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and phrases give mea

RA: There is a langua

syntax and also a logi

words and phrases. Wicuict 1 o covause we ve v LDUIE, Y OLUD e
phrases or because discriminating consciousness built itself up out of those
words and phrases is a chicken-and-egg problem. But the Bible says that “In
the beginning there was the word.” The way nature is and the way our
mind is are basically the same, but somehow we've done this little trick of
separating ourselves from the rest of the universe. By putting our sense
organs between ourselves and the rest of the universe we can be “aware” of
things.

I used to have the experience of saying something had happened and
someone else would say, “No, it didn’t.” And I'd say, “Yes, it did.” But after
practicing meditation for a while I realized that it did happen for me and
didn’t happen for them; I didn't prove that it happened but rather I con-
structed that thing in my memory. If another person is willing to admit one
experience that I had, and then the next experience, and then the next, then,
finally, they’ll admit the experience that I had and they didn’t have, because
they’ll join the way I build my memory. In fact, you never really remember
the past: you're just now making up what you “call” the past.

DR: Isn’t there some verifiable correlation between what happened in the
past and, say, what's recorded on film?

RA: To me that’s just group psychosis. Some people may have been at the
event and not remember a thing that’s on the film. I feel that all history,
including its documentation, is just totally concocted.

LA: Of course it’'s concocted. People may read about it happening, but that's
not what really happened.

RA: We may have a memory of having breakfast together today, but that's
not what really happened. Powerful people, or people powerful with guns,
have been very influential in creating what we call history. For example,
generals come in and level libraries full of historical data - they destroy
them. Then new libraries are built and new historical data are put in them.
This relates back to “the word” and William Burroughs, because it’s all
storytelling.

LA: Don’t you have confidence from day to day that a book is the same
book it was yesterday?

RA: I'm just sart of going along with the convention. 1 think it’s healthy for
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RA: And did that allow you to speak in another way?

LA: Yeah. And I could see things from another perspective, as well. He was
in a position of extreme vulnerability. You don’t really care what anybody
thinks of you, because you kind of know already. For most artists it’s not

“Look what I did.” It's more about creating something that other people can
enter into.

DR: Does this seem incongruous in a world where some artists are im-
mediately treated like rock stars?

LA: There’s a kind of problem for the artist when he instantly becomes the
subject of a Sunday Times story. The painter may make a painting and sell it
for $50,000, and then it’s going to go into a collector’s living room and speak
only to the people who are there. And, to use a gross generalization, the
collectors tend to be somewhat to the right politically. So, who is this piece
talking to, and why? Why is the artist bothering to make this thing? For
myself, ] would rather work in these more popular media that allow me to
speak to a lot of people.

DR: I heard there was a conflict between director and star in your film
“Home of the Brave.”

LA: It was very bad - very bad for me to direct and star in my own movie,
Confronting my own image thousands of times, day after day. I went
through a lot of stages about that, No one should be forced to confront their
own image so many Hmes.

DR: Why do you suppose artists want to exhibit, or Zen teachers to teach,
when they could just as well stay home and enjoy their arts?

RA: Originally Buddha did not have the idea of exhibiting art. He didn’t
want to teach. He didn’t think anybody would understand. It was just an
experience that was wonderful for him. But then he was pretty strongly
encouraged to say some things and he did.

LA: He didn’t think anyone would understand him?

RA: One story has it that he said how it was for him and that no one but
very advanced celestial beings understood. So he didn’t especially want to
say anything. Some people forced him to talk, yet just as he expected, they
didn’t understand. Then something happened. They asked him to try
again.This time he actually simplified it and organized it and translated it
into the “Four Noble Truths,” which people could understand. Finally,
towards the end of his life he could again say the way it was for him at the
beginning. By then people could understand. He had to start at the place
where they were and gradually build up to the place where he was. Then he
could unfald his vision, which is that everything is connected. You entirely
include me, and { entirely include you.

