faith and great doubt
underneath the romantic notions, the practice begins to deteriorate. We call it the three-month syndrome, after
which the romance ends and the student settles down to the real work.

What is happening in this stage of practice is that we really begin to look at what causes pain, what causes
greed, anger, and ignorance. We come to realize that it has to do with separation. Because of separation we are
caught up in the three poisons of greed, anger, and ignorance (delusion). When we realize that there is no
separation between self and others, no separation between inside and outside, our way of perceiving the world
and ourselves is completely transformed. Before this point is reached, as Master Kakuan's poem says, greed,
fear, good and bad entangle me. We are completely locked into the conditioning of our life. What we are
actually dealing with when we sit and really look at ourselves is twenty, thirty, forty, fifty years of continuous
conditioning that have created the illusion of self, of a separate entity. Until we really look at that and
understand how it is functioning, we cannot get through it and on to the stages beyond. So the practice at this
first stage, the stage of the ''search," is letting go, making ourselves empty and receptive.

We are caught up in the three poisons of greed, anger, and ignorance.

Far from home I see many crossroads, but which one is the right one I do not know. Zazen gets us oriented so
that there is no question about the path that we must take. When we clearly see it, we raise the bodhi mind, and
the path is entered. The first stage takes a different length of time, depending
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on individual karma, on what each person brings into the practiceon what each one of us is holding on to. But
regardless of where we start from or how long we've practiced, until we've raised the bodhi mindthe clear
aspiration for enlightenmentwe haven't stepped onto that path. At that point we realize that we are already on
the Way, and this is where the real work begins.

The search ends as we step onto the path of the Buddhas.

It has never been lost. What need is there to search? This line is based on what Shakyamuni Buddha said after
his own enlightenment: "Isn't it wonderful! All sentient beings have the Buddha nature." That is, they are
already enlightened. You may say, so why should we even bother? To understand intellectually what the
Buddha said does not do anything. It is just another idea. When you believe it you have another belief system.
But when you realize it in your own life, the realization is transformative. You can never live your life in the
old way. It has never been lost: what need is there to search? comes from the point of view of that realization.
In this first stage we do what the Buddha did. When he finally rejected asceticism, took the milk that was
offered to him and nourished his body, and sat in zazen under the Bodhi Tree, he entered the path. It is the
same path that we enter when we finally recognize that this is the way to self-realization. The search ends as we
step onto the path of the Buddhas, clearly marked for us by twenty-five centuries of teachers transmitting the
living dharma from mind to mind. Each one of us should appreciate how fortunate we are to live in a time and
in a place where it is possible to follow this wonderful path. The only way we can express our gratitude for
these teachers is by practicing diligently and accomplishing the Way ourselves.
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2
The Barrier Gate

Inside the main gate of Eiheiji, the temple founded by Master Dogen in 1244 and one of Soto Zen's two main
temples, are two wooden plaques inscribed with Chinese characters to inform all who seek entry that "Only
those concerned with the question of life and death need enter here" and "Those not completely concerned with
this question have no reason to enter this gate." People are attracted to Zen practice for many reasons.
Motivations and aspirations range from mere curiosity at one extreme to a deep spiritual quest at the other. The
signs at Eiheiji's entrance gate make clear the function of the practice there and are an attempt to bring the
aspirations and motivations of those entering in accord with the purpose of the monastery. It is common
practice in many clusters to present entrance barriers or requirements not only for religious institutions but
secular institutions as well. Throughout the history of Zen monasticism and Zen arts training, the barrier to
entry has always functioned. Many of the koans studied in Zen emphasize the importance of the proper state of
mind required for penetrating the "gateless barriers" of the various masters.

"Only those concerned with the question of life and death need enter here."

Master Dogen taught that "to study the Buddha Way is to study the self. To study the self is to forget the self,
and to forget the self is to be enlightened by the ten thousand things." For most of us, the path of studying the
self and forgetting the self is one of the most difficult encounters
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we will experience in our lifetime. The self is elusive, steeped in years of deep conditioning; it is specifically
programmed not to be forgotten. Because of this, a deep spiritual drive needs to be at work if there is to be any
hope at all of penetrating the barriers encountered in studying the self. We set up entrance barriers to test the
perseverance and determination of the prospective student. Some of these barriers are formal entrance
requirements; others are part of the encounter with the teacher and part of the process of establishing the
spiritual training relationship necessary for the teaching to really begin.

Bodhidharma sat facing the wall. The Second Ancestor, who had been standing in the snow throughout the
night, cut off his own arm and said, "Your disciple's mind is not yet at peace. I beg you, my teacher, please give
it peace."

Bodhidharma said, "Bring the mind to me and I will set it at rest."

The Second Ancestor said, "I have searched for the mind and it is finally unobtainable."

Bodhidharma said, "There, I have thoroughly set it at rest for you."

Working on a koan is not like working on a riddle.

The words don't really get at what is going on in this koan. There are two important things for us to see here.
One is the point of the koan itself, which has to do with the nature of peace of mind, and another has to do with
the barrier of entering the Mountain Gate, of preparing to "scale the Silver Mountain" called realization. I
remember a year or two ago when a monk from another sangha was studying with us. He had been working on
this koan for a very long time, and by the middle of a sesshin he was obviously very deep into it. Working on a
koan is not like working on a riddle; it's not just something that you run around in your mind. It is specifically
designed to short-circuit the whole intellectual process. You can't really see a koan by linear, sequential
thought; you have to resort to another aspect of mind. When he tried to talk to me about the koan, he couldn't
speak but just burst out crying
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and sobbing. I waited for him to quiet down enough to begin speaking. Finally he sobbed out, "How could he
have possibly done this? How could he let that man stand in the snow until he was so desperate that he cut off
his arm!" Now, this monk was the koan itself. He had identified totally with it. He still hadn't penetrated it, but
he was well on the way to understanding it. It was no longer an intellectual exercise for him. His whole body
and mind were totally enveloped in it. His question came from the core of his being, as did the question of the
Second Ancestor.

In one of the classic koan collections, The Transmission of the Lamp, there is a more detailed description of
what took place on that day. It says, "Shinko [the Second Ancestor] went over to Shaolin, and day and night he
beseeched Bodhidharma for instruction. The master always sat in zazen facing the wall and paid no attention to
him." Shinko waited outside saying, "May I enter?" and the master ignored him. "Please, may I enter? May I
study with you?" and Bodhidharma still ignored him. Then, on the evening of December 9, there was a very
heavy snowstorm. It snowed all day and all night. Shinko just stood there without moving. Toward daybreak the
snow was waist-high, and still he stood, unmoving, waiting to be recognized by Bodhidharma.

Finally Bodhidharma turned and looked at him, "You've been standing in the snow a long time. What is it that
you're seeking?"

Shinko, in bitter tears, said, "I beseech you, O Master, with your compassion, pray, open your gate of the
dharma, and save all us beings."

"Open your gate of the dharma."

Bodhidharma said, "The incomparable truth of the Buddha can only be attained by eternally striving, practicing
what cannot be practiced, and bearing the unbearable. How can you with your little virtue, little wisdom, and
your easy and self-conceited mind aspire to attain the true teaching? It's only so much labor lost." Shinko
secretly took out a sharp knife, cut off his left arm and placed it in
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front of the master. Bodhidharma, recognizing his dharma caliber, said, "Buddhas, when they first seek after the
truth, give no heed to their bodies for the sake of the dharma. You have now cut off your arm before me. I see
the sincerity of your seeking."

Shinko asked, "Is it possible to listen to the Buddhadharma?"

The master replied, "The Buddhadharma cannot be attained by following others. One has to see directly into his
own nature."

Then Shinko said, "My mind is not yet at peace. I beg you, my teacher, please give it peace."

"My mind is not yet at peace. I beg you, please give it peace."

In order to appreciate this koan, we must begin by appreciating the state of mind of Master Shinko. This wasn't
just some experience in personal growth. It was his whole life. There was nothing else in the whole universe
that mattered more to him more than realizing his peace of mind. He was on the edge of his life, desperate,
open, and receptive. It's very similar to read the accounts of some of the great Western mysticsFrancis of
Assisi, John of the Cross, Theresa of Avila. In their mystical searching, they also encountered this struggle. It
is, indeed, a struggle to go deep into one's self, beyond all the conditioning of our parents, culture, education,
and peers, and directly experience that ground of being, the reality of our existence. "Your disciple's mind is not
yet at peace. I beg you, my teacher, please give it peace." The forms and expressions of asking may differ, yet
isn't this the search that every one of us must make? Through all ages, human beings have made this search,
some even at the cost of their lives. There's no account of how many of these monks on the road died of
starvation, were devoured by wild animals, or killed by thieves as they carried on their great search. It's not just
a personal desire entertained by Shinko over a thousand years ago. Zen Buddhism, like any religion in the
world, must find the reason for its existence in guiding those who pursue the truth. By making this search, one
is
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finally led to the realization of the nature of the self, the nature of true peace. Those who have never wept all
night in a struggle of despair can never appreciate the struggle of this man. Master Shibayama quotes a
Western theologian who once said, "You who have not spent sleepless nights in suffering and tears, who do not
know the experience of being unable to swallow even a piece of bread, the grace of God will never reach you."
My mind is not yet at peace, I beg you, my teacher, please give it peace. This is what we call the Great Doubt.
Only those who break through the extremity of this sheer darkness can have the great joy of being true master
of their own existence.

In a sense, compassion is the act of being selfish.

The barrier of entering into practice is sometimes difficult to understand because many religions are kind of
evangelistic, bringing people into the "flock," saving souls. That is not our way; in fact, we do exactly the
opposite by creating barriers to entry. Only those who can pass through those barriers have any hope of
accomplishing themselves. The journey is that difficult. It requires that much commitment. That's why we use
the metaphor of the lioness who pushes her cubs off the edge of the cliff and will only raise those who can
climb back up to where she is. It seems very cruel. The poor runt of the litter is not going to make it. Only the
strong ones are going to make it. The key to appreciating this koan is to understand the difference between
"doing good" and the functioning of compassion. With doing good, there is sentimentality. In a sense,
compassion is the act of being selfish, because everything is nothing but yourself, and you've realized it with
your whole body and mind. When you are helping someone, the helping is always appropriate to the
circumstances. Sometimes that means kicking the crutch out from under someone and letting him fall, taking
the crutch away and hiding it, forcing him to get up on his own two feet and walk. You encourage, goad, pull,
but always the other person must do the work. You can only help others help themselves with their pain and
struggle. At the same time,
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you do what is appropriate. You act according to imperative, not with sentimentality or romance, but according
to the circumstances. This only works when there's no separation between the doer, the act of doing, and the
thing or person being done to. They become one reality, one act. Shinko had to reach out! He had to reach out
desperately, otherwise there would have been no teaching. It couldn't have happened until he raised the bodhi
mind, the mind of enlightenment.

Where there's no entry barrier, we cannot help but waste the potential of an otherwise fine student. The barrier
strengthens those who will accomplish, and it discourages those who are not ready, or who should be using
another process. This is a very important point. Knowing the nature of the self, the nature of reality, realizing it
for oneself rather than understanding it or believing it, is where compassion arises. Once one has been
transformed by the realization, that realization in activity manifests itself as compassion. When a teacher pulls
the rug out from under a student and the student falls, that pulling the rug out is called "holding back." That's
what Bodhidharma was doing, holding back, letting the student reach. When the student falls, the teacher
rushes over, helps him up, gets him on his feet, makes sure he's steady, and then pulls the rug out again. Down
he goes. The teacher rushes over, picks him up, pulls the rug out again. Down he goes. The teacher rushes
over . . . and the process is repeated again and again until the time when the rug comes out and the student does
not fall. Then the student is no longer a student; the teacher is no longer a teacher. This is the merging of
teacher and student, in which parent becomes child and child becomes parent.

The teacher pulls the rug out from under the student.

Acting in accord with the imperative: "My mind is not yet at peace. I beg you, my teacher, please give it
peace." Shinko was pushed down into the abyss of despair by the demand of Bodhidharma, "Bring it here!" He
was driven right to the wall. His reasoning was of no help. He wasn't
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aware of whether he was alive or dead. He couldn't even utter a moaning cry. "Bring the mind to me and I'll set
it at rest." "I have searched for the mind and it is finally unobtainable." We should appreciate the weeks, the
months, even years between Bodhidharma's demand, "Bring your mind to me and I'll set it at rest," and
Shinko's answer, ''I have searched for the mind and it is finally unobtainable." Master Rinzai, who was
described as "a monk of pure, single-hearted discipline," once spoke of the time before his enlightenment: "I
was in sheer darkness altogether." Hakuin said, "I felt as if I were sitting in an ice cave ten thousand miles
thick. I myself shall never forget the spiritual struggle I had in sheer darkness for years."

"I shall never forget the spiritual struggle I had in sheer darkness for years."

In Catholicism this despair is called "the dark night of the soul." In Zen we call it "descending into the cave of
the blue dragon." There are no shortcuts. You'll see the advertising promising satori in one weekend. That's just
bullshit, and most of us know it. We've got an entire lifetime of conditioning to work through, and that doesn't
happen in a weekend. Enlightenment itself is a moment, but before the moment arrives, the pump needs to be
primed by single-minded practice. That is why it is so important to have the proper state of mind before
entering training. Anything less than that would be deceiving. It would be saying to you that you can't do it,
when you can do it! Every one of us can do it. Each one of us has all the equipment to do it. We are all fully
equipped Buddhas. But if the aspiration doesn't exist, if the mind of the student doesn't exist, it is hopeless. It
won't happen, and to imply otherwise would be dishonest. So we create the barrier gate to test the perseverance
of the student. In a traditional monastery, the monk who is the guardian of the gate chases people away: "Go
away. We don't want you here."

We are all fully equipped Buddhas.

The monk persists, "Please, I must come. I must study."

"Go away. We don't have any room. The Master doesn't want any more students."

The monk simply persists, sometimes for days. If he gets
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by the gatekeeper to the entrance of the main monastery, he must sit on the steps and wait to be acknowledged,
and that will only come if great determination born of a deep spiritual quest is evident. This tradition of the
barrier of the gate has continued for thousands of years.

Our aspiration goes beyond the desire for well-being.

Someone once asked me, "Does Zen do the same thing psychotherapy does?" In a sense, yes; and in a sense,
no. Zen is concerned with spiritual life. It is not concerned with adjusting to your relationship or to your job,
although such adjustment is a by-product of Zen because once you understand and realize fully the ground of
being, that understanding penetrates into all aspects of existence. But if what you are looking for is to be well
adjusted, then you should be doing therapy. If you're concerned with physical well-being, a health spa is a good
place to go. In spite of the fact that physical and mental well-being are part of our practice, our aspiration goes
beyond that. We need to concern ourselves with the ground of being, the ultimate nature of reality. Otherwise,
we are wasting our time.

Only direct personal experience can make you free.

Everyone is already enlightenedso what need is there to practice? No question about it, each one of us already
has the Buddha nature. No question about it, each one of us, just as we are, is perfect and complete. There is
nothing to attain, and yet we struggle! Why? Because we believe that each one of us is perfect and complete.
Because we understand that each one of us is perfect and complete. And because we haven't realized that each
one of us is perfect and complete. When we realize it, we make ourselves free. When we believe it, we make
ourselves prisoners of that belief. When we understand it, we make a cage out of understandingwe bind
ourselves. Only the realization, the direct, intimate, personal experience of it is transformative; only that can
make you free. Everything elsebelieving, understandingis the words, the ideas that describe reality, not the
reality itself. This is the proper transmission of this dharma. Anything else is just an imitation, not the real
thing.
 

< previous page page_22 next page >



page_23

file:///C:/...k%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_23.html[27.08.2009 12:49:07]

< previous page page_23 next page >

Page 23

"It" can be found on this mountain,
But its exact whereabouts is unknown.
The way is difficult and steep,
Strewn with boulders, shrouded in mist.
Only a few will reach the peak

Do it now.

All it takes is the determination to do it. You have everything else you need. Just decide to do it. Not
tomorrowtomorrow always remains tomorrow. Do it now. Commit yourself now. Once you have committed
yourself to doing it, it is done. The rest is only a matter of time.
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3
An Introduction to Zazen

In zazen we begin by working with the breath as a means of bringing our scattered energy into focus and
quieting thoughts that continually arise. If we practice faithfully, the power of concentration develops little by
little, and eventually this discipline enables us to penetrate, awaken, and know our true self.

This discipline enables us to penetrate, awaken, and know our true self.

First we choose an appropriate place to sit. It should be a quiet and private space, preferably one that will be
used only for zazen. It should be neat, attractive, and free from clutter and visual distractions. Incense helps to
provide a tranquil atmosphere and a sense of form, particularly when one sits alone. A stick of incense can be
used to time the sitting perioda short stick for half an hour, a long one for forty-five minutes. You will need a
mat or a large, flat cushion, and a small thick cushion (or cushions) to raise you about four or five inches off the
ground. Or you may sit on a firm, straight-backed chair. You will need to wear loose, comfortable clothing so
that circulation is not restricted. For most people, the best times for zazen are the early morning and the
evening, when there are fewer interruptions and when physical and mental energies are less scattered.

There are a number of different positions that are used in zazen: full lotus, half lotus, cross-legged, seiza
(sitting on a cushion over the heels with the knees straight ahead), and several other variations. Experiment
until you find
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one that is comfortable and stable. The actual position you choose is not as important as your posture. If you
are using a cushion, your knees should be resting on the mat so that you have a stable base, and you should be
well balanced, with your pelvis tilted slightly forward, so that you can sit upright without tension in your back,
shoulders, or legs. If your posture is correct, your spine will hold you up with virtually no strain. You may
need, especially at first, an extra cushion or prop to achieve this balance. (The same is true for sitting on a
chair.) Once you are sitting straight, blood vessels, nerves, and organs will be able to function freely. This
posture allows your diaphragm to expand without restriction, so that breathing is natural, even, and relaxed.

No part of the body should be stiff or rigid.

Begin by first rocking in gentle arcs from side to side, gradually diminishing them until you feel centered. Then
stretch forward with a straight back and slowly straighten up. These movements will help you find your center
of gravity in the lower abdomen, about two inches below the navel. Your neck should be straight and your chin
level. Push the top of your head toward the ceiling, and feel as if you are stretching your whole spine. Settle
down slowly, keeping your spine straight. No part of the body should be stiff or rigid. Let your eyes close
halfway and direct your gaze about three feet in front of your knees. Do not stare, but let the eyes go out of
focus. Your hands should rest close to your abdomen, palms up, left on top of right, with thumbs lightly
touching. The tongue sits against the roof of the mouth, behind the front teeth. Breathe through your nose,
keeping your teeth and lips gently closed. Swallow oncethis creates a mild suction in the mouth and seems to
prevent constant salivation and swallowing. Let go of all tension in your body.

You will notice, as thoughts arise, how thought and emotion are connected.

Breathing and posture are closely allied to emotions. And you will notice, as thoughts arise, how thought and
emotion are connected. Thoughts may produce anger, anxiety, resentment, and so on, and these emotions in
turn
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affect the depth and rate of breathing and produce tensionssubtle or obviousthroughout the body. Learn to feel
the tensions in your body. Is your jaw clenched? Are your shoulders hunched, diaphragm and abdomen rigid?
In sitting and in daily life, try to return to an open, balanced posture and full, even breathing. As you recognize
and consciously work with your body and breath patterns during meditation and all your daily activities, you
gradually uncover a calmer, more stable emotional state.

Learn to feel the tensions in your body.

Once you've settled down, let your abdominal muscles relax as much as possible. When you've been doing
zazen for a while, the lower belly will begin to work like a bellows, as if filling and emptying with each breath.
It is not a matter of pushing and contracting the stomach; the volume of air moves itwe learn to breathe the way
a young infant does. Many people habitually breathe with the chest, or with tension in the stomach or abdomen.
As we do zazen we learn to let the breath sink into the abdomen. Breathing becomes very deep and even. Be
aware of your breath and of any feeling in the lower abdomen. Sooner or later you will feel the breath moving
the lower belly. Do not overfill your lungs or empty them to the point of strain, or hold your breath. Once your
breathing is regular and very comfortable, you can extend the out-breath gently or simply wait until the
inhalation begins by itself, and next time wait a little longer. As the out-breath slows, you will ground yourself
more deeply in your center. The inhalation should be effortless. Just let golet your lungs fill naturally.

Just let golet your lungs fill naturally.

When your body is relaxed and your breath is stable, you are ready to begin the basic technique that we use in
zazen for developing concentration: counting the breath. As you begin to exhale, count that exhalation as
number one. Count your inhalation as two, your next exhalation as three, and so on until you reach ten. Then
start again, on the next breath, with "one," and repeat the counting from one to ten, over and over. When
thoughts appear and you
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are distracted by them and begin chasing them, return to number one and start over. This is very important. You
make this basic agreement with yourself: to begin again each time you find that your attention is not really on
the breath. Random thoughts will come and gothat is inevitable. But when you chase them, when, for example,
you remember you should have mailed a certain letter yesterdaysay, the payment of your electric bill, and then
you start to think, what will happen if the check does not get there before the fifteenth? and will they turn off
the electricity? and will you be able to get an extension?then you are involved in a whole mental process, a
train of thought. You may still be counting your breath (if so, you are probably up to a hundred and fifty), but
your attention is definitely not on it. Remembering the overdue bill, by itself, is not chasing thoughts. Thoughts
of all kinds will arise. When a thought arises, we learn to observe it and let it disappear. Then we gently return
the attention to counting the breath. Do not try to suppress thoughts. Observe them, witness them, and then,
without judging, redirect your attention to your breath.

When a thought arises, observe it and let it disappear.

For most of us, many weeks or months may go by before we can reach the count of ten for the first time
without distracting thoughts. What we are doing in observing and counting the breath is developing the power
of concentration. Gradually concentration can be focused for longer and longer periods of time. But it is
important to be patient and not expect instant results. Learning this skill and slowly deepening the power of
concentration may take months or even years. It is also important to sit regularly. Try to make an agreement
with yourself to sit each day at a particular time for a certain amount of timeten to fifteen minutes is sufficient
in the beginning. It is more effective to sit consistently fifteen minutes a day than it is to sit for two or three
hours every now and then.

Once the counting of the breath has been learned and concentration, true one-pointedness of mind, has devel-
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oped, we usually go on to other practices, such as following the breath, koan study, or shikantaza ("just
sitting"formless zazen). But we should not think of these in terms of "gain" or "promotion." And we should not
think of counting the breath as just a preparation for the real thing. It is the real thing. Whatever our practice is,
we put ourselves into it completely. When counting the breath, we just count the breath.

The human mind is basically free, not clinging.

It is important to be patient and persistent, not thinking of a goal, not thinking of how the sitting practice may
help us. We just put ourselves into it and let go of our thoughts, opinions, positions, everything our minds hold
on to. The human mind is basically free, not clinging. In zazen we learn to uncover that mind, to see who we
really are.
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4
A Talk on The Heart Sutra

Avalokiteshvara Bodhisattva,
    doing deep prajna paramita,
Clearly saw emptiness of all the five conditions,
Thus completely relieving misfortune and pain.
O Shariputra, form is no other than emptiness,
    Emptiness no other than form;
    Form is exactly emptiness, emptiness exactly form.
Sensation, conception, discrimination, awareness
    Are likewise like this.
O Shariputra, all dharmas are forms of emptiness,
    Not born, not destroyed,
    Not stained, not pure,
    Without loss, without gain.
So, in emptiness there is no form,
    No sensation, conception, discrimination,
        awareness,
    No eye, ear, nose, tongue, body, mind,
    No color, sound, smell, taste, touch, phenomena,
    No realm of sight, no realm of consciousness,
    No ignorance and no end to ignorance,
    No old age and death, and no end to old age
       and death,
    No suffering, no cause of suffering,
       no extinguishing,
       no path,
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    No wisdom and no gain.
    No gain, and thus the bodhisattva lives prajna
       paramita
    With no hindrance in the mind
    No hindrance, therefore no fear.
Far beyond deluded thoughts, this is nirvana.
All past, present, and future Buddhas
       live prajna paramita
    And therefore attain anuttara-samyak-sambodhi.
Therefore, know prajna paramita is the great mantra,
   The vivid mantra, the best mantra,
   The unsurpassable mantra.
It completely clears all painthis is the truth,
      not a lie.
So set forth the prajna paramita mantra.
Set forth this mantra and say:
       Gate! Gate! Paragate! Parasamgate!
       Bodhi svaha! Prajna Heart Sutra!

In the sutras, the words of the Buddha and some of the greatest ancient masters are recorded and handed down.
They are usually in the form of a talk or a dialogue directed to a disciple. In The Heart Sutra, Avalokiteshvara
is speaking to Shariputra. This small sutra, which is a condensation of the much longer Perfection of Wisdom
Sutra, is a very important teaching. In fact, it is said to be the foundation of the teaching of the Buddha.

This sutra is the foundation of the Buddha's teaching.

The first thing we should look at is the title. In the translation of the title we use, Maha Prajna Paramita Heart
Sutra, we've retained Sanskrit terms that are not really translatable. There are rough English equivalents, but
they don't carry the same connotation, so the meaning is somewhat different. The word maha literally means
"great," but more than that it means "boundless," without edges, without end. At the same time it means "great"
in the sense of "all-pervading.'' Prajna we can translate as "wisdom," but this is misleading. In the West we
equate wisdom with knowing, although implicit in the idea of
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knowledge is separation between the knower and the thing known. You must have a knower to have
knowledge. The basis of prajna is the realization of no separation: no knower, no knowing, nothing to be
known. Although we very loosely translate prajna as "wisdom," keep in mind that they are not the same thing.
Paramita literally means "the other shore," the shore of enlightenment. There are six paramitas, six practices
that naturally express the enlightened mind. Prajna paramita, the practice of "wisdom," contains and includes all
the others. Maha Prajna Paramita is "the great wisdom of the other shore." Heart Sutra in Japanese is Shingyo.
We translate shin as ''heart" or "mind." It is the Chinese character for feeling and emotion, but also for mind.
Chinese characters typically have this kind of depth, pointing to more than one way of seeing something.

No knower, no knowing, nothing to be known.

The sutra begins: Avalokiteshvara Bodhisattva, doing deep prajna paramita . . . Avalokiteshvara is one of the
traditional bodhisattvas of India, the Bodhisattva of Compassion, the hearer of the cries of the world. Usually
depicted as a woman or as an androgynous figure, this bodhisattva is looked on by Buddhists of many different
sects as the embodiment of compassion. In the West, compassion is usually associated with the idea of "doing
good," being a helper or a savior. We should look, however, at what compassion really is. The best way of
seeing how it functions is to look again at what wisdom, prajna, is. The best example I know is one that
Yasutani Roshi was fond of using. Suppose I were to take "I-consciousness," ego-consciousness, and give that
to my two hands, so that each hand has the sense that it is separate and distinct from everything else. This is
our most basic premise, that the skin bag that contains us is separate and distinct; this is the way we live our
life. Suppose each of these hands is an "I." If someone puts money in the right hand, the left hand becomes
angry: "Why do you give money to the right hand? How come the left hand never gets any?" If the right hand
gets caught in a fire, the
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left hand would love to help it. But being a separate hand, it would have to take a big chance to reach into the
fire and help the right hand. Maybe it would do it, but there would definitely be hesitation. After all, it is a
question of survival. If you enlighten the two hands, suddenly they realize that they are two parts of the same
reality, yourself, and that there is no separation between the two. If you put money in the left hand, the right
hand has it. If the left hand gets caught in a fire, the right hand responds to the pain. No question, no hesitation,
no separation. That realization of no separation is wisdom: prajna. The right hand saving the left is a selfish act,
because in true compassion the person you help is not separate from yourself; you are both part of the same
reality. This compassion, arising from prajna, functions the way you grow your hairwithout effort, without the
intention of "doing good."

The realization of no separation is wisdom.

Avalokiteshvara Bodhisattva, deeply realizing the wisdom of the other shore, "clearly saw emptiness of all the
five conditions." The five conditions are what we call the skandhas in Buddhism. Skandha in Sanskrit is an
"aggregate" or "collection." The first skandha is form, material substance; the second is sensation, feeling; the
third is thought, conception, or sense perception; the fourth is discrimination; and the fifth is consciousness,
which ties all five together. The five skandhas are the modes of being that form our view of reality.

Avalokiteshvara Bodhisattva, doing deep prajna paramita, clearly saw emptiness of all the five conditions, thus
completely relieving misfortune and pain. The five skandhas viewed with the awakened eye are seen to be
fundamentally empty of all characteristics: pure, unstained, untarnishable. If the skandhas are viewed through
ignorance (delusion), we create the false notion of a self. We think that the self is everything inside this bag of
skin and that everything outside of it is the rest of the universe. This is how we create pain. The moment we
hold the thought of a separate self, thirst and desire and all the dualitiesheaven and hell,
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gain and loss, good and badcome into being. When we realize that we are everything, what can we possibly
want? What is there to lose or gain?

Next Avalokiteshvara says: O Shariputra, form is no other than emptiness, emptiness no other than form. Form
is the five conditions, and emptiness is the absence of form. But Avalokiteshvara is telling Shariputra, over and
over, that form and emptiness are the same thing. O Shariputra, form is no other than emptiness; emptiness no
other than form; form is exactly emptiness, emptiness exactly form. In English, "emptiness," or "the Great
Void," sounds like a vacancy, a big black hole. It is not. It is full, filled with everything. Avalokiteshvara goes
on: Sensation, conception, discrimination, awareness are likewise like this. He is saying it againthe skandhas
are empty. What we see, perceive, hear, feel, and think is all empty. The ten thousand dharmas, all the
phenomena in the universe, are empty. The self is empty.

O Shariputra, all dharmas are forms of emptiness, not born, not destroyed. How could it be born? How could
it end? Where does it come from to be born? It contains everything. You and I contain everything. When we
really see that, we realize what is meant by the Buddhist teaching that birth is the unborn and death the
unextinguished. What is it that is born? What is it that dies? This is not philosophy. This sutra states the direct
experience of Shakyamuni Buddha and the thousands of Buddhas that came afterward, the men and women
who have come to realization over the past 2,500 years.

You and I contain everything.

O Shariputra, all dharmas are forms of emptiness, not born, not destroyed, not stained, not pure, without loss,
without gain. So in emptiness there is no form, no sensation, conception, discrimination, awareness. No eye,
ear, nose, tongue, body, mind. No color, sound, smell, taste, touch, phenomena. No realm of sight, no realm of
consciousness. Yet that emptiness is, in fact, form. When we forget the self, there is nothing in the universe
other than our self: nothing to compare, name, or identify. When it is the only thing there is, how can we talk
about it?
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How can we see it? We cannot help but be itthe tree, the sound of the river, the sunrise, a baby's cry, through
and through. That is a whole different dimension of reality.

The sutra goes on: No ignorance and no end to ignorance. No old age and death, and no end to old age and
death. No suffering, no cause of suffering, no extinguishing, no path, no wisdom and no gain. No gain, and thus
the bodhisattva lives prajna paramita. Both sides, form and emptiness, are being shown. You and I are the
same: emptiness. Yet I am not you and you are not me: form. This is very difficult to grasp intellectually. The
left hemisphere of the brain works in a linear and sequential manner; we grasp things dualistically, relatively.
Our conception of the universe is relative: everything is known and defined in reference to something else.
When I used to work as a scientist, I realized that science was all one big reference system. You go from one
reference point to another. How do you get back beyond that? What is the root, the absolute basis of the whole
thing?

It is important to see that emptiness. When we do, it transforms our way of seeing reality, of living our life. It
doesn't mean abandoning the relative. Obviously, the relative is necessary. I can't get across the street unless I
know the difference between the street, the car, and myself. To function in the world we must understand the
relative, but at the same time we should see the emptiness that underlies it all. It makes a big difference in how
we function and the degree of bondage we place upon ourselves. No wisdom and no gain. If you realize that you
are the whole thing, that there is nothing outside of yourself, that you are as vast and boundless as the universe
itself, that everything is empty of self-nature, then there is no way to gain: you already contain everything.
There is no way to lose anything. Where could it go?

Everything is empty of self-nature.

Thus the bodhisattva lives prajna paramita, with no hindrance in the mind. No hindrance, therefore no fear.
Hindrance comes from our own mind. What are the limits, the boundaries?
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We place them on ourselves. With no hindrance in the mind, there is no fear, nothing to lose, nothing to hold on
to. Far beyond deluded thoughts, this is nirvana. This very moment is nirvana; this very body is the body of the
Buddha, the Enlightened One. This very mind is the mind of the Buddha. All past, present, and future Buddhas
live prajna paramita. The wisdom of the other shore is the very life of the Buddha. All past, present, and future
Buddhas live prajna paramita and therefore attain anuttara-samyak-sambodhi. This is a Sanskrit phrase that
we translate as "supreme perfect enlightenment." Enlightenment is really just a stinky word that Zen teachers
use. Form is emptiness and emptiness is form. Just to hold a thought that there is a distinction between
Buddhas, enlightened ones, and ordinary beings is the worst kind of delusion. There are many koans that use
that trap to snare people who are hooked by enlightenment. The reason the word is ridiculous is that there is
nothing to attain. If you've opened your mind's eye and realized yourself and think that you've attained
something, you have gotten nowhere.

