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Begixmer*a Mind 

People aay.that atudying Zen i s d i f f i c u l t , but there i s some 
misunderstanding why i t i s d i f f i c u l t . I t i s not d i f f i c u l t because 
s i t t i n g i n the cross-legged position i s hard, or attaining lailight-
enment i s hard, but i t i s hard to keep our mind ptire, and to keep 
our practice pure i n i t ' s o r i g i n a l form. After the Zen School was 
established i n China i t developed, but at the same time i t beoaxae 
more and moi^ impure. But I don»t want to t a l k about Chinese Zen, 
or the History of Zen t h i s morning but I want to t a l k to you about 
Sho Shin. 3ho Shin means Beginner's Hind, I f we can keep our 
Beginner's Mind always, that i s the goal of OVLT p r a c t i c e . 

We r e c i t e d The Prajna Paramita Sutra t h i s morning only once. 
I think we r e c i t e d i t vejTy v/ell. But what w i l l happen to us i f we 
re c i t e i t twice, three time, four times, and more? Then we w i l l 
e a s i l y lose our origincil attitude i n r e c i t i n g the sutra. The same 
thing w i l l happen to us i n our other p r a c t i c e s . For awhile we w i l l 
keep our Beginner'a Mind i n our Zen practice, but i f we continue 
to practice one year, two years, three years, or more, we w i l l have 
aone improvement, and we w i l l lose the l i m i t l e s s meaning of the 
Original Mind, 

In the Beginner's Mind we have many p o s s i b i l i t i e s , but i n the 
expert mind there i s not much p o s s i b i l i t y . So i n our practice i t 
i s important to i»esume ovir Origisaal Mind, or our Inmost Mind which 
we ourselves do not know. This i s the most important thing for us. 
The founder of our school eii5>hasized t h i s point. We have to remain 
always i n o\u? Beginner's Mind, This i a the aecret of Zen, and the 
secret of various practices such as the practice of flower arrange­
ment, the practice of Japanese singing, and other a r t s . I f we keep 
our Beginner's Mind we w i l l keep our precepts. When we lose our 
Begiimer's Mind we w i l l lose a l l the precepta. 

For Zen atudents the most Important thing i s not to be d u a l i s t i c . 
We should not lose our S e l f - S a t i s f i e d state of Mind, We should not 
be too demanding, or we should not be too greedy. Our Mind ahovild 
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be always r i c h , and s e l f - s a t i s f i e d * When onr Mind becomes demand­
ing, or when we long for something, we w i l l v i o l a t e ovir precepts, 
not to k i l l , not to be immoral, not to s t e a l , or not to t e l l l i e s , 
and so on* These v i o l a t i o n s are based on our greedy mind* \&xen 

oxxr Hind i s S e l f - S a t i s f i e d we w i l l keep our precepts. When we, 
otirselves are always S e l f - S a t i s f i e d we have our Original Hind, 
and we can practice t r u l y and we are always true to ourselves. 
So, the most d i f f i c u l t thing i s to keep our Beginner's Mind i n 
our p r a c t i c e . I f you can keep your Beginner's Mind forever, you 
are Buddha. Dn t h i s point, our practice should be constant. We 
should practice our way with the Beginner's Mind always. Biere 
i s no need to have a deep understanding about Zen, Bven thoxigih 
you read Zen l i t e r a t u r e you have to keep t h i s Beginner's Mind. 
You have to read i t with a fresh mind. We shouldn't aay, " I 
know vh&t Zen i s , " or " I have attained ailightenment," We should 
always be big enough to be a Beginner, Thia i s very in5>ortant. 
And we sho\ild be very, very careful about t h i s point. I n practicing 
Zen you w i l l begin to appreciate your Beginner's Mind. This i s 
the secret of Zen prac t i c e . 

Shun2*yu Suzuki Roshi 

A t a l k delivered i n 1965 
at the Haiku Zendo branch of 
the San Francisco Zen Center 
i n Los Altos. Edited by 
Marian Derby 



Limiting Ifour A c t i v i t y 

I n our practice we have no special object of worship* 
In t h i s x»espect our px»actlce i s somowhat different from the 
usual r e l i g i o u s p r a c t i c e s . I f thoi^ i s no purpose, or no 
goal i n our practice we won't know \diat to do. But there i s 
a way. Joshu said, "Clay Buddha cannot cross water; bronze 
Buddha cannot get t h r o u ^ furnace, wooden Buddha cannot get 
through f i r e " . Whatever object you have, i f your practice i s 
dliHicted toward some p a r t i c u l a r object, such as a clay Buddha, 
or a bronze Bu'dha, or a wooden Buddha, tliat practice w i l l not 

work. So, as long as you have soiao p a r t i c u l a r goal i n your 
practice, your practice w i l l not help you completely. Your 
practice w i l l help you as long as you are directed to the goal, 
but vAion you reaumo your everyday l i f e i t w i l l not work. Then, 
the way to oractice oior practice without having amy goal i s to 
l i m i t our a c t i v i t y , or be concentrated on ^diat we are doing at 
that moment. In s t ad of having scacae p a r t i c u l a r object, we 
should l i i o i t our a c t i v i t y . I f you liroi t y j u r a c t i v i t y to what 
you can do j u s t now, i n t h i s moiaent, thon you can express f u l ­
l y the Ifalversal Nature, or the Ifoiveraal Truth. When you are 
wondering about you have no cheuice to express yourself, but 
when you l i m i t your expression of the Univ r s i l Hature, then 
you have the way to p r a c t i c e . This i s our way. 

So, when we practice zazen we l i m i t our a c t i v i t y to tho 
smallest extent, Jvist keeping the right posture and being 
oozu>entrated on s i t t i n g i s how we express the Iftiiveraal Nature. 
Then you, yourself become Buddha; you, yourself express Buddha 
Hature, or True Nature, or tiniveraal Nature. So instead of 
having some object of w r s h l p wo just concentrate on the a c t i v ­
i t y which we do I n each moment. So when you bow you should 

just bow; when you s i t you ju s t s i t ; tdien you eat you Just eat. 
I f you do t h i s the Universal Hature i s there. We c a l l i t "one-
act Samadhi", or we aay i n Japanese, "ichigyo-aanmai". Sanmai 
or Samadhi i s concentration. Ichigyo i s one pr a c t i c e . 
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Joshu*8 stateiadnt about Clay Buddha, bponxe Buddha and 
wooden Buddha i a some BudOha to which your practice i a d i r e c t ­
ed. This kind of Buddha \d.ll not serve yoor purpose coii^lete-
l y . You w i l l have to throw i t away soiaetiae, or you ; d l l have 
to ignore i t . But i f you understand the aecret of our practice. 
Wherever you go you are tho "bosa". So, vdiez^ver you go you 
c-nnot neglect Buddha beoauae you yotiraelf are Buddiia, So 
t h i s Budc^ha w i l l help you coii^letely, Thiu kind of practice 
i s the basic understanding of tiuddhist l i t e r a t u r e and Buddliist 
a r t , 

X think some of you who practice saaen here xaay believe 
in some other z»ellglon, but I don't mind v ^ t e v e r you believe 
i n . Our practice has nothing to do with aome p a r t i c u l a r r e l i ­
gious b e l i e f . And for you, there i s no need to hesitate to 
practice ovir practice because i t has nothing to do with C l i r l s t -
l a n i t y , or Shlntoism, or Hinduism, Our practice i s for every­
one. Usually when you believe i n some r e l i g i o n your thought 
and attitude w i l l , more and raore, become a shai^ axiglo pointing 
away froia yourself. But our way i a not l i k e t l i i s . I n our way 
the point of the sliarp angle i s towaz*d ouraelf, not away from 
ourself, So thero i s no need to woi?ry about tho differences 
of the r e l i g i o n you believe i n . 

One of ray friends said he did not fe 1 so good al-.ut 
attending Buddhist ceremonies because ho believed i n Shlntoism, 
Whenever he attended BudHilst oereoionies almost a l l tlie p r i e s t s 
treated him as i f he was a Buddhist, So he had to bow exactly* 
as they did. Ho said to me, " I t i s not f a i r f o r the Buddhists 
to force t h e i r way on me", I understand \&x&t ho meant, but i t 
has nothing to do V7?.th mc. This i s not my way, 2ven t h o u ^ you 
don't bow i t i s a l r i g h t . When you s i t you Just s i t . When you 
d »n»t want to bow,. • (de^ionstrating b j folding Ms arms and scowl­
ing stubbornly I ) But i f you know Why wo pi»actice t h i s kind of 
practice, even though we practice some p a r t i c u l a r way, you vd.ll 
not bo bound by the p r a c t i c e , 

Shuniryu Suzuki Roshi 
Los Alb OS, 1965 



Drerytliing Cbazsgos 

d e bai'le toaehlng of Buddhlaaa I s teachlnf? of traaa-
ioQcy, or change. iSroxTrthing change c I s tthi© basic toac'ilng. 
And t h i c Truth i a t.tf snal Truth for aoeh aixistonee; and no one 
eaii deny t h i s Truth; and a i l the toatclilx^ of Buddhiae u l l l be 
Condon»ed i n t h i a toaehing. Thia i a tl^ t e i c l u g for a l l of xxa, 

and wherever wo f-̂o t h i s teaei^ls^, l a t r u e . This teac jlng i a ulao 
Inter-nrotod as tho tenciaing of a e l f l e s s n c s s bocause tb.e s e l f -
nature of each existence i s nothing but tho aelf-naturw af a l l 
existence. 55iei»e I s no a-^ocl J. •elf-nrituro for each exiatozico* 
And t i i i s t r a c i n g l a alao c a l l o d the teaO.ing of Hirvaaa. sAien 
we r e a l i s e t h i a Truth, and \i:ien we xjoju our oocr>03ure i n t h i a 
LVeri&sting Truth* wl-Jbh i s "e^erTtlilng changos", we f i n d oursolvos 
Ix; Hlz^aaa. I f we cannot accent tho teac ing that efvorytiiiiig 
changoa we earsnot f i n d Perfect C jj^oauro, But unfortunately» 
Elth :.uPh t h i s i s True i t i s d i f f i c u l t for us to aocept ti.la 
teac ing. «le do not want to acc ->t tlie f a c t that everything changes, 

t aeliinn a l 3 0 e . ^ l a i m v^iy wc havo 8ufferln{:« Beoauao 
we ca not accept t h i a Truth we s u f f e r . So tho cause of atxfforir^ 
Is baciUGC we ca mot accept t h i a Truth* We boire a eoatradictory 
n_turo t o the Truth, T!ais i s t i e oth<^r side of the tcaclxlng of 
the cause of our suffering^ a» cause i t I s d i f f i c u l t to accent tho 
fact that evox^thlng ohazigos we s u f f e r , 3o the teac ling of tlie 
cause of our sxxffering and tho te£*: Jjig t^iat evarythii^, changes 
are two sides of on<̂  teaching, Proia oar ataxidi^o ::t teio teQc:iin6 
th".t everyt ing changes i s the cause of our suffering. Out as the 
Truth i t aay b«; interpreted as everything change a. So aa Dogen 
Zen tkiater saya, "The teaching which does not souad l i k e I t i s 
forelng sotaethlz^ on you l a not True Toachlt^," Tho teaching i t -
a e i : i s True, and t&e teaching i t a e l f d>os nA force anytiiliig upon 
you but boeatiae of our nature we accent the teaching ao i f the 
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teacher vms forcinc ooaaethliig on us* Because of our n&ture 
tho teacl^inc looks as i f I t xms forcing aooe tiling t^on uc« Hat 

whether wo f e e l goo<2 or bad about i t tiiie Truth e x i s t s * I T 
notlilng e x i s t a , t h i s t ruth does not e x i s t * Buddhism e x i s t s 
because of each p a r t i c u l a r existence* 

vfe should find the perfect existonee thoof^ the lafe>orfect 
exlstorice* Ue ah u l d f i n d porfootion i n lB5>orfection* !t3iB 
i>tomal e x i s t s because of non-otomal existence. I t i s a 
h e r e t i c a l view to so k for aorae tJ^ng boaidoa ourselvoa. I n 
aidiiiiaci we do aot expect aorjstliiug outside ^ l i s world* .Je 
sh >*̂ d find the Truth i n t h i a world* through our d i f f i c u l t i e s , 
ond tiu'ouijh our stifferine* Trils i s tlie baaic tone .Ing of 
Buddliiaa, For us, eoBRileto p e r f e c t i i s not different frcxi 
iE^orfoction* Plonaxiro i s not diffoi»ont froaa d i f f i c u l t y * Good 
i s aot diff e r e n t frcaa bad* Bad i a good; good i s bad* They az»o 
two aideo of one coin* So Dollghtenai^t should be i n 
practice* .5ion wo -practice the right practice ShlightomajL-nt i s 
t^iere. That i s t!io ripht iiadorstanding of practice, and tho 
r l f ^ t understfindinf- of our l i f o ; and there i s no other way to 
accept t h i s Truth, ifl.tliout boint" aware of tiaia Truth you cmmot 
li v e i n t i l l s world, i^on thouch you t r y to escape froa i t your 
effort w i l l bo i n • l i n . So t h i c i a tho basic t ac ing of ho to 
l i v e i n t i l l s world. And to f i i i l pleasure i n suffering i a the 
only way to accept tiiis t r u t h . I f you ttitrJr there i a ocrae other 
woy to accent t l i i s Eternal Truth, that i s your delusictfi* wfliat-
eveiv you aay f e e l about i t you hav to acce^^t i t * and you have 
to oakD t i l l a kind of e f f o r t * 

So u n t i l './e boc-xie atrong enouch to accent d i f f i c u l t y °® 
pleasure we have to continue tiiio ef ort* Actually* I f you bo-
c aae honest onouch# or straigiht forward enough* i t i a iiot so 
d i f f i c u l t to acce'^t t l i i s Truth. You can change yojr way of 
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thinking a l i t t l e b i t . I t i s d i f f i c u l t , but t h i s d i f f i c u l t y 
w i l l not always be the same. Sometimes i t w i l l be d i f f i c u l t 
and sometimes i t w i l l not be so d i f f i c u l t . I f you are suffer­
ing you w i l l have some pleasure i n the teaching that every­
thing changes. When you are i n trouble i t i s quite easy to 
accept the teaching. So why don't you accept i t at other 
times? I t i s the same thing. So sometimes you may laugh 
at yourself, discovering how s e l f i s h you are. But no matter 
how you f e e l about t h i s teaching i t i s very important for you 
to change your way of thinking and accept the teaching of 
transciency. 

Sh\anryu Suz\iki Roshi 
Los Altos, 1966 



B i r t h and Death 

I f yoa go to Japan and v i s i t E l h o i j i , j u s t before you 
enter the monistcry you w i l l see a axaall bridge e:illed Ilanahaku-

i^o, Hanshalra-Kyo menus HrJ.f Dip er Bridge, Whoaover Dogen -uenji 
dip -ed water fsxaa tho r i v e r he used h a l f of i t and he returned 
the rest of the wutcr to the r i v e r a^'^ain, without throwinif; i t 
Q..'r.y, Tho,t i s wliy we e n l l tho.t ; ridge, ilanshalru-'.^o, Half Dip er 
3rldpo, I n B i h e i j i i-Ionaatoi^y when we waoh our face wo do not 
f i l l tho basin, im Junt use seventy pei^cent of t^ie baain. And 
after WD wash wo 'lo net oEwty the water away f r : ^ tho body, Je 

ou^ty the basin toward tho i/ody, TblB means to iiave respect for 
the water, Tnlc Irlnd of prnctlco i c list baaed on or; ©oonoiaical 
i ea. I t Sicy be d i f f i c u l t to understand why Dogon 2en-ji return­
ed half of tho water nftc . he used h a l l of i t . This iil:rd of 
practice io boyoad our tbin..;inr, l̂ fhcn we fe. 1 tbL= oeauty of tho 
river w© i n t u i t i v e l y do i t i n thia way. That i s our natin^e, ^ t 
^I'^n your nature l a coverod by 9cmo econcjaaic ideas yoj acy thin-: 
i t doG3n*t ain'rc ?my sonso to return tho water back to the xdvcr. 

The othi-r day I went to Yoooaeti national Park, and I saw 
so.c huge wator»falls, Hhc f i r s t one was one thou8£inlt throo 
hundi»od, forty feet hi(;;i. The ne :t cascade was s i x hundred foot 
hi-ii, -^on tho lau t one was tiirce hundroc foot high, vfiion I 
saw the hii'heat wate f a l l I Sou the water c Inc do n l i k t a 
curtain which was tirr'own f r the ta- of thi mount-in. The water 
do©- not c ao do-Ti s w i f t l y , as you would exr-jcct; i t cont;c down 
very olowly btcaujc of the distance, Ani! tlic water does xiot oomo 
dovai ac ono whole stre-oa of water. I t i a scparatou into mcjay 
groups. I t corieo doim l i k e a curtain, > 

I thought i t mu3t be a very d i f f i c u l t ox eidenoo for each 
dro'i of water to c-iKc dovm such a ^J. ^ * mountain, f i oaa the top to 
the bottaa. I t takes t i ^e* y u know. I t t acos a long tii i e f j r 
the water to reacli the bottom of tiic w a t e r f a l l . And I thought 
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oar l i f e may be l i k e t h i s . l(#a have many d l f r i c u l t expoploncea 
in :jur l i f e . But, at ths aorio tixne, I thousht, tho water wrs nat 
ori-dnslly aeparated. I t was on© lAiole r l v r« wCion i t i s s© — 
amtod tije wator has some fe e l i n g , Vftien i t l a on© whole z*ivor 
tlie water does not have any feeling,,.at l e - a t i t ap eara t h i a 
wry, >i3ioR i t i s separated i n many d!:»opo i t begiiin to have soiae 
f e e l i n g or to exnresa sotat; f e e l i n g , wfiion tho wator i s running 
aa one v:iialc r i v e r we do n>t f e e l tho livin.^ a c t i v i t y of the 
water, tut vrhen we dip a part of trje water into a di ̂  er, w» 
feel th' valut; of tho water, and we e5q>crlcnoc aorae f-oi!-ng of 
the wator. *&ion w© ere separated i n tiilo way, we Iiavo t l i i s 
f c c l i r c . 

Beforo w© were l o r n had no foel.ng; wt> were on© ./1th tho 
Universe. 'S^dc i s c l i e d Mlnd-C«ily, or Essence of i'd.ni, or 3i(' 
l^lind. After we arc separated l i k e tho water f a l l i n g down from 
the to of the wate r f a l l to tho bottOLi* sepaxnjted b;;, the wixid 
or rockE, then we havo f e e l i n g . Dven the iKitor aiast have f e e l * 
Inf, Tnis kind of f a c t i s very valuable. Our b i r t i i and death 
are tlie some tiling, fiacn we r e a l i z e tri l s f a c t we havo no fear 
of doath anyaorc, and h^vc no actu 1 d i f f i c x i l t y i ; our l i f e . 
I f you iaiow why XJC have d i f f i c u l t y i n oar l i f e you w i l l tuader-
staiid ho to acce-t tho d i f f i c u l t y , Uhen you do not r e a l i s e 
that you ar^ ono with tlie r i v e r , or one with tlie tJnivorae you 
havo foar. You have d i f f i c u l t y becau e you h'.ve fe^ l l n g ^ You 
attach to ttio feeling y)U liavo without itnowlnc juat how t l i i s 
kliid of fo-1 g i a created. 

So to dip t!io water froa tlie r i v e r i s to fool tlic value of 
ho person who uses th© water. At the same* t l a o , wlion w© be-
OTQO aware of individual f e e l i n g s , we havo the feeling of the 
value of the wator, 3©eau3© of t h i s fooling we caimot use the 
water ju s t i n a material way. I t i a a l i v i a c being. Originally 
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I t was on© with the big r l Y t r . So I f the water returns to thB 
big r i v e r the water w i l l not have aoiy fe l i n g to lt« I t w i l l 
rosuiM i t * s own nature. By reauBatlng lt»s own nature I t w i? l 
ir:ve con osure, and I t w i l l be very glad to eorne b a d to tti» 
original r i v e . , I f t l i i s I s so what f e o l l r ^ w i l l hoTc i^an 

y3U dio? I t 'riin:: w oro lilo) tho wator I n the di>> er. I f 
•oiieDne takes the water i n the dipper to the ori^jinal r i v e r i t 
viz^l be vc y gj d. I t w i l l have ©oar')osure tlien, Porfoot COB^O-
suro. I t laay be too perfect fc - us. Just now, because we ore 
30 mch attached to our individual existence. For uc. Just 
now, we have so-so foar of death, but aftor ve x^siaao >ur !i?ruo 
Nature tlie 'c i a iJirvona, 15m t i s \jhy wo say "i'o a t t a i n Nir­
vana i s to pass away". To paac ax*ay i s not a v::ry adequate 
ojqiroasi .n , Per!iaps to pass on, or go on, or j o i n would be 
bettor, . J i l l y !u t r y to fin d oosao better exr?ros i - n for death? 
ition you find i t you '.rill have quite a new interor t a t i m to 
yaar l i f e . I t v d l l bo l i k o zay exi:>erience xdiion I saw tlie water 
in tlw big w a t e r f a l l , laagiaol I t was one thousand, throe 
huiidred and forty feet h i | ^ | 

tf© aay, "iJvcryt';ilng comes out ̂ f esraptlneca". One whole 
river, or one .^holc i^iind, i a enotinec3. When we reach t l i i s 
undoratanding we f i nd tho true laeanlng to our lifu« Whun we 
reach t i i i c understanding we can sec the beauty of tiie htxaria 
l i f e , B<:.forc wc r e a l i z e t i l l s fact everything: ttixt we sec i s 
juot de luGion , Soiaetl.joo ./© overcatL-uate the beauty; somtlsios 
we uixcoroatiiaate , or ignsro Vio beauty because o Sfciall mind 
io not i n accord with r e a - l t y , 

To t a l k aoout i t t h i s way i s quitu easy, sjut to have tho 
actuil fueling i s not so easy, Bj our practice of sea^n, \fo&Ti 

wc can a i t with oui^ whole body ane nlnd, and with the oaenesa 



of our aind anJ body uadcr tl» control of th© tfcilYoracil Kind 
wo cpdi e a s i l y a t t a i n t i l l s Id^i .1 of r i r j i t uadoratandinc* Your 
everyday l i f o w i l l be renovied without bo Ing attacliod to tho c i d 
erroneous intcin^retation of l i f o . Wlion y u re l i z e t:iis f a c t 
you w i l l discover how laeantngloa you old interpret at i n of 
l i f e had be:n, end how many useless ef; orto had beon raaking. 
K'hcn y ;u have t l i i a kin of undorstandlng you ' d l l find the true 
mejain^: of l i f e , an;! y^u u l l l ©njoy your l i f e , even though you 
have d i f f i c u l t y f a l l i n g uprlcht zo tho bottora of the wate f a l l 
fron tlie to:> of the no-jntain. Our l i f e should be l l l i o tho 
w a t e r f a l l ! g down from the top of the aouatalzx. 
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eventnially you w i l l resume to your Own Nature, You resume to 
yoiir True Hattire i^en True Hatixre iresvoaes to it»s Own Hature, 
A monk, the d i s c i p l e of the s i x t h patriarch, told Base, "'̂ Ihan 
a vehicle, or ca r t does not go, which do you h i t , the horse or 
the c a r t ? " Which do you h i t ? He couldn»t answer and Nan-Oaku 
said, " I f you t r y to h i t the c a r t , the ca r t w i l l not go. I f 
you h i t the horse, the horse w i l l be angry. What w i l l you do?" 
When your True Hature resiomes to i t ' s True Nature, you resume 
to your True Nature, Do you paderstand? Vflien horse becomes 
horse, cart w i l l go. When ca r t becomes c a r t , horbe w i l l go. 
The horse md c a r t are not two. Horse and cart arc one. So 
when the horse s t a r t s to p u l l the c a r t , the cart w i l l go, 
Uaually we think our True Nature and we ourselves are something 
different, so there i s a problem always. But actually you are 
the c a r t i t s e l f . Horse i s c a r t and ca r t i s horse. Without 
horse there i s no c a r t . Without c a r t , there i s no horse. Horse 
i s something to p u l l csuct. I f there i s no c a r t , horse may be 
a wild beast. He i s not a horse. Because he p u l l s the c a r t , 
horse i s horse. 