Buddha first spoke to some people he worked with, some Indian sects.
Basically he said, “I woke up. I actually woke up to what's going on.” They
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practice is not restricted to a special place, or some particular rcom. The
whole world is our meditation hall. There is no place we cannot practice
and there is no obstacle to practice. Often people feel that they don’t have
the freedom to practice because they can’t spend much time in the medita-
tion hall. It is important to understand how our practice is extended from
zazen and how the forms we encounter become the various forms of zazen.
No problem, or no event in our life, is an obstacle to realizing truth or estab-
lishing our life in reality.

We come to practice for various reasons. We may hear about enlightenment
and realization, but it’s hard for us to know whr* *hat is until we absorb
through our pores the meaning of zazen. Usualiy, when we enter practice
we want something for ourselves. That is natural and understandable. But
when we mature in our practice we realize that what we are doing is not
just for ourselves, nor a reinforcement for our own opinions. When we want
too much for ourselves, our practice can easily become self-centered. The
more generous side is to feel that we should help others, which is very
good. But that can also be a kind of self-centered way: “I am helping
others.” So, do we practice for ourselves or for the sake of others?

Either way there is a little problem. When we can take care of the practice
for the sake of the practice we are on the way to true maturity. When we
take care of Buddha, when we take care of Dharma, when we take care of
Sangha, then Buddha, Dharma and Sangha take care of and nourish myself
and others. This kind of faith or confidence is necessary.

I¥'s important to be aware of our own self-centeredness and to know how to
deal with it. According to Buddhism, self-centeredness is delusion, because
there is ultimately no self to be centered on. When we realize that we are
totally interdependent with all things we can begin to live our life with real
freedom. As Master Tozan said, “Everywhere I turn [ meet myself.” When
the bell sounds the monks put on their seven piece robes and go to the
meditation hall. They just take care of the Dharma; they are not so worried
about themselves or what they want. Their whole life is dedicated to the
welfare of all beings.

This is renunciation; letting go of self-centricity and living a life of conscious
intention. Conscious intention is sometimes called a vow, “Vow” may be a
little strong, so [ use the word intention. Consciously intending we maintain
our direction. Even when we are pulled or overwhelmed by aspects of
greed, anger and delusion we can maintain the way through the power of
our strong intention. Sometimes we say, to live by vow or intention rather
than by karma. And even though we are pulled along helplessly or unwill-
ingly by habit and the consequences of our compulsive actions, our sincere
intention and strong steady practice contains within itself the power of
transformation.

To practice the way in the midst of our difficulties is renunciation, and to
acknowledge our faults and make the effort to re-establish ourselves in
whole mind, wholesome mind, is repentance. It’s easy to get stuck justifying
our mistakes, when we are forced to take a stand in self-defense. This is not
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personal Zen characteristics and to his particular way, Zen became divided
into many schools, and it was hard for the students to know which was the
true way. And actually, to wonder which was the true way was already
wrong,. Each teacher was suggesting the true teaching in his own way, so
each teacher was suggesting the same truth, the same source of the teaching
which was transmitted from Buddha. To stick to words without knowing
the source of the teaching is wrong, and that is what the teachers of Sekito’s
time were doing. And that was the student's way of studying Zen. So Sekito
said, “If you receive words, you should understand the source of the
teaching which is transmitted from Buddha and is beyond each teacher's
own way of expressing or suggesting the truth.

The next sentence is, “Mizukara kiku o rissuru koto nakare.” “You” is under-
stood in this sentence. Nakare means “not.” Kiky means “rules.” Rissuru
means “to establish.” Mizukaru means “by yourself.” “You should not
establish rules for yourself.” And you should not stick to them or be bound
by them. Most people are doing that. When you say, “this is right!” or “this
is wrong!” you establish some rules for yourself. And because you say so,
naturally you will stick to them and be bound by them. And this is why Zen
was divided into many ways or schools ~ Soto, Rinzai, Obaku, Ummon,
Hogen and Igyo. Originally there was one teaching, but each teacher, or his
disciples established one school and they stuck to their “family way” and
were bound by it. They understood Buddha’s teaching in their own way and
then stuck to their understanding and thought that it was Buddha’s teach-
ing. In other words, they stuck to the finger pointing at the moon. If three
teachers are pointing at the moon, each one has his own finger and so there
are already three schools, but the moon is one. So Sekito says, “Don’t
establish your own rules for yourself.”