This very moment is nirvana; this very body is the body of the Buddha.

"Therefore, know that prajna paramita is the great mantra, the vivid mantra, the best mantra, the
unsurpassable mantra. It completely clears all painthis is the truth, not a lie. A mantra is the chant of the soul.
Chanting with the whole body and mind, we become totally intimate with the mantra and totally realize this
Maha Prajna Paramita Heart Sutra. When it is your life, when your activity and the activity of the Buddha are
the same activity, then you've liberated yourself. That is being the mantra. In order to do that, you have to forget
the self, to let go of that idea that separates you from everything else in the universe.

The whole sutra can be reduced to Maha Prajna Paramita Heart Sutra. That says the whole thing, contains all
the volumes of teachings. It could even be reduced to just Maha. To really be Maha is to forget the self; to
forget the self is to be as vast and as boundless as the universe. To be Maha, to penetrate it completely, is to
see this sutra for
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yourself, not as a bunch of words being chanted, but as a manifestation of your life. Unless each one of us
personally experiences this, it doesn't mean anything. It is to be realized, not believed, understood, or analyzed,
but directly, immediately realized with your own life. When you do that, you make yourself free! You become
and manifest the Buddha.

It is to be realized, not believed, understood, or analyzed.

So set forth the prajna paramita mantra. Set forth this mantra and say: "Gate! Gate! Paragate! Parasamgate!
Bodhi svaha! Prajna Heart Sutra." We loosely translate this, "Go, go, hurry quickly, go to the other shore.
Cross over, cross over to the other side, the other shore of enlightenment." We should realize that the other
shore and this shore are the same shore, the same thing. When you've realized that, not just believed or accepted
it, you've crossed over. The transmission is complete; your mind and the mind of the Buddha are one. But
whether you realize it or not, your mind and the mind of the Buddha are one. Anything that could be said about
this wonderful sutra would miss it, because the truth does not lie in the words but in the reality itself.
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5
Are You Awake?

What is "taking responsibility for our lives"? We usually think of taking responsibility in the sense of meeting
our commitments and obligations, keeping our word, paying our bills, taking care of thingsour business, family,
home, health. But there is another way of looking at responsibility. "Taking responsibility for my life" literally
means that I am responsible for my life, for who and what I am, for what happens to me. I am responsible for
what my experience is and how I experience it.

"Taking responsibility for my life" means that I am responsible for what happens
to me.

But how can we be responsible for all of this when we are constantly tossed to and fro by circumstances? This
happens not only to us, but to everybody around us. We have a disappointment, a setback, an accident, an
argument, a loss, we do not get what we want or we do get what we want. Or the cause is more mysteriousit is
something to do with the stars, or our biorhythms, or the vibes in this place, or that we didn't eat right or get
enough sleep. However you cut it, you find yourself one day wishing you were dead, and two days later happy
to be alive, ten feet off the groundand maybe the circumstances are the same. Sooner or later you are tossed
back in the other direction. How can we be responsible when we are not free, when we are bound and restricted
in this way, living at the mercy of circumstances?

In a famous koan from Mumon's Gateless Gate, Master Zuigan talks about being master of one's life:
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    Every day Master Zuigan used to call out to himself,
"Oh, Master!"
    And he would answer himself, "Yes?"
    "Are you awake?" he would ask.
    And he would answer, "Yes, I am,"
    ''Never be deceived by othersany day, any time."
    "No, I will not."

That question, "Are you awake?," is the same as "Are you enlightened? Are you aware of your life?" The word
others refers to circumstances. If you are not "deceived by others," you are not tossed back and forth by
conditions. You are in charge of your life. Of course, it is not really the conditions that toss us back and forth; it
is our conditioning, which is based on our particular circumstanceswhere and how we grew up, what school we
went to, who our parents were, what we learned from friends, books, TV. We find ourselves living out that
conditioning, that programming, for the rest of our lives. Most of us are conditioned in very much the same
way, which makes it easier to live together in society, to get things done, to understand the rules. Our
conditioning is what makes advertising so successful, making it possible for people in the advertising industry
to get us to respond to their products the way they want us to. The whole point of advertising is to create a
need where none exists; that is, to stimulate desire. Desire is fundamentala basic underlying force in our life.
Once we desire something, we can be led around by the nose.

Desire arises from the belief that something is lacking.

Desire arises from the belief that something is lacking, that somehow we need something we do not have, that
we are incomplete. The origin of desire is in the discriminating consciousness that makes us distinguish "this"
from "that," "self" from "other." That separation of self from other is based on ignorance, on not knowing what
is real, and it creates all our suffering. When there is self, there is other, there is gain and loss, something we
want to get, something or someone we can not bear to lose. That is how
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we create greed, anger, confusion, despair. When we believe that our "self" is whatever is inside this bag of
skin, we feel incomplete, cut off from everything else in the universe, and our desire is really the desire to
make whatever we feel we lack a part of ourself. Underneath our particular desire is the desire to heal the split,
to become one with what we think is "out there." When you realize that there is nothing outside of you, then
there is no way of being incomplete, nothing to desire, nothing that is not you. Without the illusion of a
separate self, there is no gain and no loss.

Without the illusion of a separate self, there is no gain and no loss.

I can tell you that the self is an idea, that it does not exist. You can even believe it, but that isn't going to
change anything. You will still respond to circumstances according to your programming. Even if it makes
sense to you and you can justify it logically, you will still respond from the basis of a separate self because of
conditioning. When you realize firsthand, by going very deep into yourself, that the self is empty, only then
does the beginning of emancipation occur. Even then, the programming continues like a reflex action. But once
you've realized that the self is empty, the reflex loses all its power. You don't have to do anything about it; all
you need to do is to be aware, to continue the same practice you've been doing from the beginning. When
angry, you acknowledge that you are angry and let it go. Each time, your anger will get a little weaker. The
same thing is true if you haven't yet realized yourself. With great faith you acknowledge the feeling each time it
comes up, and let it go.

Being awake is taking responsibility for your life, knowing that circumstances are just yourselfthat what you do
and what happens to you are the same thing. The consequences and the experience of your life result from the
activities of your life. These activities are what you do, what you say, and what you think. We create karma
with our thoughts just as much as with our actions. When you take responsibility, you are not tossed around by
circum-
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stances; there is no one to blame and no one to be a victim. You can't blame it on the President, because the
President is nothing but yourself. You can't blame it on the Russians; they are nothing but yourself. You begin
to see the world and what is happening around you in a very different way.

When you realize that the self is complete, that it contains everything and isn't separate from "the ten thousand
things," emancipation begins. Gradually, instead of greed, anger, and ignorance, there is compassion, wisdom,
and enlightenment. The greed, instead of serving a separate self, begins to serve all beings. When you know
that the guy lying in the street bleeding is you, you greedily take care of yourself. You pick him up and comfort
him, with no sense of separation and no sense of doing "good." And when you realize that this earth, this
environment, is your very life, there is no way to foul it. Compassion, wisdom, and enlightenment are the
activity of no-self.

Compassion, wisdom, and enlightenment are the activity of no-self.

Zuigan tells us that it is time to take responsibility and be the masters of our lives, to get to the ground of being
and realize who we are, to penetrate the nature of reality and learn to live our lives out of what we realize. This
unnamable reality that Zuigan calls "Master" is the same as Master Eno's "original face," and Master Rinzai's
"true person of no rank.'' Zen masters are compelled to speak, to find a way to point to this one reality. The aim
of Zen practice is the direct experience of each of us in opening our spiritual eye to the absolute subjectivity of
coming to be ourselves. One has to give one's body and mind to it. Mumon emphasized this when he set up the
first koan in The Gateless Gate. He said that "one must pass the barriers set by the ancient Zen masters. For the
attainment of incomparable satori, one has to cast away the discriminating mind."

We seem to know a great deal about the rest of the universe and very little about ourselves. That is what the
study of Buddhism isa way to find out about ourselves. Buckminster Fuller once tried to make an "Operating
Manual for the Spaceship Earth." Well, the operating
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manual for human existence cannot be writtenit is transmitted from mind to mind. Nobody can do it for you,
and nobody can tell you about it. You have to find out for yourselfyou have to realize it directly. When we free
ourselves from the delusion that we are only what is inside this bag of skin, we realize that we are as vast and
complete as the universe itself. Just like the water birdthe great blue heronthat comes here to Basho Pond:

It is transmitted from mind to mind.

It comes and it goes
Leaving no traces at all
Yet knows how to go its own way.

It is completely the master. Shouldn't our lives be as clear as the life of that great blue heron? As the life of the
fly that is buzzing here now? As the sun that rises in the east and sets in the west? Somehow we lose our way;
everything gets in a muddle. It doesn't need to be that way. The Third Noble Truth of the Buddha is that it is
possible to put an end to pain, to free ourselves from the karma of birth and death, to be master of our own life.
Who is this "Master"? Each one of us must find out for ourselves. We should go deeply into ourselves and
experience the ground of our being and learn to live our lives out of this realization. This life is too precious to
waste.

This life is too precious to waste.
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6
Ceaseless Practice

Based on Master Dogen's
Shobogenzo: "Ceaseless Practice"

Pointer

Since practice and the Way are neither large nor small, neither self nor other, neither existing previously nor
just arising now, they therefore exist "thus." Cause and effect is ceaseless practice; however, ceaseless practice
is not cause and effect. We should see this clearly. The ceaseless practice which manifests ceaseless practice is
none other than the ceaseless practice of this very moment.

Main Case

The Great Master Dogen taught, "In the great way of the Buddhas and ancestors, surely there is a supreme
ceaseless practice which continues endlessly. There is not the slightest gap between awakening the mind,
practice, enlightenment, and nirvana. Ceaseless practice continually revolves. Therefore, it does not depend on
individual powerful acts nor on the spirit of others. It is undefiled, ceaseless practice. The virtue of ceaseless
practice maintains self and others. Essentially, our ceaseless practice fills heaven and earth, and influences
everything with its virtue. Although we may be unaware of it, it still occurs.
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Verse

Vast and boundless, nothing is hidden
In clear water, all the way to the bottom
The fish swims like a fish.
Vast limitless sky, transparent throughout
The bird flies like a bird.
Extremely subtle and profound
How can I explain?

We say that to really practice the breath means to be the breath with the whole body and mind. To really
practice Mu means to be Mu with the whole body and mind, day and night: Mu sits, Mu walks, Mu rests. To
see the koan is to be the koan. What does it mean to practice Mu twenty-four hours a day, every day? The
interesting thing is that whether we practice Mu twenty-four hours a day or not, Mu practices twenty-four hours
a day, every day. The key to seeing it is to close the gap that separates ourselves from it. Ceaseless practice is
not some kind of theoretical, philosophical, or esoteric idea. It is the ceaseless practice that has continued for
2,500 years.

Ceaseless practice immediately contains raising the bodhi mind, practice, enlightenment, and nirvana of not
only oneself, but of all Buddhas of the past, present, and future. Dogen teaches that the merit of the ceaseless
practice of Buddhas and ancestors has the ability to "save humans and gods"to save not only all sentient beings,
but all deities as wellall things in heaven and hell.

Each act of compassion manifests the virtue of ceaseless practive.

This is the manifestation of the hands and eyes of great compassion. In order to save a god, you must be god;
only a god can save a god. In order to save humans, you must be human. In order to receive the Buddha's
transmission, you must be a Buddha to begin with. Buddhas can only transmit to Buddhas. Each act of
compassion is the life of the Buddhas and ancestors. Each act of compassion manifests the virtue of ceaseless
practice. However, gods and humans don't know that they are being helped by the
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ceaseless practice of Buddhas and ancestors. Why don't they know it?

The ultimate truth is boundless. It is vast; there is no edge to it. How can we speak of it in terms of knowing or
not knowing? Knowing is being caught up in the words and the ideas that describe it. Not knowing is blank
consciousness. The ultimate truth that pervades everywhere can't be grasped by knowing or not knowing. How
will we realize it? When we have correctly transmitted the truth to ourselves, at that very moment, we manifest
the truth.

The ultimate truth can't be grasped by knowing or not knowing.

Master Dogen writes:

From the ceaseless practice of all Buddhas and ancestors, our own ceaseless practice emerges and we
can attain the Way. From our own ceaseless practice, the ceaseless practice of all Buddhas emerges and
the Buddhas attain the Great Way. From our own ceaseless practice there is endless virtue; accordingly,
all the Buddhas and ancestors endlessly live as Buddha, transcend Buddha, have the mind of Buddha,
and become Buddha. Through ceaseless practice sun, moon, and stars move, the great earth and vast
space, the right body and mind and the four great elements and five skandhas exist. Ceaseless practice is
not in the places where people seek, yet all must return to it. Through the ceaseless practice of all
Buddhas of past, present, and future, all the Buddhas of the past, present, and future emerge. The virtue
of ceaseless practice is never hidden, therefore the mind is aroused and practice begins. Its virtue,
however, is not immediately revealed and thus it cannot be seen, heard, or comprehended. Although it is
not revealed, do not study it as something hidden.

Dogen has such an amazing way of teaching. I think clearly he is the greatest of the ancient masters. His
dharma is completely interwoven with the reality of everyday existence. We have to understand that for him,
everyday existence was his life as a monk at a monastery, but the
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very same things that apply to the monastery can apply to any place else in the world. Many of the same things
have to get accomplished in the world as in the monasteryyou need to prepare food, wash yourself, clean the
place, sow the garden. In our case, daily life is even more similar to the practice of lay practitioners than one
might think. We at Zen Mountain Monastery are very much like the "outside": the computer needs to be
operated, the bills need to be paid, our journal needs to be published, and so on. What Dogen did was to make
monastic rules on how to wash your face, how to use the lavatory, how to cookhe covered virtually everything
involved in taking care of one's personal self as well as in taking care of the monastery and the dharma. His
master work, the Shobogenzo (Treasury of the True Dharma Eye), is a collection of these "rules," and it is the
most profound and subtle teaching of the Buddhadharma ever revealed. His very practical instructions are
presented always from the point of view of the realization of the interpenetration of all things, of the mutual
nonhindrance of all things.

"Awakening the mind" is raising the bodhi mind.

"In the great way of Buddhas and ancestors there is supreme ceaseless practice that continues endlessly. There
is not the slightest gap between awakening the mind, practice, enlightenment and nirvana." These opening
sentences contain, in a way, the whole of this chapter by Dogen. "Awakening the mind" is the raising of the
bodhi mind. To raise the bodhi mind means to raise the mind that aspires to enlightenment. The bodhi mind is
the mind of enlightenment. The moment the bodhi mind is raised, all of the realization and actualization of
Buddhas of the past, present, and future are manifested. In the ten stages of our training at Doshinji, the first
stage is "the search for the way,'' and it means to realize that there is a possibility to put an end to suffering. It is
to realize that something is not quite right, that life is sufferingthe same realization of the Buddhaand that this
suffering is not necessary, that it is possible to put an end to it. To raise the bodhi
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mind is the wisdom of the Four Noble Truths: life is suffering, the cause of suffering, the cessation of suffering,
and how to put an end to suffering. Raising the bodhi mind is the realization of not only the Buddha, but the
thousands of Buddhas that succeed him, not only up to the present, but into the future.

It sounds very mystical, and it is. It is as mystical as a bird taking wing. Think for a minute of one of those
birds that you can buy in a department store, a canary raised for the purpose of being sold. From the time it is in
the egg until you receive it, it has been in a cage. All that it knows is the confines of that cage. When suddenly
one day the cage door is opened and the bird stands on the edge, it will leap intuitively into space. It doesn't
know about flying; there is not much flying that can go on in the confines of a cage. But immediately this bird
that has never flown knows how to fly, and the minute it leaps into the air and takes wing, it manifests the truth
of all birds of the past, present, and future.

It is as mystical as a bird taking wing.

I remember when my son was young, he received a gift of a little turtle that had "Florida" or something written
on its back. We kept it in this little goldfish bowla few pebbles on the bottom, turtle food, and this little tiny
turtle. Its whole existence was there, and I felt sorry for the poor thing. I felt confined by its confinement and
finally talked my son into giving the turtle its freedom. He agreed, and we waited until spring, when the earth
had warmed up and the streams were flowing. We took the turtle to the stream behind the house and made a
big ceremony of tossing it into the stream and setting it free. The most remarkable thing happened with this
docile creature that had always looked as if it were half dead. It rarely moved in the bowl; every once in a
while its head would come out of the shell, but mostly it was hidden. The minute it hit the water, though, it
swam like a fish. It went right to a rock and turned to face the oncoming stream. With its neck stuck out, it
started this waving pattern, jutting out from
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either side of the rock, back and forth. What it was doing I later found out was feeding itself. That motion is
how turtles catch the insects and debris washed down by the stream. He had never been in a stream before, but
the moment the water touched his body, those forces triggered some kind of primordial truth of "turtle nature,"
which he manifested. He didn't know he was manifesting it, but what he was doing manifested the existence of
an endless ancestry of turtles, and an endless future of turtles, somehow in his genes, in his being.

That's the way it is with ceaseless practice. It is raising the Bodhi mind, the realization of oneself, the
actualization of one's self, and nirvana. "There is not the slightest gap: practice, enlightenment, nirvana.
Ceaseless practice continually revolves." The word ceaseless is also translated as "continuous." When we think
of something as being ''continuous," we generally think of it as a kind of circle. But to really understand how
this works, think of a spiral. Think of raising the Bodhi mind, practice, enlightenment, and nirvana as the circle
almost closing itself. It is an upward spiral; so again, there is the raising of the Bodhi mind, again practice,
again enlightenment, again nirvana, again and again. The spiral continues upward, downward, sideways; it is a
spiral that moves through time and space.

"Ceaseless practice continually revolves. Therefore, it does not depend on individual powerful acts nor on the
spirit of others. It is undefiled, ceaseless practice. The virtue of ceaseless practice maintains self and others.
Essentially, our ceaseless practice fills heaven and earth, and influences everything with its virtue. Although we
may be unaware of it, it still occurs."

"Our ceaseless practice fills heaven and earth."

"It does not depend on individual powerful acts, nor on the spirit of others." That is, only a Buddha can realize
Buddha, only a Buddha can transmit to a Buddha. Only a bird can fly. Only a turtle knows how to do what a
turtle does. Do you see? The virtue of our life is the possibility of realizing ourselves. The virtue of our life is
that whether it
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is realized or not, the freedom that is the life of a Buddha is inherent. No "powerful act" needs to be done in
order to have the Buddha nature. No "powerful act" needs to be performed in order to live the life of a Buddha,
to eat the Buddha's food, wear the Buddha's clothes, sleep in the Buddha's bed. We do it all the time. "Although
we may be unaware of it, it still occurs," because "ceaseless practice cannot be described as being hidden or
revealed."

No "powerful act" needs to be performed to live the life of a Buddha. We do it all
the time.

"Ceaseless practice is not in the places where the worldly seek, yet all must return to it. Through the ceaseless
practice of Buddhas of the past, present, and future, all of the Buddhas of the past, present, and future emerge."
When you manifest ceaseless practice, you manifest the life of all Buddhas past, present, and future. "The
virtue of ceaseless practice is never hidden; therefore the mind is aroused and practice begins." It can't be
hidden because it is vast and boundless; there is no place to hide it.

"Its virtue, however, is not immediately revealed and thus it cannot be seen, cannot be heard or comprehended."
Why can't it be seen, heard, or comprehended? Because it is vast and boundless. In order to see it, hear it, or
comprehend it, you have to move away from it. As long as there is ceaseless practice, there is only ceaseless
practice. Ceaseless practice always exists this very moment. "Although it is not revealed, do not study it as
something hidden." If you do, what you'll find yourself doing is searching for it. Although you are a Buddha
and may not realize it, do not practice as if it were something hidden, because then you go looking for
something outside yourself. That was the mistake that Joshu made when he asked Nansen, "What is the Way?"
Nansen said, "Ordinary mind is the Way." Joshu said, ''Shall I direct myself toward it or not?" Immediately, he
was putting himself outside of it. To him, "ordinary mind" was something other than what he was. Nansen then
told him, "If you direct yourself toward it, you move away from it." The same thing applies to
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ceaseless practice. If you practice as if it is something hidden, you move farther and farther away from it.

"Since ceaseless practice cannot be described as hidden or revealed, manifested or submerged, we should not
be concerned with knowing the cause of ceaseless practice. Indeed, such knowledge is nothing special.
Causation, or cause and effect, is ceaseless practice. Ceaseless practice is not causation. We must study this in
detail. Ceaseless practice which manifests ceaseless practice is nothing other than the ceaseless practice of the
present." Cause and effect are one. The logic underlying the principle of "nonobstruction of phenomenon
against phenomenon" in Hua Yen philosophy speaks to this point, as does the ''mutual identity and mutual
penetration of phenomena" as it was presented in that system of thought. You can see that mutual identity
means the nondifferentiated state in which antithesessuch as one and many, absolute and relative, being and
nonbeing, life and death, enlightenment and delusionall coexist in oneness and interfusion. "Mutual
penetration" refers to the simultaneous origination of all things and events interpenetrating one another in their
myriad realms and dimensions.

"We should not be concerned with knowing the cause of ceaseless practice."

Since practice and the Way are neither large nor small, neither self nor other, neither existing previously
nor just arising now, they therefore exist "thus." They are completely interpenetrated. As a result, their
origination is simultaneousthey therefore exist "thus." Cause and effect is ceaseless practice; however,
ceaseless practice is not cause and effect. The ceaseless practice which manifests ceaseless practice is
none other than the ceaseless practice of this very moment. The single moment has no substance; it
becomes interchangeable with great eons. Ten thousand kalpas is this very moment; this very moment is
the ten thousand kalpas. Because the kalpas have no substance, they also embrace the single moment.
Since both the single moment and the great kalpas

 

< previous page page_54 next page >



page_55

file:///C:/...k%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_55.html[27.08.2009 12:49:20]

< previous page page_55 next page >

Page 55

have no substance, all the marks of the long and the short merge into a great harmony. Hence, all the
universes that are far away or nearby, all the Buddhas and sentient beings, and all the things and events
in the past, present, and future come into view simultaneously. Since time is inseparable from events, if
one moment becomes nonobstructive, all the dharmas will automatically be harmoniously merged. This
is why all things and events in the past, present, and future vividly appear within one moment in time.
When we penetrate a single dharma, we understand all dharmas. Unless we understand all dharmas
thoroughly, we cannot apprehend a single dharma. When one understands the meaning of thoroughness
and thereby penetrates thoroughly, one discerns all dharmas as well as a single dharma. For this reason,
when one studies a single object, one learns the whole universe without fail.

This is Dogen expressing, "He who knows the single object comprehends the entire universe." The
understanding of cause and effect always has to do with this very moment. Cause and effect are arranged, not
in linear order, in terms of before and after, but as absolute events or moments discrete from each other, each
abiding in its own dharma position. Cause is not before and effect is not after. "Cause is perfect and effect is
perfect. Cause is nondual; dharma is nondual; effect is nondual. The effect is occasioned by cause. They are not
before or after, because before and after are nondual in the Way." This is what Dogen calls "wondrous cause
and effect."

Causation is ceaseless practice; ceaseless practice is not causation. We must study this in detail. Ceaseless
practice which manifests ceaseless practice is nothing other than the ceaseless practice of the present. Cause
and effect are one. What is that one? Ceaseless practice is neither past, present, nor future. Then what is it?
Dogen says:

Ceaseless practice is neither past, present, nor future.

The ceaseless practice of the present is not the ceaseless practice of the original self. Nor does it come
and
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go, exit and enter. "In the present" does not mean existing prior to ceaseless practice. It refers to the time
ceaseless practice emerges. That is why the ceaseless practice of one day, one moment, is the seed of all
the Buddhas. Through ceaseless practice, all Buddhas are manifest and their ceaseless practice occurs.
No ceaseless practice emerges when we despise the Buddhas, do not respect them, detest ceaseless
practice, do not identify life and death with the Buddha, and do not study and practice. The present
world of blooming flowers and falling leaves is the actualization of ceaseless practice. Polishing and
then smashing a mirror is not different from ceaseless practice. Therefore, anyone who tries to escape
from practice because of a malicious heart cannot do so; even that action is within ceaseless practice.
Every moment we practice one dharma, we complete one dharma.

To live our life is to practice ceaselessly the ten thousand things.

There is no way to separate ourselves from the ten thousand things. The ten thousand things are our life itself.
To live our life is to practice ceaselessly the ten thousand things, whether we realize it or not. When we realize
it, we make ourselves free. When we don't realize it, although we are free, we bind ourselves. We put ourselves
inside the cage and we lock the door. Then, rattling the bars, we cry out to be set free. All along, freedom is in
our own hands, and all along the locks are on the inside of the cage, so no one else can let us out. Only we can
do it. Someone else can tell you that you have the key, and you can "believe" that you have the way out, but
until you actually unlock the door that is practice, there's no getting out of the cage. It can even be said that the
cage doesn't exist; you just think it is there, and as a result it works like an invisible wall. I had a dog once that
was not allowed in the dining room or living room of the house. The dog was very bright and very well trained.
There were no gates; he was just told "No!" every time he went into the living room. When he was still a
puppy he knew that there were two rooms that
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he wasn't allowed to go into. He really liked to fetch, and one time a visiting friend threw the ball right into the
living room. The dog ran after it at full speed but slid to a full stop at the entrance as if he'd smashed up against
a wall. There was an invisible wall thereinvisible to everyone but the dog. He couldn't go another step farther
but waited there at the threshold, whining and barking, his tail wagging, wanting to go get the ball but unable to
because he was conditioned. That is the way the cage of the self is for all of us. Until we realize that we placed
it there, we can't remove it and make ourselves free. It doesn't matter how much talking I do, how much the
Buddhadharma and the sutras say and reveal, how much you believe. Believing doesn't cut it; understanding it
doesn't cut it. It's only when you make it your own that you manifest the freedom of a Buddha.

"Hence from the ceaseless practice of all Buddhas and ancestors, our own ceaseless practice emerges, and we
can attain the Great Way. From our own ceaseless practice, the ceaseless practice of all Buddhas emerges and
all Buddhas attain the way." Isn't that interesting? Our action occurs because of the action of all previous
Buddhas, and our action, simultaneously, creates the action of all previous Buddhas. Buddhas of the past,
because of our action, can practice the Way. Buddhas of the future can, too. Because of our action, "it" moves
through time to the past and to the future. Not only are we the effect of the Buddhas' and ancestors'
enlightenment and practice, we are also the cause. Cause and effect are one.

Cause and effect are one.

"From our own ceaseless practice there is endless virtue. Accordingly, all the Buddhas and ancestors endlessly
live as Buddha, transcend Buddha, have the mind of Buddha, and become Buddha." Buddha means
"enlightened one" or "realized one." You should know that from the turtle's own ceaseless practice there is
endless virtue. Accordingly, all turtles endlessly live as turtles, transcend turtles, have the mind of turtles, and
become turtles. It is hard to say
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that the turtle locked in the little bowl was really a turtle. He didn't do all the things that turtles do. He had never
tasted the mountain stream, the coolness of the water. The bird in the cage had never felt the wind on its wings.
It is hard to say that it was really a bird. So it is with sentient beings. We look like Buddha, act like Buddha,
manifest the life of Buddha in our moment-to-moment existence, yet we haven't realized Buddha, and as such,
we are not free. We are limited by circumstances, by cause and effect.

Vast and boundless, nothing is hidden
In clear water, all the way to the bottom
The fish swims like a fish.
Vast, limitless sky, transparent throughout
The bird flies like a bird
Extremely subtle and profound
How can I explain?

No matter how far that bird flies, it never reaches the limits of its flying.

It is because it is vast and boundless with nothing hidden that the bird can fly like a bird and the fish can swim
like a fish. There is no boundary. No matter how far that fish swims, it never reaches the limits of its medium.
No matter how far that bird flies, it never reaches the limits of its flying. It is the same with all beings. No
creature, vast or small, ever falls short of its own completeness, ever fails to cover the ground upon which it
stands. But how can this be explained?

The tiny snowflakes
They fall no place but here
Is this the passing of fall,
Or the appearance of winter?
. . . Tiny snowflakes
They fall no place but here.
Do you understand?
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PART TWO
SOLITARY PEAK
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7
Mountains and Rivers

Today I would like to read a passage from The Mountains and Rivers Sutra of the great Soto master Dogen
Zenji:

The Master Ta-yang, addressing the assembly, said, "The blue mountains are constantly walking; the
stone woman gives birth to a child in the night." The mountains lack nothing, hence they are constantly
at rest and constantly walking. We must devote ourselves to a detailed study of this virtue of walking.
The walking of the mountains is like that of people; do not doubt that mountains walk simply because
they may not appear to walk like humans. These words of the Patriarch Ta-yang point out the
fundamental meaning of walking, and we should thoroughly investigate his teaching on "constant
walking." Because the blue mountains are walking, they are constant. Their walk is swifter than the
wind; yet those in the mountains do not sense this, do not know it. To be "in the mountains" is a flower
opening in the world. Those without eyes to see the mountains do not sense, do not know, do not see, do
not hear this truth. [They] who doubt that mountains walk do not yet understand [their] own walking. It
is that [they do] not yet understand, have not yet made clear, [their] walking. He who would understand
his own walking must also understand the walking of the blue mountains. The blue mountains are
neither sentient
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nor insentient; the self is neither sentient nor insentient. Therefore, we can have no doubts about these
blue mountains walking.

On Easter Sunday we did a memorial service for Monsignor Scully, the builder of our monastery. In our
tradition it is customary to write a memorial poem for this service, addressed to the person who has died. The
poem this time was:

Mountain of heavenly light is constantly walking.
A stone woman gives birth to a son in the night.
When mountain flowers open here,
The Nazarene rises and enters the market.
How can we express our gratitude?

Mountains walking, stone women giving birth, the Nazarene arising, sentient/insentient, inside/outsidewhen we
hear this kind of thing, it shakes the mind. As we try to grasp it with our logical sequential way of dealing with
reality, it doesn't compute; it creates a kind of short-circuit. We try to get around it by thinking, "Mountains
walking . . . that must be some kind of poetic expression, some kind of romanticism." Dogen, however, was not
being romantic or poetiche was describing reality. He was coming from the point of view of what is real. It
depends on how you see, as he said. Because the blue mountains are walking, they are constant. Their walk is
swifter than the wind, yet those in the mountains do not sense this, do not know it. To be "in the mountains" is a
flower opening within the world. Those outside the mountains do not sense this, do not know it. Those without
eyes to see the mountains do not sense, do not know, do not see, do not hear this truth.

When we hear this kind of thing, it shakes the mind.

Some years ago after the completion of the book The Way of Everyday Life (on Dogen Zenji's Genjokoan), for
which Maezumi Roshi did commentaries and I did photographs, we talked about working on The Mountains
and Rivers Sutra next. I began studying the sutra and working with him on it, and then I started photographing
it. When
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I climbed a mountain with all my photographic equipment and looked around, I began to realize that nothing I
photographed would look like "mountain." You have to be off the mountain to photograph it; when you are "in
the mountain," there is no mountain.

When you are "in the mountain," there is no mountain.

It is the same with everything we experience. When you are the anger, the fear, or whatever the barrier is, it
disappears. When you are the barrier, there is no barrier. It is only when we separate ourselves from it that it
appears. When we base our life on the illusion of separation, all the complications appear and we look outside
ourselves for the cause of our unhappiness. Your job is rotten. Your luck is terrible. Your boss made you angry.
But your boss did not make you angry; only you can make you angry. When you begin to realize that there is
no outside or inside, that what you do and what happens to you are the same thing, then the way you solve that
problem is very different. How can you separate yourself? You are it. You are the cause and you are the effect;
you create it and you can put it to rest. To understand this talk of mountains and rivers we need to understand
"no separation." When you experience the fact that what you do and what happens to you are the same thing,
you return to reality.

The blue mountains are neither sentient nor insentient; the self is neither sentient nor insentient. Dogen
presents an unusual view of nature. In one of his discourses on dharma, he speaks of insentient beings in an
extraordinary way:

The way insentient beings expound dharma should not be understood to be necessarily like the way
sentient beings expound dharma. The voices of sentient beings should follow the principle of their
discourse on dharma. Even so, it is contrary to the Buddha Way to usurp the voices of the living and
conjecture about those of the nonliving in terms of themeven though people's judgment now tries to
recognize grasses and trees and the like, and liken them to nonliving things, they too cannot be
measured by the ordinary mind.
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Insentient beings are often conceived of as comprising the physical universewhat we call ''nature," and think of
as really dead, nonliving. People unwittingly or romantically anthropomorphize nature, but think that nature is
insentient. To put it another way, we draw a boundary between sentient and insentient, perceiving and judging
each in a particular way. Dogen rejects such a conception of nature. From the standpoint of the Way, insentient
beings do elucidate dharmanot in human language, but in their own expressionshence they are alive in their
own way. What Dogen is saying is that insentient beings are sentient, sentient beings insentientno separation.
When we perceive reality in terms of the separation that begins with the boundary between self and other, we
extend this perception to everything elsegood and bad, up and down, heaven and earth, heads and tails, black
and white. Yet every one of these dualities is two parts of the same realitynot two separate things. How can you
have the idea of "good" without the idea of "bad"? How can we talk about "up" unless there is a "down"? They
are mutually arising, co-dependent. Heads and tails are two parts of the same realityyou cannot have one
without the other. That is a very different way of looking at the worldand of looking at yourself and others. If
you are seeing from the point of view of that co-dependence, of the absolute, seeing yourself and others as two
parts of the same reality, then "the blue mountains walking" and "the stone woman giving birth in the night" do
not sound so strange.