When we express our True Nature, we are a h\iman being. 
When we don't i^e don't know what we are. We are not an animal, 
because we walk by two legs. We are something different from 
an animal. But i f we are not a h\iman being, ^ a t are we? We 
may be a ghost, or we don't knov/ what to c o l l ourselves. There 
i s nothing that a c t u a l l y e x i s t s . I t i s a delusion. We are not 
a human being anymore. But we do e x i s t . When Zen i s not Zen 
nothing e x i s t s . What I am ta l k i n g about i s not i n t e l l e c t u a l 
understanding. I n t e l l e c t u a l l y my t a l k makes no sense. But you 
w i l l understand what I mean. So i n the Pari-Nirvana Sutra 
Budlha says, "Everything has Bucdha Niittire", but Dogen reads 
i t i n t h i s way: "Everything i s Buddha Hattire", There i s a 
difference. I f you say "Everything Has Buddha Nature", i t 
means Buddha Nature i s i n everything. So Buddha Nature and 
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everything are d i f f e r e n t . But when you say, "Everything i s 
Hiddha Nature", i t means everything i s Buddha Natiire i t s e l f . 
When there i s no Buddha Nature everything i s not everything. 
I t i s just delusion, which does not e x i s t . I t may e x i s t , i n 
your mind, but actually such things do not e x i s t . 

So even though you do not do anything, you are actually 
doing Something, You are expression yourself. You are ex­
pressing your True Nature. Your eyes w i l l express; your voice 
w i l l express; your demenour v i l l express. So the most i n ^ o r t -
ant thing i s to express our True Nature i n the simplest way, 
i n the most adequate way, and to appreciate the True Nature 
i n the smallest existence. This i s the most important thing, 

Shunryu Suztiki Roshi 
Haiku Zendo 1965 



Zen and Ebcelteaent 

Uj master passed away vdien I was t h i r t y three, ao a f t e r 
his death I becsuae quite busy, I wanted to devote myself just 
to zen practice, but I couldn't stay at E i h e i j i monastery be­
cause I had to be the successor of my master's ten5)le. I t i s 
necessary for us to keep the constant way. This i s not some 
kind of excitement, but concentration on our usual every-day 
routine. I f we become too busy and too excited our mind w i l l 
become rough and rugged. This i s not so good for us. So, i f 
possible tTj to be always calm and joyful and keep yourself 
from excitement. That i s the most important thing for us, 
Usually we become busier and busier, day by day, year a f t e r 
year. I f I go back to Japan t h i s summer I s h a l l be astonished 
at the changes i n Japan, I t can't be helped. But i f we become 
interested i n some excitement this change w i l l be accelerated; 
we w i l l be l o s t , and we w i l l be completely involved i n busy 
l i f e ; but i f our mind i s always calm and constant we can ktep 
our s e l f away from the noisy world even though we are i n the 
midst of i t . I n the niidst of the noisy world our mind w i l l 
always be calm and stable, 

Zen i s not some kind of excitement, but some people pract­
ice zen because of cxiriosity. That i s a kind of excitement; i t 
ia not Zen. I f you practice Zen i n t h i s way you w i l l make your-
ielf worse because of your Zen p r a c t i c e . This i s r i d i c u l o u s . 
Many people are interested i n zazen just out of c u r i o s i t y , and 
they make themselves busier and worse by practice, I think i f 
you try to come once a week l-iere, that w i l l make you pretty 
busy. That i s enough. Don't be too interested i n Zen, Jtiat 
keep yourself calm, and keep your constant way i n everyday l i f e . 
Once young people become interested i n Zen they w i l l often give 
up schooling, and some go to some mountain or forest where they 



Bit; but t h a t kind of i n t e r e s t i s not true i n t e r e s t , Mhen I 
was yotoig I didn't want to be the successor of ray Master, but 
I had t o . Because I became ray Master's successor when I was so 
young, I had many d i f f i c u l t i e s . These d i f f i c u l t i e s gave me some 
experience, but these experiences were nothing compared to the 
true, calm, and serene way of l i f e . 

So i f you continue the calm, ordinary p r a c t i c e your ch a r a c t e r 
w i l l be b u i l t up, but i f your mind i s always busy there w i l l be 
no time to b u i l d up your c h a r a c t e r . Even though you want to 
build up your c h a r a c t e r you w i l l not be s u c c e s s f u l i f you work 
on i t too hard. I t should be done r l i t t l e by l i t t l e , step by 
step. .'Building your charabter I s l i k e making bread. You have 
to b u i l d i t step by step; and moderate teir5)erature i s needed, 
not too much temperattire or excitement, but l i t t l e by l i t t l e , 
lou know y o u r s e l f quite w e l l , and you know how much temperature 
you need; you know e x a c t l y what you need. But i f you have too 
much excitement you w i l l f o r g e t yoiir own way, and you w i l l f o r g e t 
how much temperature i s good f o r you. This i s very dangerous, 

Buddha says the s ame thing about the good ox d r i v e r . The 
driver knows how much load the ox can c a r r y , and he keeps the 
ox from being too loaded. You know your way and your s t a t e of 
mind. So you know how much load you can c a r r y , Buddha says , 
"Don't c a r r y too muchj" T h i s i s very good i n s t r u c t i o n , Buddha 
says t h a t b u i l d i n g c h a r a c t e r i s l i k e kaking a dam. I f you want 
to make a dam you should be c a r e f u l i n making the bank. I f you 
try to do i t a l l at once the water w i l l l e a k from the bank. So 
you have to make the bank c a r e f u l l y , l i t t l e by l i t t l e j then you 
w i l l have a f i n e , good bank f o r the r e s e r v o i r . T h i s i s t h e way, 
he says. This i s quite true w i t h us. So, too much excitement 
i s not good. I t appears to be a v e r y negative way, but i t i s 
not so. I t i s a wise and a more e f f e c t i v e way to work on our­
selves, I f i n d t h i s point i s very d i f f i c u l t f o r people who 
atudy Zen to understand, e s p e c i a l l y young people. 



Fbrgottlng Ouraelvoa 

Tho purposo of atudying Buddhima i s not to atudy 
auddhlaa, but to study oursalvoa. I t i s la>os8lbl© to 
atudy ours' Ivoa xrflth »ut some teao^inc. I f you want to 
know What wator I s you need solenoey and tho s n i o n t i s t 
neuda a laboratory, and tn Tari^us ways thoy xaay study 
%(hiit wator i s . So i t i s poosiblo to know wiiat kind of 
eiomenta water hay» or when a wind eoiaea, what itind of 
foi«a Water takes, and what i s tho natuz>e of wator. Sut 
i t i s irt'^OQuiblc to know %iat&ii' i t s e l f . I t i s the sasM 
t dng with uo. I t i s imj^ossible to kno«- ifiiat-,;'!" loa. 
That i s why wc have teaciiicit:. By teac-iing ue w i l l undor-
stand wiiat wo, oursejves are,. Hut t ao dng i a not our-
sclvci*. I t i s some explaination of ourselvoa. So i f 
yoii are attajtbcd t:^ tho tcaoMng, or to the tet^ohor, 
that i s a blf^ ralstako. throu h teachlne; you ^lould 
know ytv^selveo. That i c why wo do not boo jae attached 
to tho teachinct or to the teacher. The moment ycu ncot 
a teacher yov. ah uld leave the teacher, ancl you should 
be indepondont, You need a teadier oo that you caii be­
come independent, So you sttidy yourselves, You Imve 
a teacher f o r yo\ir:.olveB, not for the teacher, 

Rinzai analyzed how to toaoh h i s dioi^leQ i n four 
ways, Sonetlmcs he tall-ed ab mt tho disci:^lc h i a s - l f ; 
sceiati les he talked ab^ut the teaoh^jng i t s e l f | sot^etlLaoe 
ho gave on intcrpr©tati<m of the d i s c i p l e or tho teachlngj 
i d ^ t i m e s he did not give any i n s t r u t i o n to l i i s di80ipl«s 
becauss even withvnit being given any inatruetion he 
knew tliat tlie student i s a student, S t i c t l y »P®**«in«» 
there i s xio need to touch tlie student because tl)e ntudent 
hi:i8elf i s Buddha, even though he aay n t bo aware of i t . 
And svea tli^Dui^ he aware of h i s True Bature, i f he i a 
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iBountalns, and Sekko i s famous for i t ' s water." This i s Zen, 
I t i s nothing s p e c i a l . I f you go there i t i s nothi -g s p e c i a l . 
But people think Rosan i s wonderful. I t i s wonderful to see 
the x»ange of mountains covered by mists. To see the misty 
mountains i n Rosan i s wonderful. And people say i t i s wondei?-
f u l to see the water which covers a l l the earth i n Sekko, I t 
i s wonderful, they may say. But i f you go there you w i l l see 
just water, and you w i l l see j u s t mountains. There i s nothing 
sp e c i a l . But i t i s a kind of mystery that for the people \Aio 

have no experience of Enlightenment, Silightenmant i s something 
wonderful. But i f they a t t a i n i t , i t i s nothing. Although i t 
i s nothing, i t i s not notMng, Do you understand? For the 
mother who has children, having children i s nothing s p e c i a l . 
But i f she l o s t her children, how would she f e e l ? That i s 
zazen. So, i f you continue t h i s practice we don't know 
vhen you w i l l aquire the power, but more and more you w i l l 
aquire something,,,not s p e c i a l , but something. You may say 
Universay Nature, or Buddha Nature, or Enlightenment, You may 
c a l l i t by many names, but for the person who owns i t , i t i s 
nothing, gm.d i t i s sometliing. 

So I cabinet express my joy i n practicing zazen with you 
here, once a week. And while you are continuing t h i s practice, 
week after week, year a f t e r year, your experience w i l l become 
deeper and deeper, and the experience you obtain, w i l l cover 
everything you do i n your everyday l i f e . The most iaQ)ortari.t 
thing i s when you practice zazen, i t i s necessary to forget 
a l l ideas of gaining, and a l l d u a l i s t i c ideas. I n other words, 
just practice zazen i n a c e r t a i n posture. This i a a very good 
point. Don't think about anything. Just remain on your 
cushion without thinking, without expecting anything. Then 
you, or your True Nature w i l l resume to i t ' s Own Nature, and 



The Joy of Giv i n g 

The precept today i s "The Joy of g i v i n g " . Everything i s 
something which was given to u s . Every existence i n nature, 
every existence i n the human world, every c u l t u r a l work that we 
create i s something which was given tto us, or which i s being given 
to us, r e l a t i v e l y speaking. But a c t u a l l y everything i s o r i g i n a l l y 
one, so i t may be b e t t e r to aay we are g i v i n g out everything; i t 
is the same t h i n g . R e l a t i v e l y speaking everything i s something 
given to us, but a c t u a l l y we are g i v i n g e v e r y t h i n g , or expressing 
everything. Moment a f t e r moment we are c r e a t i n g something. T h i s 
i s the joy of our l i f e . But t h i s " I " which i s always g i v i n g out 
something i s not the small " I " ; i t i s the B i g " I " . The B i g " I " , 
or the Big S e l f i s g i v i n g out v a r i o u s t h i n g s . T h i s i s a c t u a l l y 
our joy vdien we become one w i t h the B i g Mind, Even though you 
do not r e a l i z e the oneness of the B i g Mind, when you give some­
thing you f e e l good because, at t h a t time, you f e e l at one w i t h 
i t . When we give something we f e e l b e t t e r than when we take some­
thing. But g i v i n g and t a k i n g are not d i f f e r e n t . R e l a t i v e l y 
speaking you take something, but o r i g i n a l l y i t i s the act of g i v i n g . 

We say, "dana p r a j n a paramita". T h i s i s to gi v e . To give i s 
one of the s i x ways of l i v i n g . The second i s s i l a p r a j n a paramita, 
or precepts, then there i s k s h a n t i p r a j n a paramita, or endurance, 
Virya prajna paramita, z e a l or constant e f f o r t , dhyana p r a j n a 
paramita or zen, and p r a j n a paramita, or wisdori. These are the 
six ways of l i v i n g . But a c t u a l l y the s i x p r a j n a paramitas are 
one, but we obsdrve the one from v a r i o u s s i d e s , so we count s i x 
prajna paramitas, Dogen Z e n j i s a y s , "To give i s non-attachment". 
Hot to attach to anything i s to g i v e . Although the things we have 
e o r i g i n a l l y ours there i s the t r u t h "to g i v e " . To give the 

treasure of a penny, or a piece of l e a f i s dana pr a j n a paramita. 
To give one l i n e of teaching, or one word of teaching i s dana 
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prajna praramita. The m a t e r i a l o f f e r i n g and the teaching 
dana o f f e r i n g a r e . n o t " d i f f e r e n t , ' Dogen Z e n j i also says, "To 
produce something, and to p a r t i c i p a t e i n human a c t i v i t y i s a l s o 
prajna paramita. To provide a f e r r y boat f o r people, or to make 
a bridge f o r people i s dana p r a j n a paramita. 

Of course every e x i s t e n c e i n nature i s something which was 
created or given to u s , according to C h r i s t i a n i t y , That i s per­
fect g i v i n g . But according to C h r i s t i a n i t y we are al s o created 
by God, and so the created t h i n g has some a b i l i t y to create some­
thing which was not given. For i n s t a n c e , we create a i r p l a n e s and 
freeways. We create many t h i n g s , but when we repeat, " I c r e a t e ; 
I create; I c r e a t e , " soon we w i l l f o r g e t who i s the " I " which 
creates the v a r i o u s t h i n g s . We w i l l soon fo r g e t about our God. 
This i s the danger of our h\iman c u l t u r e . So, to create i s a c t u a l ­
ly to give. I t i s not to cre a t e and own something f o r people, as 
everything was created by God, This point should not be forgotten. 
But because we forget a l l about who i s doing the c r e a t i n g and the 
reason f o r the c r e a t i o n , we become attached to the m a t e r i a l v a l u e , 
or the exchange v a l u e . But t h i s k i n d of m a t e r i a l value i s of no 
value, absolutely no v a l u e , i n comparison to the absolute value 
which was created by God, I t i s no value at a l l . But even though 
i t has no value to each one of the small i n d i v i d u a l s , i t has abso­
lute value i n i t s e l f . So we say, "non-attachment to m a t e r i a l 
value," But i n order to be aware of the absolute v a l u e , everything 
we do should be based on the awareness of absolute v a l u e , not on 
material or s e l f i s h , s e l f - c e n t e r e d i d e a of v a l u e . T h i s i s dana 
prajna paramita, to g i v e . 

When we s i t i n the cross-legged posture we resume our funda­
mental a c t i v i t y of c r e a t i o n . There a r e , perhaps, three steps i n 
creation. The f i r s t step i s to be aware of ourselves a f t e r we 
finish zazen. When we s i t we are nothing; we are j u s t s i t t i n g . 
We do lot even r e a l i z e what we are; we j u s t s i t . But when we 
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stand up we are t h e r e J That i s the f i r s t step i n c r e a t i o n . You 
are there J When we are there everything i s t h e r e ; evej^ything i s 
created a l l at once. When you act you g i v e . When you create 
something such 9,a food, or t e a , t h i s i s the second kind of 
c r e a t i v i t y . The t h i r d kind i s to create something w i t h i n our­
selves, such as education, or c u l t u r e , or a r t i s t i c c r e a t i v i t y , 
or to provide some system f o r our s o c i e t y . These are c u l t u r a l 
creations. So there are three s t e p s . But i f you forget the 
most important one (holding up three f i n g e r s and then h i d i n g one) 
these (the two remaining f i n g e r s ) are c h i l d r e n vho have l o s t 
their parents. Your c r e a t i o n means nothing. U s u a l l y everyone 
forgets zazen. They don't p r a c t i c e zazen. They forget a l l about 
(Jod, Ck)d i s someone who helps these two c h i l d r e n . Yes, they are 
creating, but God does not help the a c t i v i t y . How i s i t possible 
for Him to help when He does not r e a l i z e who He i s ? That i s the 
problem. That i s why we have so many problems i n t h i s world. I t 
is exactly l i k e c h i l d r e n who do not know what to do when they l o s e 
their parents. So these three steps are s a i d to be done by deuaa 
prajna paramita, to g i v e , or to c r e a t e , or p e r f e c t c r e a t i o n . 

So i f you understand dana p r a j n a paramita you w i l l understand 
how we should l i v e i n t h i s world, and how we create many problems 
for ourselves. Of course, to l i v e i s to create some problems. 
That we are bom i n t o t h i s world i s the f i r s t step of c r e a t i o n . I f 
you do not appear i n t h i s world your parents have no d i f f i c u l t y . 
Because you appear i n t h i s world you create some problems f o r your 
parents. But that i s a l l r i g h t . Everyone c r e a t e s some problems. 
That i s quite a l l r i g h t ; but those problems should be solved, or 
disolved. 

When we die everything i s over, Bven though we do not d i e , 
Aay by day we should forget what we d i d ; t h i s i s non-attachment. 
And we should do SOMB thing new. To do something new we should 
know our past and f u t u r e . This i a a l l r i g i h t , but we should not 
keep anything which we d i d . We sho\ild only r e f l e c t on what we d i d . 
That's a l l . And we must have some idea of what we should do i n the 
future, but the fu t u r e i s the f u t u r e ; the past i s the pas t ; now we 
should work on something new. T h i s i s our a t t i t u d e ; and t h i s i s 



Is how we should l i v e i n t h i s world. T h i s i s dana p r a j n a paramita, 
to give something, or to c r e a t e something f o r our s e l v e s . So to 
do something through and through i s to resume to our t r u e a c t i v i t y 
of c r e a t i o n . T h i s i s why we s i t . I f we do not forget t h i s point 
everythirjg w i l l be c a r r i e d on b e a u t i f u l l y . But once we forget 
this point, the world w i l l be f i l l e d w i t h confusion. 



fixe Treasure of L i f e 

A Zen poem says, "After the vrind stops I see a flower 
falling. Because of the singing bird, I f i n d the mountain 
calmness," When something happens i n the 3?ealm of calmness, 
we find the calmness. Before anything happens to the calm­
ness, we do not f e e l the calmness. There i s a Japanese saying 
which says, "For the moon there i s the cloxid. For the flower 
there i s wind," Usually we find i t very d i f f i c u l t to l i v e i n 
the Evanescence of L i f e , But i n the Evanescence of L i f e we 
can find the Joy of Eternal L i f e , When you see part of the 
moon covered by a cloud, or a tree or a weed, you w i l l find 
the roxmdness of the moon. When you see the cl e a r moon with 
nothing covering i t you do not f e e l the roundness as you do 
when you see i t through something e l s e . 

When you s i t i n zazen you do not f e e l anything. You ju s t 
s i t . You are i n the complete calianess. of your mind. But i n 
yovir everyday l i f e you w i l l be encouraged by the caLtnneas of 
your s i t t i n g . So actually you w i l l find the value of Zen i n 
your everyday l i f e , rather than while you s i t . Even thovigh you 
find the value of Zen i n everyday l i f e , you should not neglect 
zazen. Even though you do not f e e l anything when you s i t , i f 
you do not have the experience of Zen you cannot find anything. 
You just find weeds or trees, or clouds,,.clouds without moon, 
Eiat i s why you are always complaining about something. But for 
Zen students a weed >riiich most people do not care for i s a 
treasure. I n t h i s way w© have the art of l i f e . Whatever you do , 
that i s the art of l i f e . . . f o r a Zen student. 

So ^ e n you practice zazen you should not tr y to at t a i n 
something. You should j u s t s i t i n the complete calmnes; of your 
mind. You should not r e l y on anything. Your body should be 
straight, and yo-ur spine should be strai g h t , without leaning over 
or leaning against something. You should Just keep your body 
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strairjht. I t means that you do not r e l y on anything. You j u s t 
s i t . In this way, phy s i c a l l y and mentally you w i l l obtain 
coEiplete calmness, lifiaen you r e l y on something, or when you t r y 
to do something i n za«en, i t i s d u a l i s t i c . That i s not complete 
calmness. This figin¥l#ff i f a, W9ff Vftlnable experience. And t h i s 
experience wil]. encourage your effort i n your everyday l i f e . 
In our everyday l i f e we usually t i ^ to do something, or try to 
change something into something e l s e , or ve try to attai n some­
thing, ^ t tjrying to a t t a i n something i s already the expression 
of our true nature. Trying to change something into some other 
thing i s the sirt of l i f e . We should find out the meaning of 
our effort i t s e l f , before we a t t a i n something. 

So Dogen said, "We should a t t a i n Qalirhtenment before we 
attain Enlightenment," Before we a t t a i n Enlightenment we should 
attain i t . When you t r y to do something i t s e l f , i t i s Enlighten­
ment; i t i s tho expression of ̂ u r True Nature, I t i s not aft e r 
attaining Enlightenment that we find the true meaning of Enlight­
enment, When we are i n d i f i i c u l t y , there we have Enlightenment, 
When we are i n d i s t r e s s , there we have Enlightenment. So Dogen 
says, "Before we a t t a i n Enlightenment, we should att a i n Enlight­
enment." When we are i n defilement, we should have cor.q)osure. 
Con^josiire w i l l be experienced only i n our defilement. This 
point i s very, very imoortant, ^ 

By continuing t h i s kind of ef f o r t you can improve yourself. 
But i f you just t r y to a t t a i n something, or to make some contriv­
ance to acquiresomething, you cannot v;ork on i t properly beaause 
you have no technique. You lose yourself i n your e f f o r t . That 
is why you cannot achieve anything, and you just suffer i n yoia» 
d i f f i c u l t i e s . But i f you do i t i n an appropriate way you can 
make some progress, and then iidiatever you do, even though i t i s 
not perfect w i l l be based on your Inmost Nature, and you w i l l 
achieve i t l i t t l e by l i t t l e . 
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Dogen s a y s , "You should a t t a i n Ehlightenment before you 
attain Enlightenment." Which i s more inqjortant, a t t a i n i n g 
Enlightenment or a t t a i n i n g Enlightenment before you a t t a i n 
Enlightenment? Which i s more inqsortant, to make yoior e f f o r t to 
save a m i l l i o n d o l l a r s , or to enjoy your l i f e i n yo\xr e f f o r t , 
l i t t l e by l i t t l e , even though i t i s impossible f o r you to save 
a m i l l i o n d o l l a r s ? You can enjoy your everyday l i f e . Wnich i s 
more i n ^ o r t a n t , to be s u c c e s s f u l , or to f i n d some meaning i n oTir 
e f f o r t to be suc c e s s f x i l ? I f you do not r e a l i z e t h i s point you 
cannot even p r a c t i c e zazen. But i f you have t h i s point you w i l l 
have the True Treasxxre of L i f e , 

ShuniTTi Suztiki Roshi 
Haiku Zendo, Los A l t o s , C a l i f , 
1965 
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B e l i e v i n g i n Nothing 

I discovered that i t i s necessary, a b s o l u t e l y necessary to 
believe i n nothing. We have to believe i n something which has 
no form, or no c o l o r , something which e x i s t s before a l l forms 
and colors appear. T h i s i s a very important point. No matter 
what god we b e l i e v e i n , i f we become attached to i t , our b e l i e f 
w i l l be based, more or l e s s , on a s e l f - c e n t e r e d i d e a . I f t h i s 
is 30 i t w i l l take time to a t t a i n p e r f e c t b e l i e f , or p e r f e c t 
faith i n i t . But i f we are always prepared f o r accepting every­
thing we see as something appearing from nothing, and i f we laiow 
there i s some reason why some form, or c o l o r , or phenomenal e x i s t ­
ence appears, then, at that moment, we w i l l have p e r f e c t composure. 