This is very important for our practice. We are liable to establish our own
rules. “This is the rule of Tassajara,” you may say. But rules are the finger
which points to how we have good practice at Tassajara according to the
situation. Rules are important, but you shouldn’t think, “this is the only
way; this is the true permanent teaching, or the rules they have are wrong.”
You shouldn‘t stick to your own understanding of things. Something which
is good for someone is not always good for someone else, so you should not
make special rules for everyone. Rules are important, but when you stick
with rules and force them on others too much it means that you are making
a rule-bound establishment.

So when you enter a monastery you shouldn’t say, “this is my way.” If you
come to Tassajara you should obey Tassajara’s rules. You should not
establish your own rules. To see the actual moon through Tassajara rules is
how to practice at Tassajara. Rules are not the point. The actual teaching the
rules will catch is the point. So by observing rules you will naturally
understand the real teaching,.

From the beginning, this point may be missing in all of us. Most people start
to study Zen in order to know what Zen is. This is already wrong. It means
they are always trying to provide some understanding or rules far them-
selves.
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function before you say “good” or “bad.” That function appears to be
sometimes good and sometimes bad. We understand in that way. But our
innate nature is beyond the idea of good or bad. So when you wonder why
we practice zazen in such bad weather, that is the first step to your confu-
sion. We should be like a fish, always swimming around in the river. That is
a Zen student. Dogen Zenji said, “the bird does not need to know the limit
of the sky or what it is before flying in it.” They just fly in the big sky. That
is how we practice zazen.

So you should not try to make rules for yourself. These are very strict
words. They may not seem to mean much, but actually when Sekito Zenji
says so, he is waiting with a big stick. If you say something, he answers,
“don’t make rules for yourself!” “Don’t try to understand by your head.” He
is waiting like this. So when he says so, we cannot say anything. “Hai!”
That's all. You needn’t even say “Hai!” You should do things like a mule or
an ass.

You may say “this is absolute surrender.” But it is not so. It is the way to
understand the teaching. This character shu means “the source of the
teaching.” We are liable to wonder what it is. But it is not something which
you can understand by words, but something you have when you do things
quite naturally and intiuitively, without saying good or bad. Time is going
on and on and we do not have to say “good” or “bad.” Moment after
moment we should follow the flow of time. You should go with time. When
you become tired of doing something you may say “this way” or “that
way,” just to kill time. But when you see the vegetables in the garden which
have almost dried up in the hot weather, you do not have much time to say
what will be the appropriate thing to do today. While we are discussing it
you are becoming more and more hungry.

So the kitchen people should go the the kitchen and prepare food for the
next meal. That is the most important thing. But it does not mean that it isa
waste of time to think about things. It is good to think about things, but we
should not stick to words or rules too much. This is a very delicate point.
Without ignoring rules, and without sticking to rules, we should continue
our Tassajara practice. This is the way Sekito is suggesting.

And he says,“sokumoku do o esezunba, ashi o hakobumo izukunzo michi o
shiran.” Soku means “antenna of insects or sense organs.”Moku means
“eyes.” 5o if means to use our eyes and our fine senses. Do is “tao” or “the
way.”E means “understand.”Esezunba is “not.” “If you don’t understand
Tao with eyes and other sense organs.” Ashi means “foot.” Hakobumo means
“to carry on,” “to go.” So Ashi ¢ Hakobumo is “to move your feet.” “To
practice.”

Esezunba means “how” or “how can you do that?” Michi is another word for
“way.” Shiran is “to know.” “Can you know the way?” It means that the
only way is to use your fine sense organs wherever you go and at the same
time to understand the source of the teaching. If you don’t do that, even
though you “operate your feet,” (practice) you cannot know the true way
(michi o shirun).
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