Insentient beings do elucidate dharma.

Master Su T'ung-p'o, who was a poet, listened to the discourse on insentient beings and sentient beings but
could never quite understand the full significance of it. One night he was suddenly awakened by the sounds of
the mountain streams flowing in the silence of the night. This was the moment of his enlightenment. He
composed the following poem:

Sounds of the brooks are nothing but a great tongue;
The forms of mountains are none other than
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Buddha's body of Purity;
Eighty-four thousand gathas [verses] since last night.
How shall I explain them tomorrow!

The night when this poet was enlightened by the sounds of the mountain streams, they struck him as if raging
waves were soaring in the sky. Thus the sound of the streams awakening Su T'ung-p'o is the working of the
brook sounds, their discourse flowing into the poet's ears. Dogen says: "I suspect that the talk on the sermon of
insentient beings is still reverberating, may be secretly intermingling with the nightly sounds of the streams.
Can anyone say that this is a pint of water, or an ocean to which all rivers enter? Ultimately speaking, is it the
poet that is enlightened? He who has a discerning eye should apprehend the great tongue and the body of
purity. Was it the sound of the river that enlightened the poet, or did the poet enlighten the sound?"

When there is no separation, how can you speak from one point of view or the other? What the poet realized
was no separation. So who was enlightenedhe or the sound of the streams? Who is it that walksyou or the
mountain? What is "mountain walking"? What is "the stone woman giving birth in the night"? The flower
opens on this mountain; the Nazarene rises and enters the market. The flower opening that Dogen refers to and
that I refer to in the poem is the flower that Shakyamuni held up before an assembly of a thousand of his
followers. That was his whole sermon, the holding up of a flower. Only Mahakashyapa, who was in the
audience, smiled. In that moment Shakyamuni transmitted the marvelous mind of nirvana. That same mind-to-
mind transmission has continued for 2,500 years. It continues today.

What is "mountain walking"? What is "the stone woman giving birth in the
night"?

The flower opening is realization. At that same moment of realization the carpenter arises from the dead and
enters the marketplace, just as the blue mountains walk and the stone woman gives birth to a child in the
middle of the
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night. Do you understand? You can not understand in your head, with your intellect. The only way to penetrate
this is to be it. The only way to penetrate a barrier, a wall that obstructs you, or your koan is to be it! When you
become it, the ten thousand things return to the self, where they have always been.

You cannot understand it with your head.

I would like to end this chapter with a poem of Han Shan, the hermit monk who lived on Ko Mountain in
China at the end of the eighth century:

A thing to be valuedthis famed mountain;
How can the Seven treasures compare?
Pines and moonlight, breezy and cool;
Clouds and mist, ragged wisps rising,
Clustering around it, how many folds of hills?
Twisting back and forth, how many miles of trails?
Valley streams quiet, limpid and clear
Joys and delights that never end!
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8
"The Sound of Rain"

Blue Cliff Record: Case 46

Pointer

With a single stroke he completes it and passes beyond ordinary and holy. His slightest word can break things
up, untying what is bound and releasing what is stuck. As if walking on thin ice or running over sword blades,
he sits within the heaps of sound and form. He walks on top of sound and form. For the moment, I leave aside
wondrous functioning in all directions. How is it when he leaves that very instant? To test, I cite this old case.
Listen!

Main Case

Kyosei asked a monk, "What is that sound outside the gate?" The monk said, "The sound of raindrops." Kyosei
said, "Sentient beings are inverted, they lose themselves and follow after things." The monk said, "What about
you, Teacher?" Kyosei said, "I almost don't lose myself.'' The monk said, "What is the meaning of 'I almost
don't lose myself'?" Kyosei said, "Though it still should be easy to express oneself, to say the whole thing has
to be difficult."
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Verse

An empty hall, the sound of raindrops
Hard to respond, even for an adept.
If you say he has ever let the streams enter,
As before you still don't understand.
Understanding or not understanding
On the south mountain,
On the north mountain
More and more downpour.

Chanting the sutras, chopping woodhow do you do it?

Kyosei, one of the leading teachers of ancient Chinese Zen, was a successor to Master Seppo, who succeeded
Master Tokusan. In another famous koan, "Kyosei's Pecking and Tapping," he uses the image of the pecking
and tapping between the mother hen and her chick inside the egg. When the chick is ready to come forth, it
begins tapping on the inside of the shell, and the hen, hearing this, responds: peck, peck, peck. Sometimes the
hen starts, peck, peck, peck. And the chick responds, tap, tap, tap. It's peck, tap, peck, tapthe two of them
working together bring the chick out of the shell into the world. Kyosei often utilized this image to elucidate his
particular style of teaching and to point out that the relationship between hen and chick, teacher and student, is
critically timed. If the pecking starts too soon, instead of a chick, what "hatches" is an undeveloped embryo. If
it starts too late, the chick can smother inside the egg. Hence, it is vitally important that what happens is a well-
coordinated effort between teacher and student, hen and chick. In this case the teacher leads, the hen taps. What
is that sound outside the gate? Kyosei says, stirring it up. In his pointer, Engo is referring to Kyosei in saying:
With a single stroke he completes it and passes beyond ordinary and holy. We should look closely at what is
meant by this phrase "ordinary and holy." Chanting the sutras, chopping woodhow do you do it, how do you use
your mind? Dogen said, "Those who regard the mundane as a hindrance to practice only understand that in the
mundane there is nothing
 

< previous page page_70 next page >



page_71

file:///C:/...k%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_71.html[27.08.2009 12:49:26]

< previous page page_71 next page >

Page 71

sacred. They do not yet understand that in sacredness, nothing is mundane." His slightest word can break things
up, untying what is bound and releasing what is stuck. That's what is going on with the monk in this koanhe is
"stuck." As if walking on thin ice, or running over sword blades, he sits within heaps of sound and form. He
walks on top of sound and form. Kyosei, however, is not led around by it; he has completely mastered it.

Kyosei asks the monk, "What is that sound outside the gate?" Engo's footnote says, He casually lets down a
hook. Obviously, Kyosei doesn't suffer from deafness; what is he asking? "What is that sound outside?" The
monk says, "It's the sound of raindrops." Why did Kyosei ask that question? Nothing is extra in a koan; every
line is teaching. It is trimmed down to the very heart of the matter. That's why Engo points out what is going on
in his footnote, He casually lets down a hook. He is out to catch a fish, and the fish is the monk.

Nothing is extra in a koan; every line is teaching.

The monk said, "The sound of raindrops." Engo's footnote says, He's undeniably truthful; it's good news, too.
Kyosei says, "Sentient beings are inverted. They are upside down. They lose themselves and follow after
things." The footnote: A concern is born. Kyosei is used to getting his way. He rakes the monk in. He depends
on his own abilities. To be "inverted, upside down," to "lose oneself" and ''follow after things" is being
controlled by circumstances, not taking responsibility. You can hear it in statements such as, "It's his fault,"
"She made me angry," "I didn't do it; he did it."

The monk said, "What about you, Teacher?" Engo's footnote reads: As it turns out, the monk suffers a defeat.
He's turned the spear around. Inevitably, it will be hard for Kyosei to stand up to it. What he has done is kind
of tricky. He has taken the question and turned it back on the teacher. The monk "grabs the spear" and stabs at
Kyosei. Kyosei says, "I almost don't lose myself." He doesn't say, "I don't lose myself." Or, "I never lose
myself." He says, "I almost don't lose myself." The footnote says, Bah! He just can't explain.
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The monk says, "What is the meaning of 'I almost don't lose myself'?" This monk keeps pressing. The footnote
says, He presses this old fellow and crushes the man, his first arrow was still light. The second arrow was
deep. Kyosei said, "Though it still should be easy to express oneself, to say the whole thing has to be difficult."
Engo's footnote says, Provisions to nourish a son. Although it is like this, where have Tokusan and Rinzai
gone? If he doesn't call it the sound of raindrops, what sound shall he call it? It simply can't be explained.

That answer, of course, would not be acceptable in the interview room. "What is that sound outside?" "I can't
explain it." Then don't explainshow it! Reveal it! Engo asks, "Where have Tokusan and Rinzai gone?" because
were either of these two masters questioned in this way, immediately the stick would have come down across
the monk's back or a great "Hough!" would have been shouted out. But Kyosei was a compassionate,
grandmotherly sort of teacher who hand-fed the monk; he would have chewed it up and swallowed it for him if
he could. Somehow, the monk still didn't get it. Engo says in his commentary, ''You should understand right
here that when the ancient adepts imparted their teaching with one device, one object, they wanted to guide
people."

Don't explainshow it!

One day Kyosei asked a monk, "What is the sound outside the gate?" The monk said, "The sound of a quail."
Kyosei said, "If you wish to avoid uninterrupted hell, don't slander the wheel of the true dharma of the
Tathagatha." How did the monk "slander the dharma of the Tathagatha" by saying it was the sound of a quail?
Kyosei asked another monk, "What is that sound outside the gate?" The monk said, "The sound of a snake
eating a frog." Kyosei said, "I knew that sentient beings suffer; here is another suffering sentient being." This is
the same thing that is going on in this case. Why does he say that "I knew that sentient beings suffer; here is
another suffering sentient being"? It is a beautiful way to respond to that monk's problem.
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The monk was separating himself. His head was filled with ideas about things. All three of the monks in these
examples had the same problem. When you separate yourself, you suffer. The cause of suffering is the delusion
that there exists a separate self to begin with. Those are the first teachings of the Buddha: life is suffering; the
cause of suffering is thirst or desire. Desire is born of the illusion of separation, because when you separate
yourself, when you put yourself inside that bag of skin, everything else in the universe is left out. What you've
got is a bag of bones, meat, blood, and organsis that who you are? If it is, then everything you need is to be
found somewhere outside the skin bag. And that, in itself, is the cause of suffering. It gives rise to all the
dualities, such as gain and loss, love and hate, good and bad, up and down. Greed, anger, ignorancewhat
Buddhism calls the three poisonsare based on the illusion of separation. When the self is forgotten, greed,
anger, and ignorance are transformed into compassion, wisdom, and realization.

The cause of suffering is the delusion that there exists a separate self.

Engo said, "If students of Zen can penetrate here, nothing can block their independence within heaps of sound
and form. If you can't penetrate here, then you are constrained by sound and form." Kyosei's words in this case
are also called "penetrating sound and form" or "explaining the eye of the path,'' or "explaining sound and
form," or "explaining the mind source," or "explaining forgetting feelings, forgetting preaching." These are nice
interpretations, but they are all clichés. They don't really reach it. The idea is wonderful, but it is not the thing.
The explanation is marvelous, but it is not the thing. The thing itself, not the ideas and words that describe it, is
what is necessary.

A number of years ago we had a student here who was quite a famous musician who traveled all over the world
giving concerts, and was very well regarded by his peers and by the critics. He was very interested in this koan,
"The Sound of Rain," and kept wanting to work on it. One
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day during Dharma Combat he came forward and said that hpe wanted to work on it, so I asked him, "What is
the sound of rain?" He said, "I can't hear, I can't hear anything." I said, "Come a little closer." He came
forward, and I said, ''You can hear." You see, "I can't hear anything" is an idea. Not hearing is not an idea.
Being one with the thing itself is transcending hearing and seeing. Being the thing itself is "No eye, ear, nose,
tongue, body, mind / No color sound, smell, taste, touch, phenomena / No world of sight / No world of
consciousness." That's what it means when Dogen Zenji says, "Hearing sounds with the whole body and mind /
Seeing forms with the whole body and mind / One understands them intimately." No separationno self, no
other.

"No eye, ear, nose, tongue, body, mind."

When Kyosei asked, "What is that sound outside the gate?" and the monk said, "The sound of raindrops,"
immediately Kyosei said, "Sentient beings are upside down, they're inverted. They lose themselves and follow
after things." He was pointing to that separation. A lot of people misinterpret Kyosei's response as intentionally
upsetting the man, "trying to pull the rug out." That has nothing to do with it. The rug was already out the
minute he opened his mouth. Old Kyosei was just an innocent old grandmother watching the whole thing come
down and desperately trying to help him. He's a very courageous old grandmother, too. He isn't bound by a
single device or object. Engo says of him, "Above all, he doesn't spare his eyebrows." That refers to an image
in one of the sutras, and a case in The Blue Cliff Record called "Zuigan's Eyebrows." It is said that if you put
out bad dharma, you lose your eyebrows. Also, if you "expound it completely," you lose your eyebrows. That is
why Zuigan, after an ango (three-month Zen training intensive) at his monastery, asked, "I've been speaking to
you during this whole ango, giving dharma talks every week. Do I have my eyebrows or not?" One of the
monks yelled, "A robber is in a funk!" Another monk said, "They've grown." Unmon, who was one of the
monks at that time, said, "Barrier!" So old Kyosei
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doesn't mind losing his eyebrows, doesn't mind "slopping around in the mud." Bad dharma is sometimes put out
just for the sake of all sentient beings, because the moment a teacher opens his mouth, the moment he points,
he is "fouling the nest"and he knows it. But out of great compassion, Kyosei chases after this monk, trying to
feed him.

The minute you say, "I've got it," you miss it.

How could Kyosei not have known that it was the sound of raindrops? Why was it still worth asking? He was
using his probing pole to check the depths, to examine the monk. That constant testing is very important.
Students sometimes come to an interview and say, "If I don't have any questions, should I still come?" Of
course. The interview is the place where we test each other. I want to know how your sitting is, what your
realization is, what you've seen. And to keep you on the trackit's very easy to go astray, to get caught up in your
own makyo, your own hallucinations or illusions, and run around calling them "it." "This is it, I've got it!" The
minute you say, "I've got it,'' you miss it. It is not an idea, not a concept. The minute you've "got it," you've
separated yourself. In order to get it, you need the getter and the thing that the getter is getting. Two. The
dharma is not two. But the monk pressed right back, saying, "What about you, Teacher?" What happened then
is that this sweet, compassionate old teacher went into the mud and said to him, "I almost don't lose myself."
The reason for his saying this is that the monk was losing himself; he was actively engaged in pursuing things.
Why did Kyosei lose himself, too? You can't talk back and forth, you can't communicate, unless you're
communicating in the same language. In order to teach devils, you need to manifest as a devil. In order to teach
gods, you need to manifest as a god. Devils can't teach gods, and gods can't teach devils. No separation. That is
the great, compassionate heart of Avalokiteshvara Bodhisattva.

Devils can't teach gods, and gods can't teach devils.

The monk was dull. He wanted to beat the statement to the ground. Already it was exhausted, the stink of Zen
was emanating everywhere, but the monk wouldn't let go. "What is the meaning of 'I almost don't lose myself'?
" Can
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you imagine what would have happened if Tokusan had been asked a question like that? He used to beat the
monks who came to him. If they were right, he would hit them; if they were wrong, he would hit them. If they
were neither right nor wrong, he would hit them. Thirty blows. They used to be terrified; they wouldn't come
through the door to his room. He would be sitting in there with a stick, waiting for them. Can you imagine what
old Tokusan would have done with this monk intent on running things to the ground! The blows and the shouts
would have been falling all over the place before his mouth even opened.

But not Kyosei. He put out a beautiful path for him, followed him like an old grandmother, and created
complications along the way. "Though it still should be easy to express oneself, to say the whole thing has to
be difficult." Kyosei was trying to show this monk the great affair right under his feet. It is above our heads,
under our feet. If you call it the sound of rain, you're blind. If you don't call it the sound of rain, what will you
call it? Your feet need to be on the ground of reality, the ground of being, before you can get in here. What was
the meaning of "I almost don't lose myself"? Why didn't he say, "I never lose myself'' or "I don't lose myself"?
Why "I almost don't lose myself"?

Does the sound come to the ear, or does the ear go to the sound?

The sound of raindoes the sound come to the ear, or does the ear go to the sound? This is the same as the
question of life and death. The same as absolute and relative. Being "upside down" means being deluded by the
self, following after things. Where are the things to pursue? What are the things? They only exist outside
ourselves when we place them there by the way we use our mind.

An empty hall, the sound of raindrops.
Hard to respond, even for an adept.
If you say he has ever let the streams enter
As before, you still don't understand.
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If you call it the sound of rain, then this is losing yourself and following after things. If you don't call it the
sound of rain, then how do you turn it around? At this point, even if you are an adept, it is hard to respond.
Engo says, "Therefore, an ancient master said that if your view equals your teacher's, you have less than half
your teacher's merit. Only if your view goes beyond your teacher's are you fit to receive and carry on the
transmission."

Understanding or not understanding
On the south mountain,
On the north mountain
More and more downpour.

It isn't easy, and yet it is so simple: just take responsibility, just don't separate yourself from the ten thousand
things. Once that step happens, the ten thousand things return to the selfwhere they have always been, and
where they are right now, regardless of whether we realize it or not. Because of our conditioning, we separate
ourselves, we lock ourselves in this bag of skin and call it a self, and place everything else outside it and call it
"other." Self and other are not two.

We are the lucky ones: we have a process, a way, a direction, a path, for turning that "upside-downness" right
side up. We have a way to illuminate that darkness. Ignorance, or delusion, means darkness, having no light, not
knowing what is real. The illusion of the self as a separate entity is what is not real. When that basic premise is
where you start from, then everything else that follows is equally not real. When the first thought springs from
enlightenment, from the realization that the self is empty, then all subsequent thoughts are enlightened.

We lock ourselves in this bag of skin.

We are free, every one of us. We are born free, and the bondage, restrictions, and limits that we find in our life
are self-created. The edges we perceive have been placed there by the way we use our minds. There are
fundamentally no edges, no boundaries. But this practice has noth-
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ing to do with believing. We don't have Zen believers. It also has nothing to do with understanding.
Understanding implies a separation between the knower and the thing that the knower knows. It has to do with
the direct and intimate experience itself. Your experience. Not Shakyamuni Buddha's, not mineyours. Only you
can make yourself free. No one can do it for you. The only one with the power to do it is you yourself. "Only a
Buddha can realize Buddha"and it is nowhere to be found other than on top of the seat that you're sitting on.

If you can hear with your eye
And see with your ear,
Then you will not doubt
The raindrops dripping from the eaves.
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9
The Goddess's "Neither Male Nor Female"

Pointer

Of Shariputra it can be said that if you call him a man, you are caught up in the words and ideas that describe
reality and you will miss the truth. If you call him a woman, you negate the factthat, too, misses the truth.
Without resorting to speech or silence, what do you call it? As for the Goddess, she doesn't know either. If you
examine this carefully, you will see she is just a puppet on a string. Listen to the following.

Main Case

Shariputra asked the Goddess of the House of Vimalakirti, "What prevents you from transforming yourself out
of your female state?" The Goddess said, "Although I have sought my female state for these twelve years, I
have not yet found it. If a magician were to incarnate a woman by magic, would you ask her, 'What prevents
you from transforming yourself out of your female state?'?" Shariputra said, "No, such a woman would not
really exist, so what would there be to transform?" The Goddess said, "Just so, venerable Shariputra, all things
do not really exist." The Goddess then exchanged form with Shariputra and asked, ''Now, what prevents you
from transforming out of your

"Although I have sought my female state for these twelve years, I have not found
it."
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female state?" Shariputra said, "I do not know what to transform." The Goddess said, "In all things there is
neither male nor female, nor is there an end to male and female. Where do you find yourself?"

Verse

Ever the same,
The moon among the clouds,
Different from each other,
The mountain and the valley.
Isn't it wonderful?
Isn't it miraculous?
Is this one, or is it two?

"Regard all living beings as a wise person regards the reflection of the moon in
the water."

Vimalakirti was a famous lay practitioner who lived at the time of the Buddha, and his understanding was said
to equal that of the Buddha. The Vimalakirti Sutra is a collection of his teachings, and one of the standard
Mahayana sutras. Vimalakirti got very ill, and the Buddha asked his chief disciples to visit him. It seemed that
Vimalakirti's sickness was "the sickness of all sentient beings." In his housethis was a kind of magical
housethere were hundreds of thousands of bodhisattvas, disciples, and all sorts of deities who appeared and
disappeared while they manifested the teachings. This particular chapter on the Goddess begins with Manjushri
asking Vimalakirti, "How should a bodhisattva regard all living beings?" Vimalakirti replies, "A bodhisattva
should regard all living beings as a wise person regards the reflection of the moon in the water or as magicians
regard people created by magic. They should regard them as being like a face in the mirror, like the water of a
mirage, like the sound of an echo, like a mass of clouds in the sky, like the previous moment of a ball of foam,
like the appearance and disappearance of a bubble of water, like the core of the plantain tree, like a flash of
lightning, like the fifth great element, like the seventh sense medium, like the appearance of matter in an
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immaterial realm, like the sprout from a rotten seed, like a tortoise-hair coat, like fun and games of one who
wishes to die, like the egoistic views of a stream winner, like the third rebirth of a once returner, like the
descendant of a nonreturner, like the existence of desire, hatred, and folly in the saint, like the inhalation and
exhalation of an ascetic absorbed in a meditation on cessation, like the tracks of a bird in the sky, like the
erection of a eunuch, like the pregnancy of a barren woman, like dream-visions seen after waking, like the
passions of one who is free of conceptualizations, like fire burning without fuel, like the reincarnation of one
who has obtained ultimate liberation."

". . . like the tracks of a bird in the sky."

This same statement comes up later as the day progresses and the dialogue continues between Manjushri and
Vimalakirti. Present at this gathering are all of the disciples of the Old School. The Old School is the Hinayana
school, the original teaching. One of the things that Mahayana Buddhism has done is to shed a very different
light on some of the Hinayana teachings. One such Hinayana teaching was, for example, that monks shouldn't
wear any kind of adornment, such as flowers and the like. Another was that in order to become enlightened, a
woman had to be reborn as a man. This is what comes up with the appearance of the Goddess.

Thereupon a certain Goddess who lived in that house, having heard this teaching of the dharma and being
delighted, pleased, and overjoyed, manifested herself in the material body and showered the great spiritual
heroes, the bodhisattvas, and the great disciples with heavenly flowers. When the flowers fell on the bodies of
the bodhisattvas, they fell off onto the floor. But when they fell on the bodies of the great disciples, they stuck
to them and did not fall. The great disciples shook the flowers and even tried to use their magical powers, but
still the flowers would not shake off. Then the Goddess said, "Venerable Shariputra, why do you shake these
flowers?" Shariputra replied, "Goddess, these flowers are not proper for our
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religious purpose, so we are trying to shake them off." The Goddess said, "Do not say that, venerable
Shariputra. Why? These flowers are proper indeed. Why? Such flowers have neither constructual thought nor
discrimination. But the elder Shariputra has both thought and discrimination. Venerable Shariputra, impropriety
for one who has renounced the world for the discipline of the rightly taught dharma consists of constructual
thought and discrimination, yet the elders are full of such thoughts. One who is without such thoughts is always
proper. Venerable Shariputra, see how these flowers do not stick to the bodies of the bodhisattvas. This is
because they have eliminated constructual thought and discrimination."

What is beginning to evolve in this koan is the difference between the emerging Mahayana teachings and those
of the Hinayana school. The bodhisattva is a tradition in Mahayana Buddhism but not in Hinayana. In Hinayana
the aim is total renunciation of the world; in Mahayana the dharma is manifested in the world. The venerable
Shariputra said to the Goddess, "How long have you been in this house?" The Goddess replied, "I have been
here as long as the elder has been in liberation." Shariputra said, "Then you have been in this house for quite
some time." The Goddess said, "Has the elder been in liberation for quite some time?" At that the elder
Shariputra fell silent. The Goddess continued, ''Elder, you are foremost of the wise; why do you not speak?
Now, when it is your turn, you do not answer the question." Shariputra was known as the foremost of all of the
Buddha's disciples, the "wisest of the wise." He said, "Since liberation is inexpressible, Goddess, I do not know
what to say."

In Mahayana Buddhism the dharma is manifested in the world.

Also in this sutra there is a point at which Vimalakirti falls silent that is regarded as an important teaching.
Here, when Shariputra falls silent, the Goddess goes after him. "All of the syllables pronounced by the elder
have the nature of liberation. Liberation is neither internal nor external, nor can it be apprehended apart from
them. Like-
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wise, symbols are neither internal nor external, nor can they be apprehended any place else. Therefore,
Shariputra, do not point to liberation by abandoning speech." This dialogue continues on a little further until we
get to the main case of the koan itself. "Goddess," Shariputra asks, "what prevents you from transforming
yourself out of the female state?" He is specifically referring to the Hinayana teaching that enlightenment can
be obtained only by men, that women must first reincarnate in the male form to reach the highest goal. Thus,
Shariputra cannot understand why the Goddess would not use her extraordinary powers to become a man so
that she could become enlightened.

This is an opportunity for the Goddess to teach.

This is an opportunity for the Goddess to teach. She says, "Although I have sought my female state for these
twelve years, I have not yet found it. If a magician were to incarnate a woman by magic, would you ask her,
'What prevents you from transforming yourself out of your female state?'?" Shariputra says, "No, such a
woman would not really exist, so what would there be to transform?" The Goddess replies, "Just so, venerable
Shariputra, all things do not really exist." The Goddess then employs her magical powers to cause the elder
Shariputra to appear in her form and to cause herself to appear in Shariputra's form. The Goddess transformed
into Shariputra says to Shariputra transformed into the Goddess, "Venerable Shariputra, what prevents you from
transforming out of your female state?" Shariputra, transformed into the Goddess, replies, ''I no longer appear
in the form of a male; my body has changed into the body of a woman. I do not know what to transform." The
Goddess continues, "If the elder could change out of the female state, then all women could also change out of
their female states. All women appear in the form of women in just the same way the elder appears in the form
of a woman. While they are not women in reality, they appear in the form of women. With this in mind the
Buddha said that in all things there is neither male nor female."
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Then the Goddess releases her magical power and both return to their ordinary forms. She then says,
"Venerable Shariputra, what have you done with your female form?" Shariputra says, "I neither made it nor did
I change it." The Goddess says, "Just so, all things are neither made nor changed. That they are not made and
not changed is the teaching of the Buddha." Shariputra says, ''Where will you be born after you transmigrate
after death?" The Goddess says, "I will be born where all magical incarnations of Tathagata are born."
Shariputra says, "But the eminent incarnations of Tathagata do not transmigrate, nor are they born." The
Goddess says, "All things and living beings are just the same; they do not transmigrate nor are they born."

I tell you this is only a dream.

This last exchange between Shariputra and the Goddess refers to the very last chapter of the Diamond Sutra.
There is a beautiful little poem that sums up the teaching of the Diamond Sutra. In it the Buddha says, "Thus
shall you regard all thingsa flash of lightning in a summer sky, a bubble in a stream, a phantom and a dream."
We need to look at what we mean when we say "reality." In Buddhist psychology there are eight levels of
consciousness. The Buddhist way of understanding the totality of human experience is based on the fact that the
organs of perception (eyes, ears, nose, tongue, body, and mind) and the objects of perception (form, sound,
smell, taste, touch, and thought) give rise to visual, auditory, olfactory, gustatory, tactile, and mental
consciousness and thus together create what we call "reality." When you sleep and dream you may go through
all of the experiences of reality in that dream. You may dream that you are being chased by someone, and in the
dream you break out into a sweat, you are out of breath, pantingsuddenly the shock of the dream will bring you
into wakefulness. Then you say, "Whew, that was only a dream; it was only my mind that was doing that." I tell
you this is only a dream; this is only "your mind doing that." That is the teaching of the Buddha. What is real?
What is reality? What is truth? Who are you?
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Each of the six levels of consciousness needs an object of perception. In the case of mind, the object of
perception is thought. The thought may be a dream, an idea, an opinion, or something that has been
"programmed" into you. When you combine that with consciousness, you have what we call reality. What you
believe and what you think is who you are; it is what you manifest. That is why it is necessary to get
underneath that program. You practice zazen to make yourself empty, to peel back the layers of conditioning of
parents, teachers, and culture and to reach that ground of being. Underneath all of those layers is a personthat's
what is to be realized. Once having realized it, we begin manifesting our life out of this realization, not out of
the preconditioned ideas that have been fed to us. Every single one of us is conditioned from birth in one way
or another, and that conditioning defines our life whether we like it or not. The conditioning is largely arbitrary,
yet by the time we reach adulthood, we find ourselves functioning like robots. We don't know who we are, what
our life is, or what its direction is. The liberation of the Buddha is to find that ground of being, to experience it
intimately, and out of that experience to manifest one's life.

What you believe and what you think is who you are.

Of Shariputra it can be said that if you call him a man, you are caught up in the words and ideas that describe
reality and you will miss the truth. If you call him a woman, you negate the fact. That, too, misses the truth.
Without resorting to speech or silence, what do you call it? This is the standard difficulty we have in dealing
with the dichotomies. Our minds are basically dualistic. It boggles the mind when we find statements like
"Form is emptiness, emptiness is form; form is exactly emptiness, emptiness is exactly form." We cannot grasp
it. The left hemisphere of the brain is linear and discursive and always creates separation. In actual fact, it is
neither form nor emptiness. Then what is it? This is where the truth lies. Holding up a stick, the master says:
It's neither a stick nor not a stickwhat is it? There are hundreds of koans that deal with this point. How do you
resolve it?
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Whatever the barrier is, whatever the koan is, whatever the difficulty is, there is only one way through it: be it.
Whether we are talking about the koan Mu or the barrier of fear, the problem comes from separation. When we
place the barrier or the difficulty outside of ourselves, we avoid taking responsibility, and when we don't take
responsibility, there isn't anything we can really do about the problem. It is somebody else's fault and thus
unsolvable. All we can do is whine about it or be frightened about it or run from itfrom this illusion that we
have created with our mind. That is why it is so vital to reach that ground of being, to realize personally that
nothing is separate from ourselves. How do you do that? Be the barrier, be the fear, be Mu, be the koan, be the
Goddess, be Shariputra.

Whatever the koan is, whatever the difficulty is, there is only one way through it:
be it.

How can you be the barrier? As long as you think that the bag of skin is who you are, you will never do it.
When you realize that the bag of skin is the smallest part of who you are and what your life is, then there is
nothing restricting you. There are no boundaries. Whether you realize it or not, there are no boundaries, but
until you realize it you cannot manifest it. The limitations that each one of us has are defined by the ways we
use our minds. Nothing changes in enlightenmentit is the same world before and after, the same you before and
after. What changes is how you use your mind, how you perceive yourself, how you perceive the universe. That
perception makes the difference between a life of pain, frustration, and ignorance and a life of peace and
harmony with yourself and your environment, regardless of what life presents.

As for the Goddess, she doesn't know either. If you examine this carefully, you will see she is just a puppet on a
string. Every teacher is a puppet on a string, going through antics to teach what is essentially
unteachablebecause every one of us already has it. Every teacher must make a fool out of himself or herself,
saying things that are unnecessary because the teacher is already talking to a Buddha, to a complete and perfect
being. This is the realm where yin and
 

< previous page page_88 next page >



page_89

file:///C:/...k%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_89.html[27.08.2009 12:49:34]

< previous page page_89 next page >

Page 89

yang do not exist. How could the Goddess know? She said that she searched for her female state for twelve
years and didn't find it. You need a reference system to find it. She is totally intimate with herself. To be totally
intimate means to contain everything. The reference system is gone. When you become the barrier, there is
nothing to compare it to. The barrier is gone. When you become Mu, the whole universe is Mu. There is
nothing to compare it to. The reference system is gone.

Ever the same, / The moon among the clouds, / Different from each other, / The mountain and the valley. / Isn't
it wonderful? / Isn't it miraculous? / Is this one, or is it two? On one side is the absolute: no eye, ear, nose,
tongue, body, mind, no color, sound, taste, touch, phenomenon. There is neither holy nor profane, neither male
nor female. The absolute basis of reality. On the other side is eye, ear, nose, tongue, body, mind, color, sound,
smell, taste, touch, phenomenon. There is a reference system. There is good and there is evil. There is male and
there is female. There is up and there is down. There is holy and there is profane. The truth of the
Buddhadharma can be found in neither of these extremes. "The truth of the Buddhadharma cannot be found in
speech, nor can it be found in silence." Then what is it? Beyond the absolute, beyond the relative, beyond male
and femalewhat is the truth? What is reality? What is life? Who are you? The Goddess doesn't know. Very
intimate, very intimate indeed. Shariputra doesn't know. So where do you find yourself? If all things do not
exist, then what is real and what is reality? What does the Goddess mean that there are no men and women in
reality? What does the Buddha mean by "in things there is neither male nor female"? What does the Goddess
mean by "there is perfect enlightenment because there is no attainment of perfect enlightenment"? Don't tell
meshow me!