When you have a headache there i s some reason why you have a 
headache. I f you know why you have a headache you w i l l f e e l b e t t e r . 
But i f you don't know why you may say, "Oh, I have a t e r r i b l e head-
achel Maybe i t i s because of my bad p r a c t i c e . I f my meditation 
or zen p r a c t i c e were b e t t e r I wouldn't have t h i s kind of t r o u b l e , " 
If you understand conditions i n t h i s way you w i l l not have p e r f e c t 
faith i n y o u r s e l f , or i n your p r a c t i c e , -until you a t t a i n p e r f e c t i o n , 
and I'm a f r a i d you w i l l have no time to a t t a i n p e r f e c t p r a c t i c e , 
80 you may have to keep your headache a l l the time, T n i s i s c. -ather 
s i l l y kind of p r a c t i c e . T h i s k i n d of p r a c t i c e w i l l not work. But 
i f you believe i n something which e x i s t s before ^ou had the headache, 
and i f you know the reason why you had the headache, then you w i l l 
feel better, n a t u r a l l y . To have a headache w i l l be a l r i g h t , because 
you are healthy enough to have a headache. I f you have a stomach' 
ache your stomach i s healthy enough to have pain* your 
stomachi becomes accustomed to i t ' s poor condition you w i l l have 
no pain' . That's a w f u l i You w i l l be coming to the end of your 
l i f e from your stomach t r o u b l e . 



So i t i s a b s o l u t e l y necessary f o r everyone to b e l i e v e i n 
nothing. But I don't mean voidness. There i s something, but 
that something i s something which i s always prepared f o r t a k i n g 
soiTie p a r t i c u l a r form, and i t has some r u l e s , or theory, or t r u t h 
in i t ' s a c t i v i t y . This i s c a l l e d Buddha Nature, or Buddha Himself. 
When we p e r s o n i f y t h i s e x istence we c a l l i t Buddha; when we under­
stand i t as the u l t i m a t e t r u t h we c a l l i t Dharma; and when v/e 
accept the t r u t h , and act as a p a r t of the Buddha, or according 
to the theory, v;e c a l l ourselves Sangha. But even though we have 
three Buddha forms i t i s one e x i s t e n c e which has no form or- c o l o r , 
and i t i s always ready f o r t a k i n g form and c o l o r . T h i s i s not 
just theory. T h i s i s not j u s t teaching of Buddhism, Thia i s 
the absolutely necessary understanding of our l i f e . Without t h i s 
understanding our r e l i g i o n w i l l not help us. We w i l l be bound by 
our r e l i g i o n , and we w i l l have more trouble because of our r e l i g i o n 
I f you become the v i c t i m of Buddhism I may be very hapoy, but you 

w i l l not be so happy. So t h i s kind of understanding i s v e r y , 
very important. 

While we were p r a c t i c i n g zazen t h i s morning we heard the r a i n 
dropping from the roof, i n the dark. I thinlc soon we v r i l l see 
the wonderful mist coming through the big t r e e s , and l a t e r , when 
the people s t a r t to fro to work, we w i l l see the b e a u t i f u l mountains 
But some p e o p l e , w i l l be annoyed i f they hear this r a i n .when they. are 
lying i n t h e i r beds i n the morning. They w i l l not know tbp.t l a i t e r 
they w i l l see the b e a u t i f u l sun r i s i n g from the e a s t . I f our 
mind i s concentrated on ourselyes we w i l l have t h i s k i n d of worry. 
But i f we accept ourselves as the embodiment of the t r u t h we w i l l 
have no worry. We w i l l t h i n k , "Nox-r i t i s r a i n i n g , but we don't 
know vrhat w i l l happen i n the next moment. By the tine we go out 
i t may be a b e a u t i f u l day, or a stormy day. Since we don't know, 
lets appreciate the soiuid of the r a i n now." T h i s kind of a t t i t u d e 
is the r i g h t a t t i t u d e . I f you understand y o u r s e l f as a temporal 
embodiment of the t r u t h , you w i l l have no d i f f i c u l t y vdiatsoever. 
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You w i l l appreciate your surroundings, and you w i l l appreciate 
Yourselves as a wonderful p a r t of Buddha's great a c t i v i t y , Bven 
through d i f f i c u l t i e s you w i l l acquire some experience. T h i s i s 
our way of l i f e . 

Using the Buddhist terminology we should begin w i t h E n l i g h t ­
enment, and proceed to p r a c t i c e , and then to t h i n k i n g . U s u a l l y 
thinking i s r a t h e r self-oentared„" I n our everyday l i f e our 
thinking i s 99 percent s e l f - c e n t e r e d , "Why I have s u f f e r i n g , or 
}ib.y 1 have t r o u b l e " . T h i s k i n d of t h i n k i n g i s 99 percent of our 
thinkir-g. For example, when we s t a r t to study science we become 
sleepy or drowsy quite soon, but we are very much i n t e r e s t e d i n 
our self-centered t h i n k i n g . 

So Enlightenment should be f i r s t . By Ehlightenment I mean 
to believe i n nothing, or to b e l i e v e i n something which has no 
form or no c o l o r , and i s ready to take form or c o l o r . By some 
immutable t r u t h t h a t i s our Enligntenment, Our a c t i v i t y , and 
our thinking, and our p r a c t i c e should be based on t h i s E n l i g h t ­
enment , 



Hothlng Special 

I don't f e e l l i k e speaking after zazen, I f e e l the 
practice of zazen i s enoi gh. But i f I sho J Id say sometliing 
I think what I shall t a l k about i s how wonderful i t i s to 
practice zazen i n this w;:y« Our purpose i s Just to keep t h i s 
practice forever. This practice started from beginningless 
time and i t w i l l continue for endless future. S t r i c t l y speak­
ing, for a human being, there i s no other practice than t h i s 
practice. There i s no other way of l i f e than t h i s way of l i f e , 
Zen practice i a the d i r e c t expression of our True A^ature, Of 
course, whatever we do i s the expression of our True Hature, 
but without t h i s practice i t i s d i f f i c u l t to r e a l i z e what i s 
our l i f e . As long as you think, " I am doing t h i s , or I have 
to do t h i s , or I must a t t a i n aomething s p e c i a l " , actually you 
are not doing anything. Vlhen you give up, or when you do not 
want to, or when you do not do anything, you do something. 
When you do not do anything with some gaining idea, you do some­
thing. Actually what you are doing i s not f o r the sake of 
something. You f e e l as i f you are doing sonifething s p e c i a l , but 
actually i t i s the expression of your True Hature, or i t i s the 
activity to appease you Inmost Desire, I t i s our human nature 
to be active always. To do something i s otir human nature, and 
i t i s the Universal Nature for every existence. So, i n t h i s 
way. Just to practice zazen i s enough. But so long as you 
thirk you ar*» pra c t i c i n g zazen for the sake of something, that 
is not True Practice, 

I f you continue t h i s simple practice every day you w i l l 
obtain some wonderful power. Before you a t t a i n i t , i t i s 
some wonderful power, but a f t e r you a t t a i n i t , i t i s Just 
power. I t i s not something s p e c i a l . I t i s Just you yourself,,, 
nothing s p e c i a l . As a Chinese poem says, " I f you go there, i t 
is nothing s p e c i a l . However R^san i s famous f o r i t ' s misty 



attftched t ̂  tho aworonoss of hla Truo Seture^ that i a 
alpeady wpor̂ ;;. aJher. lie I s not aware of i t he haa every-
tliinc, but \iion he bee ones auare of I t be th'.nk:; tliat 

he i a G,jaro of i a ht^aaclf, so i t i a a b i c i i i s t a k e * 
Sscietl wa t e a c ling without teaoliingi, as whon you do not 
hear aiiythiiso f r j a tho teaehc>r« but Jliat a i t i a not 
suffieiont. So tliC purpoBu of p r a c t i c e i n t i l l s place i s 
to 8tu(!y oujw»t;lvc3» To be lndc^>©ndent we atudy, irfe need 
a tericlier b©caust> i t i s i m - o a e i l l e to atudy o u r s e l v e s by 
our:3elvoa, 3y socio weariS you havo to study. But you 
3h'Jld not aalce a ralstalro. )COM dtx nxlC not taiae -..iiat you 
have loarnod hor^ foi^ y o u r s e l f . The otuij you a kv hore 
l a a part of your ovcrday l i f e , a p a r t of y o i ^ incesuont 
activity* I n t h i s sense thero i s no difference betwoen 
tiiu practice hore and the a c t i v i t y yrni hcvo i n everyday 
l l f t i , u> to find tho »aeaniije oi' y j u r l i f e horC' i s to 
fliVi the can nc of your sveaday activity« To be awsire 
of tho uemiiic of your l i f e yon px^oticc Mi»eu» 

viSien I wa- at " l l h e i j i Ikxiastory everyone was Just 
d:)inG w^^t th^y alioul' do, Il& t * s a l l * I t i s ttio satae 
ao ualrlnc up in th' aoratxiC, That's ai:,that we did at 
21heiJi Ik»naatori% MLvav. we hud to 8it» wo oat. That's 
a l l , yhoa we w had to .ow to Buddlia wc borA'od to 3ad<Lia. 
Tl:iat»s a l l . And uhcn wo wore p r a c t i c i n g did aot 
anyt t'ng s p o o l ? ! , \f9 did not even f e o l that wc wore 
lead! r-c a lacMiaatic l i f e . For us, tho laonastic l i f e wac 
the ufjual l i f o , an> t?io people yJho cano nr. tho c i t y 
wore unusuTl '7eo;»lc, ubon we saw thoa \io f o l t , "Oh, 
8*10 ittiusu^'! poTi^lo ©(CTe", We thought we wero qui to 
usu-J., 3ut once I l o f t S l h e i j i , and thon cimo but):^* 
aftor bsinc away for sos^ tiuo« and X hoard tho vaxdsus 
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§oixad» of p r a c t i c s , or !'i0arrl t l ^ a r o c l t i n c tho srutra, I 
fe l t a dee-> fa -i»iG» '^erc uer© t«»arB flowiac aut of E^r 
laouth, and eyes, and nos^. I t i s tlK» people vi\o are out» 
side of tho aooastery who f e e l i t * a atdospher^i, tUkxoao 

y^o aiK' practicing: actua.iy do not foel anyt drv • I 
tlunJs tiiat i s true f or overyt.ii:^:. -iion we hoar tI^o 
sound of ths pln^j troca on a windy day, perha,^s the .^ind 
io just blo^.'int't anl ti\e t r e i a Ju-ut sta:>.uinc i n 

th- wind, rnat's a l l that t>.*̂ y as»e doinc. *at th. poo. I c 

mo l i s t e n to the win:l i n tho tree w i l l write a noeri^ or 
wi l l f e e l eomotliins unusu 1, Thnt l a , I t dak, the 'lay 
«Vvryt:il:i(» i a . 

So, to f e c i aonotliinc about Budc^sja i s not tlio main 
poliit, .'Sifithcr that foollric i s good or bad i a out of tlse 
question, Wb don*t uind >^atovcr i t i s , dudlhissa i s not 
£0 d or* 'ad, ife are do n̂ . wliat we should do, l^iat i o 
ifeddhistei. So i t i a Just liixo eating brealifaat and going 
to bod, Tals i s =3udvlliisa. Of c:)Ujnjo sa'se oncoura^^iont 
lo necosoary, but tli t eno >ax»aee£3ont l e Just oneaurage-
none. I t i s not t h true x»uiposo of praotioo. I t i s 
juot xaodicinG, *ticn wo booojad diacouraced we wmit sot̂ iO 
Medicine, i&ion wo arc i n good s p i r i t s wo do not nood any 
laodiciiio, '£o\i sli-j^ild saot a::-'atalio r^stdicinc for food, i» iiae-
ti-aas ciccliclno in s»0'as..ary, but laodicine s.iOu.lc not be-
OTm our f:5.3d. 

So, of Hinzal»o four ways of praetico, tlio perfect 
cme l a not to give any student any interpretation of h ja» 
self, or not to c-vo hi:.i any enco-urasupicnt. I f w©, our­
selves arc Oixr bodioa, the toac in; aay be our elothln^i, 
S,rjcti;:i08 wc t a l > a b u t ou:- c l o t h i r; sisaetiuies we t a i l : 
ab r t our loc'y, 3ut boc2y O- c l o t h i .g i a a c t u d l y not 
oiirselvos, ov^.reelves azKs th*; Dig Ac t i v i t y , '«Je are 



juat oxp oasUig t2ia ataalloat p3ji*tiol« o* th© B l c Ac t i v i t y , 
that's a l l , Sa tiicre w i l l u j t be any ntod to t a l k about 
o^irsolvca. So that we my roallao t i l l a f a c t , there i s 
ioQC 40 should t a l k about oursolvea, but actually 
tl'ieiM, I s jxo nosd to t a l k about oura; Ivoa, do aix' olrerad^ 
tal I A C a b u t the 3 i r Kxlatcntic, I n c l u i l n c oors-slvoij. So 
to talk al »ut ourselves} i s to c rroct the alffunderstandiiae; 
m have \&i&n. we ivo attaclied to tlx© tomoral f on^ or color 
of the Bic A c t i v i t y , 'o i t i r necos ary to t a l : about 
yy,t our b7dy i s end \^'xt our a c t i v i t y i a so th^^t yoa may 
n t mke any mistako ab^at thcaa. So to t a l . : a^^at scrtO-" 
th'rxc i s to forget abcait yourself, 

Doc^n Z&n-Hi says, "To study SaddhisEi i s to BtiMiy 
ourselvos," So to atudy ourselves to to forj-ot ourselves, 
^3ea yrni forget tlic teE^oral espreaelon of your True 
Bature i t I s necos.ary to t a l k about Buddhisaa, or else 
you w i l l tiiink the bcs^oral ea^roesim i s i t , 3ut tl-J.s 
io jKt I t , 'I^'^ i s i t , but t i i i s i s not i t , P:r a ^ ^ l e , 
tliis i a i t , for the jsaallcst p a r t i c l e of time, t h i s i s 
i t . I t i s not alw-yo ao. I t i s not i t . So ttii>.t ŷ û w i l l 
realise t h i s f a c t , i t io noceasary to study Duddliisa, Jut 
th pui*>osc of studyinc: Bud h i am i s to study oiiraolvos, 
ftiid to for^jet ourstlvea, i^icn you forget yourself, you 
will actually bo tiiij Truo Activity of the 3iG ?;xi stance, 
or Ideality, ^lon we r e a i i a e t d c f a c t , thes*e i s no problem 
v«ia£itsoevor In t h i s worl;. And you can enjoy your l i f e 
without hcviri^, any problems, or d i f i c u l t i e a , Thio i s 
bov. we study iJudildsm, and the purpose of t l i i c practice i s 
to awai^e of t i i a f a c t . 



The Swinging Door 

When we prac t i c e , our Mind always follows o\ir breathing. 
When we inhale, the a i r we taka comes into the inner world. 
When we exhale the a i r we exhale goes out to the outer world. 
The inner world i s l i m i t l e s s , and the outer world i s also 
limitless. Our throat i s l i k e a swinging door. The a i r comes 
in and goes out,.,like t h i s (demonstrating a swinging door). 
What we c a l l " I " l a just a swinging door which moves when we 
inhale and when we exhale. I t ju s t moves; that's a l l . So ^Axmn 
we practice zazen there i s nothing, no " I " , or no mind, or no 
body, just a swinging door. We say "inner world or "outer world" 
but actually t h i s i s one whole world. This i s our practice. 
So vdien we practice zazen, that which e x i s t s i s the movement 
of the breathing, but we are aware of the movement of our breath­
ing, ¥e should not be absent minded. Ve should always be 
aware of the movement. But to be aware of the movement does 
not mean to be aware of our self-nature. We are aware of our 
Itaiversal Nature, or Buddha Nattu?e, This kind of a c t i v i t y i s 
very important, because o^xr understanding, or interpretation of 
life i s usually one-sided. 

Our usual xuiderstanding of l i f e i s d u a l i s t i c . , .you and I , 
this and that, good and bad. But act i i a l l y these are the aware­
ness of the Universal Existence. You mesins to be aware of the 
universe i n the form of you, and I means to be aware of the 
universe i n the form of I , You and I are ju s t swinging doors. 
This kind of understanding i s necessary. This i s not actually 
understanding; i t i s the true experience of l i f e thru Zen 
practice. So when you practice zazen, act u a l l y there i s no idea 
of tizoe or apace. You may say, "We started s i t t i n g at a quarter 
to six i n t h i s room". We have soiae idea of time (a quarter to 
six), and some idea of space ( i n t h i s room), but actually what 
we are doing i s Just s i t t i n g and being awai»e of the Universal 
Activity. That i s s i l l . This moment the swinging door w i l l be 
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like this (demonstrating), and the next moment the swinging door 
will be l i k e t h i s (demonstrating). One af t e r another each one of 
us repeats th i s a c t i v i t y . Here there i s no idea of time or 
space. Time and space are one. When the door swings l i k e t h i s 
(demonstrating) you may aay, "This I s time", but at the same time 
"This i s space", so actually i t i s not necessary to interpret, or 
to explain our l i f e by the ideas of t i ̂e and space. 

You may say, " I must do something t h i s afternoon", but actual­
ly there i s no "t h i s aftei*noon". We do things one after the other. 
That's a l l . There i s no such time as "This afternoon", or "one 
o'clock", or "tvjo o'clock". At or-^ O'CTC^C'- you w i l l eat your 
lunch. To eat lunch i s one o'clock. You w i l l be some place, but 
•ome place cannot be separated from one o'clock. For someone who 
actually appreciates our l i f e , i t i s the same. But ifoen^wo became 
tired of our l i f e we Aay say " I shoiildn't have dome to t h i s place. 
It may have boon much better to go to some other place to have 
lunch. This place i s not so good," Or you may say, "This i s bad, 
so I shouldn't do t h i s " , but actually you aay " I ahoxild not do 
this", but you are doing not-doing i n t h i s moment. So there's no 
choice for you. I f the time comes the place w i l l follow, ao there's 
no choice for you. When you separate the idea of time and space 
you feel as i f you have some choice^ but actually you have to do 
something, or you have not-to-do something. Hot-to-do something 
is doing something. Good and bad are only i n your mind. Bad i s 
something not-to-do for a Zen student. So we should not say, 
"This i s good, or t h i s i s bad," Instead of saying bad you shoiild 
say not-to-doj Mot-to-do i s bad. But i f you think, "This i s bad", 
it will create some confusion for you. So i n the realm of pure 
religion there i s no confusion <£ time and space, or good or bad. 
All that we should do i s ju s t do something. Do somethingi What­
ever i t i s , we should do something, including not-doing something. 
We should l i v e on t h i s moment. So %dien we s i t we concentrate on 



our breathing and we become a swinging door, and we do something 
we should do«..we must do. This I s Zen practice. I n t h i s practice 
there i s no confusion, I I * you es t a b l i s h t h i s kind of l i f e you 
have no confusion vdaatsoever. And i f you want to become p\ire and 
one with the a c t i v i t y of inhaling and eachaling you mind shoxild 
be pure and calm enough to follow the a c t i v i t y . I f you think, 
" I breath", " I " i s extra. There i s no you to say I , This i s 
enough. When yovir mind i s pure and calm enough there i s no idea 
of " I " . 

A famous Zen Master, Tozen, said, "Blue Mountain i s father 
of vCiite Cloud. White Cloud i s son of Blue Mountain. A l l day 
long they depend on each other, without depending on each other. 
White Cloud i s always White Cloud, Blue Moruitain i s always Blue 
Mountain," Tills i s a pure, c l e a r interpretation of l i f e , Theire 
aay be many things li k e White Cloud and Blue Mountain^ man and 
woman, teacher and d i s c i p l e . Tie y depend on each other. But 
White Cloud should not be bothered by Blue Mountain. Blue Mount­
ain should not be bothered by White Cloud, They are qxiite independ­
ent, but dependent. This i s how we l i v e , and how we practice 
zazen. 

When we become ourselves, purely, i n i t ' s true sense, we 
just become a swinging door, and we are pxirely independent, and 
dependent to everything. Without a i r , we cannot breath. Each 
one of us i s i n the midst of myriads of worlds. We are i n the 
center of the world, always, moment aft e r moment. So we are 
quite dependent, and independent. I f you expevlence t h i s kind of 
exoeriance you have absolute independence; you v / i l l not be bothered 
by anyone. So when you practice zazen you mind should be concen­
trated on jFour breathing, Thia kind of a c t i v i t y i s the fundamental 
activity of the Universal Being. Without t h i s eiqierience, or 
this practice, i t i s impossible to a t t a i n the Abaolute Freedom, 
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No Trace 

When we p r a c t i c e zazen our mind i s calm and qtiite simple. 
But u s u a l l y our mind i s very busy and complicated. When we 
do something i t i s d i f f i c u l t to be concentrated on what we do 
because before we act we t h i n k , and t h i s t h i n k i n g leaves some 
trace. And the t h i n k i n g not only leaves some t r a c e , but a l s o 
i t gives us some p a r t i c u l a r notion to do something. That 
notion makes our a c t i v i t y v e r y complicated. When wc do some­
thing quite simple we have no notion, but x^hen we do something 
in r e l a t i o n to other people, or i n s o c i e t y , we have many con­
venient ideas for o u r s e l v e s , and that makes our a c t i v i t y very 
complicated, 

American people, I t h i n k , arc very good i n t h i s r e s p e c t . 
Host of you are quite simple. When y m do something you u s u a l l y 
have p. very good a t t i t u d e i n what y u do. Most people have a 
double or t r i p l e notion i n one a c t i v i t y . Because they want • 
to catch to^) many b i r d s they f i n d i t d i f f i c u l t to be concentrated 
on one a c t i v i t y . You w i l l not catch any b i r d s i f you t r y to 
catch too many b i r d s . We say, "To catch two b i r d s with one 
stone." That i s the u s u a l way. That kind of t h i n k i n g i s to 
have a shadow of tho t h i n k i n g . The shadow i s not a c t u a l l y 
the t h i n k i n g . I t means that you have a t r a c e of the t h i n k i n g or 
the a c t i v i t y . Even i f i t i s one t r a c e i t i s not good because 
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you w i l l be attached to the t r a c e * Then you may say, " T h i s -
is what I have donei" But a c t u a l l y i t i s not so. I n your r e c o l ­
lection you may say, " I d i d such and such a th i n g i n some c e r t a i n 
way", but a c t x i a l l y i t i s not so. When you t h i n k i n t h i s way 
you l i m i t the a c t u a l experience of what you have done. So i f 
you attach to the idea of what you have done-it w i l l areate ••' 
iome l e l f i s h i d e a s . 

Usually we t h i n k what we havo done has been good, but i t 
is not a c t u a l l y so. When we become old we are oft e n very proud 
of what we have done. When others l i s t e n to someone proudly t e l l i n g 
•ojaathing which he has done, others w i l l f e e l furiny because they 
know t h i s person's r e c o l l e c t i o n i s one-sided. They know t h a t 
what he has t o l d them i s not e x a c t l y wiiat he d i d . Moreover, i f 
he i s proud of what he did t h a t pride w i l l c r e a t e some problem 
for him. While he i s repeating what he did h i s p e r s o n a l i t y 
will be twis t e d more and more, u n t i l he becomes quite a d i s -
agreaable person. T h i s i s l e a v i n g a t r a c e of the t h i n k i n g , or 
activity. We should not f o r g e t vdaat we d i d , but i t should not 
leave a t r a c e . To leave a t r a c e i s not the same as to remeniber 
something. I n i t ' s t r u e sense i t i s quite a d i f f e r e n t matter. 
It i s necessary to remember what we have done, but wo should 
not become attached to what we have done i n some s p e c i a l sense. 
This i s c a l l e d attachment, or t r a c e of ths a c t i v i t y . So we 
should not have euiy t r a c e of the a c t i v i t y , or we should not 
have any shadow of the a c t i v i t y . 
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Wien you do something you should do i t vdth your %daol6 
body and mind. You should be concentrated on what you do. 
When you do something you should do i t completely, l i k e a good 
ton f i r e , ^ou should not be a smokey f i r e . You should bum 
yourself completely. I f you do not bvim yourself completely 
a trace of yourself w i l l be l e f t i n what you did. Then your 
ton fire w i l l not be ccaapletely changed into ashes. You w i l l 
have something remaining which i s not completely burned out, 
Zen activity i s a c t i v i t y which i s completely burned out^with 
nothing remaining but ashes. This i s the goal of our pr a c t i c e . 
That is what Dogen meant when he said, "Ashes do not coioe back 
to firewood." Ash i s ash. Ash should be completely a i ^ . The 
firewood should be firewood. When t h i s kind of a c t i v i t y taken 
place one a c t i v i t y covers everything. 

So our practice i s not a matter of one hour or two hours, 
or one day or one year. I f you practice zazen with your whole 
body and mind, even for a moment, that i s zazen. So moment 
after »»ant-:you should devote yourself to your practice. You 
ihould not have any remains a f t e r you do something. But t h i s 
does not mean to forget a l l about i t . I f you understand t h i s 
point a l l the d u a l i s t i c thinking and a l l the problems of l i f e 
will vanish. 

When you practice zen you become one with zen, Thejre i s 
no you or no zazen. When you bov;, there i s no Buddha or no 
you. One complete bowing takes place, that's a l l , i:4^4S 



Nirvana, When Buddha t r a n s m i t t e d oui* p r a c t i c e to Mahakasyapa 
jje just piced up a f l o w e r w i t h a s m i l e . Only Mahakasyapa 
uuderstood what he meantj no one e l s e understood. We don't 
know i f t h i s i s a h i s t o r i c a l event or not, but i t means some­
thing. I t i s a demonstration of o\ir t r a d i t i o n a l way. Some 
activity v^ioh covers everything i s true a c t i v i t y , and the 
secret of t h i s a c t i v i t y i s t r a n s m i t t e d from Buddha to us. T h i s 
is zen p r a c t i c e , not some teaching taught by Buddha, or r u l e s 
of l i f e which were set up by him. The teaching, or the r u l e s 
should be changed according to the p l a c e , or according to the 

people who observe them, but the s e c r e t of t h i s p r a c t i c e cannot 
be changed. I t i s always t r u e , and we should l i v e i n t h i s way 
always because i n Buddhism we have no idea of any world which i s 
completely d i f f e r e n t from t h i s world. The old world i s the 
eztonsion of t h i s world and the f u t u r e world srtiould be the ex­
tension of our present world. 

So f o r us there i s no other way to l i v e i n t h i s world. I 
think t h i s i s quite t r u e , and t h i s i s easy to accept, easy to 
understand,and easy to p r a c t i c e . I f you t h i n k of what i s happen­
ing to t h i s world, or to human s o c i e t y , you w i l l f i n d out how 
true i s the T r u t h Buddha l e f t us. The T r u t h i s qxiite simple, 
and practice i s quite simple. But even though i t i s quite 
simple we should not ignore i t . We should discover great value 
in tbJ.3 simple T r u t h . U s u a l l y i f i t i s too s i n ^ j l e we say, "Oh, 



I know thati I t I s qpilte simple, Eroryone knows that," Bat 
if we do not find l t » 3 Talue i t means nothing. I t I s the same 
ts not knowing. The more you understand otir culture the more 
you will understand how true our teaching i s . But for the 
people who are too attached to our culture, i t i s better to 
be c r i t i c a l of our culture. I t means they are coming back 
to the siiBple truth l e f t by Buddiia, Our approach i s just to be 
concentrated on simple practice, and simple vmderstanding of 
life, but for scone i t i s necessary to c r i t i c i s e oiu» cult^xre. 
These are two approaches. But anyway we shoiild not attach to 
some fancy ideas, or to scene beautiful things. We should not 
seek for something good , The Truth i s always near at hand, 
within your reach. 

• 
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The Buddhist Bow 

Bowing i s one of the important p r a c t i c e s i n Zen, By the bow 
we can eliminate our s e l f i s h , s e l f - c e n t e r e d i d e a s . My master had 
a callous on h i s forehead because he bowed, and bowed, and bowed, 
80 many times. He knew t h a t he was a very o b s t i n a t e , stubborn 
fellow. So he bowed, and bowed, and bowed. The reason he bowed 
was because he always heard h i s master's scolding v o i c e . He joined 
our order when he was t h i r t y . For a Japanese p r i e s t , j o i n i n g the 
order at the age of t h i r t y i s r a t h e r l a t e . So h i s master always 
called him " Y o u - l a t e l y - j o i n e d - f e l l o w " . This means a p r i e s t who 
joined the order v/hen he i s o l d . When we j o i n the order when we 
are young i t i s e a s i e r to get r i d of our s e l f i s h n e s s . But when we 
have very stubborn, s e l f i s h ideas i t i s r a t h e r hard to get r i d of 
them. So my master was always scolded because he joined our order 
so late. A c t u a l l y h i s master was not scolding him. His master 
loved him very much because of h i s stubborn c h a r a c t e r . When he 
was seventy my master s a i d , "When J. was yoimg I was l i k e a t i g e r , 
but nox; I am a c a t ] " He was very pleased to be l i k e a c a t , "Now 
I am a ca t " , he s a i d , Bovring helps to el i m i n a t e our s e l f - c e n t e r e d 
ideas. A c t u a l l y t h i s i s not so easy, but even though i t i s d i f f i ­
cult to get r i d of them i t i s a ve r y valuable p r a c t i c e . The 
result i s not the p o i n t , but the e f f o r t to improve ourselves i s 
valuable. There i s no end to our p r a c t i c e . 

We have four bows; "Although s e n t i e n t beings are inn-umerable, 
we bow to save them; although our e v i l d e s i r e s are l i m i t l e s s , we 
bow to get r i d of them; although the teaching i s l i m i t l e s s we bow 



to study; and although Buddhism i s una t t a i n a b l e we should a t t a i n 
it " . I f i t i s u n a t t a i n a b l e , how can we a t t a i n i t ? But we shouldj 
That is Buddhism, Because i t i s possible we w i l l do i t i s not 
Buddhism, Even though i t i s impossible, we have to do i t i f i t 
is our True Nature, Whetlier i t i s p o s s i b l e , or not, i t not the 
point. I f we want to do i t , we have to do i t , even though i t i s 
impossible. So, whether i t i s pos s i b l e to get r i d of our s e l f -
centered ideas or not, i s not the p o i n t , ¥e have to t r y to get r i d 
of them. When we make t h i s e f f o r t there i s appeasement; there i s 
Ninrana, There is no other way to a t t a i n calxaness of your mind than 
to try to do i t . Before you determine to do i t you have d i f f i c u l t y , 
but i f you s t a r t to do i t there i s no d i f f i c u l t y ; there i s appease­
ment; there i a calmness of your mind. So r e a l calmness of your mind 
should be found i n a c t i v i t y . Calmness of your mind does not mean 
to stop your a c t i v i t y . I n our a c t i v i t y there i s true calmness. We 
say, " I t i s easy to have calmness i n i n a c t i v i t y , but i t i s hard to 
have calioness i n a c t i v i t y , but aalmness i n a c t i v i t y i s true calmness 

Al'ter you have p r a c t i c e d f o r awhile you w i l l r e a l i z e t h at i t i s 
not possible to make r a p i d , e x t r a - o r d i n a r y progress. Even though 
you try very hard, you cannot make r a p i d progress. The progress 
you make i s alxvays l i t t l e by l i t t l e . I t i s l i k e going through fog. 
You don't know when you get wet, but i f you j u s t walk through fog 
you w i l l get viet l i t t l e by l i t t l e . I t i s not l i k e a shower. When 
you go out i n a shower you w i l l know when you get wet. You may aay, 
"Oh, this i s t e r r i b l e l " , but a c t u a l l y i t i s not so bad. When you 
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get wet i n a fog i t i s very d i f f i c u l t to dry y o u r s e l f . This i s 
how we make progress. So a c t u a l l y there i s no need to worry 
about your progress. J u s t to do i t i s the way. I t may be l i k e 
studying a f o r e i g n language. By j u s t repeating over and over 
you w i l l master i t . You cannot do i t a l l of a sudden. T h i s i s 
how we p r a c t i c e , e s p e c i a l l y i n the Soto way. We make progress 
l i t t l e by l i t t l e . Or we do not even expect to make progress. 
Just to do i t i s o\ir way. The point i s to do i t w i t h s i n c e r i t y 
in each moment. That i s the po i n t . There should be no Nirvana 
outside our p r a c t i c e . 



Repetition 

Vidian thought before Buddha v&s based on the idea of 
•laments. Their r e l i g i o u s practice aliaed at making the 
physical element weaker and the s p i r i t u a l element more power­
ful. Human beings are an aceumulation of s p i r i t u a l and physical 
tl«B«nts 80 the only way to make the s p i r i t u a l element fre e r 
WIS to make the physical element weaker because the physical 
element usually binds the s p i r i t u a l element. So they practiced 
isceticism. But the pi»afttice of asceticism w i l l make ovcp 
practice more and more i d e a l i s t i c because there i s no l i m i t 
to the effort of making our physical power weaicer. This e f f o r t 
will continue u n t i l we die. I f we die i t w i l l be the end of 
the war. But according to Indian t h o u ^ t , even i f we die we 
will return i n smother l i f e , and we w i l l continue our struggle. 
We will repeat i t over and over again. And we wl3.1 repeat our 
efforts over and over without attaining Perfect Enlighteniaent. 
And ©ven i f you think you can make your physical strength weak 
•nou^ to free your s p i r i t u a l power, i t w i l l work only so long 
as you practice asceticism. I f you resume your everyday l i f e 
your weak body w i l l be of no use, and so you w i l l have to build 
it up again, and then you w i l l have to i»epeat the same process 
over and over again. We laugh at them, but actxially some people 
continue th i s kind of practice even today. But however hard we 
may practice t h i s way, i t w i l l not r e s u l t i n any gain, 

Buddha's way was quite different trcm t h i s kind of practice, 
Buddha was not interested i n the elements of which being was 
coD̂ josed, At f i r s t he practiced asceticism, and he also obsej^ed 
the BrahmanAs Hindu way of practice SLISO, But ^ddha was not 
so interested i n metaphysical existence, and he was not so i n t e r -
•sted in the theology or philosophy, but he was more avare of 
how he, himself existed i n t h i s moment. That was h i s point. 

You make bread from f l o u r . How f l o u r becomes bread was 
Buddha's xaain i n t e r e s t . I f you put i t i n the oven, how the do\igh 
becomes bread was h i s i n t e r e s t . So how we become E h l i ^ t e n e d 



was his i n t e r e s t . The Qolightened person I s sooae perfeet, de­
sirable character, for himself and for others. That i a the i d e a l 
character. How human beings become god was Buddha's i n t e r e s t . 
How various sages i n the past became ssLgea was h i s xaain i n t e r e s t . 
So our way i s to put tho d o u ^ i n the oven over and over again 
and see how i t becomes bread. Once you know how the dough be­
comes bread you w i l l understand axlightenment. So how t h i s 
physical body becomes a sage i s ovuc main i n t e r e s t , Ve suJ'S not 
so ioncemed about what; f l o u r i s , or what dough i s , A sage i s 
a sage, Ketaphysical explainations of human basic nature are 
not the point. So t h i s kind of practice cannot be too i d e a l ­
istic. Actual practice i s repeating over and over again u n t i l 
you find out how to become bread. That i s our way. So there 
is no secret i n our way. Just to practice sazen and put ourselves 
Into the oven i s otir way. 

This t r a d i t i t o i a l way from Buddha to us, through the Chinese 
way resulted i n various unique cultures. You can see the 
characteristics of Buddhist culture i n China and Japan. Psiinting 
and language are good examples. The Japanese language i s a 
combination of phonetic signs and Chinese characters, or symbols, 
such as "mountain" or " r i v e r " . So according to the person who 
writes the character, the character expresses some unique nature, 
Bven thcagh the character i t s e l f w i l l have the same meaning, the 
feeling changes according to the person who writes the character. 
In Japan we emphasize f e e l i n g or esthetic meaning. So we say, 
"Mountain i s mountainj r i v e r i s r i v e r " . That i s true. But 
aountain i s not mountain. I n your language i f I say, "Mountain 
is mountain" i t means nothing. Subject ajad predicate should not 
be the same. There must be some difference, and the difference 
eannot be expressed i n the statement "Ifountain i s mountain," 
But we understand "Mountain i s mountain". That i s good enough 
for U8, The intention of the statement i s involved between 



mountain and mountain. Mountain i s mountain. The most Important 
thing i s hidden. I t doesn't take the form of a statement. 

When we psiint acMaething the blank placa contains the txnie 
meaning. So we are not ao much concerned about the character 
Itaelf, The meaning of the character covers a l l the space, 
iiid the character i s already something expressedj but i n the 
space there are many things which are not expressed yet, so the 
secret i s i n the blank apace rather than that which i s written 
in the corner of the paper. 

This kind of Txnderstanding i a something l i k e putting do\igh 
Into the oven. I t appesu's to be a vague and purposeless p r a c t i c e . 
We aay not be so interested I n cooking the same thing over and 
over again every day. But Buddha was very much interested i n 
how dough became perfect bread. So he made i t over and over 
again \mtil he became successful i n making bread. That was h i s 
practice. So h i s practice covered the whole paper, not Just the 
comer of the paper. How one sheet of paper became "a Jttv\c of 
art was his way. So whether you use black ink or color i s not 
the point. I f you can produce something beautiful, that i s a r t . 
There i s no danger i n repeating t h i s kind of practice,} there 
is no harm i n i t . I t w i l l help your everyday l i f e , but i t i s 
rather tedious. I f you lose the s p i r i t of repetition i t w i l l 
becone quite d i f f i c u l t , but i t w i l l not be d i f f i c u l t i f you sj?e 
M l of strength and v i t a l i t y . We caimot keep s t i l l j we have 
to do something anyway. So i f you do something you shoxild be 
Tery observant, and carefrxl, axA a l e r t . This i s our way. 

So th i s kind of way i s not an i d e a l i s t i c way. I f an a r t i s t 
becones too i d e a l i s t i c he w i l l commit suicide because between 
his ideal and h i s actual a b i l i t y there i s a gi»eat gap. So he 
will become despairing and commit suicide because there i s no 
bridge, long enough to go across the gap. That i s the msual 
spiritual way. But our s p i r i t u a l way i s not so i d e a l i s t i c . 
In some aence we should be i d e a l i s t i c | at l e a s t we shotxld be 
interested i n scanthing very good| something which tastes good 
ind looks good. Tha t i s our way. 



Zen Ex erlexioe 

There are many people i n trJLs country vho ere i n t e r ­
ested i n Suddhisia, but very few people are intoroiited i n 
Che pure form of Buddidsa, Moat of thorn are interested 
in studying the teaching of Buddixisa, or the philosophy 
of Buddiiiam, They cotapare Buddhiam to another r e l i g i o n , 
and^l^^ey understand i n t e l l e c t u a l l y how Duddliiam i s goocl 
for i n t c l l e c t u ' i l mind, 3ut wh-thor Buddhism i s p h i l -
osophJLcally docp, or good, or perf s c t , i s not the point. 
To keep our practice i n i t ' s pure form i s our pusrpose, 
S uetirjes I f e e l there i s something blasphamoua vHien 

people tal k about how Buddliism i s perfect as a >hil-
080;>liy, or teacliing, without actua l l y knowing what i t i s . 

To practice zasen with a group i s tho most iii^ortant 
tiing for BudOiiiam, and for us, because t h i s practice i s 
the Original Way of L i f e , kttthout knowing the origin 
of thiiigs we ea:mot appreciate tho r e s u l t of our efi'ort. 
Our effort roust havo soiiie meaning. To find tho meaning 
of our e f f o r t i s to find our Oidginal Source of e f f o r t , 
i/o should not be concerned aLout the r e s u l t of our e f f o r t 
before we know tho Original Source of our e f f o r t . I f the 
origin i s not c l e a r and pure, a l l our e f f o r t w i l l not be 
pure, and so the r e s u l t of our e f f o r t w i l l not s a t i s f y us. 
khcn wc resiaae our Original Hature, and storting fr^aa 
tlic Original Nature, make our e f f o r t inoosaantly, we w i l l 
ap i»6ciat6 the r e s u l t of ovx e f f o r t , moment after mcaaent, 
day after day, year a f t e r year. This i s how we should 
a pireciatr our l i f e , Eiose wiio are attached to the r e s u l t 
of their e f f o r t only, w i l l not havo any chance to appreciate 
thoir e f f o r t , bccr.uso the rcax^lt of t h e i r e f f o r t w i l l not 
coEie for ever. But i f your o r i g i n a l intention i s good , a l l 
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that you do i s good, and you v d l l be s e t i a f i e d w i t h T»̂ aat-
ev-r you Io. 

2:azon p r i c t i c i s t l i e p2»actice i n v ^ c h we roaxsae oia* 
I'urc >/ay of L i f e , beyond any gaini n g i d e a , or beyond foEie 
and p i ^ f i t . By p r a c t i c e wo J u s t keep our O r i g i n a l Hataire 
£.5 i t i s . There i s no need to intellectvLolise about what 
our Pure, Oi»iginnl Natui»e i s , because i t i a boyond our 
i n t e l l e c t u a l understanding. And there i s no to appx»o-
ciate i t because i t i s beyond oui* a p p r e c i a t i o n . So, Jxist 
.0 s i t , w i t '.out any idea of gain, find idlth tho rjurest i a -
tentian, to rciaain as q u i e t as our O r i g i n a l Nature, i s our 
pr i c t i c e . 

Here, i n t h i s sendo there i o nothing f a n c y . Once a 
week ;;e J u s t come and a i t , and a f t e r coummicating w i t h 
each ot;ier wc go h ̂  and rosuiae our own everyday a c t i v i t y , 
as a Continuity of our ?ui»e P r a c t i c e , enjoying our True 

of L i f o . Tils i s vci'y unusu '.1. Wherev.r I go peo:>le 
as': rac, "Uliat i o Buddliism " w i t l i t h e i r notebooks ready to 
write d \m. ny cnawor. Yon can imagine how I f e o l . But 
here we juot -̂ r̂ c t i c o zazon. That'a a l l we do. And we 
ai>e haj)'y i n t h i r r - r a c t i c c . For ua tJxero i s no need to 
underistojid wSiot i s Zen, Wc are p r a c t i c i i ^ g zeu^en. So, f o r 
us tliere i s no need to know what 2en i s i n t e l l e c t u a l l y . 
Tliis i s , I t h i n k , v e r y , v-.;ry isousual f o r Asasrican s o c i e t y . 

I n -teerlca there are many p a t t e m a of l i f e and laany 
rel i g i o n s , so naybo i t l a q u i t e n a t u r a l to t a l k a b u t w*\at 
arc the d i f f e r e n c e s betv/cn the v a r i o u s r e l i g i o n s , and to 
cxiparo one r e l i g i o n to another i ^ o l i g i o n . Bat f o r u the: e 
is no need to coiapa*."*© aiddlilsia to C l i r i s t i a n i t y , :Xid'hisn 
i s aid-.hism; and Bud-hisra i s our pj?actico. .fe don»t even 
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know v&iat we are doing when we Juot practice with a ptu»e 
ciind. So we oarinot ccMujjare our way to some other r e l i g i o n , 
Soiag peOi)le may say, "Zen Buddhism i s not religion'', Kaybe 
tliis i s so, or maybe 2on Buddhism i s r e l i g i o n before r e-
litjion. So i t miglit not be jreligion i n the usur.l sense, 
3ut i t i s wonderful, and even th »uf^ we do not study what 
i t i s i n t e l l e c t u a l l y , or even thou£^ we do not have any 
cathedral or fan^y omiaments, i t i s posoible to ap re e l ate 
our Ori{.in;tl Hature, This l a quite unusual. This kind 
of ejq>oiience w i l l be fotmd v*ien you practice Z--n without 
any idea of gaining something. 
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Mistakes I n P r a c t i c e 

There are s e v e r a l poor ways of p r a c t i c e which you -ahold 
understand,".-tTsually.when you p r a c t i c e zazen you become very-
i d e a l i s t i c and you set up some i d e a l or goal which you s t r i v a 
to a t t a i n or f u l f i l l ^ But as I have often s a i d , t h i s i s v e r y 
absurd because when you become i d e a l i s t i c i n your p r a c t i c e you 
have aome gp.inirjg idea w i t h i n yo-orself, and by the time you 
at t a i n your i d e a l or goal your gaining idea w i l l create another 
id e a l . So as long as your p r a c t i c e i s based on a gaining i d e a , 
and you p r a c t i c e zazen i n an i d e a l i s t i c way, you w i l l have no 
time to a t t a i n your i d e a l . Moreover you w i l l be s a c r i f i c i n g 
the meat of your p r a c t i c e . Because your attainment i s always 
ahead you w i l l alvrays be s a c r i f i c i n g y o u r s e l f f o r some i d e a l . 
This i s v e r y absurdj i t i s not adequate, Bven worse than t h i s 
i d e a l i s t i c a t t i t u d e i s to p r a c t i c e zazon i n competition with* 
domeone e l s e , when you do t h i s you are i n very bad shape. 
This i s a poor, shabby kind of p r a c t i c e . 

Our way puts an emphasis on shikan t a z a , or J u s t s i t t i n g . 
Actually we do not have any p a r t i c u l a r name f o r our p r a c t i c e , 
but when we p r a c t i c e zazen we j u s t p r a c t i c e i t , and whether we 
find joy of p r a c t i c e or not, we jur>t do i t , Bven though we 
are sleepy, and we are t i r e d of p r a c t i c i n g zazen, repeating the 
same thing day a f t e r day, even so, we continue our p r a c t i c e , 
'«ihether or not someone encourages our p r a c t i c e we j u s t do i t . 
Here, e s p e c i a l l y when you p r a c t i c e zazen alone, without a teacher, 
I think you w i l l f i n d some way to t e l l whether your p r a c t i c e i s 
right or wrong. When you are t i r e d of s i t t i n g , or when you are 
disgusted w i t h your p r a c t i c e , or when you are discouraged w i t h 
your p r a c t i c e , you should r e c o g n i s e a warning s i g n a l . You 



become discouraged w i t h y ur p r a c t i c e when your p r a c t i c e has 
been i d e a l i s t i c . Because you have some gaining idea i n your 
practice, end your p r a c t i c e i s not pure enough, or your p r a c t i c e 
i s rather greedy, you become discouraged w i t h your p r a c t i c e . So 
you should be g r a t e f u l tbat you have a s i g n , or warning s i g n a l 
to show you the. weak point in'your p r a c t i c e . At that time, 
forgetting a l l about yo^or mistake, and renewing your way of 
practice, you can re.-sume yoi.ix' o r i g i n a l p r a c t i c e . This i s a 
very important p o i n t . 

So as long as you continue your p r a c t i c e you are quite 
safe, but as i t i s very d i f f i c u l t to continue you must f i n d 
some way to encourage y o u r s e l f . But i t i s d i f f i c u l t to encour­
age y o u r s e l f wlthoitt beoomi.ng invol v e d i n some poor kind of 
practice, so^^ontinue our puro p r a c t i c e by y o u r s e l f may be 
rather d i f f i c u l t . T h i s i s why we have a teacher. With your 
teacher you w i l l c o r r e c t your p r a c t i c e , .Of -course you w i l l 
have a very hard t i n e vdth him, but even though you f i n d i t hard 
you w i l l always be safe fr6m wrong p r a c t i c e . 

Most Japanese Zen Buddhist p r i e s t s have had a d i f f i c u l t 
tirae with t h e i r master, Wrien they t a l k about the d i f f i c u l t i e s 
they have had you may t l i i n i : that without t h i s kind of hardship 
you cannot p r a c t i c e zazen. But t h i s i s not t r u e . Whether you 
have d i f f i c u l t i e s i n your p r a c t i c e or not, as long as you continue 
your p r a c t i c e you have pure p r a c t i c e i n i t ' s true sense. Bven 
when you are ::-.:.t aware of i t , yoa have i t . So Dogen Z e n j i s a i d , 
"Don't t h i n k you ' A l l aware of your OVTI Enlightenment." Wheth? 
or not you are aware of i t , you have your own Tw.e Snlighenment 
within your p r a c t i c e . I f you see people Involved i n va r i o u s 
practices you can :;omparo your p r a c t i c e w i t h t n e i r a , and then 
you w i l l f e e l t r u e g r a t i t u d e f o r our w-iy. 
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Another itilstake w i l l be to p r a c t i c e f o r the sake of the Joy 
you find i n your p r a c t i c e . When your prrtfetioe i s involved i n a 
feeling of Joy i t i s not i n v e r y good shape. Of course t h i s i s 
not poor p r a c t i c e , but Compared to the truo p r a c t i c e i t i s net 
10 good. I n Hlnayana 3uddhiam p r a c t i c e i s c l a s s i f i e d i n four 
vays. The best way i s Just to do i t vjithout having any Joy i n 
it, not even s p i r i t u a l Joy. T h i s way i s Just to do i t , f o r g e t t i n g 
your p h y s i c a l and mental f e e l i n g , and f o g e t t i n g a l l about y o u r s e l f 
in your pira c t i c e . T h i s i s the fourtxi stage, or the highovst stage. 
The next highest stage i s Just to have p h y s i c a l Joy i n your p r a c t i c e . 
At tills stage you f i n d some pleasure i n p r a c t i c e and you w i l l 
practice because of the pleasure you f i n d i n i t . I n the second 
itage you have mental and p h y s i c a l j o y , or goCd f e e l i n g . These 
two middlo stages are stages i n v f i l c h you p r a c t i c e za.?.en because 
you feel good i n your p r a c t i c e . The f i r s t stage i s the stage where 
youhave no t h i n k i n g , and you have no c v i r i o s i t y i n your p r a c t i c e . 
These four stages a l s o apply t o our Mahayana p r a c t i c e . The highest 
stage i a j u s t to p r a e t i c o i t . 