There is neither holy nor profane, neither male nor female.

I have always been struck by the fact that in Buddhist literature the only reference to women is usually the old
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woman on the roadside who is enlightened but has no identity. Somehow, this is what we have inherited, this
partial history of Zen. But I know in my bones that there is more to it than that. Whatever happened to the nun
Myozen, who enlightened seventeen monks, who was a successor of Gyozan? Why don't we have something in
the literature about her? Whatever happened to Master Isan's successor Iron Grindstone Liu? She was called
"Iron Grindstone" because she would devour people like a lion in Dharma Combat. Surely, there must be some
record of her. Why didn't it come down to us? I think the reason is that the historians have been men, and that
is what has been passed on from China to Japan to America. Even today, when you find out who the translators
are and who the Buddhist historians are, you find out that they are still almost entirely men. And that means that
everything that we are doing and all the women successors who are emerging are going to have the same fate as
their predecessors, until more women become historians. The same thing is true in the black movement. There
was no black history forty years ago. Black history suddenly happened because black historians happened. The
information is there somewhere, but history is written according to the prejudice of the historians. In order to
find out more about these people who seem to have disappeared, women have to enter the ranks of Buddhist
scholasticism. Empress Wu reigned in the Golden Age of Zen in China, and I'm sure during that period of time
there were many, many great female teachers and lineages of women. Where did they disappear to? Who are
they? What were their teachings? Where are the collected teachings of those women? There are two English
translations of the Vimalakirti Sutra available, both of them by men. One is a bit more liberated than the other,
and the differences in the language are enormous.

There were many great female teachers and lineages of women.

The past has already happened and the future hasn't happened yet. What is right here right now? Where do you
find yourself? Indeed, what is the self? Maleness? Female-
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ness? Student, teacher, parent, child, good, bad, happy, sad, young, old, lover, hater? Who are you? If you can
speak a word on this, then you will know that the meeting at the house of Vimalakirti is definitely present here.
 

< previous page page_91 next page >



page_93

file:///C:/...k%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_93.html[27.08.2009 12:49:35]

< previous page page_93 next page >

Page 93

10
"Like a Dream"

Blue Cliff Record: Case 40

Master Engo's Pointer

When the action of the mind has stopped and is swept away, the iron tree will bloom. Can you show it? Even a
crafty person will become a cropper here. Even if you excel in every way, you will still have your nostrils
pierced. Where are the complications? Listen to the following:

Main Case

Rikyu Taifu said to Nansen, "Johoshi has said the heaven and earth and I are of the same root. All things and I
are of one substance. Isn't that fantastic!" Nansen pointed to a flower in the garden, called Taifu to him, and
said, "People these days see this flower as though they were in a dream."

Master Setcho's Verse

Hearing, seeing, touching, and knowing
   are not one and one.
Mountains and rivers
   should not be viewed in the mirror.
The frosty sky, the setting moon at midnight
With whom will the serene waters of the lake
   reflect the shadows, cold, in a clear pool?
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The koans of The Blue Cliff Record use a great deal of metaphor and poetry to clarify points of the dharma.
Poetry (as well as art in general) has always been a part of the history of religion. Art and religion have long
been connected in one way or anotherevery religion of the world has its sacred arts. Usually, however, the
sacred arts are involved with icons, with worship, with recording the words or the mystical experience of the
particular religion's founder. Zen art functions in a very different way. The art can become in itself a direct
pointing to the mind, as in the case of the poetry and metaphor of this koan. To see a koan is to be the koan,
and to be the koanor any barriermeans to forget the self, to let go of the idea of a separate self, the idea that the
bag of skin is who we are. Sometimes even the images that great masters like Sengai and Hakuin painted and
gave to their students had a way of directly pointing to the mind. It is that direct pointing to the mind that is the
teaching of Zen.

In Zen, art can become in itself a direct pointing to the mind.

Everything else is decoration. In this practice, it is necessary for each one of us to have the same realization as
that of the Buddha. The mystical experience of the Buddha is not to be understood, imitated, or believed, but to
be intimately and directly experienced. Here at Doshinji, art is one of the seven areas of Zen training. A student
trains not only in zazen, Zen study (face-to-face teaching and koans), academic study (study of the sutras),
liturgy, body practice, and work practice, but in art as well. It is important to understand that Zen art is not
"art," because only then can you begin to understand "art." When you create art, you create a self. When art
creates art, the self forgets the self. To forget the self is to be really intimate with the self. To really be intimate
with the self is to be intimate with "the ten thousand things"; that is, with the whole phenomenal universe.
Dogen said, "Seeing form with the whole body and mind, hearing sound with the whole body and mind, one
understands them intimately." Isn't this ''art creating art"? Isn't it the brush painting by itself? Music, but no
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musician? The dance, but no dancer to be found? "To see forms intimately is to see with the ear, hear with the
eye. To hear sounds intimately is to hear with the eye and see with the ear. The eye hearing and the ear seeing
is the self really being intimate with the self."

In his pointer, Master Engo says: When the action of the mind has stopped and is swept away, the iron tree will
bloom. We are constantly involved with mental activity, and that mental activity constantly separates us from
what we're doing. We're always preoccupied with something, and usually it has to do with something not
happening at the moment. We're preoccupied with the past, yet it doesn't exist; it's already happened. Or we're
preoccupied with the future, yet it, too, doesn't exist; it hasn't happened yet. While we involve ourselves with
past and future, we miss the moment-to-moment awareness of our life.

You and I are the same thing, yet I am not you and you are not me.

When the action of the mind has stopped and is swept away, the stone woman will give birth to a child in the
middle of the night. All kinds of miraculous things take place. Engo says: Even a crafty person will become a
cropper here. That means that you can act as though you understand, you can even believe it, but unless it's
your own being, your own experience, you have separated yourself from it. This is the point of the koan, of
what is going on with Rikyu Taifu. It's all up in his head, even though he has already had a deep opening
experience with Master Nansen. That's why Engo says, "Can you show it? Without opening your mouth, can
you show it?" Sure, heaven and earth are one, you and I are the same thingbut to talk about it is one thing, to
show it is another. You and I are the same thing, yet I am not you and you are not me. Where do you put that to
rest? Heaven and earth and I are of the same root. All things and I are of one substance. Still, Nansen "pierced
his nostrils." That means Nansen took him like a bull with a nose ring and led him around. He's not free; he's
caught up in the words and ideas that describe reality, and is missing the
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reality itself. The minute he opens his mouth, he reveals his point of attachment.

Where are the complications? Rikyu Taifu said: Heaven and earth and I are of the same root. All things and I
are of one substance. Isn't that fantastic! Nansen pointed to a peony in the garden, called Taifu, and said:
People these days look at this flower as though they were in a dream. Nansen was Joshu's teacher and one of
the great masters during the T'ang dynasty. He was probably one of the greatest successors of Master Baso. One
day Baso, who had eighty-four enlightened successors, said: "The sutras are in the hands of Seido [one of his
successors], Zen is in the hands of Hyakujo [another of his great successors], but only Nansen surpasses the
world of things." This koan is taking place in the later years of Nansen's teaching, when he was very ripe. Taifu
was a very high government official and one of Nansen's students. He was, to give an example, the equivalent
of a member of the U.S. Supreme Court. In one dialogue with Nansen, Taifu said, "I've raised a goose in a
bottle, and it gradually grew too big to get out without breaking the bottle or injuring the goose. How would
you get it out?" Nansen said, "Taifu!" Taifu said, ''Yes?" Nansen said, "It's out!" At that, Taifu was awakened.
What did Taifu see? What is it that he realized? What was it that the turning word of Nansen was able to do for
him?

"Heaven and earth and I are of the same root."

Taifu was a student of the discourses of Master Jo, a fifth-century scholar. Taifu loved to study the works of
Jo, and during a walk with Nansen, he quoted two lines from one of Jo's discourses: "Heaven and earth and I
are of the same root. The ten thousand things and I are one body." Then he commented, "Isn't Dharma Master
Jo wonderful!" Taifu's first opening came in that mondo with Nansen about the goose, and this quotation from
the discourse of Jo shows the merging of subject and object, the revealing of the nature of things, the showing
of no separation. "To study the Buddha Way is to study the self. To study the self is to forget the self. To forget
the self is to be
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enlightened by the ten thousand things." When you forget the self, what you let go of is the only thing that
separates you from everything else. It is the same thing whether we're talking about a work of art, the entire
universe, breakfast, or a relationship. The only thing that separates you is the idea that you are separated. The
bag of skin. We think everything inside the bag of skin is "me" and everything outside is "other." It is not like
that at all. When we realize that there is no inside or outside, that the skin bag is not a barrier, that a separate
self is an idea, an illusion, then the self is forgotten and the ten thousand things return to the self, where they've
always beenwhere they are right now.

What is it that remains when the self is forgotten? To forget the self is a scary thing, even though the fact is that
there isn't any self and we've just created the idea that it exists. What remains when the self is forgotten?
Everything. The whole universe remains, but there is no longer a barrier between you and it. Past, present, and
futurethe entirety of the ten thousand thingsis what remains. But talking about it doesn't reach it. It must be
realized directly.

What remains when the self is forgotten?

Taifu's comment on Jo's discourse is what we call "stinky." It is "stinky" or "clinging" Zen because Taifu was
clinging to his experience of enlightenment. His comment has the "smell" of Zen about it, and to that extent he
is green. Remember, it doesn't matter what you attach to; whether it's delusion or enlightenment, attachment is
attachment. Whether it is a beautiful new Mercedes or Buddhism that you attach to, it is still attachment. And
in order to attach you need a separate self and something to attach to: that is the delusion. Delusion is a
sickness, but enlightenment, too, can be a sickness. It's called "the sickness of having no sickness.'' Anything
we attach to becomes a disease.

Nansen, in deep compassion, points out the sickness for Taifu. Pointing to a flower in the garden, he says:
People
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these days see this flower as if they were in a dream. In the closing lines of The Diamond Sutra, the Buddha
says, "Thus shall you think of all this fleeting world; / A star at dawn, a bubble in a stream; / A flash of
lightning in a summer cloud / A flickering lamp, a phantom, and a dream." The reality that happens in a dream
and the one that happens in the world are equally real. That is what is meant when we say: "What you do and
what happens to you are the same thing." That's why it's impossible to avoid taking responsibility for our life
once we realize that we create it. We create the delusion, the enlightenment, the pain, and we can create the
joy. We can create neither enlightenment nor delusion, neither pain nor joy. What is that like? What is it that
falls in neither extreme? What is it that is neither absolute nor relative? If we realize the dream of this moment,
then you and I and everything in the universe are a dream, and there is nothing outside of "dream." There is
nothing to compare it with; therefore, it is the same as saying, ''There is no dream at all." Do you understand?

What you do and what happens to you are the same thing.

Nansen doesn't say, "It is a dream." He says, People these days see this flower as if they were in a dream. It's
not called "a dream"; it's not called "not-a-dream." Nor is it called "neither a dream nor not-a-dream." What is
it? Master Dogen says, "The holding up of the flower by the Buddha and Mahakashyapa's smile is explaining a
dream within a dream. And the second ancestor's [Eka's] prostration and attaining the marrow is also explaining
a dream within a dream." He is speaking of the mind-to-mind transmission of the dharma from the Buddha to
his first disciple, and from the first ancestor of Zen to his first disciple. Is that what practice is? If everything is
a dream, then what is real? What is reality? And what about Taifu in this koanwhat is his understanding? What
is the common root of heaven and earth? What is the common body of the ten thousand things? People see this
flower as if they were in a dream. The pure perception of seeing, before we step back from it, is pure cognition.
Then, within an instant, we
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separate ourselves. When you touch something, the moment of touch is pure. No self. A second later, the self
and the thing being touched become two. This is the difference between looking and seeing. Seeing is deep; the
whole body and mind are involved. In looking there are always two: the person and the thing seen.

Seeing is deep: the whole body and mind are involved.

Master Setcho's Verse

Hearing, seeing, touching, and knowing
   are not one and one.
Mountains and rivers
   should not be viewed in a mirror.
The frosty sky, the setting moon at midnight
With whom will the serene waters of the lake
   reflect the shadows, cold, in a clear pool?

Although there are spirits and humans, sages and ordinary people, each is distinct, yet all have one nature and
one substance. An ancient master said, "Heaven and earth, the whole world, is just one self. When cold, it is
cold throughout heaven and earth. When hot, it is hot throughout heaven and earth. When it exists, all
throughout heaven and earth exists. When it does not exist, heaven and earth do not exist. When affirmed, all
throughout heaven and earth, is. When denied, all throughout heaven and earth, is not." Do you understand the
words of that ancient master? Another master said of the same subject, "He, he, he, she, she, she, I, I, I, south,
north, east, westeverything is all right. All right or not all right, only for me, there is nothing not all right." That
is the point of the quotation. Tell me, what root do the ten thousand things share? Which body do they have in
common?

What root do the ten thousand things share?

Hearing, seeing, touching, and knowing are not one and one. The phrase "not one and one" means not two, not
separate, not distinct from each other. Sensation and cognition are not separate from each other. Mountains and
rivers should not be viewed in a mirror. If you say they are seen in a
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mirror, then they are apart from where the mirror is. Mountains and rivers, the great earth, plants, trees, and
forestdon't use a mirror to see them. Don't separate yourself. Just let mountains be mountains and rivers be
rivers. Each thing abides in its normal state. Mountains and rivers are not viewed in a mirror. Tell me, where
can you see them? Do you understand? If you can get that far, then the thing is to turn toward the next line: The
frosty sky, the setting moon at midnight / With whom will the serene waters of the lake reflect the shadows,
cold, in a clear pool? Do you think that in his verse Setcho is reflecting himself? Or is he reflecting together
with everyone? Or reflecting with no one? It is necessary to cut off all mental activities and understanding
before you can reach the place Setcho is coming from. Where was Taifu's fault? Where was he lacking? What
about the old, ripe plum, Master Nansenwhere does he abide? What does he hold on to? "High in these
mountains there is an old pond / Deep or shallow, its bottom has never been seen."

Each thing abides in its normal state.

With whom will the serene waters of the lake reflect the shadows, cold, in a clear pool? Right now, we don't
need a clear pool. And we don't have to wait for the moon to set in the frosty sky. Right now, how is it? Right
now, where is your practice? Where do you find yourself? That is all there isthis right now. Don't miss it. It is
your life.
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11
Accomplishing Buddha's Great Wisdom

The great Master Dogen taught that there are four prajnas: suffering, the cause of suffering, the extinguishing of
suffering, and the path. And also that there are six prajnas: giving, precepts, patience, effort, contemplation, and
wisdom. Moreover, there is one prajna paramita: Anuttara-samyak-sambodhi (the incomparable, unsurpassable
Way), which is actualized in this very moment.

Prajna is usually translated as "wisdom." This seems the closest word to it that we have in the English
language, even though it is a kind of misleading application of the term. Ordinarily, when we think of wisdom,
we think of accumulated philosophical or scientific knowledge, or of a wise attitude or action. But
"accumulated" implies a sense of gathering. Gathering from where? Prajna is itself the realization of no
separation, of no inside or outside. By its very definition "knowledge" is dualistic; it separates the "knower''
from the thing that the knower "knows." The word prajna in Buddhism means much more than accumulated
data, much more than understanding or even believing. It has to do with a direct and intimate experience of our
very life itself. Prajna is not something we "get." It has never been attained. Even Buddha himself did not attain
it! It does not come from the outside. It cannot be given,
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and it cannot be received. Where does it come from? It does not come; it does not go. What is it? Where is it?

The great Master Dogen says in this paragraph that prajna is suffering (dukkha), the first of the Four Noble
Truths of Buddhism. A more precise way of saying it is that prajna is the truth of suffering. Implicit in it is the
cause of suffering; within suffering itself is its source. Also, within the cause of suffering is the seed of the
cessation of suffering, and implicit in the cessation of suffering is the path or means to its cessation. In a sense,
then, this first of the Four Noble Truths contains each of the other three.

Prajna is the truth of suffering.

Many people think of Buddhism as being very pessimistic because of this principal Noble Truth, "Life is
suffering." It was the beginning of the Buddha's teaching, the first turning of the Dharma Wheel. But Buddhism
is neither pessimistic nor optimistic; if anything, it is simply realistic. It takes a realistic view of life and the
world, and doesn't lull us into living in a fool's paradise. It doesn't frighten us with imaginary fears nor agonize
us with guilt for all kinds of sins, but tells us exactly what we are and what the world is. The Pali word dukkha
in ordinary usage means "suffering," "pain," "sorrow," or "misery,'' and contrasts with the Pali term for
"happiness," "comfort," or "ease." But dukkha not only indicates this ordinary meaning, but also includes
deeper ideas such as imperfection, emptiness, unsubstantiality.

It includes, for instance, what we normally call "happiness"ordinary happiness, spiritual happiness, both the
happiness of family life and that of a recluse, of sense pleasures and renunciation, of attachment and
detachment, physical happiness and mental happiness. All of these are included in dukkha. Even the very pure
spiritual states of dhyana attained by the practice of higher meditation, free from even a shadow of suffering in
the accepted sense of the word, is part of this dukkha. Whatever is impermanent is, by its very nature, dukkha.

Master Dogen taught that prajna is the truth of the
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cause of suffering. The cause of suffering is thirst, desire, greed, craving, or attachment to sense pleasures,
wealth, power, ideas, ideal views, opinions, theories, or conceptions. All of these beliefs spring from the same
placethe idea that the self is a separate entity, distinct from the rest of the universe, that who we are is this bag
of skin, and that everything inside it is "me" and everything outside it is the rest of the universe. The moment
we start from that premise, all our delusion, confusion, and suffering necessarily follow. What this skin bag is,
is an idea. It is a way of using your mind. When you really look at who you are, what your life is, what this
universe is, and peel back the conditioning of your parents, teachers, peers, education, nation, culture,
everything that reinforces the idea of separation, when you get beneath all of that to the ground of being, you
realize that this bag of skin is just a small part of what you really are.

Master Dogen taught that prajna is not only the truth of suffering and the truth of the cause of suffering, but
also the truth of the extinguishing of suffering, nirodha. To eliminate dukkha completely, one has to eliminate
the root of it, which is thirst. We have to extinguish thirst. He also taught that prajna is the truth of the path
(magga). This is generally referred to as the Eightfold Path of the Buddha and consists of eight categories: right
understanding, right thought, right speech, right action, right livelihood, right effort, right mindfulness, and
right concentration. In a sense, practically the whole teaching of the Buddha, the teaching he was devoted to for
forty-five years, all deals in one way or another with this Eightfold Path. He explained it in different ways, with
different words to different people according to the stage of their development and capacity to understand and
follow him, but the essence of the thousands of discourses and sutras in Buddhist scriptures is to be found in
this Noble Eightfold Path.

We have to extinguish thirst.

Although the word right is generally used in translations of the eight categories of the path, it might be better
un-
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derstood if the word perfect or absolute was used instead. We could read "right understanding," then, as perfect
or absolute understanding, and so onabsolute thought, absolute speech, absolute action, absolute livelihood,
absolute effort, absolute mindfulness, and absolute concentration. Two key aspects of the Buddhist teachings
are wisdom and compassion. Wisdom is the realization of the nature of the self, the direct experience of having
forgotten the self and being enlightened by the ten thousand things. When this wisdom is realized directly and
intimately, it gives rise to compassion, the manifestation of wisdom in action. Wisdom and compassion are two
parts of the same reality. Compassion functions with no sense of separation, no sense of subject-object duality.
It happens the way you grow your hair: with no effort. Absolute understanding and absolute thought in the
Eightfold Path are this wisdom. Absolute speech, action and livelihood are the activity of wisdom in the world;
they are compassion, the manifesting of the ethical teachings of the Buddha. Absolute effort, mindfulness, and
concentration are the mental disciplines, the consequences of wisdom and compassion.

Wisdom and compassion are two parts of the same reality.

The great Master Dogen also taught that there are six prajnas: the prajna of giving, the prajna of the precepts,
the prajna of patience, the prajna of effort, the prajna of contemplation, and the prajna of wisdom. These
prajnas are the six actions of the bodhisattva, also called the six paramitas.

Paramita is the other shore. Prajna paramita is the wisdom of the other shore, the crossing over from delusion to
enlightenment. In The Heart Sutra we chant that all dharmas are formed of emptiness, are neither born nor
destroyed, neither stained nor pure, without loss and gain. "Form is no other than emptiness; emptiness no other
than form. Form is exactly emptiness and emptiness exactly form." The phenomenal world is the absolute. The
absolute is the phenomenal; they are not two, not separate. This shore and the other shore are not two, not
separate.
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Whether we realize it or not, there is no separation to begin with. This is why there is no gain and no loss. We
only place "it" outside ourselves by the way we use our minds. The fact is that it is not outside ourselves, and
can't be found "out there." When we are looking and searching and grasping, we miss it. That is why we say
that our practice is always right here, right now, right where we sit. That is where the delusion is created, and
where it is finally going to be put to rest. Only you can do it; no one can do it for you. The Buddha himself
couldn't do it for you.

All the teaching of the Buddha comes from the same placeno-self. When you realize no-self, there can't be any
separation. That's what Master Dogen is talking about when he says: "To study the Buddha Way is to study the
self. To study the self is to forget the self. To forget the self is to be enlightened by the ten thousand things. To
be enlightened by the ten thousand things is to cast off body and mind of self and other." Once the self is
forgotten, the barrier that separates us from the rest of the universe is gone. Then it makes sense: no gain, no
loss, no coming, no going. It's all complete right where you are. When you look from that perspective at dana
paramita, the paramita of giving, there is no giver and no receiver, nothing to give and nothing to receive. The
same thing is functioning in compassion, the manifestation of wisdom in action. Sila, the Buddhist precepts, are
also based on no-self. In a sense, what the precepts are is a definition of the life of a Buddha. In the beginning
of our practice we take the precepts as an act of faith, but before our training is completed, they must be a
manifestation of our life. They must be realized and actualized as a manifestation "in the world" of no-self. In
fact, they are the activity of the world itself. The same thing is operating with the paramitas of patience, effort,
and dhyana.

"To study the self is to forget the self."

All of these pieces are one prajna paramita, one "wisdom of the other shore," which is anuttara-samyak-
sambodhi, the incomparable, unsurpassable way actual-
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ized in this very moment. This is the meaning of "Practice and enlightenment are one," the heart of Master
Dogen's teaching. When you are practicing, you are manifesting the life of the Buddha. You are manifesting
supreme enlightenment; the goal and the process are not two separate things. What does this mean in terms of
our life, in terms of our practice? The Heart Sutra says that the bodhisattva lives prajna paramita, lives the
wisdom of the other shore. "With no hindrance in the mind; no hindrance, therefore, no fear." Where does the
hindrance come from? Where do the barriers arise from? When a barrier comes up, we say, "Be the barrier."
What you do when you become the barrier is acknowledge the reality of who you are. To become the barrier is
to return things to the way they are. "It'' is not something outside of you. The "hindrance" is yourself. One of
the beautiful things that happens in this practice is the unavoidable realization of responsibility. The realization
that what you do and what happens to you are the same thing. You are totally responsible for everything, for the
whole catastrophe. This is kind of overwhelming, in a sense, but at the same time it is incredibly freeing and
liberating because you can no longer kid yourself into being a victim. You are responsible; you can no longer
blame. It no longer makes any sense to say, "It's his fault; he made me angry." How could "he" make you
angry? Only you can make you angry. You realize that you are in charge, that there is something you can do
about it. You're not helpless, and you don't have to sit around waiting for good luck. How you live your life,
how you practice, determines what you experience in your life. It has nothing to do with good or bad, nothing
to do with circumstances.

You are responsible for the whole catastrophe.

"All past, present, and future Buddhas live prajna paramita and therefore obtain anuttara-samyak-sambodhi." To
live it means to practice it from moment-to-moment. To practice what? Prajna paramita, the wisdom of the
other shore. Where is the other shore? You should look right where you sit. In practice, the self asserts itself in
all kinds
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of ways: pain, boredom, anxiety, fear, anger. That is the material that practice is made of. When you hurt, you
know why you are hurting: you're sitting cross-legged for a long period of time. If you were sitting on a bus for
ten hours, your behind and your legs would hurt. Somehow, though, when that pain comes up in sitting, we
have to find something else to blame it on. What happens is that all the anger we've hidden in corners and
suppressed begins to manifest itself. We find someone to blame, something to get angry at. Not everybody gets
angry, however; some students manifest their pain as fear and become frightened by it. Some manifest it by
withdrawing, retreating. All of this is part of getting to the bottom of this great matter. You begin to see that the
pain, anger, fear, and greed is what makes the illusion of self exist. It's just like all the many things we attach
to: my life, my car, my house, my garden, my dog, my cat, my ideas, my opinions, my this, my that. I must
exist, since I have all these things. Fear and anger function in the same way.

We need to deal with the baggage, to really see how the illusion of self arises and get beyond pulling back
from it. The more we pull back, the bigger the illusion becomes. Only when we go into it, when we become the
barrier, become the cause, become the breath, become prajna paramita and stop separating ourselves will that
other shore (which is nothing but this shore) become obvious.

What is here right now? That is the point of entry.

So what will you do? How will you do it? When will you do it? Will you do it tomorrow? Tomorrow doesn't
exist; it hasn't happened yet. Yesterday doesn't exist; it has already happened. What is here right now? That is
the point of entry. Even to say "entry" is extra because there is no place to enter. There is no inside or outside.
See what it is that sits on your zafu. Your practice and your life are always right here, right now. See it now
and give life to the Buddha. See it right now and really be intimate with yourself. This is "to accomplish
Buddha's Great Wisdom."
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12
Transmission of the Light

Zen is based on personal, direct experience.

From its earliest beginnings, the uniqueness of the life of Zen has been the fact of the religious experience
personally attained by each individual. From the beginning, initiation that followed any ritual or scripture was
utterly denied in Zen. Zen transmission is always based on the actual experience of each individual; and at the
same time, the experience of the individual and that of the teacher are to be one and the same. This is the
reason that Zen, while insisting on the absolute necessity of standing on one's own personal, direct experience,
attaches great importance to the teacher-disciple transmission and takes it very seriously. If this is neglected, the
life of the true, live Zen tradition will immediately be extinguished. This teacher-disciple transmission is called
the Transmission of the Light, or the Transmission of the Lamp. The "light" mentioned is enlightenment. When
we use the word ignorance in Buddhism, it literally means "having no light" or "not knowing what is real."
Enlightenment means "having light'' and "seeing what is real." When the first thought is deluded, all subsequent
thoughts are deluded. When the first thought springs from enlightenment, all subsequent thoughts are
enlightened. The uniqueness of our practice, for which the Transmission of the Light serves as testimony, lies
in the fact that it is a direct, mind-to-mind transmission. Christianity, Judaism, Hinduism, and Islam, to mention
just a few religious forms, are all
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based primarily on a mystical experience of some sort that the founders originally had. After a while, that
mystical experience becomes part of a record, written in the scriptures, and part of the rituals, laws,
commandments, and moral precepts. What the followers or disciples do is repeat, read, and recite these ideas
and concepts, talk to each other about them, study them, intellectualize and philosophize about them. They are
not, however, required to experience them directly. If you want to be a teacher of Christianity, you get a
doctorate in theology. You go to school for a number of years and pass examinations and write a dissertation.
There is no requirement that you experience the way of Christ, that you personally experience the realization of
Christ. Much of Buddhism is the same way, but in Zen the practice is different. Zen is a "special transmission,
outside the scriptures, with no dependence on words and letters." It is "a direct pointing at the human mind and
the attainment of Buddhahood." Only that is the transmission of the light.

What, then, is this "direct pointing at the human mind and the attainment of Buddhahood"?

Ananda asked Mahakashyapa, "When the World-Honored One gave you the kesa [robe] of golden cloth, did he
give you anything else?"

Kashyapa said, "Ananda!"

Ananda said, "Yes, Master!"

Kashyapa said, "Take down the flagpole at the gate."

This is the whole universe calling out and the ten thousand dharmas answering. Like two mirrors reflecting
each other, the "eternal spring is not subject to climate or season." This is the moment and place that transcends
time and space. If you can penetrate to the truth of this calling out and answering, you will see into Zen's
"family shame" and take down not only the flagpole, but Kashyapa, and this great mountain as well. This is the
ancestral light being transmitted from generation to generation.

This is the light transmitted from generation to generation.

This koan is an account of the transmission of the dhar-
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ma from Mahakashyapa, who had received it from Shakyamuni Buddha, to Ananda, the second ancestor of our
lineage. Ananda, whose name means "happiness and joy," was actually the cousin of Shakyamuni Buddha. Said
to be very brilliant, he was born on the night that Shakyamuni Buddha attained enlightenment, December 8. He
was the jisha, or attendant, to the Buddha for twenty years. For those twenty years, every place the Buddha
went, Ananda was there. Every talk that the Buddha gave, from the time he joined him until the Buddha's death,
Ananda heard. Not only did he hear the talks, but because he had an incredible, photographic memory, he
remembered them word for word. He was there when Shakyamuni Buddha transmitted the dharma to
Mahakashyapa, one of the thousands of people in the assembly when Buddha held up the flower. Along with
the thousands of other people, he didn't get it.

Every talk that the Buddha gave, Ananda heard.

It is said that Ananda was "foremost in learning." The Buddha himself gave him approval many times, but never
transmitted to him. He actually said to Ananda after he transmitted to Kashyapa, "Help to communicate the
teaching." As a result of that, Ananda became Kashyapa's attendant for another twenty years after the Buddha
died, following him around and listening to all the discourses he gave on the teaching. He heard everything
there was to hear about this teachingforty years of hearing. Once he was called into an assembly of the disciples
and was asked to recite the Buddha's teaching. Hearing him, the disciples said, "It is like a cup of water being
poured into another cup without spilling any.'' Kashyapa said to Ananda, "Everyone is looking to you to please
ascend the seat and recite the sayings of the Buddha." Ananda, accepting Kashyapa's request, rose and bowed
to the assembly, ascended the high seat, and recounted, "Thus did I hear one time when the Buddha was in . . ."
in the way all the sutras start. He commenced reciting all of the Buddha's teachings, which formed the basis of
all the written records to follow. When
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he had finished, Kashyapa said to the disciples, "Is this any different than what the Buddha taught?" and the
disciples confirmed that it was no different. The disciples were all great practitioners; they did not forget
anything they heard. In complete agreement they said, "Is the realized one repeating himself? Is this Ananda
talking? The waters of the ocean of the Buddha's teaching have flowed into Ananda." All of the teachings of
the Buddha that have come down to the present are those spoken by Ananda. It is obvious from this that the
Way doesn't depend upon great learning. Ananda followed Kashyapa for twenty years, but his realization of
enlightenment finally came as indicated in the main case of this koan. Ananda was deeply fond of learning.
Master Keizan said, "This is why he had not truly realized enlightenment. Shakyamuni practiced vigorously,
and therefore he attained enlightenment. Surely, much learning is a hindrance on the Way. This is proof of
that." This is why the Avatamsaka Sutra says, "Much learning is like a poor man counting another's treasures,
without a half-cent of his own.''

Ananda, filled with this great learning, obviously must have felt there was something he was missing, or else
why would the Buddha have transmitted to Kashyapa and not to him? One day he said to Kashyapa, "On
Mount Gudhakutra when the Buddha transmitted the golden kesa to you, did he give you anything else?" Forty
years after witnessing the transmission, he wanted to know if anything else was transmitted. Being a good
teacher, Kashyapa answered him. When a question is asked, there is no way a teacher will avoid answering it. It
must be answered. Always, the question is answered. Always. "Was anything else transmitted?" Kashyapa said,
"Ananda!" Ananda said, "Yes, Master!" "Take down the flagpole." And at that, Ananda was enlightened.

When a question is asked, the teacher must answer it.

Intellectual understanding is obviously important. But to have intellectual understanding without realization is
"to have the eyes closed in broad daylight." To have reali-
 

< previous page page_114 next page >



page_115

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_115.html[27.08.2009 12:49:44]

< previous page page_115 next page >

Page 115

zation without intellectual understanding is "to have the eyes open in darkness." To have both intellectual
understanding and realization is "to have the eyes open in the bright light of day." They both are necessary. To
understand something intellectually and not have personally realized it just doesn't cut it. Imagine yourself
wanting to cross a thousand miles of treacherous mountains and jungles. Nobody has ever done it before, but
you want to do it. You need a guide and are presented two possibilities, one is a person with a doctorate from
Harvard in map-reading, mountaineering, and traversing jungles. The other is an illiterate with no formal
education, a native who has been living in the jungle for twenty years. Which one are you going to go with?
The one with experience, or the one who has learned it from a book? Obviously, the experience is important.
Obviously, both are even better.

To have both understanding and realization is "to have the eyes open in the bright
light of day."

The incredible thing that has happened in just the twenty-some years that formal Zen training has been
accessible in America is that less than a dozen of the nearly two hundred second- and third-generation teachers
here in the West have received the authentic transmission. Perhaps only a handful of that dozen have completed
the rigorous training that is characteristic of Master Rinzai, Master Dogen, Joshu, or Unmon. Already in this
short period of time an entire generation of self-appointed, self-styled gurus eager to Westernize Buddhism are
taking the life and spirit out of it by trying to package it for the supermarket. There is a rich religious and
mystical tradition based upon direct personal experience that is a vital part of Zen training. So much of that is
being lost in the West. It is like the blind leading the blind. I remember something my grandmother used to say,
commenting on my relationship to money, when I was a child. She only spoke Italian, and in Italian, it had the
flavor of a poem. The poem said something like, "Money in your hands is like a lantern in the hands of a blind
man." Isn't it the same here? The purported transmission of the light from inau-
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thentic teachers is like the light going from one blind person to another.

Ananda asked, "When the World-Honored One gave you the golden kesa, did he give you anything else?"
Mahakashyapa answered him. "Ananda!" Ananda answered back, "Yes, Master!" What did Ananda see? "The
whole universe called out; the ten thousand dharmas answered.'' The "whole universe" and the "ten thousand
dharmas" are different names for the same thing. "Like two mirrors reflecting each other, the eternal spring is
not subject to climate or season. This is the moment and the place that transcends time and space." That was
the complete identification between teacher and disciple. But teachers always call out to disciples:

"Jisha!"

"Yes!"

Why doesn't enlightenment happen? What was so special about this calling and answering? What did Ananda
see? Kashyapa says, "Take down the flagpole," and at that moment, Ananda is enlightened. The flagpole was
used to hoist a flag whenever a teisho (sermon) was being given. When the flag was up, the teaching was being
expounded. When the flag was down, the teaching was completed. Basically, then, Kashyapa was approving
Ananda. "Ananda!" "Yes, Master!" "Take down the flagpole!" The lecture is concluded, the teaching has been
completed. But there is something more going on. This has been an explanationwhat does it mean in terms of
the live truth? You, right now on this mountain, how do you take down the flagpole?

"Take down the flagpole!"

Ananda went to the description of reality, the words and explanations, the sutras, the scriptures, the thousands
of discoursesall that he had stored away like a human computer, though he didn't really get it. Twenty years he
studied with the Buddha, and then he continued with Mayakashyapa for twenty years more. Finally, it dawned
on him that something was going on, that this Kashyapa
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must have gotten something other than the brocade robe. In fact, Master Keizan speaks of it in his discourse on
the koan:

As for the present incident, Ananda had thought that Kashyapa received the golden vestment and was a
disciple of the Buddha, but other than that there was nothing special. Nevertheless, after following
Kashyapa and attending him closely, he thought Kashyapa had realized something more. Kashyapa then
knew that the time was ripe and called out to him. Like a valley spirit echoing in response to a call, like
a spark issuing from a stone, Ananda immediately responded. "Ananda!" "Yes, Master!" "Take down
the flagpole!" If you want to find out what this Way really is, do not be fond of great learning; just be
vigorous in your spiritual practice. Yet, I dare say that there must be something besides the handing on
of the robe. Thus, once he said, "Elder brother and teacher, the World-Honored One bequeathed the
golden robe to you; what else did he transmit?" Kashyapa, realizing the time was ripe called, ''Ananda!"
Ananda responded. Kashyapa said back, "Take down the banner pole from the gate." Ananda was
greatly enlightened as he heard this. The Buddha's robe spontaneously entered Ananda's head.

"Ripeness" is the key.

The "ripeness" Keizan speaks of is the key. When you look at the enlightenment experiences of these various
ancestors, you see that all sorts of things functioned as triggering mechanisms for the realization of
enlightenment. For example, Shakyamuni Buddha sat under the bodhi tree doing zazen, saw the morning star,
and experienced great enlightenment, anuttara-samyak-sambodhi. Without understanding what was going on,
you might think that the bodhi tree was responsible and that we should all get ourselves a special tree to sit
under in order to get enlightened. Or you might sit around waiting for the morning star, figuring that is it. Look
at MahakashyapaBuddha held up a flower and blinked his eyes, Kashyapa smiled,
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and the transmission was complete. Was it the smile? The flower? The blinking of the eyes? We could have a
whole religious sect that blinks eyes and holds up flowers. How about Ananda with the calling out and
answering, the taking down of the flagpole? Or the instance of a pebble striking bamboo? One of the masters
got his leg caught in a door. He went to call on his teacher, knocked on the door, the teacher opened it, and just
as the student was about to speak, the teacher slammed the door in his face. The student went back into the
zendo and sat zazen with his burning question. Again he went to the teacher's cottage and knocked on the door.
The teacher opened the door and said, "Oh, you," and slammed it again. He went back and sat some more,
determined to get in to see the teacher. He went back again, knocked on the door, and when the teacher opened
it, he shoved his foot into the doorway. The teacher slammed the door anyway. "Gyaaaaaaaaaaa!" screamed
the student in extreme pain, and with that realized enlightenment. Can you see that sect?

We always confuse the form with the substance. The time was ripe, that was the key. The time was ripe for
Tokusan. The time was ripe for the Buddha. The time was ripe for Ananda and Mahakashyapa. What does it
mean when we say, "The time was ripe"? A turning word can be almost anything, and it doesn't make sense to
anyone else. Rinzai shouts and the monk becomes enlightened. Nansen became enlightened (and deafened) by
Baso's shout. "The time is ripe" is like critical massall it takes is one more speck and the whole thing collapses.
It is like in the poem: "Mountains have crumbled level with the plain."

Rinzai shouts and the monk becomes enlightened.

"The Buddha's robe spontaneously entered Ananda's head." We chant every morning: "Vast is the robe of
liberation"that is the kesa. "A formless field of benefaction / I wear the Tathagatha's teaching / Saving all
sentient beings." How is the kesa the Tathagatha's teaching? How is it the teaching of suchness? The teaching
of "thusness"? How is it a "vast robe of liberation''? When one receives the
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kesa, one receives a visible symbol of what is given in the precepts, the definition of the life of a Buddha, to
practice with. What is given is the lineage from Shakyamuni Buddha through the successive generations down
to your teacher's name and one's name in a line, which then circles right back to Shakyamuni. The lineage is a
gigantic circle with all of the ancestors, beginning with Shakyamuni Buddha, to Mahakashyapa, to Ananda, and
to all the successive generations in India, China, Japan, and America, to you, and then back to Shakyamuni.
What you do is identify yourself with that life, that lineage, that bloodline. You say, "That life is my life." See?
Mount Gudhakutra is very much present on this mountain. That is the meaning of "the robe entered the head of
Ananda."

"Do not linger in purity."

When Kashyapa instructed, "Take down the banner at the front gate," Ananda, because he realized the
communion of teacher and disciple, was greatly enlightened. After enlightenment, he took down even
Kashyapa, and the mountains and rivers all crumbled away. The Buddha's robe naturally came into Ananda's
forehead. Master Keizan warns us, however, "Do not go by this incident to remain in the state of standing like
a mile-high wall in the lump of red flesh. Do not linger in purity. You should go on to realize that there is a
valley spirit. The Buddhas have appeared in the world one after another, the ancestral teachers pointed it out
generation after generation. It was only this matter." That ''mile-high wall" is a phrase used a great deal in Zen.
It means being identified with and merged with the whole universe, no separation. It is what enlightenment isto
have forgotten the self and be enlightened by the ten thousand things. "Do not remain in that state," is what this
kindly old great teacher is telling us. Don't remain in "purity," he says to make it even clearer. In Theravada
Buddhism, that is the last step. The enlightenment experience is the ultimate, the peak of the mountain, the
great "mile-high wall where the air is pure, the view is boundless." There are no edges, everything is
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merged into one, no separation. You are completely identified with everything. In Zen, however, that is a dead
end. How will we create that archive of sanity on top of a mountain peak, stuck in oneness? What will we do
about the starving millions, nuclear holocaust, the pollution of the environment? What will we do about the
twenty-first century if we are sitting alone on some mountain peak contemplating our navels while the world
goes by? That is not our practice.

So what do you do? Do not be stuck in purity. Come down off the mountain. How do you come down off the
mountain? How do you proceed from the top of a hundred-foot pole? There you are in all your glory, having
realized the oneness of the ten thousand things, having forgotten the selfnow what do you do? Recall the phrase
of Dogen Zenji: "To study the Buddha Way is to study the self." That is where it starts. "To study the self is to
forget the self." That is where it takes you. "To forget the self is to be enlightened by the ten thousand things."
That means to be a mile-high wall with no separation. "To be enlightened by the ten thousand things is to cast
off body and mind, or to free one's body and mind and those of others." It doesn't end there. ''No trace of
enlightenment remains, and this traceless enlightenment continues endlessly." That is what our practice is. That
is what is depicted in the tenth of the Oxherding Pictures, the coming down off the mountain. Keizan says,
"You should go on to realize that there is a valley spirit." The mountain spirit, the absolute; the valley spirit, the
relative. Until that which has been realized has been manifested in the world, in our daily life, formal Zen
training is not over. It is just beginning when it reaches that realization, then it needs to be manifested. We call
it "holy buddhahood": "ragged of clothes, covered with the dust of the world, I go to the marketplace."

"No trace of enlightenment remains."

"The Buddhas appeared in the world one after another. The enlightened ancestral teachers pointed it out
generation after generation. It was only this matter." It was not
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the words or the ideas that described it, not the books that were written about it, not the bodhi tree, the smile, or
the flower. What was it? What is it? Nothing but the self. That is what it means to "really be intimate with
yourself." To be intimate with yourself is to see eyebrow to eyebrow with Ananda and Kashyapa, with the
Buddha and all the successive ancestors.

The wisteria has withered
Trees have fallen down
Mountains have crumbled level with the plain.
Flooding cascades have overflowed their bank
Fire flashes forth from the flint boulders.

This poem from Master Keizan's collection Transmission of the Light poetically describes the moment of truth
that was Ananda's. This is the ripeness that was Ananda's state of mind. Everything had fallen away; nothing
remained.

"Ananda!"

"Yes, Master!"

The bow had been drawn to its full length, pointing directly at the heart of Ananda. Then, the turning word:
"Take down the flagpole. Flooding cascades have overflowed their bank / Fire flashes forth from the flint
boulders. The whole comes alive, and the wonder of reality shines at this absolute moment, here and now,
transcending time and space. This is the mystery of the truth of the meeting on Mount Gudhakutra, which is
ever-present here and now. What more can be said? Already the words that attempt to describe reality mar it,
make it something other than what it is. It still all remains to be done. It is time to double our efforts, to go
further than we ever have before, to sit harder and longer than is possible. That is our bloodline. That is the
dragon entering the water.

The wonder of reality shines at this absolute moment.

Let's do it. Let's do it together, and as one. Let's manifest the wisdom and the compassion that is the life of the
Buddha. That is the life of Ananda, Mahakashyapa, the life of countless realized men and women who have
preceded us
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and who have passed on this dharma so that we can have the opportunity to practice it in our own lives. There
is only one way to repay their kindness, and that is to awaken, to not squander our lives. To keep it alive. To
keep it alive in our own lives, and make it possible for other generations to follow us. That is what we're doing
on this mountain. It is not just for us personally, but for all sentient beings. When you make yourself free, you
free all sentient beings. If you want to save all sentient beings, you have to begin by saving yourself.
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13
Painting Spring

Addressing the assembly, Master Dogen said:

My late master, Old Buddha [Tendo Nyojo], said, "The original face has no birth and no death; Spring
is in the plum blossoms and enters into a painting." When you paint Spring, do not paint willows, plums,
peaches, or apricots, but just paint Spring. To paint willows, plums, peaches, or apricots is to paint
willows, plum, peaches, or apricotsit is not yet painting Spring. It is not that Spring cannot be painted,
but aside from my late master, Old Buddha, there is no one in India or China who has painted Spring.
He alone was the sharp, pointed brush who painted Spring. This Spring is Spring in the painting because
it enters into a painting. He does not use any other power, but lets plum blossoms activate Spring. He
lets Spring enter into a painting and into a treethis is his skillful means. Because my late master, Old
Buddha, clarified the Treasury of the True Dharma Eye, he correctly transmitted it to the Buddhas and
ancestors who assembled in the ten directions of past, future, and present. In this way, he thoroughly
mastered the eyeball and opened up the plum blossoms.

"Just paint Spring."

This was written on the sixth day, eleventh month, first year of Kongen, 1243, at Yoshimi Monastery,
Yoshita County, Echizen Province. Deep snow, three feet, all over the earth.
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Master Dogen is one of the spiritual giants of history and one of the greatest religious teachers of Japan. He
was an incredible poet, mystic, and philosopher, compiling many of his major works in his thirties. This
translation of "Plum Blossoms" is one of the ninety-three sections of Shobogenzo (Treasury of the True
Dharma Eye), his master work.

When you paint Spring, do not paint willows, plums, peaches, or apricots, but just paint Spring. What is Dogen
talking about when he says "just paint Spring"? What is Spring? He says that "Spring is in the plum branch
covered with snow." In that withered-looking single branch sticking out from under the snow at thirty below
zero there is Spring. Why can't we see it? Why can't it be seen? "Even though the attainment of realization is
immediately manifest, its intimate nature is not necessarily realized. Some may realize it and some may not."
Just paint Spring. Master Dogen writes in another fascicle, Genjokoan (The Way of Everyday Life), that "seeing
forms with the whole body and mind, hearing sounds with the whole body and mind, one understands them
intimately." By definition, ''intimately" means that there is no separation. To be intimate means to be the thing
itself. Jizo asked Hogen, "Where have you come from?" "I pilgrimage aimlessly," replied Hogen. "What is the
matter of your pilgrimage?" asked Jizo. "I don't know," replied Hogen. "Not knowing is most intimate,"
remarked Jizo. At that, Hogen experienced great enlightenment. In intimacy there is no internal dialogue letting
you know that you are sitting well or sitting not too well, constantly evaluating, comparing, analyzing, judging.
The witness disappearsthere is no body, no mind, no self, no other, no subject, no object. Not even the object of
your attention exists.

"Not knowing is most intimate."

When you are the thing itself, it pervades the whole universe. When the thing itself pervades the whole
universe, the reference system that we use to evaluate, analyze, judge, understand, and know is gone. How can
you possibly know? A student says, "I was in deep samadhi." I
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ask, "What was it like?" She says, "Well, it was all black and then I felt this and then I felt that." In deep
samadhi there is no way to evaluate; there is no sense of time or space. There is ''no eye, ear, nose, tongue,
body, mind, no color, sound, taste, touch, or phenomenon, no world of sight or consciousness." What are you
going to evaluate with? That is the intimacy that Master Dogen is speaking of. That's the intimacy of "when
you walk, just walk; when you cry, just cry; when you laugh, just laugh."

"When you laugh, just laugh."

One of the koans of the Kamakura period (eleventh to thirteenth century) is similar on the surface to what is
going on here. Artists and samurai warriors by the thousands flocked to the monasteries to learn Zen during the
Kamakura periodthe samurai because they were very concerned about being free from the question of life and
death and had heard that these Zen monks had resolved it, and the artists because they had found that there was
a particular kind of aesthetic in Zen that affected the way of perceiving painting, architecture, sculpture, and so
forth. What we do here at Doshinji is very much a part of that Kamakura spirit, with the important distinction
that we don't deal with what became in Japan a kind of watered-down version of Zen, diluted in order to make
it palatable to artists. We don't dilute it at all. It is the whole thingyou get it or you don't get it. All the Zen
literature and koans at that time, however, were written in classical Chinese, which very few Japanese could
speak or read, and also required a profound understanding of Chinese poetry. Kamakura masters redid the
koans to make them more Japanese as well as more understandable. One of these koans is called "Painting the
Nature." It deals with Ichu, the seventh master of Jifukuji, a famous painter and Zen master. One day
Nambutzu, a great warrior, came to see him and asked whether he could paint the fragrance described in a
famous line of poetry, "After walking through the flowers, the horse's hoof is fragrant." Ichu drew a horse's
hoof with a butterfly fluttering around it.
 

< previous page page_127 next page >



page_128

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_128.html[27.08.2009 12:49:50]

< previous page page_128 next page >

Page 128

Then Nambutzu quoted the line, "Spring breeze over the river bank," and asked for a picture of the breeze. Ichu
drew a branch of a waving willow. Nambutzu cited the famous Zen phrase, "A finger directly pointing to the
human mind; see the nature to be Buddha," and asked for a picture of the mind. Ichu picked up the brush and
flicked a spot of ink onto Nambutzu's face. The warrior was surprised and annoyed; Ichu rapidly sketched the
angry face. Nambutzu asked for a picture of "the nature." Ichu broke the brush. Nambutzu didn't understand,
and Ichu remarked, "If you haven't got that seeing eye, you can't see it." Nambutzu said, "Take another brush
and paint the picture of the nature.'' Ichu replied, "Show me your nature and I'll paint it." Nambutzu had no
words. There are test questions for this koan, including: How do you show the nature? Come, see your nature
and bring proof of it! Say something on behalf of Nambutzu!

How you see it has to do with how you live your life.

In this koan the questions and the way the master responded are at a very different level of understanding than
what Dogen refers to when he speaks of his teacher, Tendo Nyojo: It is not that Spring cannot be painted, but
aside from our late master, Old Buddha, there is no one in India or China who has painted Spring. He alone
was the sharp, pointed brush who painted Spring. Painter, brush, canvas, image, subjectthey are not many. The
painter is the brush, the image is the painter, the subject is the object, the canvas is the paint. Those things only
separate themselves when we separate them by the way we use our mind. Whether you are speaking of a
painting, Mu, a tree, a Buddha, or a plum branchhow you see it, how you relate to it, has to do with how you
live your life, with the question of life and death itself. To paint willows, plums, peaches, or apricots is to paint
willows, plums, peaches, or apricotsit is not yet painting Spring. How do you paint Spring? This Spring is
Spring in the painting because it enters into a painting. He does not use any other power, but lets plum
blossoms activate Spring. He lets Spring enter into a painting and into a treethis is his skillful
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means. How do you manifest the sharp, pointed brush that paints Spring?

"To forget the self is to be enlightened by the ten thousand dharmas. To be enlightened by the ten thousand
dharmas is to cast off body and mind, of self and other." The ten thousand dharmas is the whole phenomenal
world. To be enlightened by the whole phenomenal world is to cast off body and mind of self and other. To be
enlightened by the painting of Spring is to enter into Spring itself. Spring enlightens the painter, the painter
enlightens Spring. Self is forgotten, Spring is forgotten. He lets the plum blossoms activate Spring; no other
power is used. "Because my late master, Old Buddha, clarified the Treasury of the True Dharma Eye he
correctly transmitted it to Buddhas and ancestors who assembled in the ten directions of past, future, and
present. In this way, he thoroughly mastered the eyeball and opened up the plum blossom." The eyeball here is
the Dharma Eye, the Buddha's eye. But how is it that his old master Tendo Nyojo thoroughly and correctly
transmitted this "True Dharma Eye" to Buddhas and ancestorsthe ones who preceded him, the ones who were in
his presence, and the ones who followed him? He transmitted into the past, the present, and the future. Kasho
Buddha, one of the legendary past seven Buddhas, died long before the Buddha was born. How is it that he
transmitted to him? How is it that the act of realization penetrates both forward and backward? Every act of
karma does that. We think of karma as affecting only the future, but it also effects the past and the present. If
you want to understand the past, look at the present. If you want to know the future, look at the present. This
very moment is past, present, and future. Mount Gudhakutra is here on this mountain. The Treasury of the True
Dharma Eye of this very moment walks forward and backward in time.

Self is forgotten, Spring is forgotten.

He correctly transmitted it to the Buddhas and ancestors who assembled in the ten directions of past, future,
and present. In this
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way, he thoroughly mastered the eyeball and opened the plum blossoms. What is the opening of the plum
blossoms? It is being enlightened by the ten thousand dharmas, by the whole phenomenal universe. To be
enlightened by the whole phenomenal universe is to "forget the selfto forget the self is to cast off body and
mind of self and other. No trace of enlightenment remains and this traceless enlightenment continues
endlessly."

"Today is not our day, but the day of the Buddha Way."

This was written on the sixth day, eleventh month, first year of Konjen, 1243, at Yoshimi Monastery, Yoshita
County, Echizen Province. Deep snow, three feet, all over the earth. "All over the earth" is right here now! The
snowflake falls no place but here. No place but here is all over the earthall over the universe. "Fields and
mountains all taken by the snow / Nothing remains." "If doubt arises and you think that plum blossoms are not
Gautama's eyeballs, you should consider whether anything other than plum blossoms should be seen as
eyeballs. If you seek the eyeballs elsewhere, you will not recognize them even though you are facing them
because the meaning is not consummated. This day is not this day of an individual, but it is this day of the
great house. Right now you should realize the plum blossoms as eyeballs. Stop seeking any further." What does
he mean, to realize the plum blossoms as eyeballs? There is a second translation of this passage: "If we're
deluded and think that the plum blossom is not the enlightened eye . . .'' Notice that what one translation
expresses as "eyeball" another calls "the enlightened eye." The translation continues, "It is not the enlightened
eye of Shakyamuni. We should ask ourselves if there is any other vision besides this. You should know that if
you seek enlightenment outside of plum blossoms you will not get it even if it is right in your hands. Even if it
is in front of your face, you will not see it. Today is not our day, but the day of the Buddha Way. Right now we
must open up the enlightened eye of the plum blossoms and stop chasing after other things." The plum
blossomwhat is the plum blossom? What is the
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opening of the plum blossom? What is Gautama's eyeball, the eye of the Buddha? How will you "just" paint
Spring? People often say that the Soto school of Zen doesn't do koans, that it is the Rinzai school that uses
koans. This is the master work of Dogen, founder of the Soto school in Japan, and just one of ninety-three
chapters of the Shobogenzo. What we are dealing with is only three paragraphs of that chapter. In those three
paragraphs are the following koans: What does it mean to just paint Spring? What is the sharp, pointed brush
that paints Spring? How does Spring enter a painting? How does it enter the tree? How does he transmit to
Buddhas of past, present, and future? What is it to master the eyeball and open the plum blossom? What is
"deep snow three feet all over the earth"? What is the original face that has no birth or death? How does Spring
in a plum blossom enter into a painting? These are all koans, and needless to say, explanations won't reach
them. In face-to-face teaching, the thing itself needs to be presented. Live words, not dead wordsturning words
that reveal "body and mind have fallen away" . . . fallen away, fallen away, body and mind.

How does Spring enter a painting?

"Fallen away, body and mind" is not a zombie or corpse walking around, eyes rolled back, tongue pressed up
against the upper palate, spaced out. It is alive, working, functioning, living, laughing, crying, dancing Zen, this
very life Zenthe only kind of Zen there is. Zen is not an activity that takes place in the world; Zen is the activity
of the world itself. To paint Spring, to paint the eyeball of the Buddha, is to manifest the Treasury of the True
Dharma Eye. To transmit to the Buddhas of past, present, and future in the life each one of us is to realize.
Tendo Nyojo, the Old Buddha, said:

Bright and bright, clear and clear
Do not seek only within the shadow of plum blossoms.
Rain is created and clouds are formed
    throughout past and present
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Past and present, solitary and silent
Where does it end?

Clouds and rain are liberated from plum blossoms; past, present, and future are plum blossoms. Spring is
activated from the power of plum blossoms. Where do you find yourself?
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PART THREE
VALLEY SPIRIT
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14
"Neither Difficult Nor Easy"

Record of Layman P'ang: Case 3

Pointer

When one is enlightened and enjoys perfect freedom of mind in ordinary life, one is like a tiger that commands
its mountain retreat. If one is not enlightened and is battered about by worldly circumstances, one is like a
monkey in a cage. If you want to know the Buddha nature, observe the times and the seasons, causes and
conditions. Putting this aside, I ask you, how would you identify one who has mastered the Way?

Main Case

Layman P'ang was sitting in his thatched cottage one day. "Difficult, difficult, difficult," he suddenly
exclaimed, "like trying to scatter ten measures of sesame seed all over a tree." "Easy, easy, easy," returned Mrs.
P'ang, "just like touching your feet to the ground when you get out of bed." "Neither difficult nor easy,'' said
their daughter Ling Chao, "on the hundred grass tips, the Patriarchs' meaning."
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Verse

Difficult, difficult, difficult
Easy, easy, easy
Neither difficult nor easy
I say all threewrong, wrong, wrong.
It is not difficult, it is not easy
It is not neither difficult nor easy
It is . . . you fill in the last line.

We are studying various koans and cases that are concerned with the so-called white-robed practitionerslay
students. The P'ang family is actually kind of remarkable; as you can see from this koan, even casual
conversation around their dinner table was Dharma Combat. P'ang received dharma transmission from Master
Matsu, and all of the family was reputed to be highly enlightened. There is a story that takes place when P'ang
was on the road selling the bamboo baskets his daughter made as a way for the family to support themselves.
They would only take out a day's worth at a time, selling just enough baskets to buy meals for that day. As
P'ang was coming down off a bridge, he stumbled suddenly and fell roughly to the ground. When his daughter,
Ling Chao, saw him fall, she ran quickly to him and threw herself to the ground. "What are you doing?" cried
the Layman. "I saw Papa fall to the ground, so I'm helping," replied Ling Chao. "Luckily, no one was looking,"
remarked the Layman.

I was drawn to this particular koan as the subject for today's talk because of things that students have had to say
in the interview room during this sesshin. One person comes in and says, "Oh, it's a great sesshin!" The next
student comes in and says, "Oh, it's an awful sesshin!" Then someone else says it's neither good nor badon and
on and on. Difficult, difficult, difficult . . . easy, easy, easy. Neither difficult nor easy. Absolute, absolute,
absolute . . . relative, relative, relative. Neither absolute nor relative. Form, emptiness . . . stick, not a stickall of
the dualities.
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How can they be resolved? What are they? The pointer says: When one is enlightened and enjoys perfect
freedom of mind in ordinary life, one is like a tiger that commands its mountain retreat. What is "perfect
freedom of mind in ordinary life"? Many people think of ordinary life as being something different from what
happens here at the monastery; we need to realize that it is not differentthat the activities of our ordinary life
are not distinct from sacred activities. Freedom of mind means being able to function in all kinds of
circumstances with no hindrance. In a sense, the monastery is just a training ground to enable us to manifest the
dharma in everything we do, wherever we may be. A unique aspect of the training at our monastery is that it is
not considered complete until we have "come down off the mountain" and have manifested "in the
marketplace" what we have realized.

What is "perfect freedom of mind in ordinary life"?

The practice of the clergy, particularly in our lineage, has also served as an example of this merging of the
ordinary and the "holy." Most of the teachers have been married, have had families. It is difficult to teach about
the practice of ordinary life unless you are living ordinary life. What we do here is very ordinary. We do what
everybody else does in the world; the only difference is that we do it all within a practice matrix. The practice is
an extraordinary process of "seeing" what it is that we are doing. It is this "seeing" that liberates us in our
ordinary daily activities, that indeed reveals the sacredness of ordinary activity. When one is enlightened and
enjoys perfect freedom of mind in ordinary life, one is like a tiger that commands its mountain retreat. If one is
not enlightened and is battered about by worldly circumstances, one is like a monkey in a cage. What are the
worldly circumstances that batter us about? What is the cage that encloses us? It can definitely seem like it is
''out there." We can almost always make a good case that the fault lies elsewhere, that the responsibility lies
somewhere outside ourselves. We can even develop a logic to back that conclusion up, and get agreement from
most people that
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this is the way things are. The fact remains, however, that the deeper we go into our practice, the more we
realize that there is no outside and that all the barriers we create are nothing but ourselves. When we say to "be
the barrier," this is just another way of saying to return things to their original place, to bring things back into
accordance with reality. The ten thousand thingsbarriers, enlightenment, Mu, all the koans, all the Buddhas and
Patriarchs includedare not outside the self. It is when we place them "out there" and thus separate ourselves,
that we create problems. This is true not only in terms of difficulties, but also in terms of wonderful things.

All of the barriers we create are nothing but ourselves.

One of the worst defilements of the precepts, what is called "defiling the Three Treasures," is to simply give
rise to the thought that there is a difference between Buddhas and ordinary beings. Even to harbor the thought
that there is something special about a Buddha violates the precepts. Being really clear on this point becomes
particularly important when one has realized oneself after struggling for years, then struggled many years more
to clarify that realization.

I am not, however, talking about what is known as Buji Zen. "Why do I have to do anything? I'm already
there," says the novice standing in shit up to his nostrils and wondering how he got there, why life is so awful
and he's so miserable that he wishes he was dead. The fact is that standing in shit up to your nostrils is the
dharma, but there is a big difference in mouthing that, believing it, having it up in your headand having fully
realized it. When you fully realize it, it is no longer a hindrance. Life is no longer a hindrance; death is no
longer a hindrance. The reason it is no longer a hindrance is that it is not outside the self. The reason that it is
not outside the self is that there is no self; the self is empty. It is not hard to repeat the words "The self is
empty." None of these things is particularly difficult to understand or verbalize; scholars have written volume
upon volume on Zen, and all it takes is a good
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memory to parrot the phrases and explanations. In our school, however, that has never worked. There are many
renowned Buddhist scholars, people who write much of what we read on Buddhism, who have never practiced
in their lives. There is a major difference between understanding the words and realizing the dharmaall the
difference in the world.

If you want to know the Buddha nature, observe the times and the seasons, the causes and conditions. Let's look
carefully at this phrase. One of the most useful guidelines I have experienced in this training, particularly with
regard to the precepts but not limited to them, is the set of "Four Positions" taught by Yasutani Roshi: time,
place, position, and degree. I am not certain that he originated them, but he is the one from whom my teacher
received them. Every action that we take, every decision that we make, should be considered in terms of these
four positions. The time that the action is taking placethe time of year, the time of day, and so onis an
important consideration. What is appropriate at one time is not appropriate at another time. What will cause
conflict at one time works freely and easily at another time. The second consideration is the place that an action
happens, its environment. Again, what is appropriate in one place at a particular time may not be appropriate at
the same time in another place. When the place changes, the action changes, the effect of the action changes,
and the karma changes.

What you should do is always determined by time, place, position, and degree.

The third consideration is of one's position. When an action takes place, it does so with respect to a particular
position. It is always happening in the relativistic world. What one does as a teacher is very different from what
one does as a lover, which is very different from what one does as a parent, which is different from what one
does as a child. It is the same person, but the position changes with respect to the circumstances. There is no
way to make a viable set of rules for what you should do, because what you should do is always determined by
time, place, posi-
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tion, and degreeby a consideration of how much action is necessary. Sometimes it is necessary to shout,
sometimes just to say a gentle word. Sometimes a strong action is necessary, sometimes a very easy action.
Just the right amount. You know what to do. Look at the circumstances and at those four positions, and you
know precisely what to do. The consequences can be vastly different according to how you act. It requires
being conscious, being aware of times and seasons, of causes and conditions.

There is also another meaning to the phrase "being aware of the times and seasons, causes and conditions."
What it points to is beautiful"the evening clouds, endless / The distant hills, blue heaped upon blue, peak upon
peak." These very mountains themselves are the body of the Buddha. The sound of the mountain stream is the
voice of the Buddha, the voice of enlightenment expounding the dharma. A monk once asked a teacher, "I'm
new here, how can I enter the Way?" The teacher said, ''Listen, do you hear that stream?" The monk said, "Yes,
I do." The teacher said, "Enter there."

Putting all of that aside, how would you identify the one who has mastered the way of the absolute? How do
you understand these three peopleLayman P'ang, Laywoman P'ang, and their daughter, Ling Chao? Sitting at
home in his thatched cottage one day, Mr. P'ang suddenly exclaims, "Difficult, difficult, difficult . . . like trying
to scatter ten measures of sesame seeds all over a tree." "Easy, easy, easy," returns Mrs. P'ang, "just like
touching your feet on the ground when you get out of bed." "Neither difficult nor easy," says Ling Chao, "on a
hundred grass tips, the Patriarch's meaning." What is the truth? Is it easy, is it difficult?

What is the truth? Is it easy, is it difficult?

In the Sutra of the Third Patriarch, it says that the Great Way is "neither easy nor difficult, it only avoids
picking and choosing. But those with limited views are fearful and irresolute; the faster they hurry, the slower
they go. Clinging (attachments) cannot be limited, even to be attached
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to the idea of enlightenment is to go astray. Just let things be in their own way, and there will be neither coming
nor going." But we say, "How can I do that? I'm responsible; I'm in charge. I can't let things go their own way.
If they did, the whole place would be in a mess." Difficult, difficult, difficult. When two people experience
exactly the same phenomenon, exactly the same action, one can be totally overjoyed by it and another totally
depressed by it, yet the same thing is going on. It is like a sesshin. For one person it is incredibly painful, yet
for the person sitting on the next zafu, it couldn't be more wonderful. During the next sesshin, the situation may
be reversed, with the happy student feeling awful and the miserable one happy and content. Why? Where does
the movement come from? Two weeks ago, you wanted to die, everything was intolerable, nothing was
working out. Here it is two weeks later, and everything is wonderful. When you really examine the
circumstances nothing has changed. All the things that were awful last week are still there, but somehow they
are not so awful anymore. All the reasons you wanted to die last week are still there but you don't think you
should die now; you want to live forever. How is it that the change happens? How do we create that kind of
karma? That's what is meant by "being battered about by circumstances.'' Those circumstances are nothing but
ourselves. It is not the event "out there" that's doing itthere is no outside. The event is ourself. How we perceive
it and our relationship to it determine our experience of it.