I f you f i n d some d i f f i c u l t y i n your p r a c t i c e t h a t i s the weiming 
that you have some wrong idea i n your p r a c t i c e , so you have t o be 
careful. But don't give up your p r a c t i c e ; continue i t , knowing 
thewastoiess of your p r a c t i c e . Here we have no gaining idee i n our 
practice. Here x:e have :io f i x e d idea of attainment, You don't 
»ay, "This i s Bnlightenment, "or"That i s not r i g h t p r a c t i c e " , Bven 
in wrong p r a c t i c e , when you r e a l i z e i t , and continue i t , t h a t i s 
right p r a c t i c e . Our p r a c t i c e ear-not be p e r f e c t . But withou.t being 
discourafred by i t , ws should continue i t . Th's, i n s h o r t , i a the 
lecret of p r a c t i c e . 

And i f you want to f i n d some encouragement i n your discourage­
ment, getting t i r e d of i t i s the encouragement. You encourage 
yourself when you get t i r e d 4f i t . When you don't vant t o do i t , 
that i s the warning s i g n a l . I t i s l i k e having a tooth ache when 
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your teeth are not good. When you f e e l aome pain i n your t e e t h 
you go to the d e n t i a t . That i s our way, 

0 Yesterday sataeone whom I met i n New York came to see me. 
He had been working w i t h U Thant f o r l8 years and he had p r a c t i c e d 
various ways of meditation, he t o l d me about h i s experiences and 
he asked me which of the kinds of meditati;:n was l i k e our way. 
When I t o l d him which one he was ve r y glad to hear i t . He s a i d , 
" I thought that t h i s was the best kind of p r a c t i c e , " And we 
talked aoout the c o n f l i c t i n our world, 'Ihe cause of c o r ^ l i c t 
i s some f i x e d idea or one-sided idea. So when everyone knows 
the valvie of pure p r a c t i c e we v r i l l havo no c o n f l i c t i n our world. 
He agreed w i t h me. T h i s i s the se c r e t of my p r a c t i c e and Dogen 
Zenji's way. He repeats t h i s point i n h i s "Shobogenzo", 

I f you understand the cfeuse of c o r i f l i c t is son^e f i r e d , or 
one-sided idea you can . p r a c t i c e v a r i o u s ways, and you can f i n d 
the meaning of the v a r i o u s p r a c t i c e s without being caught by 
them. I f you do not r e a l i z e t h i s point you w i l l be e a s i l y caught 
by *bme.particular p r a c t i c e , and you w i l l say, "This i s Snlighten-
mentj T h i s i . ' . p e r f e c t p r a c t i c e i T h i s i s our wayi The r e s t of 
tho ways are not p e r f e c t . T h i s i s the best wayi" T h i s i s a b i g , 
big mistake. There i s no p a r t i c u l a r way i n true p r a c t i c e . I n 
this understanding you should f i n d your way, and you shouj-d knovj 
what kind of p r a c t i c e you have n o K n o w i n g the edvantage and 
disadvantage of s~zne s p e c i a l p r a c t i c e , you can pre.ctice i t . I f 
you havaja one-sided a t t i t u d e you w i l l ignore the disadvantage 
of the - r a c t i c e and you w i l l emphasize the good p a r t of i t . But 
eventually you w i l l disaover the worst side of the p r a c t i c e , and 

' you w i l l be disco.xraged vrtieg i ^ i s ^ o o ; ^ ^ Js v e r 2 , B i l J y , 
We 3hovJ§- g r a t e f u l f tnis i i i i s t a k e , ' • 



Existenoe and Hoi>>«xl8tenoa 

I f you want to understand Buddhism i t i s necessary for 
you to f o r g e t a l l about your preconceived i d e a s . To begin w i t h 
you mast give up the idea of s u b s t a n t i a l i t y or e x i s t e n c e . U s u a l l y 
our v i e v of l i f e i s f i r m l y rootod i n the idea of e x i s t e n c e . For 
ua everything e x i s t s | wbat we see and what he hear e x i s t s . Of 
eourse the b i r d we see and hear e x i s t s , but what I mean by i t ' s 
existence and v/hat jm mean by i t ' s e x i s t e n c e may not be e x a c t l y 
the saiae ̂ because my view of l i f e i s baaed on the viev; of e x i s t e n c e 
and non-txistence at the aame time. I t e x i s t s and i t does nut 
exist. So aoractiiiies we say t l i a t a view of l i f e based on e x i s t -
encb alone i s a h e r e t i c a l v i e n . I f you take things too s e r i o u s l y , 
believing something existfa pe m a n e n t i y , you are c a l l e d a h e r e t i c . 
Most peo; l e may be h e r e t i c s . 

We say t r u e e x i s t e n c e comes frraa SrrqDtineag, Somethjj:^,g whfch 
appears from aitptiness i s truo e x i s t e n c e . T h i s idea of existence 
is vory d i f f i c u l t to e x p l a i n . Hany people may f e e l the emptiness 
of the m jdern .'orld by actu!?l experience, and these days most 
people have begun to f e e l , at 3D a s t i n t e l l e c t u a l l y , the emptiness 
of tho world, or the s e l f - c 'ntradlct-ion of our c u l t x i r e . I n the 
past the Japanese people had a f i r m confidence i n the permanent 
existence of t h e i r c u l t u r e and th. i r t r a d i t i o n a l way of l i f e , but 
since they l o s t the war they have become very s k e p t i c a l . Some 
peoole xaay t h i n k t h i s s k e p t i c a l a t t i t u d e i s a w f u l , but from the 
true r e l i g i o u s viewpoint i t i s b e t t e r than t h e i r old a t t i t u d e ; 



because as long as ve have Bovim hope i n the future we cannot 
be r e a l l y serious with the moment that e x i s t s right now. I f 
you have a firm conviction of your future existence you may say, 
" I can do i t tomorrow, or next year," and you ms.j believe k^^ 

tivpt&in %mj ^iX0<Slhsii 9^ w i l l e x i s t tomorrow. But 
there i a no certain way that exiats perroanently. I f w© do not 
find our way day by day we w i l l not be able to make our way i n 
it's true sense. So some idea of perfection, oik sorae perfect 
way which i s set up by soiae one i s not the tirue way for xis. I£ach 
one of us makes his own way, liJhen each one of makes hi s own 
way|his ov?n way w i l l become t h e i r own way. "This i s a mystery. 

When you imderstsnd one thing you understand everything. 
When you t r y to understand everything yo\ v r i l l not undsrstarid 
anything. The best way i s to understand yoiirself, and then you 
will understand everything. So when you try hard to make your 
own way you will! help others, and you w i l l be helped by others. 
Before you make your o\m way you cannot help anyone, and no ono 
ean help you. So to be Independent i n i t ' s true sense we have to 
forget everything \fhich we have i n our mind, and discover something 
quite new and different moment af t e r moaaent. 

We say true imderstanding w i l l come out of i^inptinesE, So 
when you study Buddliism you should have a general house cleaning 
of your mind. You must take everything out of your room, and 
clean your rocaa thoroughly. I f i t i s necessary you may bring 
everything bad: I n again. This i s how to study Buddhism, One 
by !)ne you should bring the things back i n . But i f they are not 
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Moedsary there i a no need to keep them, 
Vfe see the f l y i n g b i r d . Sometlines we vea the t r a c e of the 

flying b i r d . A c t u a l l y you eannot see ths t r a c e of tho f l y i n g 
bird, but aoeaetlJJies w© ff».ol i f ws c'-n see the^ t r a c e of the 

flying b i r d , Thi:> i s a l s o good. I f i t i s neeesaai-y you should 
in 

bring back^tiie things you took out of yoxxr rocmi. But before 

you fttitr«ioraething i n you^^ room i t I s necessary f o r you to take 

out saciething. I f y.m don't^yoiir rooEi w i l l becocie crowded i f i t h 

old, u s e l e s s •̂ *bk*'.;. J * , . 

We aay,^*#Step' by atitp .1 fetop the so'ond of the laurBBirlng 

bro;.k,'' Wlien you work along the brook you w i l l hear th© water 

running. The sound i s continuous, but you saist be able to etop i t 

i f you want to stop i t , T i s i s freedom; t h i s i s r e n u n c i a t i o n . 

One a f t e r another you have v a r i o u s t h ughts i n your mind, but 

i f you want to stop your t h l h k j n g yon can stop i t . So when you 

are able to stor^ the sound of the murmuring brook you c \ see the 

trace of the f l y i n g b i r d . Then you w i l l appreciate the f e e l i n g 

of your work. But as long as you i a v e aome f i x e d i d s a , or you are 

eaught by aome h a b i t u a l way of doing things you caraaot appreciate 
things i n t h e i r t r u e sense. 

Before yoii aquire absolute freedom you have to aquire absolute 
freedom. That i s our p r a c t i c e . Our way i s not always heading i n 
one d i r e c t i o n , Sometiie s we go e a s t ; sometimes we go west. To 

go one mile to the west means to go one mile to the e a s t . U s u a l l y 
i f you go one mile to the east i t i s opposite to going one mile to 



the west. But i f i t I s p o s s i b l e to go one mile to the «s.et t h a t 
uans i t i s p o s s i b l e to go one mile to the west, T h i s i s freedom, 
iilthout t h i s fr-eedom you cannot be concentrated on ^-rhat you do, 
lou jaay thinic you are concentrated on something but before you 
obtain t i i i s f reedaa i t w i l l not be true concentration. You w i l l 
lave acKie uneasiness i n what you are doir*g bectase you are bound 
by some idea of going east or west. So joxnr a c t i v i t y i s i n dlcotomy 
or duality, Aa long as y:>u are caught by d u a l i t y you cannot a t t a i n 
ibsolutti freedom and you cannot concentrate , Concentration i s not 
to tjrr hard to watch something. I n zasen i f you t r y to look at 
one spot you vd.ll be t i r e d i n about f i v e minute a, Thia i s not 
eoneentration, Ooncentration means freedom. So your e f f o r t should 
be directed at nothing, ^ou ahoo.ld be concentrated on nothing. 
In zaaen i i r a c t i c e wo say yoar mind should bo concentrated on your 
breathing, but the \/ay to keep your mind on yoxr bi^eathing i s to 
for̂ êt a l l aboub y o u r s e l f and j u s t to s i t and f e e l your breathing. 
If you are concentrated on your breathing you w i l l f o r g e t y o u r s e l f , 
and i f ycu forget y o u r s e l f you w i l l be concentrated on your breath­
ing. So a c t u a l l y there i s no need to t r y hard to be concentrated 
on your breathirig. J u s t do as much as you can and e v e n t u a l l y , i f 
you continue t h i s p r a c t i c e , you w i l l experience the t r u e existence 
Khich comes from arrptiness. 



The Secret of Control 

To l i v e i n the realn of the Buddiia Nature means to die as 
a l a a l l being, mcaaent af t e r moment. When we lose our balance we 
die, but at the same time when we lose o\ir balance we grow. I f 
are arc i n perfect balance we cannot l i v e as a small being, liftiat-
•7er we see i s chanpir>g, losing i t ' s baJance. The reason evoxT^ 
thing looks beautiful i s because i t i s out of balance, but i t ' s 
background i s always i n perfect harraony, Thia i s how everything 
•xists i n the realm of the Buddha Nature, losing i t ' s balance 
against a backgroxand of perfect balance. So i f you see things 
without r e a l i z i n g the backgroxind of Buddha Nature everything 
appears to be i n the form of suffering. But i f you understand 
the background of eacistence you r e a l i z e that. suffering i t s e l f 
ia how we l i v e , and how we extend our l i f e . So i n snn sometimes 
we enphasize the imbalance or disorder of l i f e . 

One of the excercises of the ancient Japanese painters 
were influenced by the zen s p i r i t wa.s to arrange a s e r i e s of 

dots on a piece of paper i n a r t i s t i c disorder. I t i s rather 
difficult to ar^range dots out of order. Even though you t r y to 
do i t us\ially Trfhat you do i s arranged i n soaae oz»der. I t i s almost 
intpoasible to arrange your dots out of order. This i s a kind of 
practice iftiich can be ap:olied to your everyday l i f e . Even t h o i i ^ 
you try to put people undrr some control, i t i s impossible. You 
•armot do i t . So i f you want to control people tho best way i s 
to encourage them to be mischievious. Then they w i l l be i n control 



in i t * i wldGr senae. To give your sheep or eow a large, spacious 
aeadow i s how to control people. So f i r s t l e t them do what they 
want, and watch them. This i a the best policy. To ignore them 
i i not good; that i s the worst policy. The second woi-at i s trying 
to control them, Th© best one i s to watch them, just to watch 
them, without tjrying to control them. 

As you practice zazen^if you want to obtain perfect calmness 
you shouldn't be bothered by tho various images you w i l l find i n 
your mind. Let them corns and l e t them go. Then they w i l l be 
under control. But t h i s policy i s not so easy. I t looks easy, 
but i t WKixiirea some special e f f o r t . How to make t h i s kind of 
tffort i s the secret of pra c t i c e . Suppose you are s i t t i n g under 
soiae extraordiriary circumstances. I f you try to calm down yoior 
mind you w i l l be unable to s i t , and i f you try not to be disturbed 
your effort w i l l not be the right e f f o r t . The only effort you can 
Bake i s to count your breathing, or to be concentrated on yoxir i n ­
haling and exhaling. We say concentration, but to concentrate 
your mind on aomething i s not the true p\irpose of sen. The true 
purpose of sen i s to see things as they are, to observe things 
as they are, and to l e t everything go as i t goes, This ia*^to put 

•verything under control i n i t ' s pridest sense. I n other words, 
1. <ko to control jour mind 

sen px^ctice i s to open u- our small mnd . ̂ e^r ; ., ; \
ii just an a i d to help you r e a l i z e the Big Mind. I f you want to 

«l«cover the true meaning of sen i n y-ur everyday l i f e you have to 

onderatand the meaning of control ing your mind, the maaning of keeping 
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your mind on your breathing, and the meaning of keeping your body 
in the right posture. This i s rather d i f f i c u l t to eaplain, but 
your study should become more subtle and c a r e f u l . We have to 

Dogen Zenji said, "Time elapses frcan present to past," Tills 

is absurd, but i n our practice sometimes i t i s true, Tirae goes 

Just befoire the Samalcura period. He was f a i t h f u l to his brother 
until he was k i l l e d i n the northern part of Japan, Before he 
left he had to bid farewell to h i s wife, and soon aftor she was 
caught by h i s brother. She s a i d , i n a poem, "Just as you unx»eel 
the thread frcan a spool, I want past time to become present," 
Iftien she said t h i s , a c t u a l l y she made the past time present. I n 
her mind the past time was already present. So as Dogen Zenji 
said, "Time elaoses from present to past". This i s not tinxe i n 
3ur logical mind, but i n our actual l i f e , when we make past time 
present there we have poet3ry|and there we have human l i f e . 

So \dien we experience t h i s kind of truth i t means we have 
found the true B»aning of timei which constantly elapses from past 
to present, and present to future. I f t h i s i s true, at the same 
time i t i a also true that time elapses from future to present, and 
from present to past, A sen master said, "To go eastward one mile 
Is to go westward one mile," Tnis i a v i t a l freedom. We should 
aquire t h i s kind of perfect freedom. 

the true meaning of zen. 

from present to past. was a famous samurai iifoo l i v e d 
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But perfect fi^edom I s not fovtod without sooe r u l e s . I f 
there are no r u l e s , there I s no freedon. As long as you have 
rules you have freedon. To t r y to obtain freedom without being 

iwaro of the rules means nothing. I n Japanese we say , 
m̂eans nothing. To aquire perfect freedom i s the reason 

w practice sazen. I t looks as i f there i s no need for us to 
practice anything, or there i s no need for us to have any r u l e s , 
(ts aome young people may say), but i t i s absolutely necssaary 
for us to have aome r u l e s . But i t does not me an? always to be 
under control. T h i s i s the secret of our l i f e . 



Wbndsrous Emiighteimient 

Whon you ;?.re p r a c t i c i n g tazen don't t r y to stop your tioink-
ing. Let i t stop by i t s e l f . I f aorae t h i n g appears i n yom* mind 
let i t come i n , and l e t i t go out. I t w i l l not stay long. When 
you t i ^ ^ to stop your t h i n k i n g i t means you are bothered by i t , 
Don't be bothered by anything. I t apr^ears as i f something comes 
from outside your mind, but a c t u a l l y i t i s only the waves of your 
id-nd, and i f you are not bothered by the waves, gradually they 
will become calmer and calmer. I n 5» or a t most 10 minutes, 
your mind w i l l be ccanpletely serene and calm. At that time 
your breathing w i l l become quite slow, while your pulse w i l l b e ­

come a l i t t l e f a s t e r , ^ie don't know why t h i s i s so, but i t has 
been demonsteated s c i e n t i f i c a l l y , 
I I t w i l l take quite a long time before you f i n d your calm, 
serene mind i n your p r a c t i c e , but even though you f i n d waves i n 
your mind those are waves of your own mind. Hothlng comes from 
outside your mind, Hothlng outside y o u r s e l f can cause any trouble 
for y-our mind. You make the waves i n your mind. I f you leave 
your mi d as i t i s i t w i l l become calm. 

Usually we t h i n k of our mind as r e c e i v i n g in^jressions and 
•iperiances from outside, but that i s not the time understanding 
of our mind. According to oi r understanding the mind includes 
everything. Nothing coit.es from outside. Our taind has everything; 
vhen y u t h i n k something comes from outside i t means only that 
something ap -ears i n your mind. 
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I f your mind i s r e l a t e d to something t h a t mind i s a small 
mind, a l i m i t e d raind. I f your mind i r , not r e l a t e d to anything 
else, the-re i s no d u a l i s t i c understanding i n the a c t i v i t y of 
your rilnd and you understand that a c t i v i t y as j u s t waves of 
your :nind. The mind W i c h i s not r e l a t e d to anytiiing e l s e i s 
the Big Hind, 

Everything i s included w i t h i n your nlnd. T h i s i s c a l l e d 
Essence of Kind, T h i s i s the r e l i g i o u s f e e l i n g . T h i s mind i a 
pure, and even though you "'wave vmves i n your mind i t i s pur© 
mind l i k e c l e a r water vrith a fe-.r waves. You have some s e c u r i t y 
in your f o o l i n g v;hon yoxi understand your mind i n t h i s way, and 
your mind does not expect anything from outside, so i t i s always 
f i l l e d ; and even though your raind has waves i n i t i t i s not a 
disturbed rr.ind; i t i s actu.ally an a m p l i f i e d mind, li/hatevor you 
experience i s a a w l i f i e d i n y ̂ ur mind. You may f i n d v a r i o u s 
me.mingG i n y ur ovna mind, but these are not disturbsuices of 
your jrdnd. 

Do y n tindcratand the d i f f e r e n c e between the two points of 
view, between the rrdnd which in c l u d e s e v e r y t h i n g , and the mind 
which i a r e l a t e d to soioethii-ig e l s e ? A c t u a l l y they are the same 
thing, but the understanding i s d i f f e r e n t , so your a t t i t u d e to-
war.-: your l i f e villi be d i f f e r e n t accordirig to which understanding 
you have. 
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The a c t i v i t y of our mind i s to aifitplify t h r -ugli v a r i o u s 
experiences the a c t i v i t y of yo'.xr iriind. You know when you f e o l 
something; i t i s your f e e l i g . I f you have soi?i3thiiig good for 
breakfast you v r i l l say, " t h i s i s good". Something good w i l l 
be supolied as an experience which you have experiences some-
tim before. Bven thouf^ you do not remember v<hen yoa had the 
experience, you f e e l as i f you have experienced i t long before. 
Tiiis i s how we accept t h i n g s . So t h i s mind i s not d i f f e r e n t from 
the nind which i s r e l a t e d to soaie t h i n g . With t h i s mind we s i t , 
so we cen s i t w i t h the B i g Miml, T h i s p r a c t i c e i s c a l l e d 
practice w i t h O r i g i n a l iinlifrhtenment, or Wonderous JilnligJ.iteximent. 



Constancy 

The message f o r us on the calendar today i s " C u l t i v a t e yoxur 
ovm s p i r i t " , T n i s i s a very important, p o i n t , and t h i s i s how we 
practice Zen. Of course, g i v i n g a l e c t u r e , or r e c i t i n g the s u t r a , 
or s i t t i n g i s Zenj each of these a c t i v i t i e s should be Zen. But 
i f your e f f o r t or p r a c t i c e does not have the r i g t i t o r i e n t a t i o n 
i t w i l l not work at a l l . Not only w i l l i t not work, but i t may 
spoil your pure nature. Then the more you knovr about Zen the 
more you w i l l become s p o i l e d . Your mind w i l l be f i l l e d w i t h 
rubish; your nind w i l l be s t a i n e d . 

I t i s quit-: u s u a l f o r to gather v a r i o u s pieces of i n ­
formation from v a r i o u s sources, and we may t h i n k i f we do t h i s 
that we know many t h i n g s , but a c t u a l l y we won't know anything a t 
a l l . Our under standiixg of Buddliism should not be j u s t "gathering 
of many pieces of information. Instead of gathering knowledge 
you should accept knowledge as i f you were hearing something 
which you already lonevr. T h i s i s c a l l e d emptiness, or omnipotent 
s e l f , or knowing eve r y t h i n g . Wnen you know everything you are 
lik e a dark sk^-. Sometimes a f l a s h i n g w i l l come through the 
dark sk;̂ ^ and then you w i l l f o r g e t a l l about i t . A f t e r the f l a s h ­
ing passes thei'e i s nothing l e f t but the dark sky. Even i f a i l 
of ?. sudden a thunderbolt breaks through the sk^r w i l l not be 
surprised. But i-jhon the l i g h t n i n g breaks through we w i l l see a 
wonderful s i g h t . When we have emptiness we are suLways prepared 
for watc±Ling the f l a s h i n g . 

I n China Rosan i s a famous place f o r i t ' s misty scenery-, I 
haven't been to China y e t , but there must be b e a u t i f u l motuitains 
there; and white clouds or mist may come and go through the mount­
ains. I t must be a v e r y v/onderful s i g j i t . Although i t i s wonderful 
a Chinese poem says, "Rosan i s famous f o r i t ' s hazy sight on a 
rainy day. Seko,(the great r i v e r ) i s famous f o r i t ' s t i d e , coming 
and going, Tlttit's a l l , " That's a l l , but i t i s splendid. T h i s i s 
how we appreciate t h i n g s . 
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We should not r e c i e v e varioxxs pieces of information Just as 
the echo of o u r s e l v e s , but we should not be s u r p r i s e d a t whatever 
ve may see or hear. I f y-u accept things as an echo of your­
self i t makes no sense. So vmen we say, "Rosan i s famous f o r i t ' s 
misty s i g ^ t " i t does not mean to appreciate the motmtains by 
r e c o l l e c t i n g some scenery we have seen before, " I t i s not so 
wonderful, I have seen that s i g h t before, or I have painted 
much more b e a u t i f u l p a i n t i n g s , Rosan i s nothing," This i s not 
our way. We ap'oreciate everything X'fith new f e e l i n g s . We do not 
accept things as an echo of o u r s e l v e s , i; . • • 

So even th;'Ugh you ha.ve v a r i o u s pieces of knowledge, i f you 
accept the knowledge only as i f you were c o l l e c t i n g something' 
fami l i a r to you, then as a c o l l e c t i o n i t may be very good, but 
this i s not our way, W*» should not t r y to s u r p r i s e people by 
our wonderful t r e a s u r e s . T h i s i s not our way at a l l . We should 
not be i n t e r e s t e d i n something s p e c i a l . I f you want to appreciate 
something f u l l y you should forgot yo i x r s e l f even, and you should 
accept i t l i k e the l i g h t n i n g f l a s h i n g i n the u t t e r darkness of 
the sky, 

Sornetiiaes we thliil-: i t i s impossible f o r us to understwid 
something u n f a m i l i a r to us. Some people may say, " I t i s almost 
impossible to landerstand Buddhism as our c u l t u r a l backgro\md i s 
quite d i f f e r e n t from the O r i e n t a l c u l t u r a l backgroxmd, "How i s 
i t possible to understand O r i e n t a l thought?" they may ask. Of 
course Buddhism cannot be separated from i t ' s c u l t u r a l back­
ground. T h i s i s t r u e , but i f a Japanese Buddhist comes to the 
United S t a t e s he i s no longer a Japanese, I am l i v i n g i n your 
cultur*"^ background, I am eating n e a r l y the same food as you 
eat, and I am communicating \ ^ t h you i n your language. Narrow 
minded people may say that i t i s impossible f o r the Westerner 
to understand Buddhism, but i t i s p o s s i b l e , Bven though you do 
not \mderstand me completely I want to understand what you are 
talking about, I may understand more than anyone who can speak 
and understand E n g l i s h , T h i s i s t r u e . I f I can understand 
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Jeveral words i n a long sentence i t i s a l l tho b e t t e r , but even 
tJaett^ I OftMwt understand S n g l i s h at a l l I t h i n k I communicate 

th people. So, i n t h i s way there i s a p o s s i b i l i t y as long as 
e x i s t i n the u t t e r darkness of the sky, and as long as we l i v e 
emptiness, 

I have always s a i d thp.t we imist be very p a t i e n t i f we want 
to understand Buddhism, but I have been seeking f o r a b e t t e r word 
for patience, I thinic i t i s b e t t e r to say constancy. Constancy 
Is better than patience. To be forced f o r some time i s patience, 
but constancy means the constant a b i l i t y , or p o s s i b i l i t y to accept 
things. I n constancy there i s no p a r t i c u l a r e f f o r t i nvolved, but 
only the constant a b i l i t y v;hich we have to accept. For people v±io 
have no idea of em.ptinesc t h i s a b i l i t y may appear to be pati e n c e , 
but people who knov/, even i f only i n t u i t i v e l y the s t a t e of empti-
[Hess, w i l l be able, i n everything they do, even though i t i s very 
d i f f i c x i l t , to disdolve t h e i r problems by constancy, Th i a i s what 
mean by "ning" i n Chinese or Japanese, So I th i n k i t i s b e t t e r 

to i n t e r p r e t "ning" as constancy. T h i s i s our way of p r a c t i c e , 
and our way of continuous p r a c t i c e . So even a f t e r we a t t a i n a i -
giiemient i t i s necessary f o r us to have another Enlightenment, 
one a f t e r another vie have to have Enlightenment, i f p o s s i b l e , 

isnt a f t e r moment. That i s Enlightenment before you a t t a i n 
ightenment, and a f t e r you a t t a i n Enlightenment, 
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The T r a d i t i o i i a l S p i r i t of Zen 

The most important things i n our p r a c t i s e are our p h y s i c a l 
posture, and our way of breathing. We are not so concerned about 
a deep understanding of Buddhism. As a philosophy Buddhism i s a 
Tery deep, and wide, and f i r m system of thought, but Zen i s not 
concerned about p h i l o s o p h i c a l understanding. We en5)hasize 
practice. We should understand why our p h y s i c a l posture and 
breathing e x e r c i s e i s important. Instead of having a deep under­
standing of the teaching we need a strong confidence, or ye may 
•ay a k i n d of f a i t h i n our teaching that o r i g i n a l l y we have Buddha 
Hatxire. Our p r a c t i c e i s based on t h i s f a i t h . O r i g i n a l l y we have 
Buddha Nature, I f t h i s i s so the reason we p r a c t i c e aazen i s that 
we must behave l i k e Buddha. You may t h i n k the reason we p r a c t i c e 
sazen i s r a t h e r strange, but i f you couipare other p r a c t i c e s , or 
training to our r^ractice you w i l l understand our p r a c t i c e b e t t e r . 

Before Bodhidharma came to China there were many people who 
were i n t e r e s t e d i n Zen p r a c t i c e , and there were many w r i t i n g s 
which looked l i k e Zen. Almost a l l the famous stock words were 
originated before Bodhidharma rame to China, For instance there 
was the term, sudden Enlightenment. Sudden Enlightenment i s not 
an adequate t r a n s l a t i o n , but t e n t a t i v e l y I w i l l use the expression, 

ien to us. That i s True E n l i g h t -Enlightenment comes a l l of a 5 
onmente Before Bodhidharma, oeople thought t h a t a f t e r a long 
preparation, sudden Salightenment would come. Thi s Zen p r a c t i c e 
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was a k i n d of t r a i n i n g to gain Enlightenment, A c t u a l l y many 
people today are p r a c t i c i n g zazen writh t h i s i d e a . But t h i s i s 
not the t r a d i t i o n a l understanding of Zen, The t r a d i t i o n a l under­
standing of Zen, fr-.m Buddha to our time, i s that when you s t a r t 
lazen, there i s Enlightenment, even without any preparation. 
That i s the t r a d i t i o n a l understanding of Zen, Whether you 
practice zazen or not, you have Buddha Nature. Because you have 
Buddha Nature i n your p r a c t i c e there i s Enlightenment, That i s 
our p r a c t i c e . The point we emphasize i s not the stage we a t t a i n , 
but the strong confidence we have i n our O r i g i n a l Hature, which 
i s nothing d i f f e r e n t from Buddha Nature, and to p r a c t i c e Zen 
with the same s i n c e r i t y as Buddha, To transmit our way i s to 
transmit our s p i r i t from Buddha, That i s the most important 
point we have. So ve have to harmonize our s p i r i t vrith the 
t r a d i t i o n a l way, or we have to harmonize our p h y s i c a l posture, 
or a c t i v i t y --.'ith the t r a - ' i t i o n a l way. That i s the laain point 
i n our p r a c t i c e . You may a t t a i n soms stage, of course, but the 
s p i r i t should not be based on an e g o i s t i c i d e a . 

The t r a d i t i o n a l xuiderstanding of our human nature i n 
Buddhism i s without ego. Our e g o i s t i c ideas are delusion. When 
we have no idea of ego we have Buddha's view of l i f e . Because of 
our ego centered ideas our Buddha Nature i s covered by delusion, .. 
So our s p i r i t sho.ild not be based on e g o i s t i c i d e a s . At l e a s t we 
should t r y to give up our e g o i s t i c i d e a s . We are always c r e a t i n g 
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lome e g o i s t i c ideas and are f o l l o w i n g the e g o i s t i c i d e a s , and we 
repeat t h i s process over and over again, and our l i f e i s occupied 
by e g o i s t i c ideas completely. T h i s i s c a l l e d karmic l i f e , or 
karma. The Buddhist l i f e should not be karmic l i f e . The ptirpose 
of ovir p r a c t i c e i s to cut o f f the karmic spinning mind. So our 
practice should be quite d i f f e r e n t f r o n our karmic p r a c t i c e . I f 
you are t r y i n g to a t t a i n Enlightenment, that i s a part of your 
karma. You create karma; you are d r i v e n by karma, and wasting your 
time on your black cushion. That i s a r e p e t i t i o n of yo-ur* karma, 
according to Bodhidhanna's vmderstanding of ovir p r a c t i c e . For­
getting t h i s p o i n t , l a t e r , many zen masters emphasized some stage 
which we w i l l a t t a i n by our si n c e r e p r a c t i c e , ^ 

Bvt mere important than the stage which you w i l l a t t a i n i s the 
s i n c e r i t y , or t r u e understanding of p r a c t i c e , and the r i g h t e f f o r t 
'or our t r a d i t i o n a l p r a c t i c e . T h i s point i s very important. When 
ou understand t h i s point you v ; - i l l understand how important i t i s 

to keep your posture r i g h t . When you do not understand t h i s point 
the posture and the way of breathing are j u s t a means to a t t a i n 
Enlightenment. I f t h i s i s so, i t may be b e t t e r to take some drugs 
instead of s i t t i n g i n the cross-legged p o s i t i o n . I t would be much 
better. I f our p r a c t i c e i s only a ne ans to a t t a i n EnlightenoB nt 
ye haven't any way to a t t a i n Enlightenment. We w i l l lose the mean­
ing of the way to the goal. But when we b e l i e v e i n our way f i r m l y , 
we have already a t t a i n e d Enlightenment. When you b e l i e v e i n your 
way Enlightenment i s t h e r e . But when you cann't b e l i e v e i n the 



meaning of the p r a c t i c e which you are doing i n t h i s moment, you 
cannot do anything. You are j u s t wandering around the goal,., 
with yoiu? monkey mind. You are looking f o r something always, 
without knowing what you are doing. I f you want to see something 
you should open your eyes. I n s t e a d of opening your eyes you are 
trying to look at something w i t h your eyes closed. That i s 
a c t u a l l y what we are doing when we do not know the important 
point which Bodhidharma emphasized. We do not s l i g h t the idea 
•of a t t a i n i n g Balightenment, but the most important thing i s 
thi s moment, not Aome day. We have to make our e f f o r t i n t h i s 
oment. Th i s i s the most important thi n g f o r our p r a c t i c e . 

Before Bodhidharma the study of Buddha's teaching r e s u l t e d 
in a deep and l o f t y philosoohy of Buddhism, and people t r i e d to 
a t t a i n the high i d e a l which they formed by the t n t e l l e e t u a l etudy 
of Buddhism, T h i s was a mistake, Bodhidharma disv^overed that i t 
was a mistake,to create some l o f t y i d e a , or deep i d e a , and then 
try to a t t a i n i t by p r a c t i c e of zazen. I f that i s our zazen our 
zazen i s nothing d i f f e r e n t from our usual a c t i v i t y , or monkey 
mind. I t looks l i k e a v e r y good, and very l o f t y , and very holy 

c t i v i t y , but a c t u a l l y there js no d i f f e r e n c e between i t and our 

monkey mind. That i s the point t h a t Bodhidharma emphasized. 
Before Buddha a t t a i n e d Enlightenment he made a l l p o s s i b l e 

e f f o r t s f o r u s , and at ^ ^ s t he a t t a i n e d a thorough understanding 
of the v a r i o u s ways. You may t h i n k Buddha a t t a i n e d some stage 
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vhere he was f r e e from karmic l i f e , but i t i s not so. Many s t o r i e s 
were t o l d by Buddha about h i s experiences a f t e r he a t t a i n e d En-
lighenment. He was not at a l l d i f f e r e n t from us. Even a f t e r he 
attained Enlightenment he continued the same e f f o r t we are making. 
But h i s view of l i f e was n o t shaky. His view of l i f e was sta->le, 
and he watched everyone's l i f e , i n c l u d i n g h i s own l i f e . He watched 
himself, and he watched others w i t h the same eyes that he watched 
stones or p l a n t s , or anything e l s e . He had a very s c i e n t i f i c tinder-
standing. That was h i s way of l i f e a f t e r he a t t a i n e d Enlighten­
ment, When h i s mother-country was going to be conquered by a 
neighboring, powerful cotut r y he t o l d h i s d i s c i p e s h i s own karma, 
of how he s u f f e r e d when he saw t h a t h i s mother-country was going 
to be conquered by the neighboring k i n g . I f he had been someone 
vho had a t t a i n e d p e r f e c t Enlighenment i n which he had no s u f f e r ­
ing, there would be no reason f o r him to s u f f e r when h i s mother-
country was going to be conquered. 

When we have the t r a d i t i o n a l s p i r i t to f o l l o w the t r u t h as 
it goes, and p r a c t i c e our way without any e g o i s t i c i d e a , then we 
wi l l a t t a i n Enlightenment i n i t ' s t rue sense. And when we under­
stand t h i s point x-re w i l l make our best e f f o r t i n each raoraont. That 
is true understanding of Buddhism, So our understanding of Buddhism 
is not J u s t an i n t e l l e c t u a l \inderstanding. Our understanding, a t 
the same time, i s the p r a c t i c e . Through p r a c t i c e we can understsmd 
what i s Buddhism, not by j u s t reading or contemplation of p h i l o s o ­
phy. So when you tmderstand Buddhism thoroghly, even i n an I n t e l -



l e c t u a l way, you w i l l f i n d out how d i f f i c u l t i t i s to express 
yourself i n w r i t i n g , or fepeakirig about i t . I t i s very d i f f i c u l t , 
Tkat i s \dxj ^en becomes more and moi*e p o e t i c . I t i s not po s s i b l e 
to express i t i n an i n t e l l e c t u a l way. When you give up your 
photography you v r i l l use some brush or i n k . That i s why Zen 
ttonks becoBB more and more a r t i s t i c , because they know i t i s 
Impossible to express «en i n an i i i t e l l e c t u a l way. I t i s almost 
impossible to t a l k about what Buddhism i s . J u s t to do i t i s the 
direct way, KKILl^S I f you do not understand i t we w i l l use 
th i s one on youl ( F l o u r i s h i n g h i s Nyoi or s t a f f ) What i s t t ? 
This i s the beat way to communicate. Our way i s very d i r e c t . 
But t h i s i s a c t u a l l y not Zen, you know. I t i s not oxir t r a d i t i :'nal 
way, but when we want to express i t we f i n d i t e a s i e r to express 
i t t h i s way. But the best way w i l l be j u s t to s i t without Saying 
anything. Then you w i l l have the f u l l meaning of Zen, Even 
though you use t h i s ono (Nyoi) i t w i l l not be enough. I f I use 
i t u n t i l I lose l o y s e l f , oc you d i e , s t i l l i t w i l l not be enough, 
Tie only way i s to s i t \d.thout saying anything. Here we have the 
f u l l meaning of the t r a d i t i o n a l s p i r i t of Zen, 



The True Teaching 

To walk, to stand, to s i t , and to l i e down are the foxxr 
a c t i v i t i e s , or four ways of behavior i n Buddiiisia, Zazen i s 
not one of the four ways of behavior, and according to Dogen 
Zenji the Soto School l a not one of the many schools cf Buddhism, 
Tho Chinese Soto School i s one of the many schools <£ Buddhism, 
but according to Dogen, his way was not one of tiie many schools. 
I f t h i s i s so you may ask why we put emphasis on tho s i t t i n g 
posture, or why we px± emphasis on having a teacher. The reason 
we put emphsis on the s i t t i n g posture, or zazen i s because xasen 
i s not just one of the foxir ways of behavior, iiazen i s the practice 
which i s one of the innumerable a c t i v i t i e s which was started even 
before Buddha, and which w i l l continue to the eternal future. And 
at the same time t h i s a c t i v i t y includes many a c t i v i t i e s which were 
started before Buddha, and which w i l l continue to the endless 
future. So t h i s s i t t i n g posture cannot be compared to the other 
four a c t i v i t i e s . 

Usually people put emphasis on some particxilar position, or 
on some particxilar xmderstanding of Buddhism, and th-ry think, "This 
ia aiddhisml" But we cannot compare our practice \/ith the practices 
people normally xmderstand. Our teadhing cannot be c:OToarod to 
other teachings of Buddhism, This i s why we should have a teacher 
who does not attach to any particxilar xmderatanding of Buddhism. 
This i s the o r i g i n a l teaching of Bui dha. The original teaching 
of Buddha Includes a l l the various schools. So as a Buddhist, 
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our t r a d i t i o n a l e f f o r t should be l i k e Buddha's e f f o r t . But u s u a l l y , 
i f we have no teacher, and i f we take pride i n our own understand­
ing, we WIIA lose the o r i g i n a l c h a r a c t e r i s t i c of Buddiia's teaching 
which includes a l l the v a r i o u s t e a c h i i i g s . 

Because Buddha was tie fourier of the teach-ing, people ten-
t i v e l y c a l l e d h i s t e a c l i i n g Budlhism, but a c t u a l l y Buddiiisra i s not 
some p a r t i c u l a r teaching. Buddhism i s j u s t Truth >fcich includes 
various t r u t h s i n i t , Zazen p r a c t i c e i s the p r a c t i c e which in c l u d e s 
the v a r i o u s a c t i v i t i e s of l i f e i n i t . oo a c t u a l l y v/e do not put 
emphasis on the s i t t i n g posture only. How to s i t i s how to a c t , 
Ve study how to act by s i t t i n g , and t h i s i s t h e most basi c a c t i v i t y 
for us. So t i i a t i s why we p r a c t i c e zazen i n t h i s way. Even though 
we p r a c t i c e zazen we sh )uld not c a l l ourselves the Zen School, 
iVe j u s t p r a c t i c e zazen, t a k i n g our example from Buddha; t h a t i s 
why v:e p r a c t i c e , Buddha taught us how to act through o^ir p r a c t i c e ; 
that i s why we s i t . 

To do scnething, or to l i v e i n each raoment ueans to take the 
teidoortal a c t i v i t y of Buddha's a c t i v i t y , To s i t i n t h i s way i s 
to 0'.. Buddha h i m s e l f , as the h i s t o r i c a l Buddha was. The same thing 
applies to e v e r y t h i n g we do, Sverythr.ng i s Buddha's a c t i v i t y . So 
whatever you do, or whatevc you do not do, Buddha i s i n that a c t i v i t y . 
Because people have no such \inderstanding of Buddha, they t h i n k 
what they do i t the most important t h i n g , without knowing who i t 

is that i s a c t u a l l y a c t i n g . People t h i n k they are ^oing v a r i o u s 



a, but actually Buddha i s doing everything. Bach one of us 
8 his own nsjne^ but those names are the many names of one Buddha, 
ch one of us w i l l take many a c t i v i t i e s , but those a c t i v i t i e s are 
1 Buddha's a c t i v i t i e s , Without knovdng t h i s people put en5>hasis 
some a c t i v i t y , for instance, zazen practice. When they put 

s i s on zazen i t i s not true |iazen,--There i s a b i g difference 
our understanding of otir p r a c t i c e . We s i t i n the same way, but 
you understand t h i a s i t t i n g posture as one of the four postures 
t i s the wrong understanding. This posture i s Buddha's posture, 

is understanding i s the right understanding of the casen postvire, 
you practice i n t h i s way i t i s Buddhism, This i s a very, very 
ortant point. So Dogen Zenji did not c a l l himself a Soto teacher 

f a Soto d i s c i p l e . He said, "Other people may c a l l us the Soto 
hool, but there i s no reason for us to c a l l ourselves Soto, You 
ould not use the name of Soto", There are many schools of 
ddhism i n Japan, but Dogen's way was not to be one of the schools 

which divided Buddloism into many parts. 
Originally each school should aot be a separate school. I t 

ihould just be one tentative form of liudriiiism. But as long as 
th© various schools do not accept t h i s kind of understanding we 
tentatively use the name Soto School, u n t i l a l l the schools give 

c a l l i n g thenjBelves by t h e i r p a r t i c u l a r names. I want to zaako 
s point c l e a r . Actually we are not the Soto School at a l l , 

tfe arc just Buddhists, We are not Zen Buddhists; we are just 

.urn 



ddhlats. I f we xmderstand t h i s point we are t r u l y Buddhists. 
Buddha's teaching i s everywhere. Today i t i s ro.ining. T h i s 

is Buddha's t e a c - i n g . People AhirJc t h e i r ovm way i s Buddha's way, 
vdthout knovring wJxat they are h e a r i n g , or what they are doirjg, or 
idiere they a r e . So r e l i g i o n i s not any p a r t i c u l a r teaching, 

l i g i o n i s evnry\<-here, ie have to xxndt r s t a n d our teachiing i n 
*8 way. tfo sh uld forget a l l about sone p a r t i c u l a r teaching 
ich i s good or bad. Therf- should not be any particul.^j? teaching, 

eaching i s i n each moiaent,, i n every e x i s t e n c e . x'ht:.t i s th?- t r u e 
aching. 



The Double Moon 

Dogen Z e n j i says, "Even though i t i s midnight, dawn i s here; 
even the.-ugh davm comes, i t i s night time". T h i s kind of statement, 
or understanding i s the understanding t r a n s m i t t e d from Buddha to 
the P a t r i a r c h s , and from the p a t r i a r c h s to Dogen, and to us, 'Âe 
call nighttime daytime; daytime'nighttime, NighttiJtie and daytime 
are not d i f f e r e n t . The same t h i n g i s sorat-tiraes c a l l e d nighttime, 
and sometimes c a l l e d dayti.Tie, K i g i i t t i r i e and daytime are one t i l i n g , 

Zazen p r a c t i c e and everyday a c t i v i t y are one t h i n g , We c a l l 
zazen everyday l i f e ; everday l i f e zazen. But ix s u a l l y we t h i n k , "now 
zasen i s over, and we v r i l l go about our everyday a c t i v i t y , " but t h i s 
is not the r i g h t understanding. They are the same th i n g . We have 
no where to escaoe. So i n a c t i v i t y there should be calmness, and i n 
calinneos thero should be a c t i v i t y . So calmness £Uid a c t i v i t y are not 
different. 

Each existence depends on something e l s e . And, s t r i c t l y speak­
ing, there i s no p a r t i c u . l a r e x i s t e n c e . They are many nsmet: of one 
existence. Sometimes people put the s t r e s s on oneness, but t h i s i s 
not our understanfliing. We do not emphasize any ;Voint p a r t i c u l a r l y . 
Onenes i s v a l u a b l e , and v a r i e t y i s also wonderful. Sometimes people 
may ignore the v a r i e t y , and emphasize the one absolute e x i s t e n c e , but 
this i s one-sided understanding. I n t h i s unde3:'standing there i s a 
gap beti>feen v a r i e t y and oneneos. Oneness and v a r i e t y are the same 
thing. So, onene s should be appreciated i n each e x i s t e n c e . Th.at 



why we emphasize everyday l i f e r a t h e r than some p a r t i c u l a r s t a t e 
mind. We should f i n d the r e a l i t y i n each moment, and on each 
enomenon. This i s a very important p o i n t , 

Dogen Z e n j i s a y s , "Although i t i s so (although everything has 
Buddha Natui-e) we love flov/ers and vie don't care f o r weeds". That 
ne do not care fcr weeds is a l s o Buddha's a c t i v i t y . That we are 
attached to some beauty i s a l s o Buddha's a c t i v i t y . We should know 
that. I f you know t h a t , you may a t t a c h to something. So i n hate 
there should be l o v e ; i n love there must be hate. Love and hate are 
one thing. We should not a t t a c h to love only. We should accept hate, 
Ke should accept weeds, even thougli it doesn't matter how we f e e l 
about them. I f you do not care f o r them, don't love them; i f you l i k e 
them you should love them. Love and hate are not d i f f e r e n t ; but 
asually you c r l t i s i z e y o u r s e l f f o r being x i n f a i r to your surro-Oidings, 
Ihis i s a very subtle d i f f e r e n c e between the us u a l way of accepting 
things and our way of accepting t h i n g s . They look e x a c t l y the same, 
but there i s a subtle d i f f e r e n c e . We have been taught that there i a 
BO gap between nighttime and daytime. There i s no gap between you and 
I. This means oneness, but we do not enphasize even oneness. So, i f 
t i s one there i s no need to emphasize one, 

Dogen says , "To l e a r n something i s to know y o u r s e l f ; to study 
ddiiism i s to study y o u r s e l f , " That you l e a r n something i s not to 
uire something which you did not know before. You know something 
fore you l e a r n i t . There is no gap between I , before we know some-
'ng, and I a f t e r we know something. There i s no gap between the 
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gnorant sold the f o o l i s h , A f o o l i s h person I s a wise person; a wise 
rson i s a f o o l i s h person. But u s u a l l y he i s f o o l i s h and am wise; 
was f o o l i s h , and now I am wise. How can we be wise i f we are f o o l i s h ? 
there i s no d i f f e r e n c e betv/een the f o o l i s h man and ths wise man, 
ere i s no d i f f e r e n c e at a l l . T h i s i s ths understanding transmitted 

Buddha to us . I t i s so, but i f I say t h i s people may t h i n k t h a t 
am emphasizing oneness. Th i s i s not so. We do not emphasize any­

thing. We want to know things j u s t as they are. I f we know things 
u they a r e , there i s no where to point a t ; there i s no way to grasp 
anything; we cannot p i c k up anything. We cannot put emphasis on any 
point. But s t i l l , Dogen says, "A flower f a l l s , even though we love 
Itj a weed, which we do not care f o r w i l l come up, Bven though i t i s 
so, t h i s i s ovir l i f e , " 

I n t h i s way our l i f e should be understood. Then there i s no 
problem. Because we put emphasis on some p a r t i c u l a r p o i n t , we always 
ve t r o u b l e . We should accept things j u s t as they a r e . This i s 

we understand e v e r y t h i n g , and how we l i v e i n t h i s world. This 
nd of experience i s something beyond our t h i n k i n g . I n the t h i n k i n g 
aim there i s a diffiSrence between oneness and v a r i e t y , but i n a c t u a l 
erience, v a r i e t y and u n i t y (or oneness) are the same. Because you 

reate some idea of u n i t y , or v a r i e t y , and because you are caught by 
e idea you have t? ^'^^'tiriu.e the endless t h i n k i n g , but a c t u a l l y 
ere i s no need to t h i n l : , a a o t i o n a l l y we have many problems, but 
ese problems are not a c t u a l problems; they are something created; 
y are problems pointed out by our s e l f - c e n t e r e d i d e a s , or views. 