Circumstances are nothing but ourselves.

What is it that the P'ang family is talking about in this koan? What is it that is "easy," "difficult," "neither
difficult nor easy"? They could be talking about any duality. Layman P'ang could be mumbling, "Empty,
empty, empty . . . no place to stand." And Mrs. P'ang could be saying, "Full, full, full . . . everything is the
Buddha's teaching." And Ling Chao could say, "Neither empty nor full!" It is the same dilemmaself and other,
good and bad, pain and no pain, life and death, up and down. The truth of the matter
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is that it can't be found in either of the extremes. Why? Because neither of the extremes exists. That is what
Ling Chao was saying with "neither easy nor difficult." But I say that it is not difficult, not easy, and not
neither difficult nor easy. Then what is it?

Difficult, difficult, difficult / Easy, easy, easy / Neither difficult nor easy / . . . All three are wrong. Where does
the truth lie? How do you finish the verse? If it is not difficult, not easy, not neither difficult nor easy, then
what is it? Ling Chao said, "Neither difficult nor easy . . . on a hundred grass tips, the Patriarchs' meaning." The
"Patriarchs' meaning" refers to a recurrent question in Zen koans: "What is the meaning of Bodhidharma's
coming from the West?" There are hundreds of answers from hundreds of different masters. When the monk
asked Joshu, he said, ''Cypress tree in the garden." Baso said he was tired, Chizo said he had a headache,
Hyakujo said he did not understand. Baso said, "Chizo's head is white and Hyakujo's head is black." Kyogen
said that it is like a man up a tree holding on by his teeth. Someone underneath asks, "What's the meaning of
Bodhidharma's coming from the West?" If he opens his mouth to answer, he falls to his death. If he doesn't
open his mouth, he fails the dharma. How do you answer? The answer is the meaning of Bodhidharma coming
from the West. To see that koan is to answer that question. How do you answer when a person in a dream asks,
"What is the meaning of Bodhidharma's coming from the West?"? I know a person who can write the meaning
of Bodhidharma's coming from the West using the sky as the paper, Mount Sumeru as the brush, and the ocean
as an inkwell. If you can do it, I open my bowing mat to you and bow. Each of these koans deals with the same
question, and in each one of them, the answer is different. What does she point to with "on the hundred grass
tips, the Patriarchs' meaning"?

"What is the meaning of Bodhidharma's coming from the West?"

In another encounter Ling Chao was questioned by her father, "A man of old said, 'Bright, bright, the hundred
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grass tips; bright, bright, the Patriarchs' meaning . . . how do you understand this?" "What a thing for you to say
in your ripe old age," admonished Ling Chao. "Well, what would you say?" asked the Layman. ''Bright, bright,
the hundred grass tips, bright, bright, the Patriarchs' meaning," replied Ling Chao. The Layman laughed. What
was communicated there? How do you understand that?

Koans are pointers for living your life.

The meaning of Bodhidharma's coming from the West is like asking the question "What is Truth?" or "What is
Reality?" Indeed, what is Mu? What is life? It is very easy to think that these koans are some kind of esoteric
abstractions, particularly when you are hearing them for the first time. It is hard to see their relevancy
immediately. They have nothing to do with two thousand years ago, or Layman P'angthey have to do with 1987,
Mount Tremper, New York City, Boston. They have to do with the twentieth century, and with the twenty-first
century. They are pointers for a way of using your mind and living your life. It is not enough to understand
them, to imitate them, or to believe themwe have to realize them, to make them our own experience, and to
manifest what is realized in the way our lives are lived. Only then do we give life to the Buddha; only then can
we impart strength to others. Until the heart of the matter is thoroughly and clearly realized it is just a sham, a
charade. The deeper you go into yourself, the deeper you go into the whole universe. When you realize the self,
you realize the universe. When you realize the universe, you realize Mu. When you realize Mu, you realize
yourself. Mu, self, other, universe, past, present, futurethey all have the same home; they all return to the same
place. When the world is destroyed, it remains indestructable. What is it? It is not difficult, not easy, not neither
difficult nor easythen what is it? It is important to find out for yourself. When you do, you make yourself free.
When you make yourself free, you make all sentient beings free. That is how to realize the Four Bodhisattva
Vows we chant each day. "Sentient beings are numberless, I vow to
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save them." Save yourself and you save all sentient beings. Free yourself and you free all sentient beings. Why?
Because there is no separation between self and others. When you realize no separation, the ten thousand things
return to the self, where they have always been whether you realize it or not. Stop looking elsewherethe
answers and the questions come from the same place.
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15
Medicine and Sickness Cure Each Other

The great master Unmon said: "Medicine and sickness cure each other. The whole earth is medicine. Where do
you find the self?" There are all kinds of medicines and all kinds of sicknesses. In fact, just about every
medicine I am aware of is also a poison if used in the wrong way, at the wrong time, for the wrong person, or
in the wrong strength or dosage. It is interesting that the things which determine whether something is medicine
or sickness have to do with a reference system of time, place, position, and degree. These considerations are a
useful set of guidelines for making decisions about what to do because they provide a way to reflect on
appropriateness of action. A certain dosage may be deadly, while at another dosage the same material is a
useful medicine. Many immunization inoculations, for example, are the disease itself in dilute form. The very
disease that would kill you is also the disease that can create immunity. The same principle is at work in the
treatment of those allergies treated by slowly administering increasing dosages of the allergen over a period of
time. Healing is a function not only of medicine and science, but also of spiritual practice. Buddha was a
teacher and a healer, as were Jesus and Moses. Most of the great spiritual teachers of human history were also
healers.

Most of the great spiritual teachers were also healers.
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It is a different kind of healing in a sense, and yet it is the same as physical healing.

The moral and ethical teaching of the Buddhist precepts are an example of this. They are sometimes referred to
as a "golden chain." Gold dust is very valuable, yet if you get it in your eyes it can be painful and blinding. The
golden chain of the precepts is healing and nourishing, yet it also can be a sickness or bondage if we attach to
it. This is true not only of the ethical teachings, but even of enlightenment itself if we attach to it. To give rise
to the thought that there is a difference between enlightened beings and ordinary beings is a grave spiritual
sickness. Meditation can also be a disease. There is a sickness of meditation and a meditation of sickness.
There is a sickness that heals meditation, and a meditation that heals sickness. Finally, there is the meditation
and sickness that heal each other. The same can be said of all the dualities. Where do you find yourself?

The whole earth is medicine.

Unmon said, "Medicine and sickness cure each other. The whole earth is medicine. Where do you find the self?
" How will you find your way out of this? With the whole body and mind twenty-four hours a day concentrate
on this towering mile-high wall you call self. What is it? Those who don't know what it really comes down to
misunderstand it as "medicine and sickness merging with each other." For forty-nine years in more than three
hundred assemblies, Shakyamuni Buddha adapted his teaching according to the sicknessall of this was giving
medicine in accord with the disease, like exchanging sweet honey for bitter roots. The whole earth is medicine.
Where will you sink your teeth into this one? If you can sink your teeth in, I guarantee you that you'll have a
place to turn around and show some life. Then you'll see Unmon in person. If you look around and hesitate,
you're a million miles from seeing it. Look! Unmon is right under your feet. Medicine and sickness cure each
other. This is just common language, straight talk. If you think it is some kind of esoteric
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dialogue, you're sadly mistaken. What Unmon is saying is as relevant to our lives as each breath we draw into
our lungs. It's not something to be understood or believed, though; it needs to be seen, to be realized by each
one of us.

"This medicine can kill people and it can also bring people to life."

Unmon is saying that right now this whole great earth is a profuse array of myriad forms, up to and including
ourselves, and at once, it is all medicine. At such a time, what do you call yourself? If you only call it
medicine, you are ten thousand miles away from it. You still won't have seen Unmon even in a dream.
Ultimately, how is it? Manjushri once said to his disciple Sudhana, "If there is something that isn't medicine,
bring it to me." Sudhana searched all over but couldn't find anything that wasn't medicine. He went back and
told Manjushri, "There is nothing that is not medicine." Manjushri said, ''Then bring me something that is
medicine." Sudhana picked a blade of grass and handed it to Manjushri, who held it up, showing it to the
assembly, saying, "This medicine can kill people and it can also bring people to life." Do you see Manjushri's
double-edged sword? One edge of the blade kills, and other gives life. This killing is the death of the ego, of
the idea that we are separate and distinct from everything else. When the ego is dead, a new kind of life begins.
This is why it is said that when you see the true nature of yourself, there is no way that you can live your life in
the old way. It may take a long time to actualize it, but once you see it, it is like an itch that needs to be
attended to. Once we see what is real, it's very difficult to hide from reality. Before we see it, we can plead
ignorance and kind of bungle along, deluding ourselves about our existence. We can blame it on our parents or
the president or any number of people, places, and things in order to avoid our responsibility. We can always
be a victim, like the unfortunate soul caught in the "winds of circumstances." When you realize yourself, all of
that self-deception is ended because you find out who is really responsible. It is you. You are the responsible
party. There is no one else, nothing else. There is nothing
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to be found outside yourself. At first, it is an awesome realization to be responsible, to have no one to blame
anymore. It sounds silly if you try to say, "He made me angry," or "He made me do it," or ''It's her fault." It
sounds ridiculous, once you have realized yourself, to make the statement "I'm just a victim of circumstances."
You realize that you are the circumstances, that you create what you experience, that what you do and what
happens to you are identical. You realize that cause and effect are immediate and instantaneous; cause doesn't
precede effect, nor does effect follow cause. If you want to know the past, look at this moment. If you want to
know the future, look at this moment. This moment is the future and the past. Where will you find this
moment? Who is this moment? What is this moment?

This moment is the future and the past.

It is very easy to get caught up in emptiness. It would be very easy to spend the rest of your life in a trance
called meditation, shutting out the world, sitting up on some mountaintop contemplating your navel and letting
the world go by, but this is not our practice. When you are caught in nonexistence, the teacher points to
existence. When you are caught up in existence, the teacher points to nonexistence. All of the extremes miss it.

Front, back
Front, back
    falling autumn leaves.

What are the autumn leaves? Are they "front" or are they "back"? Are they neither "front" nor "back"? The
autumn leaves are the medicine. How do you understand "autumn leaves"? Where do you find yourself? In the
activity of this life itself are both the sickness and the cure. The way we practice here, our set of habit patterns,
is no different from the way we do everything else in our life. If you want to heal everything else, this is a good
place to start the healing. Pay attention to how you practice, how you sit. Our karma, the cause and effect of our
lives, is all the
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"baggage" that we carry. It begins with the self. Where do you find yourself? The body is sickness. Where is its
medicine to be found? Anger is the sickness. What is the cure? The karma of pain, of life and death, is the
illness. How will it be healed? Mind is the disease. Where will you find the medicine?

We constantly polarize things, pull them apart, attach a label and file them. Then we define our reality
accordingly. This is why for some people money is evil, poverty is good, enlightenment is wonderful, delusion
is awful, Buddhas are great, ignorance is awful. This is a very deluded view. It is lopsided, and that is sickness.
To even raise the thought that there is a difference between Buddhas and ordinary creatures violates the
precepts and profanes the dharma. It creates the illusion that there is something to attain, something to teach
and something to learnsomething "outside." We need to get rid of all that we're holding on to. If part of that
holding on is enlightenment, we need to get rid of that too. When we've gotten rid of everything and nothing is
left, then we have to get rid of that too. "Nothing is left" is just another idea. As nice as it is, it's a sickness
when you hold on to it.

"Nothing is left" is just another idea.

We talk at times about the makyo that sometimes arises during long periods of zazen. If you sit for a long time
without moving your body, all kinds of odd sensations occur. The most common one is the "off" sensation that
can develop when you're not getting any physical messages of where your body "is." Normally, the friction of
clothing on skin creates a sense of the outline of your body. In sitting motionless day after day, all day long,
you don't get those messages. You're sitting there, and you know you have a body, but you can't feel it anymore.
At first, you move just to verify that your body is still there, which is reassuring. Perhaps you feel yourself
rising off the pillow, or suddenly you perceive the room as bathed in soft light, or you see the Buddha
appearing before you. Makyo can be a sickness if we hold on to it. Many times people think makyo is
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enlightenment, particularly if the Buddha appears bathed in light. They get all excited and think they have had
an enlightenment experience and usually run into interview to test it. Usually what a teacher will do is listen to
the whole description and then say something like, "Well, you're probably not sitting straight. Why don't you sit
a little straighter?" or "Breathe a little deeper, it'll go away, just don't hold on to it," and ring the bell ending the
interview. It is the holding on to it that is the makyo. It's simply a hallucination, no different from any other
kind of hallucination. When you go without eating for a long period of time, you begin to produce histamines in
the body, which can cause you to hallucinate. Or, if you go without sleep for a long period of time, you will
begin to hallucinate. Unfortunately, some people have actually formed whole teachings on the basis of makyo.
They stop eating for two weeks and have all kinds of visions and sensations, and the next thing you know, there
are a hundred followers trying to get the same visions and sensations.

Be that as it may, it is not our practice. We don't encourage people to fast during zazen. We don't encourage
them to torture their bodies. Asceticism is not what our practice is about. Determination, yes; but asceticism,
no. Definitely not. Shakyamuni Buddha's practice was a reaction to asceticism. You can see how this wonderful
practice can very easily turn into a disease. We should keep our bodies healthy, get enough sleep, get enough
food, and sit strong like a great granite mountain. The medicine changes in accordance with time, place,
position, and degree.

Asceticism is not what our practice is about.

Americans like to refer to one of the old Zen stories about how a Master took a wooden Buddha image,
chopped it up, and made a fire, warming himself by its flames. Seeing this, a monk asked, "What are you
doing, setting fire to the Buddha?" The Master replied, "Where is Buddha?" The opposite goes on in America.
In America we want to burn the Buddha images to begin with. You see, that monk was stuck in the image,
stuck on the form. In
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America, we are antiform, so the pointing goes in another direction. If you're attached to neither existence nor
nonexistence, you manifest a sixteen-foot golden Buddha in a pile of shit and rubbish, appearing and
disappearing.

The moment you attach to it, it changes.

"Medicine and sickness cure each other. All the world is medicine. Where do you find the self?" To realize the
ultimate principle and not study is "to open the eyes in darkness." To study but not realize the ultimate principle
is "to have the eyes closed in the bright light of day." To both realize and study the ultimate principle is "eyes
open in broad daylight.'' We always tend toward the extremes, thinking that it has to be one end or the other.
The Buddha Way is the middle way. It keeps pointing in the other direction, wherever we're sticking, whatever
the extreme is. Our practice is the practice of flexibility, of having no position, fixing nowhere, holding on to
nothing. In the process of arriving at that point, we stick everywhere. We are constantly sticking. We come into
our practice stuck in all sorts of things, and slowly we begin to peel those away and replace them with new
things. Sometimes I imagine it as trying to pull flypaper off people. Every time you reach to help them, you get
stuck with it yourself. The teacher and the student are both stuck in the flypaper, getting it off the student. We
let go of the Mercedes, and we attach to a robe; we let go of the robe, and we attach to attainment; we let go of
attainment, and we attach to something elseon and on, back and forth. The thing that makes it so foolish is that
everything is in a constant state of becoming. Nothing is fixed. The moment you attach to it, it changes. There
you are holding on to something that no longer exists, regardless of whether it is a person, a place, a thing, or an
idea. It is easy not to attach to material things. It is even easy not to attach to people. We have a very difficult
time, however, in letting go of our ideas, concepts, and opinions. We will die for them. What a shame. Indeed,
what a shame.
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The great master Setcho prepared a verse for this koan of Unmon:

The whole earth is medicine:
Why have the ancients and moderns been so
    mistaken?
I don't make a carriage behind closed doors
The road is naturally quiet and empty.
Wrong! Wrong!
Though they be as high as the sky,
  your nostrils have still been pierced.

"The whole earth is medicine. Why have the ancients and moderns been so mistaken?" From ancient times
until now, those who have understood by calling it "medicine" have instantly gone wrong. There was an ancient
master who, when he was about to die, said, "Coming, there is nothing to look to; going, there is nothing to
pursue." Happening to hear a cry of a squirrel, he said, "It's just this thing! Not anything else. Keep it wellI'm
going to go,'' and then he died. What Setcho has to say about this is, "This fellow was sloppy in life and fat-
headed in death. 'Just this thing, not anything else'what thing is this? Is there anything to impart, or not?"
Indeed, what is "just this thing"? Is there anything to transmit? It is said that when Shakyamuni Buddha held up
the flower on Mount Gudhakutra, out of the entire assembly of thousands of monks, nuns, and laypersons, only
Mahakashyapa smiled. What if everyone had smiled? Whom would he have transmitted the dharma to? What if
no one had smiled? What would have happened to the dharma? If you say there is no transmission, then
Shakyamuni Buddha is making a fool out of all of us. If you say there is a transmission, then why only
Mahakashyapa? Remember the ugly duckling/swan story? It is like approaching an entire flock of swans and
saying to one of them, "You are a swan." The rest of them are excluded. How do you understand that?

"Is there anything to impart, or not?"

It's easy to say all of this. If you read enough over a period of years, you'll have all the dialogues down well;
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you could also do that by going to college and studying Buddhism 101 or taking Ch'an Buddhism 603. But
understanding it isn't going to liberate you. Study alone does not provide the power to cut the roots of delusion.
You can talk all you want, understand all you want, but all it does is increase the bondage. You can even
believe all you want, and then we'll have a generation of "Zen believers" for the first time in history. None of it
means a thing until it has been realized. You have to realize it; you have to manifest "all the world is medicine"
with your own life. Then you have the strength to make yourself free and impart strength to others; otherwise,
you are like a ghost living in the body of a human, never fully realizing the human potential. To be born a
human is an incredible gift. What a waste to spend this life jousting with windmills and chasing after shadows.
It only takes a moment to realize yourself, to make yourself free, to heal yourself. Until you heal yourself, you
can't heal others.

"Sickness and medicine heal each other."

"Sickness and medicine heal each other. The nose ring still pierces your nostrils, though they may be high as
the sky." It is because they are as high as the sky that they are going to get pierced by enlightenment. Like the
bull with a nose ring, you get led around by your "holy" nose. ''Vast emptiness, nothing holy." How do you
understand that? Does that mean burning Buddhist statues or bowing to them? Or neither burning nor bowing?
Ignoring? What does it mean? Nothing holy, vast emptiness. The precepts are medicine; the precepts are
poison. Samsara, the world of confusion and anger, is medicine; samsara is poison, sickness. "The whole earth
is medicine. Where do you find yourself?" What is the self? Who are you? If you're not clear on this point, you
should find out. It is the most important thing we can do. Saving all sentient beings begins with yourself. Do it,
not just with your head, with your ideasbut with your life. In broad daylight, with your eyes wide open, see it!
Do you understand?
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16
Picking and Choosing, Coming and Going

The Great Way is not difficult;
It only avoids picking and choosing.
When love and hate are both absent,
Everything becomes clear and undisguised.
Make the smallest distinction, however,
And heaven and earth are set infinitely apart.
If you wish to see the truth,
Then hold no opinions for or against anything.
To set up what you like against what you dislike
Is a disease of the mind.
When the deep meaning of things is not understood,
The mind's essential peace is disturbed to no avail.
The Way is perfect like vast space,
Where nothing is lacking and nothing is in excess.
Indeed, it is due to our choosing to accept or reject
That we do not see the true nature of things.
Live neither in the entanglements of outer things
Nor in inner feelings of emptiness.
Be serene in the oneness of things
And such erroneous views will disappear by
   themselves.
To deny the reality of things
Is to miss their reality;
To assert the emptiness of things
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Is to miss their reality.
The more you talk and think about it,
The farther astray you wander from the truth.
Stop talking and thinking
And there is nothing that you will not be able to know.

This passage is from The Faith Mind Sutra: Verses on the Unfailing Source of Life of Master Sozan, the third
Zen Patriarch in China, the dharma "grandson" of Bodhidharma. It deals with faith in mind, faith in how the
mind really functions. Later in the sutra, Master Sozan says:

One thing, all things,
   move among and intermingle without distinction.
To live in this realization,,
   is to be without anxiety about nonperfection;
To live in this faith is the road to nonduality,
   because the nondual is one with a trusting mind.

Everything throughout space and time is interconnected.

One thing, all things, move among and intermingle without distinction points to the unfailing source of life that
he refers to in the subtitle. It is what we call the Diamond Net of Indra. Everything throughout space and time
is interconnected, and at each connectionat each pointis a diamond that reflects every other diamond throughout
the four dimensions, so that in this vast net, each diamond contains every other diamond. This is one thing, all
things, moving among and intermingling without distinction. The diamond net is "the unfailing source of life."
Indeed, it is life itself, your life itself. We separate ourselves from this unfailing source of life with our mind,
our thoughts, our ideas. The only way you can separate yourself is mentally, because "one thing, all things,
move among and intermingle" is the way it is, whether we realize it or not. Regardless of whether we live our
lives according to this or not, the fact remains that it is the way things are. With our minds we separate
ourselves and immediately create all the dualities of life. On one side we create pain, greed, angerfun-
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damental ignorance. We also create the other sidejoy, compassion, wisdom, and enlightenment.

When love and hate are both absent, everything becomes clear and undisguised. When duality is absent,
everything becomes clear. But we shouldn't cling to this "clarity" either. The other side of clarity is confusion;
both are diseases of the mind. All of the dualities are mutually arising; they are all co-dependent. You can't
have one without the other: good and bad, heads and tails, heaven and earth. That is why it is said, Make the
smallest distinction, . . . and heaven and earth are set infinitely apart. They are not set apart until we separate
them in our minds (and by "we" I do not mean only Westernersthe same thing holds true of people in China,
Japan, India, and every place else). Civilization itself is founded on the dualistic use of the mind. The Buddha
went beyond dualism, beyond the distinction between this and that, to show that there is no self, that what we
call the "self'' is a creation of our own consciousness which separates us from everything else.

It is because there is no coming and no going that we can speak of coming and
going.

Picking and choosing, coming and going, love and hate, inside and outside, having and not having, accepting
and rejecting, asserting and denying, form and emptiness, right and wrongthey all begin with making the
smallest distinction. They all begin with the idea of a separate self, a boundary between the self and the rest of
reality, an inside and an outside. Coming and going is such a difficult and painful process. Our lives are filled
with the pains of coming and going: coming into a relationship, a marriage, a new job, a new place; leaving a
relationship, a marriage, a job, the place where you live. We do not seem to understand how to execute these
life functions without creating pain, anger, or confusion. We are tearing ourselves away from some imaginary
thing that we stick tothat by its very nature cannot be stuck to or torn away from. Coming is always right here
and right now. Going is always right here and right now. It is because there is no coming and no going that we
can speak of coming and going.
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Because of that illusion of separateness, we find it hard to come and go. We find it difficult to come together,
difficult to part. I know many people who have had wonderful relationships, but because of the time, the
circumstances, or various changes in their lives, they have had to go their separate ways. To be able to do that,
somehow the creation of anger is usually necessary. There is that need to feel justified, to have a reason to
separate. Since love is what brings us togetherthat is our rationalethen hate must be what will drive us apart. So
we create anger. It is unnecessary, and so poisonous. Coming and going is a functioning of life, like waves
rising and falling. We can learn to come and go without coming and going. We can learn to avoid picking and
choosing. So how can we avoid picking and choosing, coming and going? Just to open our mouths to speak is
picking and choosing. Just to say "avoid picking and choosing" is picking and choosing. What kind of practice
avoids picking and choosing? Avoids coming and going?

This suffering, this picking and choosing, this painful coming and going, is related to ignorance. Master Sozan
says, It is due to our choosing to accept or reject that we do not see the true nature of things. Later in the sutra,
he tells us, "The changes that appear to occur in the empty world we call real only because of our ignorance."
Ignorance means not knowing what is real. It is very easy to get totally lost in the confusion between the
apparent and real. In a way, our lives are based on that confusion, on our fundamental assumption of a separate
self, an assumption that is simply false. The consequence of this basic premise, and all the delusive thoughts
that arise from it, is suffering in its multitude of forms. The practice that avoids picking and choosing, coming
and going, is the practice that avoids dualism, that brings us back to the ground of our being.

Ignorance means not knowing what is real.

The great Master Joshu very often used this Faith Mind Sutra of Master Sozan to teach his monks. One day a
monk asked him: "It is said that the Great Way is not difficult; it
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only avoids picking and choosing. Now, what is not picking and choosing?" Joshu said, "I alone am holy
throughout heaven and earth." The monk responded, "That is still picking and choosing.'' And Joshu said:
"Asshole! Where's the picking and choosing?" The monk was speechless.

Joshu answered him with the words of the Buddha: "I alone am the Honored One between heaven and earth."
He is saying there is nothing outside of me; I am the Diamond Net of Indra. In a sense, that is picking and
choosing, but only when you are coming from a position other than the position Joshu was standing in. The
monk was standing outside of that, and from his point of view he was justified in saying, "That is still picking
and choosing." Position is everything. Everything changes, even when the circumstances remain identical,
when you shift your position. Try it sometime with someone who is an adversary. Shift your position. Be that
person, and the adversary disappears. Shift positions with whatever barrier you are facing in zazen, in your life.
Be the barrier, and it is no longer there. It is only there because we pull back, separate ourselves from it. The
more we pull back, the bigger and more overwhelming it gets, and the angrier or the more frightened we
become. If we really look at the anger that makes us crazy, or the fear that stops us cold, we see that it develops
step by step from our thought process. And the starting point of that thought process is separation. Is the cause
of the fear something that might be lurking in a dark alley? The possibility of falling down and breaking your
neck? Losing your job? No, it is yourself. When you really acknowledge that it is nothing but yourself, when
you realize this fact, you can not live your life in the old way. You've suddenly taken responsibility for it.
Before, the problem was outsideyour bad luck, what others did to you, the circumstances you could do nothing
about.

Everything changes when you shift your position.

When you realize that the cause is you, you empower yourself. You suddenly become ten thousand feet highyou
fill the universe. There is no picking and choosing,
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coming or goingno place to go, no place to come from. Joshu was trying to show the monk that "ten-thousand-
foot-high Buddha." But the monk was standing in a different position. So Joshu yelled, "Asshole!" Actually the
Chinese word is usually translated as "country bumpkin" or "stupid oaf," but this sounds too tame for our ears.
It was meant to shock, to stun the monk into experiencing the reality of what the Buddha said: "I alone am the
Honored One between heaven and earth!'' Nothing is outside of you.

"I alone am the Honored One between heaven and earth!"

Joshu was coming from the position of the absolute, which would become a kind of blindness if he stuck there.
But when the monk said, "That is still picking and choosing," Joshu shouted, "Asshole! Where's the picking and
choosing?," immediately shifting positions, slamming right into that monk from the relativistic standpoint. He
was showing him: you and I are the same thing, but I am not you and you are not me. We should not stick
anywherenot in the relative, not in the absolute.

To deny the reality of things
   is to miss their reality;
To assert the emptiness of things
   is to miss their reality.

Sticking to clarity, to enlightenment, is the worst kind of delusion. In Zen there is going beyond clarity, "no
trace of enlightenment remains and this traceless enlightenment continues endlessly." Going beyond clarity, not
abiding in it, is very ordinary. There is no stink of Zen about it, no holiness to hold on to.

In that vast Diamond Net of Indra, each thing contains everything, and each thing is separate and distinct from
everything else. Thinking, talking, and doing are the ways we create our lives, the ways we create our karma.
We can see how our actions create cause, and we can see that every cause has consequences. The same is true
for our thoughts. It is because of our interconnectedness, our in-
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termingling and moving among this one thing, that it works in that way. Because of that, talking and thinking
and doing can create karma. We can use it to poison or to nourish, depending upon how we manifest it. How do
we manifest it so that it nourishes, so that it heals? By nontalking, nonthinking, nondoing. How do you do
"nonthinking" and "nondoing"? How can you possibly avoid picking and choosing?

The more you talk and think about it,
The further astray you wander from the truth.
Stop talking and thinking
And there is nothing that you will not be able to
know.

Being yourself is "no separation."

Stop knowing and not-knowing. Knowing is another kind of holding on, of separation; not knowing is blank
consciousness, emptiness. How do we avoid these extremes of form and emptiness, enlightenment and
delusion? By learning to be ourselves, but not self-consciously, not passively. "Be serene in the oneness of
things" does not mean "Watch the world go by" or "Do not do anything." That is not what Sozan is talking
about, and it is not what our practice is. Being yourself means giving yourself permission to be who and what
you are. That is "faith mind," having faith in your true self, trusting yourself. Until that happens, you cannot
really trust anything or anybody. When you have that trust, your defensiveness disappears. You don't need to be
arrogant or to put yourself down, to hide, or to withdraw. These two extremes are the same thing, different
ways of protecting that idea of a separate self. Being yourself, being intimate with yourself, is the beginning of
intimacy with all things. Being yourself is "no separation.''

The Great Way is not difficult:
Direct word, direct speech.
In one, there are many phrases:
In two, there is one.
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Difficult, difficult,
Picking and choosing, coming and going.
Be still, watch,
See for yourself.
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17
The Sacred Teachings of Work

Those who regard mundane life as an obstacle to dharma know only that there is no dharma in secular
activities; they do not yet know that no secular activities exist in dharma.
Master Dogen

I would like to talk about work practice, how our ordinary daily tasks can become opportunities to practice.
When students reach a certain point of maturity in zazen, their work, their life, everything they do develops an
equivalent clarity and integrity. Work emerges as an active function of zazen and provides an opportunity to
examine our habits, our way of doing things.

Work is an active function of zazen.

The selflessness taught and practiced in a monastic environment tends to conflict with the self-indulgence
generally encouraged in our society. In the zendo, we bow to each other; in the subway, we push each other. In
the monastery, we serve; in the world, we take. The monastery can begin to take the form of a sanctuarybut it is
more like a furnace within which, through our training, we can forge a life of strength, gracefulness, and self-
confidence to meet the situations we each face every day. Our practice is not about isolating ourselves on some
mountaintop, dwelling in tranquillity while rejecting the busy activity of the world, but manifesting the
Buddhadharma in everything that we
 

< previous page page_167 next page >



page_168

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_168.html[27.08.2009 12:50:07]

< previous page page_168 next page >

Page 168

do, so that the secular is indeed the sacred. This is what we need to see in order to make the practice of work
function as an aspect of our Zen training.

There are many ways to practice work. We can look at it as just "a job to be done," or as simply a way to pass
the time, to prevent boredom or idleness. We can also look at it as a sacred activity, as a manifestation of the
miracle of being alive. What we practice in the zendo is the "heart of the matter," the core that needs to express
itself in everything that we do. Zazen is not just sitting cross-legged on a pillow; it is growing a garden, getting
to work on time, getting the job done.

Work is a manifestation of the miracle of being alive.

The foundation of work practice is mindfulness, a state of consciousness in which the body is relaxed, the
senses are alert, and the mind is clear and focused on the task at hand. This attentiveness is direct experience.
Mindfulness is not static; it moves with the events in our daily life. There are times when we need to totally put
ourselves into the task at hand: this is "holding fast," single-pointedly concentrating. At other times, it is
necessary to "let go," to release and move on. Our tendency is to stick, to move on to the next thing, still
carrying all the debris of the last thing with us. Mindfulness develops the ability to flow, concentrate, and
remain in the present.

Each step is the goal itself.

Some people have the misconception that planning and scheduling are not what Zen Buddhists do. But planning
is not goal-orientedit exists right now; scheduling exists right now. Without a plan, our work tends to become
very scattered, inefficient, and ineffective. We can get caught up in goals and forget that the goal and the
process which brings us to that goal are the same realityjust as "good" and "bad" are the same reality, just as
heads and tails are two sides of the same coin. Each step, each action that brings us closer to the goal, is the
goal itself. One is not before and the other after; they both exist simultaneously. When we fully realize this,
then our preoccupation with the goal disappears and we can be fully aware of the pres-
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ent moment. Then, each step is vivid, each step can be experienced totally.

One of the important parts of work practice is preparation, the placing of everything required for the job in a
state of readiness. The work, tools, and materials are laid out. A number of years ago I began a process of
ritualizing my preparations to photograph by taking very deliberate steps in laying out my camera, film, light
meter, and other equipment, putting it all together, getting ready to go out and photograph. I found that the
process was also putting my mind in a state of readiness, awareness.

Zen art is taught and communicated by practice.