Because we point out something, there are problems. But a c t u a l l y 
i t i s not p o s s i b l e to point out some p a r t i c u l a r t h i n g . Happiness 
i s sorrow; sorrow i s hariT^lness, There i s happiness i n d i f f i c u l t i e s ; 
d i f f i c u l t i e s and happiness are not d i f f e r e n t . Even though they 
are not d i f f e r e n t , they are d i f f e r e n t — t h e way we f e e l i s d i f f e r ­
ent. But a c t u a l l y they are the same. This kind of \inderstanding 
i s the understanding of the double moon. 



Jaaiptinoss 

I n the Pr a j n a FaramitG Sutra the most iuiportant point i s , 
of course, the idoa of czinitines:., Beforo v& understand th© idea 
of emptines.^. everything e x i a t s s u b s t a n t i a l l y f o r ua. But a f t e r 
we r e a l i s e the ejii^itinesa of tjtings everything becones r e a l — u n ­
s u b s t a n t i a l , \faon we roali a v j t h a t ovcrything we SQC i s u p a r t 
of the emptlnsss, then wo have no attaciimont to any e x i s t once j 
w© r e a l i z e t h a t ov-virything i s j u a t Q t e n t a t i v e fona or c o l o r , 
'rfhen wc r e a l i z e t h i a t r u t h w© r e a l i z e the truu tm:.ni.n{r, of each 
t e n t a t i v e e x i s t e n c e , «ihen we f i r s t hear t h a t e v e r y t i i i n g i a a 
t e n t a t i v e e x i s t e n c e viont of us w i l l be disa-' ointod; but t h i s 
disa-joointmont comes f r m the wrong v l e \ of man and aetui'c. I t 
i s because our way of observing things i s deoply rooted i n our 
«olf-centered ideas t h a t w© are disappointed when we hear t h a t 
•verj-thing i a a tcnt".tive e x i s t e n c e . But vdaen w© ac t ..ally r e a l -
iso t h i s t r - i t a we w i l l ht^vc no s u f f t i l l i n g , 

T l i i c s u t r a s a y s , "Bodhisattva Avalold.te3Vfira observes every­
thing i s emptiness, thus he fo r s a k e s a l l sufferincT.,'* I t i s not 
af t e r he r e a l i s e d t l i i a t r u t h that he r e l i e v e d the s u f f e r i n g of 
people. To r e a l i z e t h i s f a c t i s to b^ r e l i e v e d from the s u f f o r -
1J^, SO r e a l i z a t i o n of the trutJri i s the s a l v a t i o n i t a e l f , ^ 
say "to r e a l i z e " bub the r o a l i z a t i - i n of the t r u t h la always n v a r 
at hand} i t i s not a f t o r we p r a c t i c e zaz n that we r e a i i a e the 
tr ' i t h ; even before w© p r a c t i c e aazen r e s ^ l i s a t i -n i s th-ire. I t 
i B not aftej? we tmdor stand the r u t h t h a t we a t t a i n , e n l i g h t e n ­
ment. To ro-^lizo the t r ^ i t h l e to e x i s t here. So i t i s not a 
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aattop of understanding or of practioo. I t i s an ultimate f a c t . 
In t h i s sutra Buddhs. r e f e r s to the ultimate f a c t that ve face 
always. This pcint t s very imf>ortant. Thia i s Bodhidhaxvia»a 
lazen. Svcn before we practice I t enli^.tenmeat i s there. But 
ttiruRlly th© practice of z&zen and enlightenment are two d i f f e r ^ 
«nt things, Hore i a practice (holding up h i s glaasce) and when 
we use the practice (putting; on h i s glasses) we see enlighten-
wnt, Thia it the vrrong understanding, Ihe glasses thomsolx^os 
are exaightonment, sjxl to put thorn on i s also enlightenment. So 
idiateror you do, or even thouf^ you do not do anything, enlighton-
l»nt i s there, always. This i s Bodhidharma• s understanding of 
•nlightexnaent. 

You carnot px»actioa true zazen because you practice I t j i f 
ôu don't—you have enlightenment, Because you do i t you cannot 
ractioe truo zazen. I f jon don't—there i s enlistenment, and 
here i s true p r a c t i c e . When you ̂  i t you Create soine concrete 
dea of you, or I , and you create ame p a r t i c u l a r idea of practice 
r zazen. So hero i s you (pointing to the right side) anti here 
s za»en (pointing to th^^ l e f t s i d e ) . So aazen and practice bo-

two different things; and i f thB cosabination of praetico and 
l a zazon i t i s the aasen of a frog, For a frog t h i s i s Baz«i» 

(si t t i n g i n zazen posture), When a frog i s hopping that i s not 
asan. This kind of raistmderstanding t / i i i vanish i f you r e a l l y 

oratand waptines , Ec^/tincsi meansi averytbiiig i s always here. 
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On© vtfiole being I s not an acctmnlation of ••©pything* One whole 
being l a alvays bare. I t i s iaposaible to divide one whole exist-' 
inc3 into p a r t s . I t i s always here and always working, Thia i s 
tnlightenaaKjat, So aetually there i s no p a r t i c u l a r pr&oties. I n 
th© sutra i t says, •'"Enore are no eyes, no ears, no nose, no toaigue, 
or body, no a i n d , a i i d so on, Tiixu no siind i s trt i ^ jnind which 
Includes avorytliing, 
^ The isp»ori;ant t'iin^f ir. our unde rat binding i s to heve a mooth, 
itroo triliiking wa.i' of observati;jn. We hav-- to thlril: end to observe 
thtng^s without stagnation. We should accept thlu^s as tlvjj are 
without d i f f i c x i l t y . Our -I'nd should be soft ©naui^ to understaJid 
tiiingo as thoy are. When our thinking I s soft tlint thinking i s 
ftadled unperterbable thinking. This kind of thinking i s always 
Itable, This kind of thinking I s c a l l e d mlndfulncsc, Thinldng 
jwhich i s divided i n many ways i s not true thinkinr. Concentration 
jjfboald bo prosont tn our thinkin^T* This i a laindfuJjies , Ilindful-
Mss means concentration of thinking. Whether you h&ve an object 
[«r not yoxxr "lind should be stable, and your mind should riot be 
divided. This i s zazen, Yoiir thinking ch:uld not be one-sided, 

I I t i s not nacoBanrj to mako an effoj»t to think i n a p a r t i c u l a r 
way. «e Just think with our whole mind, and seo things as they are, 
vlthoutanjr a f f o r t . Just to see, and to bo ready to see things 
with our\^ol© mind i s aazen practice, Sven i f we are prepared for 
thin'-dng i s no need to make an effort to thtnk. This i s 

ailed n!ind\inoss. Mindfulness I s , at th€= same ttxae, wisdom. By 



idsdcaa w« do not laean scaje p a r t i c u l a r f a c u l t y , or aoxac partlc\:lar 
philosophy. I t l a thfc r e a d i n e s s of the mind that i s *rt.8do8a. So 
viedoa oo-i^/l be r n r i o u s rniilosophleB, and various teaohinpa, and 
Various kinds of roseaiHsh or s t u d i e s , But we should not bocc»ae 
ittactiad to S'Site p.nirfeicular '-d.sdo:7i such as that which was taught 
by Butdha, Wladori i s iiot scmetning to leai*n, "^sdom i s sometJiing 
which w i l l cornc out of your' aindfulno*i&. So the point i a to be 
rtady f or observino thing.., end to be ready for thinking;, Ttda io 
•ailed eisptines- of your mind, liaptino&(S i s nothing but the practice 
of aazen. 



The Buddhist Bow 
Part I I 

After zazen we bow to the floor nine times. Bowing i s an 
important practice for us. But as long as you have d u a l i s t i c 
ideas you w i l l be unable to bov; i n it»s true sense. To bow i s 
to give up ourselves. To give up oiirselves means to give up our 
d u a l i s t i c ideas. So there i s no difference between zazen practice 
and bovring. Usually to bow means to pay our respect to something 
which I s more respectable than ourselves, We pay our respect by 
bowing. But to pay our respect i n this sense means to give up 
our d u a l i s t i c vmderstanding. 

Actually when you bow to Buddha you should have no idea of 
Buddha; you just become one with Buddha, When you bow to Buddha 
you are already Buddha himself. When you become one with Buddha, 
or one with ©verything that e x i s t s , or when you r e a l i z e the true 
mefiuiing of being, forgetting a l l about your du a l i a t i c ideas, 
everything becomes your teacher, and everything can be an object 
of worship. So here you have no idea of man and woman, or teacher 
and d i s c i p l e . 

Sometimes a man w i l l bow to a woman; sometf°^®° ̂  woman may 
bow to a man. Sometimes the di s c i p l e bows to the master, sometimes 

the master bows to the d i s c i p l e , and sometiraes the master and 
dis c i p l e bow together to Buddha, I t i s important for the master 
to bow to the d i s c i p l e , A master who ca.not bow to hi s d i s c i )les 
camot bow to Buddha. Sometimes we may ©ven bow to cats and dogs. 
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Before you can bow to c a t s and dogs you cannot bow to Buddha i n 
i t ' s true sense. 

When you have ev e r y t h i n g i n your Big Kind, everything has the 
same v a l u e , and eve r y t h i n g i s Buddha h i m s e l f , There i s no d i s t i n c t ­
ion betv;een man and woman, or heaven and e a r t h . Everything i s 

ddha h i m s e l f ; the d u a l i s t i c r e l a t i o n s h i p between everything i s 
dropped o f f . I n your p r a c t i c e you accept everything j u s t as i t 
I s , t r e a t i n g everything w i t h the same respect as a Buddha, Here 
you w i l l obtain Buddhahood, wsJEhen Buddha bows to Buddha, and you 
bow to y o u r s e l f . T h i s i s the tr u e bow. A c t u a l l y , however, i n our 
prac t i c e there i s no Buddha even, i ^ ^ ho 'k .:•:•}'::... /•>;;, 

I t i s necessary f o r you to p r a c t i c e ouT way w i t h f i r m , c o n v i c t -
on. Without f i r m c o n v i c t i o n your bow w i l l become d u a l i s t i c . When 

you are Ju s t y o u r s e l f you can bow to e v e r y t h i r g i n i t ' s true sense. 
When you have the B i g Mind you can bow. So bowing i s a very serious 
p r a c t i c e . Without the Unpeturbable Mind you cannot bow. You 
should be prepared to bow even i n your l a s t moment. When you 
cannot do anything except bow, you should do i t . T h i s kind of 
conv i c t i o n i s necessary when you bow. When you bow w i t h the true 
s p i r i t a l l the precepts are yours, and a l l the teaching i s yoxirs, 
and you possess everything w i t h i n yoxir B i g Mind, T h i s i s the true 
meaning of the bow. 
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Sen No Rikyu was the founder of tie Japanese tea ceremony. 
He committed h a r a - k i r i at the order of Hideyoshi, h i s lord, 
^ust before he took h i s own l i f e he said, "When I have t h i s 
sword there i s no Buddha, or no patriarchs," These wei'e his 
fiinal words. He meant that when we have t h i s sword, or t h i s 
s p i r i t , or t h i s Big Mind, there i s no d u a l i s t i c world any more. 
The only thing which e x i s t s i s t h i s s p i r i t . This kind of s p i r i t 
was always present i n Rikyu's tea ceremony. He never diianytaing 
i n jTttst a d u a l i s t i c way. He was ready to die i n each moment. 
So i n one ceremony af t e r another he died, and ho renewed himself. 
This i s the s p r i t of the tea ceremony. This i s how we bow to 
Buddha, At t h i s time we give up our mind and body, and we 
become one -with the Big ^ind or the Unpettirbable S p i r i t , 



Posture 

!Ehis morning I would l i k e to e x p l a i n a few things about 
the posture we t a k e . When you s i t i n the f i i l l l o t u s p o s i t i o n 
your l e f t foot i s on your r i g j i t s i d e , and yoiu-* right foot i s on 
your l e f t s i d e . When we crosc our legs l i k e t h i s , even thou^i 
we have a r i g h t l e g and a l e f t l o g , they havo become one, T l i i s 
expresses the onenesv! of the d u a l i t y . Sot two, and not one. T h i s 
i s the most imoortant teaching, not two and not one. Our body 
and Blind are not two and not one. I f you t h i n k your body and mind 
are two, that i s wrong; i f you think your mind and body ere one, 
that i s a l s o wrong. Our body and mind are two and one. T h i s i s 
knovm as the^ oneness of the d u a l i t y . U s u a l l y i f i t i s not one 
i t i s more than one. I f i t i s not s i n g u l a r i t i s p l u r a l . I f i t 
i s not p l u r a l i t i s s i n g u l a r . But i n the a c t u a l experience of 
l i f e our l i f e i s not only p l u r a l , but a l s o s i n g u l a r , Each one of 
us i n independent and dependent. 

A f t e r some years w i l l d i e . That w i l l be the end of our 
l i f e . But i f we j u s t t h i n k that i t i s the end of our l i f e , t h i s 
w i l l bo the wrong understanding. And i f vre t h i n k that we do not 
di e , t h i s i s a l s o the wrong understanding. We d i o , and we do 

not d i e . This i s t h e r i g h t understanding. Some people may say 
th a t our p h y s i c a l 

that our mind or our soul e x i s t s f o r e v e r , i t p. - .1" inn, a^y 
body w i l l d i e . But t l i i s i s not e x a c t l y r i g h t because both mind 
and body have t h e i r end, but at the same time they e x i s t e t e r n a l l y . 
And even though ue say mind and body, they are a c t u a l l y two sides 
of one c o i n . T h i s i s t h e r i g h t understanding. So when we take 
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t h i s posture i t symbolizes t h i s t r u t h , 'When I have t h - l e f t 
foot on the r i j i h t side of my body, and the r i g h t foot on the 
l e f t side of my body I don't know which i s which. So e i t h e r 
may be the l o f t side or the rif^ht s i d e . 

I t i s important to keep your spine s t r a i g h t . Your ears 
and four shoulders should be on one l i n o euj.<x yua should p u l l 
dovrn on your shoulders and push up toward the c e i l i n g w i t h ;the ' 
back of your head. At f i r s t you w i l l f i n d some d i f f i c u l t y i n 
breathing n a t u r a l l y wiicn you t r y to kseep t h i s posture, but by 
the time you get accustomed to i t you can breath ns.t u r a l l y 
and deeply. You should p u l l your c h i n i n . T h i s i s very im­
portant. I f you s i t w i t h your chin t i l t e d up you \ - ; i l l never 
gain s t r e n g t h i n yoiir posture. When your c h i n i s t i l t e d up 
you are dreaming. Put your strength i n your diaphragm, or as 
we c a l l i t i n Japanese, "hara". I t i s very impoi'tant f o r your 
o h y s i c a l and mental balance to always concentrate your strength 
i n your "hara". Your hsinds should form the "cosmic modra". With 
the palms up, place your l e f t hand on too of the r i g h t irnnd w i t h 
the t i p s of the f i n g e r s placed a t the base of the f i n g e r s of the 
opposite hand. With your thumbs l i g h t l y touching form an o v a l . 
With your thumbs placed a t the height of the n a v a l , and your arms 
held f r e e l y and e a s i l y , as i f you held an egg under each arm p i t , 
you w i l l be i n the c o r r e c t p o s i t i o n tor zazen. 

The most important point i s to own yoiu' p h y s i c a l body. I f 
you slump you w i l l l ose your body; your mind and body w i l l be 
wandering somewhere e l s e . T h i s i s not the way. We must e x i s t 
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r i g h t hero. The key point i s t h i s . You must have your body and 
i;.ind. Everything should e x i s t i n the r i g h t p l a c e . When every­
thing e x i s t s i n th© r i g h t p l a c e , i n the r i g j t way, there i s no 
problem. I f t h i s microphone ©xists soricvhere e l s e i t won't 
serve i t ' s pu-^-pose. So ©veryf^-ing sboulo be located i n the r i g h t 
place i n the r i g h t way,. Vjhen we have oiir body and riind, ever-ytliing 
e l s e w i l l e x i s t i n the r i g h t p l a c e , i n the r i g h t way. And when 
yo\ do things i n th? r i g h t way, at the r i g h t t i n e , everything 
else v r i l l be organized. When the boss i s sleeping everyone i s 
sleeping, "̂Tnen the boss does something r i g h t everyone w i l l do 
everything r i g h t , and at the r i g h t time. That i s the sec r e t of 
Bucdhism, 

So t r y to always keep the r i g h t posture, not only when you 
p r a c t i c e sazen, but i n a l l your a c t i v i t i e s . Take the r i g h t 
posture when you are d r i v i n g your c a r , and when you are reading. 
I f you read i n a slumped p o s i t i o n you cannot stay awake long. 
Try , You w i l l discover hovr important i t i s to lasop the r i g h t 
posture. This is'^the tjnie t eaching, .^It i s - a ' k i n d of focd"for your 
b r a i n , of course i t i s necessar^y to take some food f o r your b r a i n , 
but i t i s more importsnt to be y o u r s e l f by p r a c t i c i n g the r i g h t 
way of l i f e , 

Buddha s t u d i e ^ r a l i g i o n s , but he was never s a t i s f i e d w i t h 
philosophy or a s e t i c i a m , or setae metaphysical e x i s t e n c e . But when 
he found the r i g h t p r a c t i c e of r e l i g i o u s l i f e , he found t h a t every­
thing that e x i s t s has Buddha Hature, That was hJ.s Silightenment, 
Bnlightenraent i s not some good f e e l i n g , or some p a r t i c u l a r s t a t e 



of mlnd.i" XDU xunst bcrliBve t h a i the s t a t e of mind t h a t e x i s t s 
when you s i t 5.r) the r i g h t oosture i s , i t s e l f , Enlightenment. I f 
you aro^not s a t i s f i e d vdth the s t a t e of mind you have i n the 
zasen posture, i t me'ans yoixr mind i s s t i l l wandering about. Our 
mind and body should not be wobbelic.g or wandering about. So 
i n t h i s posture there i s no need to t a l k about the r i g h t s t a t e 
of mind. You already havo i t , ^ T h i s i s the conclusion of Buddhism, 



The Qua l i t y o I Being 

The purpoae of zazen i s to a t t a i n the freedom of our being, 
p h y s i c a l l y and mentally. According to Dogen z e n j i every e x i s t ­
ence i s a f l a s h i n g i n t o the v a s t phenomenal world, and each ex­
is t e n c e i s another expression of the q u a l i t y of the being, I 
saw many s t a r s when I was I n the car t h i s morning. The s t a r s 
I saw were nothing but the l i g h t from the heavenly bodies which 
had t r a v e l e d many m i l e s , but f o r me the s t a r s are not speedy 
beings, but calm, steady, and peaceful beings. We say, " I n calm­
ness there should be a c t i v i t y ; i n a c t i v i t y there should be calm­
ness," Calmness and a c t i v i t y are not d i f f e r e n t ; they are the 
same t h i n g . They arc j u s t d i f f e r e n h i n t e r p r e t a t i o h s - o f ona f a c e . 
There i s harmony i n our a c t i v i t y , and where there i s harmony 
there i s calmness. T h i s harmony makes the q u a l i t y of the being, 
but the q u a l i t y of the being i s nothing but the systematic speedy 
a c t i v i t y of the being. Because there i s some harmony i n the 
speedy a c t i v i t y there i s some q u a l i t y . 

When we s i t we f e e l v e r y calm a i d serene, but a c t u a l l y we 
don't know what k i n d of a c t i v i t y i s going on i n s i d e our being. 
Because there i s complete harmony i n our p h y s i c a l systematic 
a c t i v i t y we f e e l the calmness i n i t . So f o r us there i s no need 
to be bothered by calmness or a c t i v i t y , s t i l l n e s s or movement. 
Movement i s nothing but the q u a l i t y of the being, and the q u a l i t y 
of our calm, steady, serene s i t t i n g i s the q u a l i t y of our Immense 
A c t i v i t y , When you do something you f i x your mind on the a c t i v i t y 
w i t h some confidence, so the q u a l i t y of your s t a t e of mind i s the 
j | 0 t i v i t y i t s e l f . When you are concentrated on the q u a l i t y of your 
being you are prepared f o r the a c t i v i t y , 

"Bverything i s j u s t a f l a s h i n g i n t o the v a s t , phenonmenal 
world" mean! freedom of our a c t i v i t y , or our being. So i f 
you s i t i r the r i g h t manner, w i t h the r i g h t understanding, you 
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a t t a i n the freedom of your being, even though your being i s j u s t 
a temporal e x i s t e n c e . T h i s temporal existence does not change, 
does not move, and i s always independent from other e x i s t e n c e s . 
I n each moment we may change to something e l s e , and s t r i c t l y 
speaking, there i s no connection betv/een I-myself yesterday and 
I-myself i n t h i s raoment; there i s no connection, whatsoever, 
Dogen z o n j i says, "Charcoal does not become ashes. Ashes have 
t h e i r own past and f u t u r e . G h a r c o i l and red hot f i r e are quite 
d i f f e r e n t e x i s t e n c e s . Ashes'are ashes, and they are independent 
existences because they are a f l a s h i n g i n t o the v a s t phenomenal 
world. Even though we say, "Charcoal i s b l a c k " , that i s al s o a 
f l a s h i n g i n t o the v a s t phenomenal worid . So charcoal i s inde­
pendent, and red hot charcoal i s a l s o independent; ashes are i n ­
dependent, and firew'ood i s a l s o independent; everything i s inde­
pendent of each other. So where there i s b l a c k charcoal there i s 
no red hot c h a r c o a l . 

Today I am s i t t i n g i n Los A l t o s . Toituarrow morning I s h a l l be 
i n San F r a n c i s c o . There i s no connection between " I " i n Los A l t o s , 
and " I " i n San F r a n c i s c o . I am quite d i f f e r e n t beings. Here we 
have freedom of e x i s t e n c e . That freedom w i l l be aquired by the 
idea of Dogen's th a t each existence i s a temporal f l a s h i n g i n t o 
the v a s t phenomenal world. And there i s no q u a l i t y betvreen you 
and me; when I say "you" there i s no " I " ; when I say " I " , there 
i s no "you". You are independent, and I am independent; each 
e x i s t s i n a d i f f e r e n t moment. But t h i s does not mean we are , 
quite d i f f e r e n t beings. We are the same being; we are the same, 
and d i f f e r e n t . I t i s very p a r a d o x i c a l , but a c t u a l l y i t i s so. 
Because we are independent beings each one of us i s a f l a s h i n g 
into the v a s t phenomenal world. So when I am s i t t i n g , there i s no 
other person, but t h i s does not mean I ignore you, I am completely 
with every e x i s t e n c e i n the phenomenal world. So when I s i t , you 
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s i t — e v e r y t h i n g s i t s w i t h rae. When you s i t everything s i t s with 
you. That i s our zazen. And everything i s j u s t a q u a l i t y of 
your being, I am a p a r t of you, I am a q u a l i t y of your being. 
So i n t h i s p r a c t i c e we have absolute l i b e r a t i o n from everything 
e l s e . I f you understand t h i s s ecret there as no d i f f e r e n c e be­
tween zen p r a c t i c e and your everyday l i f e . You can i n t e r p r e t 
everything as you w i s h , 

A wonderful p a i n t i n g i s the r e s u l t of the f e e l i n g i n your 
f i n g e r s . I f you have the f e e l i n g of the thickness of the ixik 
i n your brush, the p a i n t i n g i s already t h e r e , b e f o r e you p a i n t . 
When you dip yo-oc brush i n t o the ink you know the r e s u l t tf yoior 
d r a w i n g — o r e l s e you cannot p a i n t . So before you do something 
the being i s t h e r e , the r e s u l t i s t h e r e . Even though you look as 
i f you are s i t t i n g q u i e t l y , a l l the a c t i v i t y i s included, the r e ­
s u l t of your s i t t i n g I s there already. You are not r e s t i n g at a l l . 
A l l the a c t i v i t y i s included w i t h i n you. That i s your being. So 
a l l the r e s u l t s , of your p r a c t i c e are included i n your s i t t i n g . 
T his i s our p r a c t i c e , cur zazen. 
[ Dogen z e n j i became i n t e r e s t e d i n Buddhism when he saw the 
smoke from the incense s t i c k , and he f e l t the evanescence of our 
l i f e . The f e e l i n g of the evanescence of l i f e r e s u l t e d i n h i s deep 
philosophy, and l a t e r he a t t a i n e d Enlightenment, He s a i d , "There 
i s no body or no mind," When he s a i d "no body or no mind" a l l h i s 
being i n that moment became a f l a s h i n g i n t o the v a s t phenomenal 
world. He f e l t the evanescence of l i f e ; he f e l t l o n e l y when he 
saw the smoke from the incense s t i c k , out that l o n e l y f e e l i n g be­
came stronger arf. stronger, and that f e e l i n g r e s u l t e d i n h i s under­
standing of e x i s t e n c e which i s j u s t a f l a s h i n g i n t o the v a s t phen-
omlnal world, and which i n c l u d e s everything, which covers every­
thing, and which has immense q u a l i t y i n i t . Even thougla i t i s j u s t 
a f l a s h i n g i n t o the phenomenal worM i t includes a l l the phenomenal 



world, and i t i a an absolute independent e x i s t e n c e . That was h i s 
i i h l l ^ t e n i a e n t . So, s t a r t i n g from the l o n e l y f e e l i n g of the evan-
asence of l i f e he a t t a i n e d the most powerful experience of i ^ i g h t -
•nment. He s a i d , " I have dropped o f f my r.iind and body," Because 
you t h i n k youhave body or mind,you have l o n e l y f e e l i n g s , but idien 
you r e a l i z e t h a t e v e r y t h i n g i s j u s t a f l a s h i n g i n t o the v a s t 
universe you become very strong, and your existence becomes v e r y 
M a n s i n g f u l , T h i s qas Dogen's liinlightenment, and t h i s i s our 
pr a c t i c e . 



Absolute Calmness 

We should e s t a b l i s h our p r a c t i c e where there i s no p r a c t i c e , 
or no Bfall ghtenment, As long as we p r a c t i c e zazen i n the area 
where there i s p r a c t i c e and Snlighenment there i s no chance to 
make p e r f e c t peace f o r o u r s e l v e s . I n other words we must f i r m l y 
b e l i e v e i n our True Nature, I t i s beyond our conscious experience. 
There i s good, or bad, or p r a c t i c e , or Snlightenment only i n our 
conscious experience. But whether or not we have experience of 
our True Nature, what e x i s t s t h e r e , a c t u a l l y e x i s t s . Here we 
kave to eT^tablish the foiindation of our p r a c t i c e , 

Bven to Lave a gooi tniog m your nind i s not so good. I t 
i s a kind of burden f o r you. When you ha*e iomethih^. i n your 'i 
iofesciot^sness you do ndt have p e r f e c t Goii^osure,-1?he best way 
i s to f o r g e t e v e r y t h i n g . Then yo\ir mind i s cali»i, and your mind 
i s always wide enough, or CAIAT enough to see t h i n g s , and to 
f e e l t hings as they a r e , without any e f f o r t . To harbor some 
i l l w i l l i s , maybe, b e t t e r than to have some ideaof what you 
should do, or of what you ought to do, Buddha says: "You should 
be l i k e t h i s . You ought to be l i k e t h i s " . But to have what he 
says i n your xoind i s not so good. But to have some mischievous 
idea i n your mind i s sometimes very agreeable. That i s t r u e . 
So a c t u a l l y good cr bad i s not the p o i n t . 

The best way to f i n d P e r f e c t Composure i s not to r e t a i n 
any ideaof t h i n g s , whatever they may be. To forget a l l abo 
them, or not to 3B ave any t r a c e of t h i n k i n g , or not to ha^ 
any shadow of t h i n k i n g i s the best way. But i f you t r y 
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your mind, or i f you t r y to go beyond yovir consciovus a c t i v i t y , 
t h a t w i l l be another burden f o r your mind. " I have to atop my 
mind i n my p r a c t i c e , but I cannot so my p r a c t i c e i s not so 
good." T h i s k i n d of i d e a i s a l s o the wrong way of p r a c t i c e . 
So don't t r y to stop your mind, but leave everything as i t i s . 
Then things w i l l not st a y i n your mind so long. Things w i l l go 
as they goj things w i l l come as they come. Then your d l e a r , 
•rapty mind w i l l e v e n t u a l l y l a s t f a i r l y long. 

So to have -a f i r m c o n v i c t i o n of an Eiipty Mind i n your 
p r a c t i c e i s the most important t h i n g . That i s why, i n the Buddhist 
s c r i p t u r e s we use some a s t r o l o g i c a l d e s c r i n t i o n . We describe 
the Empty Mj.nd i n v a r i o u s ways. Most of the time we describe the 
Bi g Mind w i t h some a s t r o l o g l c a l l y great number, so great t h a t we 
cannot count i t . T h i s means to give up c a l c u l a t i n g . I f i t i s 
so great t h a t you cannot count, then you w i l l l o s e your i n t e r e s t 
i n counting, and you w i l l e v e n t u a l l y give up counting. But s t i l l 
the advantage of t h i s kind of d e s c r i p t i o n i s that you have some 
kind of h e l p , a kind of adoration of the Innumerable Number which 
w i l l help you to stop the t h i n k i n g of your small mind. 

But a c t u a l l y when you s i t i n zazen you w i l l have the pure, 
genuine experience of the s t a t e of mind which i s not even a 
s t a t e of mind, but the O r i g i n a l , or Essence of Mind which Bur" 
and the S i x t h P a t r i a r c h experienced. Essence of Mind, or 

CflPiglnaa Mind, or O r i g i n a l Pace, or Buddha Nature, or ESnpt 
a l l these words mean the Absolute Calmness of our Mind, 
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You know how to take p h y s i c a l r e s t , but you don't know how 
to take mental r e s t . Even though you l i e i n your bed your mind 
i s s t i l l busy. Even though you sleep, your mind i s busy dreaming. 
Your mind i s always i n intense a c t i v i t y . This i s not ao good. 
So we should knov; how to give up our t h i n k i n g mind, or our busy 
mind, and f i r m l y b e l i e v e i n the p e r f e c t r e s t of our mind, and 
to resume our Pure Mind. So we should know hox/ to go beyond our 
thinlcing f a c u l t y , 

Dogen Z e n j i s a i d , 'You should e s t a b l i s h your p r a c t i c e i n your 
delusion," Even though you th i n k you are i n delusion your Pure 
Mind i s ther e . I f you r e a l i z e the Pure Mind i n your delusion 

on 

that i s p r a c t i c e . I f you have the Pure Mind,^the E s s e n t i a l Mind 
i n your d e l u s i o n , delusion w i l l v a n i s h . I t cannot stay ^ e n you 
say, " T h i s i s d e l u s i o n l " I t w i l l be very much ashamed. I t w i l l 
run away. So you should e s t a b l i s h your p r a c t i c e i n your d e l u s i o n . 
To have delusion i s p r a c t i c e . This i s to a t t a i n Snlighenment 
before you r e l i z e i t . Even though you do not r e a l i z e i t , you have 
i t . So when you say, "This i s delusion" t h a t i s Enlightenment. 
But when you t r y to e x p e l l the delusion i t v r i l l s t a y , and your 
mind w i l l become b u s i e r and b u s i e r t r y i n g to cope w i t h the delu s i o n . 
That i s not so good. J u s t say, "This i s del u s i o n " . That i s enough; 
and don't be bothered by i t . "Oh, t h i s i s j u s t d e l u s i o n i " When 
you see del u s i o n , you have your True Mind, your calm, peaceful 
Mind. When you s t a r t to eop^ xc-ith i t you w i l l be involved i n de­
l u s i o n . . , .:* •• 

So when you s i t , whether you a t t a i n Enlightenment or not, 

j u s t to s i t i s enough. When you tjry to a t t a i n S n l i ^ t e n m e n t , then 



you have a b i g burden on your mind. So your mind w i l l not be 
c l e a r enough to see things as they a r e , and things as they should 
be. So we should a t t a i n Snlighenment; that i s one t h i n g . But as 
long as we are p h y s i c a l beings i t i s p r e t t y hard i n r e a l i t y . T h i s 
i s one s i d e . Even though we are not good r i g h t now, we want to be 
b e t t e r . T h i s i s another s i d e . We e x i s t here i n t h i s way, as every­
thing e x i s t s i n t h i s way. So i f we s t a r t to a t t a i n something, the 
other side of our nature w i l l be brought up; and we w i l l see things 
as they *re,"and'as they should be. But i f we have the Transcenden­
t a l Mind, beyond th i n g s as they a r e , and things as they should be, 

the 
there we have P e r f e c t , Peaceful Mind, 

U s u a l l y r e l i g i o n develops i n the realm of consciousness w i t h 
b e a u t i f u l b u i l d i n g s , woid e r f u l music, or by p e r f e c t o r g a n i z a t i o n . 
These are r e l i g i o u s a c t i v i t i e s i n the conscious world. But Buddhism 
emphasizes the world of unconsciousness. So the way to study Buddhism 
i s to p r a c t i c e zazen, or to l i v e i n good Buddhist surroundings. 
These ways are much b e t t e r than to read some books, or to study 
some philosophy <f Buddhism, Of course i t i s necessary to study 
some nhilosoohy because by studying i t you w i l l have a f i r m c o n v i c t ­
ion i n your r e l i g i o n , but our ohilosophy i s not only the philosophy 
of Buddhism, I t i s the philosophy of a l l l i f e . These p r a c t i c e s 
were b u i l t up to p r o t e c t the t r u e teaching. The purpose of the 
Buddhist philosophy i s not to propagate Buddhism i n some wonder^ 
mystic way, but to p r o t e c t our way. So when we discuss someth 



about r e l i g i o n we should discuss the problem i n the most 
and l a n i v e r s a l way. That i s why Buddhist philosophy i s so loniver-
s a l and so l o g i c a l . But t h i s does not » an to expand our way, 
or to propagate our way by wome wonderful p h i l o s o p h i c a l thougiit. 
I n some ways Buddhism i s r a t h e r polemical, and some f e e l i r g of 
controversy i s i n i t , because the Buddhis must protect h i s way 
from some m y s t i c , or some magical xinderstanding of r e l i g i o n . So 
philosophy i s not the best way to luiderstand Buddhism, unless 
you have some p a r t i c u l a r i n t e r e s t i n d i s c u s s i o n vdth some other 
r e l i g i o u s people. But i f you want to be a s i r e ere Buddhist the 
best way i s to have some way to p r a c t i c e zazen, or to see some 
Buddhist cvilture or h e r i t a g e , Anywqy , when we s i t we have to s i t . 
That l e how to stridy Buddhism, we are very fortunate to have 
a place to p r a c t i c e aasen togehter i n t h i s way. So I want you 
to have a f i r m , wide, xmperterbable c o n v i c t i o n i n your zazen of 
• j u s t s i t t i n g ' . J u s t to s i t , t h a t ' s enough. 



ComEJtuni o p t i o n 

CoiRWunicatlon i s very important i n Zen p r a c t i c e , Seceus© 
I ca not apriak your language very w e l l I must f i n d soane way of 
coirammicating .dth you, I t h i r k the r e s u l t of t i l l s kiTid of 
• f f o r t i s something v e r y good, We say i f y:!U do not understand 
your master's words you ceunot landerst rjd h i s way. Understanding 
your T'lostor's worns or your waster's lammage means understanding 
your master's words i n t h e i r true sense, Trds i s net j u s t lang^-iage, 
tout language i n i t ' s wider sense. So t h r -ugh h i s words you imder-
s t r n d iJior^ than vhat yo^ar Master a c t u a l l y s a y s , 

Statoi?ienv;s uaunll^' i n v o l v e or L':TF17 the speaker's s u b j e c t ­
i v e int< n t i o n as w e l l as the l i e t o n e r ' s o b j e c t i v e s i t u a t i o n . So 
there i s no p e r f e c t wcrdj i t i s involved i n aome staterftent, and 
aouie d i s t o r t i o n i s cJlv/ays present i n the statement. But through 
tile statement we have to understand the f a c t , or the event whdeh 
happened to u s . You aay c a l l t h i s f a c t or event Being, or U l t t -
aato T r u t h , By Ultimate T r u t h we do not mean scaaething e t e r n a l 
or soift9t}iing constant, but we mean things aa they a r e . You may 
say i t i s Bcir^^ or R e a l i t y , I f we understand ftiings as they aro, 
that i s R e a l i t y . But i t i s d i f f i c u l t to spaak about R e a l i t y be­
cause vnen I st>eak abovt i t s u b j e c t i v e oij i ' i i i n t e n t i o n i s 
involv e d i n i t and t h i s t a i - j l i e s some s u b j e c t i v e •oviin.i-jyi about i t } 
so i t i s noi. p o s s i b l e to speak about R e a l i t y , But thro-^gh tho 
master's words we have to understand thr i t o a l i t y d i r e c t l y . 

To uix<ioretand S e a l i t y aa a d i r e c t ejqiorxonce i s tlie reason 
i*D p r a c t i c e ZRZ.cn f\nd -the reason we atudy Buddliism, By the abxidy 
of Duddixisia you v d i } understand your- human natui»e, or your i n t e l l e c t ­
u a l f a c u l t y , or some t r a t h which i s present in»^iur "maaan ftotivity. 
By knowing your human nature you can take human nature i n considei*-
a t i o n u^en you understand somotiiing. By the study of tlio Buddhist 
teaclaing, and by Zen p r a c t i c e you u l l l understand v a r i .us s t a t e s 
monts made by your teacher or Buddha i n t h e i r t r u e sense, Ihe 
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. iilz»©ct stateaaent may not b© only woi^) behavior also i s a way 
of expressing oursclvoo. So we put caphasis oii desjeanor or 
behavior. By beiiavior we do not raean tUat you should behave 
l i k e t h i s or l i k e t i i e t , but the natvir: 1 oxpreaaion of yourself. 
So w© «aphaaiae straight-forwardness, You ahoxild be true to your 
feelings, and to your al^id. And you should express yourselves 
without ax̂ " reservations. Tiiis i s the way w© exj5reos our teach­
ing or oui' nature i n i t ' s true sense, Tiiis helpa tlie l i s t e n e r to 
understand raore e a s i l y . 

When you l i s t e n to someone you sJriould give up a l l your p3?e-
eonceived ideas and your subjective opinions, and you should j u s t 
l i s t e n to him and jus t observe hlia. That l a hov; «o c o s K J u n i c a t e 

with each oth^ r . We put Vr.ry l i t t l e om-ohasls on right or wrong, 
or good or bad, Wr just see taings as thoy are and accept thea. 
This i s how we oonwunicate with each other. When you l i s t e n to 
some statftment i t i s ouite usual to hear the statement as a kind 
of echo of yourself. Actually you are l i s t e n i n g to your o\-fn 
opinion. I f i t 4,grco» with fotr pplniany6u may a»e«pt i t , but 
i f i t does not you may not hoar i t , tSaat i s one danger when you 
l i s t e n to someone. The othoi- danger Js to be caught by the 
opinion. I f you ar-o oauglit by the ̂ J S i ^ W * I n i t ' s true aaixso i t 
i a a l r i f h t , but when you are not eaught by tlie statement I n i t ' s 
true sense you id . l l be ©asily oauglit by 8omet>iing which i s involved 
i n your subjective opinion or y --u may bi> ©aught by some partioxilar 
way i t i s expressed. Without understanding your teacher's words 
i n t h e i r true sense you w i l l c ^ y taadorstand vSas.t he says as a 
statement without ixoderstanding the s p i r i t behind the words, Thia 
kind of danger i s always there. 

I t i a d i f f i c u l t to hare good comamnication between par© .ts 
and t h e i r chJLldren because parents have t h e i r own good or bad way* 
Their intention i s always good , but tlu? \^ay tiioy speak, or the way 
thoy ©xpre-ss thomselveij i s not so free, Uaually we each have our 
own way of expi^sning ours'Ives. I t i s d i f f i c u l t to change our way 
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according to tFxe oirciuiistances. I T parents ean isaaagG t o axpireas 
themselves i n v a r i o u s ways there w i l l be no danger i n the education 
of t h e i r c h i l d r e n , but i t i s r a t h e r hard, Sven a Zen Kas t e r has 
h i s o\m way. When acoldod h i s d i s c i p l e s he alwsiys 
s a i d , "Oo awaylf Qa© f h i s students took hi« l i t e r a l l y and 
l e f t the teiaplo. But didn't m&tm to expel the, student. 
I t was ^ s t h i s v/ay of expressirvr h i i T i s e l f , I n s t e a d of sa y i n g , 
"Be c a r e f u l , " he s a i d , ''Go awayi" I f your parents have t h i s k i n d 
of h a b i t you w i l l e a s i l y misxinderstarxd ^lem, Thiz idnd of danger 
always f o l l o w s i n our e v e r y d a y l i f e . So as a l i s t e n e r or a d i s c i p l e 
i t i a nec;iS3?.ry to c l e a r your laind frcaa v a r i o u s d i s t o r t i o n s , or 
p3?ecoaceived i d e a s | o r f r ® your avxx i n t e n t i o n s or h a b i t s . So 
t h a t i s why we p r a a t i o a zazan and c l e a r our iai.nd wMch i s r e l a t e d 
to something ©Is , 

To be quite n a t u r a l to our s e l v e s , and to follosj^ \ihs.t others 
aay, or what others do i n the most appropriate way i a ouite d i f f i -
c x i l t , Bat wc caunot always adjust ourselves i n some way. I t i s 
i i ^ i o s i b l e . I f you t r y t o adjust y o u r s e l f i n a c e r t a i n way you 
w i l l loso y o u r s e l f . So without any a r t i f i c i a l , fancy way of ad-
j t i s t i n g youiTself, to exnrcs s yo\:.r8elf quite f r e e l y i s the most 
important t h i n g to mako you ha r.-y, and to make others hap.>y. And 
the way we acquire t h i s k i n d of a b i l i t y i s by practiciri£- zaaen. 
Our teaching i s not J u s t the a r t of l i f e , or the a r t of l i v i n g . 
Our teaching i s to l i v e always i n R e a l i t y i n i t ' s exact sense, and 
to xiiako an ©ffort i n each moment to concentrate on what we are 
d i n g , Tlxe only t h i n g wo ean study i n i t ' s exact sonso i s wtiat 
we do i n each moment, We eannot even study Buddiia'a words, 'eftien 
we atudy Buddha's words I n t h e i r exact sense i t means t o study 
Buddha's words through some a c t i v i t y which you fac e moment a f t e r 
moraent. So we sho\ild be concentrated on y^'xt we do, anci i-/e ahould 
bo f a i t h f u l s u b j e c t i v e l y and o b j e c t i v e l y to ouraolvea, and e s p e c i a l ­
l y to oiir f e e l i n g s , ^ e n when you do not f e e l so w e l l i t i a b e t t e r 
to express liow you f e e l without any p a r t i c u l a r attachxaent or i n d i -



eatian, So you may say, "Oh, I 
That i s enmgh* Yo-i: ahould not 
That i s too BMch, Xou m<ay say, 
•ftlth you," There i s no need to 
you art? angry. You sh-^uld just 

am sorry, I don't f e e l well," 
say, "You laade ma,,,"(laughter) 
"Oh I am sorry, I am so angry 
say tiiat you are not angry when 
say, " I am angry," That i s our 
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S e l f Ko\iri shment 

When tho alana rings early i n the morning, and you get up, 
I think you don't f e e l so good. I t i s not easy to come and s i t , 
and even after you arrive and begin zazen you have to encourage 
yourself to s i t w e l l . These are just waves of »j>ur mind, and i n ' 
pure zazen there should not be any wavea i n vpur mind. But vdiile 
you are s i t t i n g these waves w i l l become smaller and smaller, and 
your e f f o r t w i l l change into some subtle f e e l i n g . 

We say, "Pulling out the weeds we give nourishment to the 
plant". We p u l l the weeds and biiry them near the plant to give 
nourishment to the plant. So even though you have some d i f f i c \ i l t y 
i n your practice; even though you have some waves while you are 
s i t t i n g , those waves themselves w i l l help you. So you should not 
be bothered by the weeds you have i n your mind. You shoiad be 
rather gratefiil to the weeds you have i n your mind, because eventual­
l y they vd.ll enrich your practice. I f you have some experience of 
how the weeds i n your mind change into mental nourishment i n your 
practice your practice w i l l make remarkable progress. You w i l l f e e l 
the progress. You w i l l f e e l how they change into self-notirishment. 
Of course i t i s not so d i f f i c u l t to give some philosophical interpre­
tation of oiir practice, but that i s not enough. We must have the 
actual experience of how our weeds change into nourishment. 

S t r i c t l y speaking, any eff o r t we make i s not good for our 
practice because i t creates waves i n otir mind, but i t i s impossible 
to a t t a i n absolute calmness of oiir mind without any e f f o r t . We must 
make some e f f o r t , but we must forget otirselves i n the eff o r t we make. 
I n t h i s realm there i s no s u b j e c t i v i t y or o b j e c t i v i t y . Our mind i s 
ju s t calm, without even any awareness. And i n t h i s unawareness 
every ef f o r t and every idea and thought w i l l vanish. So i t i s 
necessaiy for us to encourage oxirselves, and to make an effort up 
to the l a s t moment wen we have no ©ffort. You should keep your mind 
on your breathing u n t i l you are not aware of yovir breathing. 
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We should t r y to continue our ef f o r t forever, and vh»n 
we continue our ef f o r t we should not eiqiect some stage *dien we 
% f i l l forget a l l about i t . We ahould jxist t r y to keep ovir mind 
on our breathing. That i a our actual p r a c t i c e . And ttaat a f f o r t 
w i l l be refined, more and more, while you are s i t t i n g . At f i r s t 
the e f f o r t we make i s quite i»o\igh and impure, out by the power 

pz>aotloe the eff o r t w i l l become purer and purer. When your 
e f f o r t becomes pure, your body and mind becomes pure. This i s 
the way we practice Zen, Once you understand ovr innate power 
to ororify ourselves and our surroundings you can act properly, 
and you w i l l l o am from each other, and you w i l l become friendly 
to each other. This i s the merit of Zen practice. But the way 
of practice i s just to be concentrated on yovir breathing with the 
right posture, and with great, pure e f f o r t . This i s how we 
practice Zen, 

Shunryu Suzviki Roshi 
Haiku Zendo 1965 