The Zen arts are highly developed forms of work practice. In teaching a Zen art, theory is rarely dealt with. The
art is taught and communicated by practice itself. For example, the teacher of sumi-e often does not speak a
word in his first meeting with his students. The class sits and waits; the master enters, bows to the students, and
then proceeds to his work space. There, he carefully lays out his equipment, the paper, the brushes, the ink tray,
and the ink stick, and begins to examine the tools to select the ones he will use. Then he adds a bit of water to
the tray and begins rubbing the ink stick in the tray very slowly, producing the ink. This process is itself a
meditation; each breath corresponds to one stroke in mixing the ink. When the right consistency, thickness, and
tone have been produced, he sets the stick aside, selects a brush, and carefully examines the blank paper. He
sits in the presence of the empty space on the paper, feels the space, realizes the space fully. Then he wets his
brush with just the right amount of ink and in a single breath executes a zenga painting, a whole landscape.
The entire process may take half an hour to forty-five minutes of preparation and clean-up time, but the actual
production of the painting takes place in a single breath. Those who have the opportunity to observe such
masters at work can see their single-pointedness of mind and attention to detail. There quite clearly are
characteristics common to all these masters regardless of whether we are
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speaking of a painter, a master of the bamboo flute, or of the martial arts: a kind of spontaneity,
professionalism, and free-flowing action is inevitably evident.

Work practice can also be a teacher if we regard it that way; the teaching is everywhere if we have eyes to see
it. The rocks and water of the river expound the dharma daily, if we have ears to hear. The bringing of the
palms together in gassho used so frequently in the monastery is a reminder that all of the dualities are part of
the same reality. The left and the right hand come together as one thing: no separation. When I bow to the salt,
I acknowledge that the salt and I are one thing. When I bow to you, I acknowledge that you and I are the same
thing. When I bow to the Buddha, I acknowledge that it is the Buddha bowing to the Buddha. And so it is with
work. After the work is laid out, the next step is doing it. The art of this step is to really "do what you are doing
while you are doing it." In other words, to be fully present. To experience the breath in zazen, be it . . . be the
koan . . . be zazen itself. To be the work is no different.

When the work is finished, there is a sense of completion, just as there is a sense of completion when you have
finished a painting, a photograph, a performance. It is time to let go. Time to bow and acknowledge the
teaching. It doesn't matter whether you are bowing to something animate or inanimate; in either case, you are
bowing to yourself. There is nothing outside you, unless you put it outside yourself, and you can only do that by
the way you use your mind. To really complete it, clean up, put the tools away, pick up the loose ends, "leave
no trace." This means the dishes are washed and put away, the counters are wiped, the sink is clean, the floor is
swept and mopped, the garbage is emptied. No trace remains that someone has eaten. Everything looks natural
and ordinary. Of course, this also means not being excessive about it: "no trace" means no trace.

Clean up, put the tools away, "leave no trace."

We also face problems in work practice that function as
 

< previous page page_170 next page >



page_171

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_171.html[27.08.2009 12:50:09]

< previous page page_171 next page >

Page 171

the koans of our everyday life. They can be handled in the same manner as the koans we work with in zazen.
How do you deal with problems when they come up when you are sitting in the zendo? It is like when you are
sitting, staying with your breath, and you hear a sound that reminds you of something that reminds you of the
next thing, and the next thing, and suddenly you are a thousand miles away and the breath has been forgotten
while you become immersed in whatever scenario you are developing. When you realize that you are not
involved with the breath any longer, but are involved with a thought: you look at the thought, acknowledge it,
let it go, and come back to the breath. You don't evaluate it, analyze it, love it, or hate it. If the thought pops up
again, you go through the process again: look at it, acknowledge it, let it go, and return your attention to the
breath. Each time you bring the attention back to where you want it, you reinforce your power of concentration.
And if the thought continues to recur, you let it happen. Be it. If fear keeps coming up, be the fear. Allow it;
give it free range. Be the thing itself; don't separate from it. Each time you separate from it, it gets bigger. The
more you pull away from it, the more powerful it becomes. Then, after it has exhausted itself, completed its
cycle, let it go and return to the breath.

Bring the attention back to where you want it.

The same process takes place with work practice. Each time you become distracted, you acknowledge what is
happening, let the thoughts go, and return your attention to your work. Sometimes in work practice just like in
zazen, we get "stuck." This is what interview is for. You can use interview as an opportunity to look at and
work with the problem in a different way. It becomes a koan. And the koans that rise out of our own sitting or
out of our work are oftentimes the most powerful koans of our life. A problem is just another name for an
opportunity to really put yourself into your practice. It is easy to practice when everything is going smoothly,
but to sit hard is to sit when sitting is difficult. It is also the place that generally is the
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most productive, because the things that are most difficult for us almost always have the most to teach us.

Another aspect to consider in work practice is silence. Silence doesn't mean not speaking when it is necessary,
in answering the phone, in giving instructions, but just cutting down on the unnecessary chatter, the talk that is
there just for the sake of talking. When it is necessary to speak in order to communicate, we should do so; when
it is time to be silent, we should be able to do that, too. This means being not only outwardly silent, but also
silencing the inner dialogue, our habit of constant talking to ourselves. Practicing silence and avoiding idle talk
helps develop the clarity, receptiveness, and concentration necessary for good work practice.

Silence the inner dialogue.

This way of working is not "spacy," preoccupied, or trancelike; it is very much alive, filled with life's force,
awake, and alert. It is the mind of the Way itself. What is the mind of the Way? Indeed, what is the Tao? Joshu
once asked Nansen, "What is the Tao?" Nansen answered, "Ordinary mind is the Tao." "Then should we direct
ourselves toward it or not?" asked Joshu. ''If you try to direct yourself toward it, you go away from it,"
answered Nansen. Joshu continued, "If we do not try, how can we know that it is the Tao?" Nansen replied,
"The Tao does not belong to knowing or to not knowing. Knowing is illusion; not-knowing is blank
consciousness. If you really attain to the Tao of no doubt, it is like the great void, so vast and boundless. How,
then, can there be right and wrong in the Tao?" Ordinary mind: the mind that sleeps when it is tired and eats
when it is hungry. This is the Buddha mind, the mind of work practice.

Layman P'ang said, "Isn't it wonderful? Isn't it marvelous? I chop wood and carry water." We should see that
this life itself and all of its activity are the perfect manifestation of the Buddhadharma. This very life is the life
of the Buddha, and the secular activities of this life are the dharma itself. But we should be aware, as Master
Dogen says,
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Isn't it a miracle, this life of ours?

that "to carry the self forward and realize the secular is delusion; that the secular advances and realizes the self
is enlightenment." To "carry the self forward" means to separate yourself. That the "secular advances" means to
be one with the object of your attention. The secular world itself becomes your life, and its inherent liberation
is constantly manifested. If you still do not believe it, consider your breath for a moment. Bring it in from the
atmosphere that surrounds you, taste it, fill your body with it, enjoy it. Now let it go, return it to the
environmentisn't it a miracle, this life of ours?
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18
The Art of Seeing

This chapter is edited from tapes of a Zen arts retreat on "Mindful Photography." Students were seated
in the workshop room facing a projection screen that presented an abstract photographic image.

Begin to relax the body by first closing your eyes and becoming aware of the muscles of the face, particularly
those around the eyes. Become aware of any tension that may be there. Then deliberately and consciously let go
of that tension. Now the muscles of the jaw. Relax any tension there so that the jaw hangs loosely and the
tongue is resting against the roof of the mouth. Now the muscles in the back of the neckfeel them relaxing. The
muscles of the back and shoulders, the muscles of the chest. Feel those muscles and be aware of any tension
that may be there. Let go of it. Now become aware of your breathing. It is deep and easy, without effort.
Imagine exhalation as letting go of tension. Let go of any tension in your arms, your hands . . . and the muscles
of the thighs, calves, and feet.

No movement. No wind. No sound.

Imagine a small pond, and, with your eyes closed, try to see ita small pond with a white swan floating on it.
Very still. No movement. No wind. No sound. Try to feel the stillness with your whole body. Try to contact
that still
 

< previous page page_175 next page >



page_176

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_176.html[27.08.2009 12:50:11]

< previous page page_176 next page >

Page 176

place within yourself that connects with the pond and the swan. Now become aware of your harathe area two
or three fingers below the navel. Give all your attention to that point, and begin drawing energy from all the
parts of the body to that single point. From the top of your head, the tips of your toes, the tips of your fingersall
the energy of your body is coming to focus at that point just below your navel. Feel it building therea feeling of
lightness. Now begin to move that energy upward to the back of your eyes. Hold it there and feel it building.
There is a light feeling of pressure there.

Begin by taking a flash look at the image on the screenrapidly open and close your eyes. With your eyes closed
now, work with the after-image. See the image that is left when you closed your eyes, and be aware of how
you feelnot what you think about the imagejust be aware of how you feel. Next open your eyes and engage the
image fully. See the whole thing at once without thinking about it, without trying to identify, judge, analyze,
understand. Simply see it, experience it. How does it feel?

Be aware of how you feelnot what you think about the image.

Now we can begin to examine the image in detail. Let your eyes slowly scan the image, seeing everything.
Leave nothing out. Be aware of what happens to your feelings as your eyes move to different parts of the
image. Do they change? Do they stay the same? Try to postpone judgment. Just see and feel.

Now begin to enter the image. Imagine yourself moving into the image: walking into it, floating, jumping,
diving into itit does not matter howmoving about on its surface. How does that feel? How does the space
around you feel? What does it feel like underfoot? Be aware of all the senses. Do you feel hot or cold? Do you
feel roughness or smoothness? Is it wet or dry? Are there any odors? What part of the body is affected? See if
you can go deeper into the imagebecome part of it. How does that feel? Go beyond the borders, beyond the
frame. How does that feel? Moving back inside the frame, what do you feel? Now
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begin to move back out of the image, and be aware of your feelings as you do that. Are they the same? Do they
change? See the image again as a whole, all at once, without looking at the details. Be aware of how that feels.
Now take one last look, close your eyes, and be aware of the feelings that remain.

See the image as a whole, all at once.

Now, as we finish, become aware of the point just below the navel again and draw the energy from behind the
eyes back toward that point. Feel it building there. There is the same feeling of lightnessthen deliberately and
consciously let go of it. Let go of the image, let go of the feelings. Become aware of yourself, the room, the
sounds inside and outside the room. Make small movements, and slowly open your eyes.

What we have done is the first part of a process called Creative Audience, a way of looking at an image that is
intimate and experiential rather than critical and discriminatory. In the second part, we will be sharing our
experience as audience with the creator of the image. When you have created an imagea photograph, a
painting, a sculpture, or whateveryou have no way of knowing how anyone else experiences it. With the kind of
creative feedback we will be giving, we begin to know the experience of both audience and creator. It will go
both wayssometimes you will be in one role, sometimes in the other. As an artist, you can broaden your way of
seeing and clarify what it is that you are communicating to the audiencewhether your images are nourishing or
poisonous, how other people see things in relation to how you see them. And you can begin to see an image as
someone else sees it.

We must enter into this process in a spirit of openness.

An image you have created is a very intimate thingit is part of its creator's gutsand to share that is a difficult
process. As audience, your experience of an image is a very intimate thing, and to share that is a difficult
process. For it to work, we must enter into this process in a spirit of openness. Each of us has to reach down
past the barriers and distances within us and between us and give as much
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as we can of our experience of the image. And the job of the person receiving the information is to hear itreally
hear it, to be receptive, to try not to screen it through preconceived ideas about the imageto really hear what is
being communicated. So what we are interested in is your experience, not your ideas, not your conceptsjust
how you felt. Anyone want to start?

Student: I felt breezes and coldness. I felt myself rolling around on its surfaces, and rolling in snow. But the
other parts were like rolling in mud. It was comfortable, warmerwhen I tried to go beyond the frame, I saw
cliffs and rocks. It was cold and smelled fishy, like the ocean. Off one border there were dangerous cliffs, but
on the other side it's more like deep water. Outside there's a feeling of darkness and being afraid. Going back
inside was like going back to a warm comfortable place, I did not want to deal with whatever was outside.

Second student: I am afraid of the white areas, especially in the center where it sparkles. I felt secure near the
top where there is texture, but the white seems too bright, like the Arctic. I just had a feeling about the whiteI
did not want to look at it, I guessand when I got too close to the border, I felt resistance. There seemed to be
something dangerous beyond thata place where I should not go. Or did not want to go.

Witness each feeling and then go on.

Third student: When I go into it, it suddenly changes into something effervescent and bubbling. I want to dive
into that sparkling, cool spring. When I moved outside of the frame, I was drifting toward something like
sunlightwarm and very peaceful.

One of the things that happens in working with images is that all kinds of feelings come up: good feelings and
bad feelings; frightening feelings, angry feelings, and loving, open feelings. What we've got to learn to do, as
we experience a feeling, is to make a notation, witness it. To witness means simply to be aware of it and then to
go on, not to let
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this barrier we've created stop us from going any further. We have to let ourselves experience the fear or the
dislike or the strangeness, not shut ourselves off from it. When you look at somebody's photograph and you do
not like it right off, you do not want to see it anymore and you close it off. Our tendency in life is to do the
things we like and avoid the things that we dislike, or do things we understand and not try things we do not
understand. As a result, the process of discovery cannot happenyou cannot discover until you go past what you
have already experienced. So when you run it through the computer in your head, if it is familiar, safeif it is
OKyou continue with it. If not, you close the door. But it is where we are not familiar, where we are frightened
to go, where we hate going that has the most to tell us. In fact, the very process of hating or fearing or
whateverthat is the information. So it is good to let ourselves experience the frightnote it and go right through it
and let it happen. The way we usually block the experience is by thinking, creating mental images around it.
These thoughts protect us from experiences that threaten our ego, our sense of separate self.

It is very helpful, in looking at an image, not to be able to identify what it is. If I had stepped back another two
feet in making the slide photograph we used for this first session, the image would have included the four
wheels that identify it as an overturned farm wagon. The underside had been exposed to rain and dampness and
had several varieties of mold growing on it. If I had stepped back, you would have seen it as the moldy
underside of a farm wagon, and a great many of the experiences you had would not have happened. Of course,
it is possible to see what an image represents, to see the wheelsand still be able to experience the image directly
and vividly. But we tend to let our concepts and ideasthe baggage of the selfclose the door. The moment we
can identify the image, we tend to stop seeing and we do not go any further.

We tend to let our concepts and ideas close the door.

One of the things that we hope to develop in this process
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is the ability to see things each time for the first time. The fact is that when we look at something, whether it is
an object in nature, a photographic subject, or a created image, we are so programmed that we cannot really see
what we are looking at. Even if it is something we have never seen before, our internal reference system goes to
work fitting what we are seeing into a slot that we are familiar with. Once we have that familiar category, we
plug into a whole reference system of the associations, feelings, information, and preconceived judgments that
make up our life-long experience of it. We are conditioned to see in a certain way. What that conditioning does
is protect and strengthen the idea of a separate self that we have been building, layer by layer, since infancy.
We cannot seesee things as if for the first time, see things as they really areuntil we let go of that idea of a
separate self.

Letting go is something we have to learn little by little. The technique that we have been working with is a way
to begin learning that. The process involves relaxing, letting go of the defenses we've locked into our muscles,
quieting our minds, feeling our energy and moving it to the eyes, receiving the image without judging, short-
circuiting some of our conditioning, being completely with the image and aware of our feelings and sensations,
then pulling the energy back, and consciously and deliberately letting go of the image.

Receive the image without judging.

Still, as you do this, there is a gap between you, as observer, and the image. The same is true of the feelings,
resistances, and barriers that you experience. There is a gap between you as the observer and the experience
that you are witnessing. We try to close that gap. You can do that most readily when the feelings are the most
intenseyou become the fear, the anger, the anguish, the joy. A very different thing happens once you become
part of it, once you stop separating yourself from the thing you are experiencing.
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Student: I always found that instruction, "Try to become one with it, try to close the gap," very easy to
understand, but . . .

Daido: Very difficult to do.

Student: Yes.

There really is no gap, and there never was.

Daido: The fact is, of course, that there really is no gap, and there never was. It is something we create with our
minds, with our concept of separateness: of this and that, head and tails, up and down, me and it. If there is no
me, then there is no gap anymore; there is nothing to create it. When you are seeing a tree and there is only a
tree and no youno selfyou have let go of the self. There is no ground, sky, road, no noises, smells, no taste,
touch, sound; there is only the tree. That tree becomes the universethe universe is contained in a single tree.
You are seeing things as they really are.
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19
Zen Mind, Well Mind

Quite a number of years ago in a psychology course, I came across what was called the "general adaptation
syndrome," a description of the dramatic physiological changes that take place when a person is under stress.
For instance, when you feel threatened, the body prepares itself for combat. The blood vessels are pulled back
from the surface of the skin, so that if you are cut you do not bleed as much. Vision becomes very acute;
strength is increased manyfold; reaction time is shortened; reflexes become very sharpall because of adrenaline
pouring into the bloodstream. This is a survival mechanism that has been with the human race since its
beginnings. If you are face to face with a saber-tooth tiger, that reaction takes place, and either you fight for
your life or you run. Either way you need that heightened power. Whether the stimulus is some clearcut
physical danger or a more complex psychological situation that gets us tangled up in anxiety, anger, or
frustration, the response to threat occurs to some degree, depending on the intensity of our feelings. If that
powerthat energyis not used, there it is, racing around inside the body. You have no way to dissipate it.

When you feel threatened, the body prepares itself for combat.

That is the thing that causes problems, particularly when there is no resolution and the stress situation is
prolonged. As it continues day after day, the body/mind begins to respond in its own individual waywith
chronic tension, pain, or disturbances in breathing, heart function,
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digestion, with chronic anxiety, depression, panic attacks, and so on. As it continues, the trouble will get more
serious. It is becoming very clear that stress can play a major role in triggering cancer, heart disease, arthritis,
and all sorts of other diseases, as well as mental breakdown.

So what do we do about it? We may withdraw, psychologically or physicallyif we have the chance. We try to
avoid stress by putting up a barrier of time or space, or some kind of mental barrier. Or we can take one of the
hundreds of drugs prescribed for stress, or take illegal drugs, get stoned, or get drunk. We can make ourselves
numb. Then there are therapeutic activities like running, aerobics, and massage, and the psychological therapies
and the meditation therapies. It is true that these activities and therapies reduce stress. The big question is: do
they ever really get to the root of it?

When you look at these therapies and the other ways of dealing with stress, you see that usually they have one
thing in common. They are based on the assumption that the cause of stress and the effect of stress are two
separate things. Either we are putting a barrier between ourselves and the apparent cause of the stressdrugging
ourselves numb or running away in some other fashionor we are trying to remove something or change
something we believe to be the ''cause" of the stress. But in actual fact, the cause of stress is not something "out
there," and the cause and effect of stress are not two different things.

The cause and effect of stress are not two different things.

We need to go deeper to really look at stress, to appreciate how it functions and how we can work with it as a
fact of our lives. Life would be pretty dull without it. A lot of our vigor and alertness, and certainly the
development of the species, has to do with dealing with stress, being stimulated by it. But when it reaches the
point where it becomes unmanageable and starts debilitating us, then there is something wrong with the way we
are dealing with it. And the basic thing that is wrong is the illusion of separateness, of a separate self.
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When you ask someone, "What is the self?," the answer will usually be a list of parts or itemsthe self is this
body/mind, my history, my memory, my thoughts. Our most basic assumption is that everything inside this bag
of skin is me and everything outside of it is the rest of the universe. That does not deal with the question "What
is the self?" What is selfness itself? Obviously, the self that you are now is not the self that you were when you
were three months old. You are not the same psychologically, chemically, physically. You do not look, act,
think, or feel the same. And you are not the self at eighty that you are at forty. So the self is, first of all,
something that is in a constant state of transition, a constant state of becoming.

The self is in a constant state of becoming.

That much is easy to understand. We can see, if we look at all this evidence, that, like everything else in the
universe, the self is not fixed, not permanent. But the other side of it, the fact that there is no self separate from
everything else in the universe, is not something that we can arrive at logically through an intellectual process.
The nature of this no-separate-self has to be experienced.

Zen training provides us with the means to do that. Through zazen, sitting meditation, we learn little by little to
drop the intellectual processes, to let go of the thoughts, the fantasies, that block the direct, intuitive experience
of who and what we really are. Our constant mental activity is what holds up the illusion of a separate self and
makes us vulnerable to stress.

In zazen, the first thing we learn is to just be still. Most of us are constantly engaged in activity, either inner or
outer. If we are not directly focused on some activity, there is a constant mental dialogue. We are talking to
ourselves and scattering our energy. We are preoccupied with the past, which no longer existsit has already
happened. Or we are preoccupied with the future, which does not existit has not happened yet. We generate a
tremendous amount of stress in this type of preoccupation. We worry about what has happened, about what will
or will not happen in
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the future; we think about the various things that make us feel anxious, frustrated, angry, resentful, depressed,
afraid. And while we are so preoccupied, we are missing the moment-to-moment awareness of our life. It slips
by and we hardly notice its passing; we eat without tasting, look without seeing, listen without hearing, live
without ever knowingperceivingwhat is real.

Take the scattered energy and focus it.

What we do in zazen is take the scattered energy and focus it. Zazen has to do with being in the moment,
without evaluating, analyzing, judgingjust simply and directly experiencing, moment to moment. In Zen, the
way this is done is through the breath. The breath is directly related to mental activity. When your mind is
agitated, your breath is agitated. When the mind is at rest, the breath is at rest. Zen practice begins with
counting the breathinhalation is one, exhalation is two, inhalation is three, and so on up to ten. When you get to
ten, you go back to one and start again. The only agreement you make with yourself is that when your mind
begins to wanderwhen you begin to chase thoughtsyou look at that, acknowledge it, and let go of the thoughts.
And start again at one. With practiceand it takes time to get from one to ten even oncethe internal dialogue
begins to quiet down. It is like learning anything else. If you want to learn to walk a tightrope, you string a wire
across the room, you take one step and fall off, come back and take another step and fall off, and keep doing
that patiently until at one point you suddenly take two steps and then three steps, and as the days go by you are
finally able to walk across the tightrope. It is the same with calming the mind.

When it is time for the mind to shut up, we learn to shut up.

When it is time to think, we should think. When it is time for the mind to shut up, we should learn to shut up.
Being able just to be still and shut up is a facility that just about every creature on the face of the earth has.
Humans seem to have lost that abilityeven in our sleep we are constantly agitated. Meditation is one
opportunity to really come to rest.
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In Zen training, when we get the surface mind quiet, a lot of the deeper stuff that we do not want to think about
begins popping up. We have been talking to ourselves to avoid these painful thoughts and feelings, and when
the mind becomes calm, we begin to be aware of them. But through zazen we develop a way of dealing with
what we have been avoiding: we look at itwithout analyzing or judging, we acknowledge it, let go of it, and go
back to the breath.

Little by little, as concentration builds, and joriki, the power of concentration, develops. Your awareness
becomes very acute. You begin to notice subtleties that you never experience when your mind is constantly
going. When the mind gets quiet and empty of thoughts, you become very, very receptive. If the joriki becomes
strong enough, samadhi happens: awareness of the body and of mental activity stops, and time loses its
meaning. Samadhi is very refreshing, but it can also be a trap. It can also be a way of avoiding dealing with
things or tuning them out. In Zen it is considered "dead-end samadhi" to stop in samadhi. To stop anywhere is a
dead end.

Samadhi is very refreshing, but it can also be a trap.

When samadhi develops, we usually introduce a koan. A koan is a nonlogical statement, question, or anecdote,
most often an exchange between master and student from the Zen literature. A koan is a means for the student
to confront the self, to bypass logical, conceptual thinking. It becomes the object of concentration. This first
koan can take many forms. Classically in Zen it would be: What is your original face? The face you had before
your parents were born? Show it to me. Or: You know the sound of two hands clappingwhat is the sound of
one hand clapping? Do not talk about itshow me!

These questions are no different from: What is truth? What is reality? What is life? What is God? Who am I?
They are all the same question. They deal with the ultimate nature of reality, the ground of being.

Students sit in meditation with that question for many
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months, sometimes many years, putting their whole body and mind into it. A koan is specifically designed to
short-circuit the whole intellectual process; you cannot solve it intellectually, through linear sequential thought.
That kind of thinking has to do with the left hemisphere of the brain. Seeing a koan has to do with the right
hemisphere of the brainit is direct, intuitive, immediate, does not operate sequentially, logically, rationally. So
we sit with this koan, knowing that it can be resolved and having great trust and confidence in our ability to see
it. In Zen one of the necessary elements is this Great Faithknowing that you are going to see it, penetrate the
question. Equal to this is what is called Great Doubtthe questioning that is always with you: What is it? Who
am I? What is truth? What is reality? The third thing we have to bring to Zen practice is Great Determination.
The barrier we face in dealing with a koan is the ego, that idea of self which is specifically programmed not to
be forgotten. But in order to see the koan, we need to forget the self and become the koanbecome our original
face at this very moment. When we are locked inside a bag of skin, the koan is outside of us . We have to let
go of that sense of separateness and be the koan.

When we are locked inside a bag of skin, the koan is outside of us.

Zen has to do with working through our conditioning, layer by layer, to reach the ground of being and
experience it directly. That is what kenshoawakeningmeans: to see the nature of the self, to experience directly
your own ground of being. Your way of relating to the universe and to the self is completely transformed when
that is experienced. Once you have experienced it, you can never live your life in the old way.

But this realization is not the end of Zen training. Developing concentration and samadhi, sitting in meditation
year after year, is like scaling a mountain. You struggle up the slopes, moving ahead a few feet, going on and
on no matter how exhausted you are. Finally you reach the top, which is like the ground of being. But if you
stay there, it
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becomes just as much of a delusion as anything else. You need to keep goingdown the other side of the
mountain, back into everyday life, into the marketplace. Until realization manifests itselfin the way we raise a
child, grow a garden, drive a car, live our lifewhat the hell good is it? Zen has to do with everyday life.

Zen has to do with everyday life.

One of the things that is realized when you see the nature of the self is that what you do and what happens to
you are the same thing. Realizing that you do not exist separately from everything else, you realize
responsibility: you are responsible for everything you experience. You can no longer say, "He made me angry."
How could he make you angry? Only you can make you angry. That understanding changes your way of
relating to the world and your way of looking at stress. You see that stress is created in your mental processing
of your experiences. It usually has to do with separation. Whenever a threat, barrier, or obstacle pops up, our
immediate reaction is to pull back, to prepare mentally or physically to fight or run. If you become the
barrierbecome the fear, the pain, the angerby experiencing it fully without judging or avoiding or running away,
and then let it go, there is no barrier. Actually, there is no way to pull away from it; you cannot run away. There
is nowhere to run to, nothing to run from: it is you.

None of the antidotes to stressnumbing ourselves, running away, the various therapieswill ever really get to the
root of it. When we can acknowledge that we create our own stress and begin to look at how we create it, then
we can begin to do something about it. Until then, we are just blaming, not taking responsibility. We say the
trouble is my job, it is my boss, my wife, my husband, it is the kids, it is this, it is that . . . and we turn it into
some kind of inner tension. We actually hold on to our stress. It is a way of holding on to our positions, our
beliefs, our sense of being rightour self. In that tightness and rigidity, the body cannot deal with it and the mind
cannot deal with it. We
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suffer because we will not let go. In zazen we learn how to let go, to let go of thoughts as they come up. When
we begin doing that, we find that we can begin to let go of tension, anger, fear, pain. We begin to build
confidence, trust ourselves, and not be dependent on something outside. There is nothing out therethere is only
you. And how you deal with what is happening in your head makes all the difference in the world in how you
live your life.

We can heal ourselves.

When we can let go of the idea of a separate self that we carry around in our heads, we have begun to make
ourselves really free. What keeps us from being free is the boundary we create around ourselves. Just as we
create pain and confusion, we can change them. Just as we make our body and mind sick, so we can heal
ourselves. And we begin at the beginning, with that simple process of quieting the mind, focusing it, letting go
of our thoughts.
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20
"Sages and Warriors Living Together"

Blue Cliff Record: Case 35, "Manjushri's Threes"

Master Engo's Pointer

In distinguishing dragon from snake, jewel from stone, black from white, irresolute from decisive, if one does
not have the clear eye of the mind and the amulet under the armor, one invites instant failure. Just at this
moment, if one's vision and hearing are clear, and color and sound are truly cognized, tell me, is he black or
white, crooked or straight? The subtle differencehow can you discern it?

Main Case

Manjushri asked Muchaku, "Where are you from?" Muchaku said, "From the south." Manjushri asked, "How is
the Buddhadharma in the south?" Muchaku answered, "Fine. The monks follow the teaching faithfully."
Manjushri asked, ''How many?" Muchaku answered, "At some monasteries three hundred, at others five
hundred. How about here?" Manjushri said, "Sages and warriors are living together. Dragons and snakes are
intermingled." Muchaku asked, "How many?" Manjushri answered, "Front, three, three. Back, three, three."
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Master Setcho's Verse

The ten thousand hills,
Peak upon peak, deep blue.
Who can converse with Manjushri?
How I laugh at many or few.
How I admire Front, three, three;
   back, three, three.

Much of what we do in the practice of karate has to do with the point of this koan. Warriors and practitioners
of the Buddha Way, living and practicing together: dragons and snakes intermingled. It is the revealing of the
golden-faced Buddha in our very lives.

It is the revealing of the golden-faced Buddha in our very lives.

When he was a young man Muchaku traveled all over the country visiting various Zen teachers. The story that
takes place in this koan is an incident occurring during his journey. He was a student of the great master
Kyozan, and eventually succeeded him. As the story goes, Muchaku made a pilgrimage to Mount Gorba, a holy
mountain in China long dedicated to Manjushri, the bodhisattva of wisdom. Manjushri has always been held in
very high regard by Zen practitioners, all the way back to the time of the Buddha. Normally in a monastery, the
image in the meditation hall is not that of the Buddha. The Buddha image is usually in the Buddha hall, where
services are conducted. In the zendo, Manjushri is on the altar sitting astride a lion, and in his hand he holds the
sword of wisdom, or prajna. It's a double-edged sword, a sword that can be used "to kill or to give life." When
we say "kill," we mean kill the ego, the idea of a separate self. When we kill the ego we give birth to the
Buddha nature and make ourselves free.

As the story goes, it was evening when Muchaku arrived on this mountain dedicated to Manjushri. He was in
the middle of the wilderness with no buildings or houses or villages anywhere near. He found a temple at the
foot of the mountain, and stayed there overnight. The master
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priest of the temple met him, and the conversation I just related took place. The next morning, when Muchaku
was leaving, the master asked one of his students, a young temple boy, to see him off to the gate. When they
were standing at the gate, Muchaku asked the boy who the master was and what the name of the temple was.
Without saying anything, the boy pointed to the mountain. Muchaku turned to look at the mountain. When he
looked back, the boy was gone, the temple was gone, and there was only wilderness. Muchaku realized then
that the master priest had been Manjushri himself, who had appeared for the sake of his devotee.

This case has to do with absolute and relative and their mutual interpenetration. That's what this life is. The
interpenetration of the practice of karate and Zen points to the same thing. In karate, the activity; in Zen, the
stillnessnot two separate things! In The Heart Sutra chanted each morning, we repeatedly say the phrase "Form
is emptiness, emptiness is form. Form is exactly emptiness, emptiness exactly form." This, too, is pointing to
the same principle. Body and mind are not two separate things, yet we separate them. We persist in thinking
that they are two different things. The consequences are drastically different when you proceed on that
assumption from what they are when you realize that there is no separation. Body and mind are one. It's the
same with karate, "empty hand." What is "empty hand''? How do you wield the spear without using your
hands? It's fundamental to the practice of karate to personally realize "empty hand." You can't realize empty
hand until you realize empty mind. All of your thoughts, analyses, judgments, and evaluations get in the
waynot only of this art but of any art. How can a musician truly be a musician if he's trying to figure out what
he's supposed to do next? The piano plays by itself, the dance dances itself, the brush paints by itself. How to
accomplish this is one of the key points in this koan.

You can't realize empty hand until you realize empty mind.

When we start this practice, we first try to appreciate the
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ground of being, the absolute basis of reality. We try to get past the illusion that this bag of skin is who we are,
the idea that everything inside is me and everything outside is the rest of the world. It's not like that, and when
you really see who you are, when you really experience directly the ground of your being, it is liberating, it
makes you free. It makes you free of life and death. Surely, every warrior should be free of life and death, else
how can you practice your art? You can't afford to cling to anything, least of all life and death. Once that
absolute basis of existence is seen, and seen clearly, the next step is to see its relationship with the world of the
relative. You and I are the same thing, yet I'm not you and you're not me. It's hard to make sense of that
logically. How can it be that we're the same thing, but I'm not you and you're not me? As long as you approach
it with logical, sequential thought, you're not going to see it. There is another aspect of your consciousness that
you should be aware of. Each one of you has it. It is direct, immediate and intuitive. It's not sequential. It's
like . . . [strikes lectern] . . . that! That aspect working freely keeps us from sticking anywhere.

Every warrior should be free of life and death.

The third part is to wipe all that away: absolute, relative, absolute and relative interpenetrating. That's what we
mean when we say "coming down off the mountain and back into the marketplace." No trace of enlightenment
remains, and this traceless enlightenment continues endlessly. Before we can deal with wiping out all the
traces, before we can deal with absolute and relative interpenetrated, we first need to clearly see the basis of the
whole thing. Most of us from birth are conditioned inadvertently by our parents, teachers, schools, culture,
education, and peers. The main point of zazen is to get beyond that conditioning, beyond that robotlike
existence where we respond to situations as if programmed. Deconditioning means reaching the ground of
being, finding out who you are, learning to live your life out of your own direct experience. No one can tell you
what it is. To tell you is just to give you another
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idea, and if you believe it, it's just another belief system. Realization has nothing to do with believing or
understanding. It's got to do with realizing it with your own life. That's how you make yourself free. When you
believe, you're attached to belief systems. When you understand, you're attached to words and ideas. Reality
resides in neither of those; it's the direct experience of your very life that we're talking about. All phenomena
are empty, yet all phenomena are functioning. How do you keep from falling into one or the other? If you call
this a stick, you miss it. You're tied up in the words and ideas that describe it. If you say it's not a stick, you
deny its existence. So what is it? Neither stick nor not a stick. Neither absolute nor relative. Neither heaven nor
earth. What is it? Don't tell me about it. Show me! Make it your own experience, not an idea, not a belief. It's
the same as your practice. You can be a great philosopher of karate, but that isn't worth a nickel when you're
facing an opponent. You can't talk your way out of it, you have to be it! So how to do that? Empty-handed.

Realization has nothing to do with believing or understanding.

There's an interesting old Zen story about a great master who received the dharma transmission but didn't want
to teach. He knew if he hid out in the mountains the monks would find him and start bugging him for the
teaching, so he went to live with the bums who hung out under the bridges in Japan. He became a bum. But the
emperor, one of the warlords, found out and wanted him as a national teacher, and instructed his soldiers to try
to find him. Try as they might, they couldn't find him; all of the beggars looked basically the same. Then they
contacted another Zen master for advice on how to find the man they were seeking. The master said, "Well, he
really loves melons. Give your soldiers thousands of melons and have them go to each of the bridges and offer
free melons to all the bums. Just as each one comes up to accept a melon, have a soldier say, 'Take the melon
without using your hands,' and the true Zen master will reveal himself." So they did that. They went from
bridge to bridge, and to each bum
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"Take the melon without using your hands!"

that came up a soldier would shout out, "Take the melon without using your hands!" Most of them didn't know
what to do and would just look at the soldier like he was kind of weird. They'd give the bum the melon and he
would leave and they'd go on to the next one. Finally, this master came up. The soldier said, "Take the melon
without using your hands!" The master immediately responded, ''Hand it to me without using your hands!" They
nailed him. Of course, he didn't reveal what it means to take the melon without using one's hands; but he did
test the soldier. How do you take the melon without using your hands? How do you take this stick away from
me without using your hands? What is "empty hand"? What is "karate"? This is a key point. The power and
force of your art come from really understanding this koan with your whole body and mind.

When you have confidence, there is no arrogance.

There once was a Zen nun whose husband had been a samurai killed in battle. She also was trained in the arts
of the samurai. When her husband died, she shaved her head, went to a monastery, and became a really strong
student. She actually succeeded her master and became the abbess of one of the temples during that period. One
evening following rohatsu sesshin, which is the big winter sesshin with intensive meditation for eight days, she
was returning to her monastery and was accosted by a man carrying a sword, who was intent on raping her. She
reached into her sleeve and took a rolled-up sheaf of paper, and as he came close to her with his sword she let
out a great shout and charged into him with the paper sword pointed right between his eyes. Her shout, her
confidence and spiritual power, overwhelmed him completely. He fell down and scrambled up to his feet and
began to run. And she never even touched him! She blinded him with fear, with her own power. That's why
when you really accomplish this art, that power gives you confidence. When you have confidence, there is no
arrogance, no anger, and no fear. The ego drops away. Strange as it may seem, this very
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powerful martial art in its ultimate form is very gentle. You don't need arrogance when you're in command of
your life. "Be master of yourself," is what the Buddha says. Only you can do that. Only you have the power to
make yourself free. In order to do it, you have to go very deep into yourself and find the foundation of your
life, of your existence, of reality. Once you experience it for yourself directly, that experience is transformative.
You can never live your life in the old way once having realized it. It is to not be stuck in the absolute, to not
be stuck in the relative. It's to not be stuck in the profane or the holy. That is karate: empty hand.

"Seven times knocked down, eight times get up.

A warrior came riding into the temple carrying a spear. The master of the temple said, "Are you a master of that
spear?" "Yes, I am," the warrior replied. "How do you wield the spear without using your hands?" asked the
master. The warrior had no answer. For months he stayed at the monastery and could be seen sitting in the
meditation hall saying over and over to himself, "Karate, karate . . . be karate, be empty hand." Someone asked
me if the warrior ever figured it out, and as I recall, he returned to battle and came back to the monastery badly
wounded, with blood all over him. When he walked in, the master didn't take notice of the wounds or the
blood, but immediately said to him, "What is karate?'' The warrior still couldn't answer. He heard the call back
to battle and returned. When he came back to the temple a third time he was mortally wounded, barely able to
drag himself back through the temple doors. The master emphatically asked him, "What is karate?" Standing
there, leaning on his sword, trembling, he let out a great shout and died standing on his feet. Now, that wouldn't
satisfy the teacher in the interview room on the koan "What is karate?" but it does point to the determination
that both karate and Zen practice require. In the words of the great master Bodhidharma, "Seven times knocked
down, eight times get up." Without that spirit, there really isn't a chance of
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accomplishing yourself. Determination and perseverance are the keys, along with great faith in yourself and
great doubtthat driving question, "What is it?" "Who am I?" "What is empty hand?"

Look at Manjushri's words and realize it. Are Manjushri's and Muchaku's answers to the same question
different or the same? Manjushri was testing Muchaku: "How many?" "Where are you from?" These are testing
questions to discern the depth of the student's understanding. Muchaku asked the same questions of Manjushri.
Manjushri said, "Warriors and sages are living together, dragons and snakes are intermingled." Muchaku asked,
"How many?" When he was asked that, he said, ''Five hundred in some monasteries, three hundred in other
monasteries." Manjushri answered, "Front, three, three; back, three, three." What is he saying? What's the
meaning of "Front, three, three; back, three, three"? What do a dragon and a snake have to do with it? What do
"warriors and sages intermingled" have to do with it? What is karate? Don't tell mebe it! Be empty hand! It is
not an idea. Whatever you think it is, it's not! It's not a word, it's not a thought. It's your very life itself! Until
you manifest it there, you're like a phantom, a ghost. The way you make yourself free is by being it.

Don't tell mebe it!

Setcho's verse: The ten thousand hills, peak upon peak, deep blue. Who can converse with Manjushri? Right
there is another key. How do you converse with Manjushri? Don't separate yourself! How I laugh at many or
few. He's laughing because that's getting caught in the relative. How I admire 'Front, three three; back, three
three.' Why isn't that caught in the relative or the absolute? How can you be yourself? How can you realize
yourself? How can you make yourself free? How is it to manifest a life of peace and tranquillity in everything
you dodriving your car, living your life, raising your children, growing your garden, practicing your art? How
to do it? This is the most important question we
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can ever face. The most important thing you can ever do with your life is to realize yourself, to make yourself
free.

Beautiful this summer day.
Endless the distant mountains,
Blue heaped upon blue, peak upon peak.
See? It's just like this!

Do you understand? If you don't, don't waste any more time. Find out. Tomorrow is too late. It never happens
tomorrow. Find out right now. Make yourself free.
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GLOSSARY

A

AnandaThe cousin, attendant, and favored student of Shakyamuni Buddha. He is credited with an unusual
memory and is said to have recited from memory all of the Buddha's discourses at the first Buddhist council
convened after the death of the Buddha. Ananda was also responsible for persuading the Buddha to accept
women into the monastic order.

Anuttara-samyak-sambodhiSupreme perfect enlightenment.

AvalokiteshvaraOne of the principal Bodhisattvas in the Zen Buddhist tradition. Avalokiteshvara, said to hear
the voices of all sentient beings, personifies boundless compassion and is usually represented in female form. In
Japanese this Bodhisattva is known as Kannon or Kanzeon, in Chinese as Kuan Yin.

B

Blue Cliff RecordA collection of one hundred koans compiled, with appreciatory verses, by Master Hsueh-tou
Ch'ung-hsien (Jap. Setcho Juken, 9801052) and with commentaries by Master Yuan-wu k'o-Ch'in (Jap. Engo
Kokugon, 10631135). A key text in the Rinzai school, it was studied by Dogen Zenji, who carried a
handwritten copy back to Japan from China.

Bodhi mindMind in which the aspiration for enlightenment has been awakened.

Bodhi TreePipal tree under which Shakyamuni Buddha experienced enlightenment after many years of
determined practice.

BodhidharmaKnown as the First Ancestor, Bodhidharma brought Zen to China from India. He is said to have
met Emperor Wu, who failed to appreciate his teachings,
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and then retreated to a cave where he did zazen for nine years. He transmitted to the Second Patriarch, Hui-k'o
(Jap. Eka). Bodhidharma is associated with the well-known verse:

A special transmission outside the scriptures
No dependence on words and letters.
Seeing directly into the human mind
Realizing true nature, becoming Buddha.

BodhisattvaOne who practices the Buddha Way and compassionately postpones final enlightenment for the
sake of others; the ideal of practice in Mahayana Buddhism.

Buddha HallTraditionally, the room or building in a Zen Buddhist monastery in which services are held.

Buddha WayThe practice of realization taught by Shakyamuni Buddha.

D

DharmaThe word sometimes means Buddhist teachings, at times refers to all phenomena, and also means
universal, ultimate truth.

Dharma CombatUnrehearsed dialogue in which two Zen practitioners test and sharpen their understanding of
Zen truths.

Dharma DiscourseFormal talk given by a teacher explicating a koan. Not a philosophical explanation, but a
direct expression of the spirit of Zen which speaks to that spirit in the listener.

Diamond Net of IndraImage from the Avatamsaka Sutra of the Hua-yen school of Buddhism, pictured as a net
with a jewel at each intersection. Each jewel reflects every other, graphically demonstrating the simultaneous
mutual interdependence and intercausality of all things. See Hua-yen.

Dogen Kigen Zenji (12001253)Founder of the Japanese Soto school of Zen, Dogen established Eiheiji, the
principal Soto training monastery of Japan. He is the author of the Shobogenzo, an important collection of
Dharma essays. See Shobogenzo.
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DukkhaThe First Noble Truth taught by Shakyamuni Buddha. Often translated as "suffering," it means, more
widely, the unsatisfactoriness of human life. Dukkha is said to originate from desire, or grasping. See Four
Noble Truths; Nirodha.

E

Eightfold PathThe path that leads to liberation, consisting of right understanding, right aim, right speech, right
action, right livelihood, right effort, right mindfulness, and right concentration.

EnlightenmentThe direct experience of one's true nature.

F

Faith Mind SutraSutra on nonduality composed by the Third Ancestor of Zen, Seng-ts'an (Jap. Sosan, d. 606).

Four Bodhisattva Vows"Sentient beings are numberless; I vow to save them. Desires are inexhaustible; I vow
to put an end to them. The Dharmas are boundless; I vow to master them. The Buddha Way is unsurpassable; I
vow to attain it." Chanted daily by Zen students as an expression of their aspiration.

Four Noble TruthsOne of the earliest and most fundamental teachings of Shakyamuni Buddha concerning
human life and the Buddha Way. They are: (1) life is suffering (dukkha); (2) suffering has a cause; (3) there is
a way to put an end to the cause of suffering; (4) the way to put an end to the cause of suffering is the
Eightfold Path. See Dukkha; Nirodha.

G

Gateless Gate (Mumonkan)A collection of forty-eight koans compiled, with commentary and appreciatory
verse, by Wu-men Hu-k'ai (Jap. Mumon Ekai) in the thirteenth century.

Genjokoan"Realization of Ultimate Reality" or "The Way of Everyday Life," one of the key chapters of Dogen
Zenji's Shobogenzo. An important Soto Zen text, it subtly explores the relationship between practice and
realization.

H

HaraThe center of gravity of the body, located in the lower abdomen; the center of awareness in zazen.
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Heart SutraA distillation of the vast Prajnaparamita literature, it is chanted daily in Zen monasteries.

Hinayana ("Lesser Vehicle")The Southern School of Buddhism, from which Mahayana Buddhism evolved. See
Theravada.

Hua-yenChinese school of Buddhism, founded in the seventh century, which attempted a synthesis of all the
major schools, texts, and traditions of the time. The teachings of mutual interdependence and mutual causality
are hallmarks of the school. See Diamond Net of Indra.

K

KalpaAn eon; an extremely long period of time; incalculable time.

Kensho"Seeing into one's own nature"; first experience of realization.

KoanAn apparently paradoxical anecdote or story. Koans are used to bring Zen students to realization and to
help clarify their enlightenment. Approximately seventeen hundred koans have been recorded from Chinese
and Japanese sources. They can be found in various collections, most notably The Gateless Gate, The Blue Cliff
Record and The Book of Equanimity. See Blue Cliff Record; Gateless Gate.

M

MahakashyapaThe dharma heir and most prominent disciple of Shakyamuni Buddha. The First Ancestor in the
Zen tradition, he was responsible for convening the first Buddhist council after the death of the Buddha.

Mahayana ("Great Vehicle")The Northern School of Buddhism, which developed some centuries after the death
of Shakyamuni Buddha. It emphasizes compassion for all sentient beings; the Bodhisattva, who works tirelessly
for the benefit of all, is the model for practice. See Bodhisattva.

MaggaPath, or way.

MakyoFantasies, hallucinations, and seemingly real mental or physical experiences that arise during zazen; they
are an obstacle to practice.

ManjushriOne of the principal Bodhisattvas of the Zen Buddhist tradition. Manjushri personifies wisdom and is
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often represented riding a lion and holding the sword of wisdom, which can cut through delusion. Also known
as Monju in Japanese.

Mount GudhakutraVulture Peak, the site of many of Shakyamuni Buddha's recorded discourses and important
in Zen as the site of the first transmission from the Buddha to Mahakashyapa. See Mahakashyapa.

Mountains and Rivers SutraFascicle in Dogen Zenji's master work, the Shobogenzo.

MuOften the first koan of the beginning Zen student. Mu has no intrinsic verbal meaning and cannot be
penetrated by discursive thought. The koan originated with Chao-chou Ts'ung-shen (Jap. Joshu Jushin,
778897), who, when asked by a monk, "Does a dog have Buddha nature?," directly answered, "Mu!"

N

NirodhaThe end to ignorance, which causes suffering; the Third Noble Truth taught by Shakyamuni Buddha.
See Dukkha; Four Noble Truths.

NirvanaA nondualistic state beyond life and death; extinction of attachment to desire and delusion.

O

Obaku ZenSchool of Zen brought from China to Japan in 1654 by Yin-Yuan (Jap. Ingen). Obaku was the
teacher of Rinzai, the founder of the Rinzai school of Zen.

P

ParamitasIn Mahayana Buddhism, the six perfections practiced by Bodhisattvas. The paramitas include wisdom
(prajna), patience (kshanti), generosity (dana), meditative awareness (dhyana), effort (virya), and precepts
(sila). Four more are sometimes included: skillful means (upaya), determination (pranidhana), strength (bala),
and knowledge (jnana). See Bodhisattva.

PrajnaWisdom or insight of enlightenment; nondiscriminating awareness.

PreceptsBuddhist ethical teachings that directly point to reality. At jukai, the ceremony of becoming a Buddhist,
Zen students make a commitment to maintain the precepts. The precepts are: the Three Treasures (be one with
the Buddha, be one with the Dharma, be one with the Sangha), the Three Pure Precepts (do not commit
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evil, do good, do good for others), the Ten Grave Precepts (do not kill, do not steal, do not be greedy, do not
lie, do not be ignorant, do not talk about others' faults, do not elevate yourself by criticizing others, do not be
stingy, do not get angry, do not speak ill of the Three Treasures).

S

SamadhiMental state characterized by concentration and one-pointed attention; a nondualistic state of
awareness.

SanghaTraditionally, the monastic order; in a broader sense, the Sangha includes all Buddhist practitioners. In
Zen, the term also connotes the harmonious interrelationship of all beings, phenomena, and events.

ShakyamuniThe historical Buddha.

Shikantaza"Just sitting"; zazen itself, without the usual techniques of koan study or breath counting; a state of
deep, nondiscriminatory awareness.

Shobogenzo ("Treasury of the True Dharma Eye")The masterwork of Dogen Zenji, this work is made up of
ninety-five fascicles on Buddhist subjects and is considered a milestone in Buddhist literature. See Dogen
Kigen Zenji.

SkandhasThe five impermanent components of human mind: form, sensation, conception, discrimination, and
awareness. Together they give rise to the illusion of a permanent, separate self.

Soto ZenSchool of Zen originating in China with Tung-shan Liang-chieh (Jap. Tozan Ryokai, 807869) and
Ts'ao-shan Pen-chi (Jap. Sozan Honjaku, 840901). Dogen Zenji brought the Soto lineage to Japan, cofounding
the Japanese school with Keizan Jokin Zenji (12681325).

Sumi-eJapanese brush-and-ink painting associated with Zen practice, characterized by rapid, spontaneous
strokes.

SutraImportant Buddhist texts or scriptures containing the teachings of Buddhism. Sutras often record the
words attributed to Shakyamuni Buddha or later masters.
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T

Ten Oxherding PicturesTraditional images that depict the stages of Zen practice. The pictures begin with the
stage of searching for the ox, in which the desire to practice is awakened, and end with the return to the
marketplace, in which the practitioner functions freely and compassionately in the world.

TokudoOrdination as a trainee for the priesthood.

Theravada ("Way of the Elders")The Southern School of Buddhism, emphasizing individual practice and
attainment. The central institution is the Sangha, or monastic order, and the taking of the Three Refuges
(Buddha, Dharma, and Sangha) is basic to the practice.

Transmission of the LampA record of the lives and sayings of Zen masters from the earliest days to the tenth
century, compiled in 1004 by Tao-yuan.

V

VimalakirtiA lay contemporary of the Buddha, whose spiritual attainment is highly regarded. He exemplifies
the Mahayana model of fully realized nonmonastic practice. The Vimalakirti Sutra contains his teachings.

Z

Zazen"Sitting zen," the formal practice of breath counting, koan study, or shikantaza.

ZendoThe space in a monastery in which zazen is practiced; it is often set aside exclusively for this purpose.

ZuiseA special empowerment ceremony currently held only at the temples of Eiheiji and Sojiji in Japan by new
priests upon reaching the priestly rank.
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ABOUT ZEN MOUNTAIN MONASTERY

Zen Mountain Monastery is an American Zen Buddhist monastery and training center for monks, nuns, and lay
practitioners. Located on a 200-acre site surrounded by thousands of acres of state forest wilderness preserve on
Tremper Mountain in New York State's Catskill Mountains, the monastery provides a year-round daily training
program that includes Zen meditation, face-to-face teaching, Dharma Talks, liturgy, work practice, body
practice, and art practice. Each month a week-long, silent Zen meditation retreat (sesshin) is offered. During the
spring and fall quarter of each year, ninety-day Zen training intensives are conducted. During the summer
quarter, the regular schedule is supplemented with seminars and workshops in the Zen arts and Buddhist
studies. Students train in either full-time or part-time residency or as non-resident students whose "at-home"
training is supplemented by periodic visits to the monastery. For further information, contact:

REGISTRAR
ZEN MOUNTAIN MONASTERY
P.O. BOX 197DC
MT. TREMPER, NY 12457

 

< previous page page_211 next page >



page_213

file:///C:/...%20html/Loori,%20John%20Daido%20-%20Mountain%20Record%20of%20Zen%20Talks/files/page_213.html[27.08.2009 12:50:26]

< previous page page_213 next page >

Page 213

INDEX

A

Aikido, 10

American, Zen, xi, xiv;

Zen masters, xi, xiv;

Zen students, xi, xiv, 152153

Ananda, and the Buddha, 113114;

and transmission from Mahakashyapa, 112113, 116, 118119, 121

anger, 160; see also separation; three poisons

anuttara-samyak-sambodhi, 103, 108, 117

art, and creative audience, 177;

and Kamakura Japan, 127;

and religion, 94;

and Zen practice, xvii, 8, 10, 94, 127128, 169

asceticism, 13, 152

aspiration, 2122; see also bodhi-mind; determination

attachment. See greed; three poisons

Avolokiteshvara, 3233

B

barriers, 8, 1516, 19

Basho Pond, 45

Baso, Master, and Bodhidharma, 96;

and Nansen, 142

Blue Cliff Record, x, xvi, 74, 9394

Bodhidharma, and determination, 199;

coming from the West, 142143;

and Second Ancestor, 16, 18, 98;

and Sozan, 158

bodhi-mind, 12, 13, 20, 48, 52

Bodhi Tree, 13, 117

Book of Equanimity, x, xvi
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breath, 48; see also zazen

Buddha, and adapting to circumstances, 148;

and asceticism, 152;

and ceaseless practice, 48;

and freedom, 58, 87;

Gautama's eyeballs, 130131;

as healer, 147;

image, 194;

and lineage, xiv;

and makyo, 151152;

and realization, x, 5253, 78, 94, 117, 199;

and self and no-self, 22, 85, 89, 107, 172, 199;

and the spiritual search, 7;

and suffering, 8, 73;

and transmission, 48, 65, 98, 113, 154;

words of the, 13, 32

Buddhadharma, 89, 167168, 172

Buddha-mind, xiv, xvii, 38

Buddha Way, xvi, 8

Buddhism, and academic study, 155;

and attachment, 97;

historians, 90;

psychology, 8687;

and reality, 86, 104;

and self, 44;

and the spiritual search, 8, 18.

See also Hinayana, Mahayana

Buji, Zen. See Zen

C

Catholicism, x, 8, 21

cause and effect, 54, 57, 150

China, xi;

language and Zen literature, 33, 66, 127;

and the Golden Age of Zen, 90;
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and the spiritual search, 7;

and the Sung Dynasty,
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10;

and the Third Patriarch, 158

Chinese Zen masters, xiv, 194

Christ, 7, 112

Christianity, 18, 111112

Chizo, 142

compassion, 20, 4849, 105

consciousness, Buddhist psychology and, 8687;

and intuition, 2;

linear thought, 2, 114115;

and moment-to-moment awareness, 95

conditioning, 12, 18, 21, 42, 77, 105, 180, 188, 196

D

desire, 4243, 105; see also greed, separation

determination, 4, 12, 23, 188. See also aspiration, bodhi-mind, faith

Dharma, xi, xiv, xv

Dharma Combat, 9, 136

Dharma Discourse, xiii, xvi, 2, 4, 9

Dhyana, 104

Diamond Net of Indra, 158, 161162; see also Hua-yen philosophy

Diamond Sutra, 86, 98

Dogen Zenji, and cause and effect, 55;

and ceaseless practice, 49;

and intimacy, 6364, 74, 9495, 125128;

as a monk, 49;

and six prajnas, 103105;

reality, 48, 6162;

the secular and the sacred, 70, 108, 167, 172173;

and self study, 15, 107, 120;

Shobogenzo, x, xv, xvi, 47, 104, 126, 130131;

and suffering, 105;

as a teacher, 15, 47, 115, 131
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Doshinji, 8, 10, 50, 127

doubt, xv, 4, 12, 19, 188

dualism, 151, 197

duality, 159

dukkha. See suffering, Four Noble Truths

E

Eightfold Path, 105

Eiheji, x, 15

Eka, 98; see also Second Ancestor

emptiness, 3536, 150

Engo, Master, 7073, 77, 93, 95, 193

enlightenment, x, xvi, xvii, 48, 97, 108, 111, 114, 119, 120, 148, 152, 162, 196

Eno, Master, 44

F

faith, 4, 12, 158, 188

Faith Mind Sutra, 157158

Four Bodhisattva Vows, 143

Four Noble Truths, 45, 104; see also suffering

Four Positions, 139

Francis of Assisi, 18

freedom, 29, 47, 7778, 137, 190, 196. See also Zen and freedom

Fuller, Buckminster, 44

G

Gateless Gate, The, x, xvi, 41, 44

Gautama. See Buddha

Genjokoan, 126; see also Dogen Zenji; Shobogenzo

golden chain. See precepts

Great Determination. See determination

Great Doubt. See doubt

Great Faith. See faith

greed, 20, 44, 97. See also three poisons

Gyokusei Jikikhara Sensei, 7, 10

H

Han Shan, 66
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hara, 9, 176

Heart Sutra, xvi, 31, 106, 108, 195

Hinayana, 8385; see also Theravada Buddhism

Hinduism, 8, 111112

Hogen, 126
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Hua-yen philosophy, 54

Hyakujo, Master, 142

I

Ichu, 127128

India, xi, 9

Intimacy, 126; see also Dogen and intimacy

intensive training period, 9

interview (dokusan), 9, 75

intuition, 196; see also consciousness

Iron Grindstone Liu, 90

Isan, Master, 90

Islam, 111

J

Japan, x, 1, 131

Japanese, xiv, xv, 127

Jesus, 147; see also Nazarene

Jikihara Sensei. See Gyokusei Jikihara Sensei

Jizo, 126

Jo, Master, 96

John of the Cross, 18

Johoshi, 93

joriki, 187

Joshu, Master, 115, 142;

Faith Mind Sutra, 160162;

and Nansen, 53, 172

Judaism, 111112

K

Kakuan, Master, 78, 12

Kamakura (period in Japan), 10, 127

Kashyapa. See Mahakashyapa

Karate, 10, 195, 197199

karma, 13, 43, 129, 139, 163
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Keizan, Master, 117, 119, 121

kensho, 188189; see also enlightenment

kesa, the verse of the, 118

koan, collections, xiv, 1, 3;

and determination, 188;

and dharma discourse, xiv;

of everyday life, 170171;

and faith and doubt, 4, 188;

and intuition and intellect, 1, 2, 3, 4, 15, 17, 188;

and Shobogenzo, 131;

and zazen, 3, 29;

Zen training, xv, xvi, 2, 3

Kung Fu, iv

Kyogen, Master, 142

Kyosei, Master, 6976

L

laymen, xv, xvi, 136

Ling Chao (daughter of Layman P'ang), 135136, 140143

liturgy (and Zen practice), xvii, 810

M

Machaku, 33, 193195, 200

Maezumi Roshi, 62

magga, 105

Mahakashyapa, enlightenment of, 98, 114, 117, 154;

transmission to Ananda, 112, 119

Mahayana, 8286

makyo, 151152

Manjushri, 8283, 149, 193194, 200

martial arts, 9, 10; see also, Aikido, Karate, Kung Fu

Matsu, Master, 136

meditation, as core of practice, 9;

as sickness, 148.

See also zazen

monastery, x, xi;
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Dogen and monastic rules, 50;

as a sanctuary and furnace, 167;

see also Zen Mountain Monastery

monks, American Zen, xv;

ancient monks and danger, 18;

Dogen as, 49

Moses, 7, 147

Mountains and Rivers Sutra, 63, 65; see also Dogen Zenji

Mount Gorba, 194

Mount Gudhakutra, 114, 119, 121, 129, 154

Mount Ko, 66
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Mount Sumeru, 142

Muchaku, 194

Muhammad, 7; see also Islam

Mumon, Master, 44

Myozen, 90

mysticism, 18, 51

N

Nambutzu, 127128

Nansen, Master, 95, 97, 100;

and Joshu, 53, 93, 96;

and Taifu, 96, 98

Nazarene, 62, 65; see also Jesus, Christianity

Nenga, 10, 19

nirodha (the truth of suffering), 105; see also suffering

nirvana, 37, 48, 52. See also enlightenment

O

Obaku (Zen sect), 10

Oxherding Pictures, 7, 8, 120

P

P'ang, Layman, xvi, 135136, 140, 143, 172. See also Lin Chao

paramita, dana paramita, 107;

prajna paramita, 107;

six paramitas, 33

Perfection of Wisdom Sutra, 32

''Plum Blossoms," 138; see also Dogen Zenji, Shobogenzo

poetry, 94

pointer (for koans), x, xvi, 3, 137

practice, ceaseless, 48, 52;

and commitment, 19;

as doing, xvi, 2, 8, 9, 11, 168;

and enlightenment, 108;

and flexibility, 153;
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as gratitude, 13;

and koans, x, xi, 2;

nonresident, 12;

and reality, 49;

and self, 107109;

stages of, xv, 9, 5051;

and trust, 163;

work, xvii, 8, 167172

prajna, 33, 103; see also Dogen and prajnas

precepts, 107

Q

questions (and answers in Zen training), 17, 115

R

realization, and belief, 22;

and Buddha nature, 13;

and conditioning, 86;

and intellectual understanding, 1, 2, 115;

and practice, 1, 52, 155;

and the self, 45, 86

reality, 1, 3, 18, 49, 86, 121, 149, 160; see also enlightenment

responsibility, and practice, 43, 71, 149150;

and realization, 189;

and reality, 98;

and separation, 77;

and wisdom, 108

Rikyu Taifu, 93, 9598, 100

Rinzai, Master, 21, 44, 72, 115

Rinzai (school), xv, 131

ripeness, 117118

rohatsu, 198

Russians, 44

S

samadhi, 9, 187188

samsara, 155
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samurai, 127, 198

Sanskrit, 32

satori, 21; see also enlightenment

Scully (Monsignor), 62

Second Ancestor, 17, 98; see also Eka

seeing, 99, 175177, 181

self, 16, 37, 43, 77, 94, 97, 163, 185

separation (and no separation), and barriers, 138;

and ceaseless practice, 48;

and communication, 75;

and compassion, 34;

and Diamond Net of Indra, 158, 160161;

and doing, 20;

and freedom, 56, 144;

and Heart Sutra, 37, 106107;

and koan study, 188;

and Mountains and Rivers Sutra, 63, 65;

and prajna, 33;

and realization, 12;

and responsibility, 88;

and seeing, 181;

and stress, 184;

and suffering, 73;

and the
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three poisons, 73;

and Zen, 97, 185

sesshin, 9

Seppo, Master, 70

Setcho, Master, 53, 100, 154, 194, 200

Shakyamuni Buddha. See Buddha

Shariputra, 32, 8187

Shibayama, Master, 19

shikantaza, x, 29

Shobogenzo, 50, 126, 131; see also Dogen

Sholin Monastery, 10

sila, 107

skandas, 34

Soto (school), and Dogen, 61;

and Eiheji, 15;

and koans, 131;

lineage, xv;

monasteries, x

Sozan, Master, 157158, 160, 163

stress, 183184

Sudhana, 147

suffering, 47, 5051, 73, 104

sumi-e, 169

Sung (Dynasty in China), 10

sutras, x

Sutra of the Third Patriarch, 140

Su T'ung-Po, Master, 6465

T

Taifu. See Rikyu Taifu

Tang (Dynasty in China), 96

Tao, 172

Ta-yang, Master, 61
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Tendo Nyojo, 128129, 131132

Theravada Buddhism, 119; see also Hinayana

Theresa of Avila, 18

Third Noble Truth. See Four Noble truths, suffering

Third Patriarch, 140, 157158. See also Sozan

three poisons, 12, 73; see also anger, greed

Three Treasures, 138; see also Buddha, dharma, sangha

Tokusan, Master, 70, 72, 76

training (Zen), and ability, 11;

as doing, 2;

and sesshin, 9;

at ZMM, xvi, 1011

transmission, xi, xiv, 1, 77, 98, 111

Transmission of the Lamp, xvi, 17, 111, 121

Treasury of the True Dharma Eye. See Shobogenzo

truth. See reality

U

Unmon, 74, 115, 147149

V

verse (for koans), x, xvi, 3

Vimalakirti, 8284, 90

W

Way of Everyday Life, The, 62

women, 90, 135, 140141, 198

Y

Yasutani Roshi, 130, 139

Z

zazen, as activity, 168;

and beginning practice, xv, 9;

and breath, 25, 27, 28;

and concentration, 25, 28, 187;

and enlightenment, 1, 25;

and letting go, 190;

and makyo, 151152;
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physical arrangements for, 25;

and posture, 2526;

and stillness, 185186;

and thoughts and emotions, 2628;

at ZMM, xviii, 7

Zen, and academic study, xiv, xvii, 89;

and aceticism, 152;

as activity, 11, 13, 188189;

and art practice, 10, 12, 94, 169;

and belief, 7778;

Buji, 155;

and despair, 29;

and helping, 19;

and freedom, 29;

and koans, xv, 1;

and meditation, 8;

and monasticism, xv;

and motivations for, 15;
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and patience, 29;

and psychotherapy, 22;

and romance, 12;

and responsibility, 41;

and seamlessness, 50, 52;

and separation, 185;

and stages of training, xv, 9, 8889;

and stillness, 195;

teachers, xviii, 3, 4, 111, 115;

and time, 129, 150;

uniqueness of, 9, 111112

zendo, 9

zenga (painting), 169

Zen Mountain Monastery, x, xiii, xv, 78, 50, 119

Zenshuji, ix

Zuigan, Master, 4142, 44, 74

zuisse, x
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