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be understood by silence, under the guise of profundity, then
surely Zen will be silently left behind.

So, then, what can be said? One expression that accurately
points to that essence is, ironically, an expression predating the
Buddhist tradition. This is Araniyake’s statement: ““All that can
be said is, ‘not this, not that.” ”” But unless such statements are
put into the overall context of Buddhism and Buddhist prac-
tice, we're afraid they will be poorly understood or ignored.
Perhaps the best statement that we can make about Zen comes
in the form of a question we have to ask ourselves continually
no matter how long we study Buddhism or sit zazen. That is,
with zazen as the center of our lives, how can we go about
living fully and freely in our day-to-day lives?

Opening the Hand of Thought aims precisely at this crucial
question. The title reflects closely the point of K6shé Uchiyama
Roshi’s writings, to explain as clearly as possible what he calls
Self (jiko), and the activity of this Self throughout our lives.
Roshi is the title by which he is known; meaning, literally, old
or venerable teacher, it is given to Zen practitioners whose
depth of understanding shines clearly through their lives.

The book is divided into four parts. It opens with Uchi-
yama Roshi’s reflections on his life and on the nature of the
self, followed by an essay, ‘“Practice and Persimmons,” based
on a lecture Uchiyama Roshi gave at his retirement residence
in Kohata, near Kyoto. Roshi explains how transmission of the
buddha-dharma to Europe and the Americas can be compared
to the grafting of a persimmon tree. He goes on to talk about
the four principles of Buddhist doctrine in the context of living
in the twentieth century.

Parts II and III were originally published in Japanese. Part
II, “The Reality of Zazen,” is a translation of Uchiyama Ro-
shi’s Seimei no Jitsubutsu: Zazen no Jissai, literally “The Reality
of Life: The Reality of Zazen,” originally published in Japanese




by Hakujusha Publishers in Tokyo. Part III, “The Life of the
True Self,” was first published by the Soto-shit Shiimucho,
S6t6 Zen Headquarters, in 1967, under the title Gendai Bunmei
to Zazen.

An earlier version of Parts II and III was published in Eng-
lish under the title Approach to Zen in 1973, by Japan Publi-
cations. That translation was done mainly by Stephen Yenik,
with help from Tom Wright. The second half of Approach to
Zen was translated by Fred Stober, and the whole text was
checked thoroughly for accuracy by the late Sumiko Kudo. By
1980, the book’s first two printings had completely sold out.
There were a number of passages with which we were not
satisfied, so rather than go into a third printing, with Uchiyama
Roshi’s permission we undertook the task of retranslating large
portions of it and adding a number of notes.

Like Part I, the contents of Part IV, “Practicing Buddhism,

”

Practicing Life,” are being published in English for the first
time. “The Wayseeker,” Uchiyama Roshi’s last lecture on
Buddhist teaching delivered at Antaiji before he retired as abbot
of that monastery, was published in Japanese as one chapter of
a book called Guds, or “The Wayseeker,” by Hakujusha
Publishers in 1977. The last chapter, “Questions,” is based on
interviews with members of the practice community of Viga-
nego, Italy, in 1979 and 1981. The last interview occurred just
before two members of the Italian group returned to Italy after
a short stay at Antaiji.

Some of the footnotes were written by Uchiyama Roshi,
and that is indicated each time in brackets at the beginning of
the note. The other notes were written by the translators to
help clarify difficult passages and nuances of Japanese terms. We
have also provided a brief glossary as an aid to the reader.

In closing, we would like to give special thanks to Jisho
Cary Warner, who reworked the manuscript several times and
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clarified the language throughout. We would also like to thank
Yiko Okumura, who worked so hard in the beginning stages
of putting this manuscript together, and Shigekazu Sugimura,
who spent many hours correcting stylistic errors.
Shéhaku Okumura
Daitsi Tom Wright
Kyoto
November 1992
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and worked in the garden, cut firewood, or studied. If they
needed cash, they went out and did odd jobs—baling hay,
collecting maple sap. Evening zazen completed the day. A sim-
ple life—very straightforward, very clear—but not easy.

Uchiyama Roshi was the teacher of the monks who came
to live at Valley Zendo; and they tried with great sincerity to
put his teaching into practice. This book presents that teaching,
of zazen as the fundamental practice for the great effort of living
out the life of the Self. Uchiyama Roshi is something of an
iconoclast, who cuts through the accumulated institutionalized
forms of Soto Zen practice in Japan with apparent ease, cer-
tainly with grace. He reaches for the vital core of that profound
way of life and understanding that is Zen, and offers it here to
us. Opening the Hand of Thought is the clearest presentation of
how to actually do zazen, and how to vivify your life, that I
have ever encountered. I am deeply grateful for the opportunity
I have had to help bring this book into being.

Jisho Cary Warner
Minneapolis
November 1992
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It is surrounded by mountains, and throughout the year mist
and haze occur quite frequently. This mist envelops the moun-
tains, where rocks and stones are heavily covered with moss.
These moss-covered rocks and stones in the midst of silence
seem to express the meaning of the “unlimited.” The moun-
tains themselves, piled one on top of the other and surrounded
by mist, contribute to this impression of unlimited depth. We
become enraptured by mystical ideas and feelings. Until now,
practically all the books dealing with Zen or the tea ceremony
have had pictures of Zen temples and teahouses with a back-
ground of moss-covered rocks and deep, misty mountain
scenery.

Of course, it’s very fine that the mist makes the scenery
around Kyoto so beautiful. But I think it would be a serious
mistake for Americans and Europeans to interpret the “unlim-
ited depth ‘of the ancient Orient” to be this kind of exotic
world, and I'm concerned that too many books have presented
the depth of the East only in this sense. If Westerners under-
stand the “unlimited depth of the ancient Orient” in this way,
then when the haze and mist are cleared away by the true light
of reason, they will find that, in most cases, they have come
up with a lot of trivia and nonsense.

The true depth of the East isn’t a denial of human reason.
It’s not some kind of depth within the fog of anti-intellectual
unlimitedness and nondefinition. The unlimited of the East
must still exist even after all the anti-intellectual haze is cleared
away by the light of reason. The depth of the unlimited is
beyond the reach of any kind of reasoning. It’s like a sky with-
out clouds or mist. The clear depth of the universe is the un-
limited discovered by the ancient Orientals. It must never
become a mysticism based on some kind of anti-intellectualism.
[t must be a true depth that emerges only after the intellect itself
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toward a much larger world, and it has always been my dream
to come up with some ideas that might be helpful to other
people around the world. Even before I started school, I liked
origami, or paper folding. I always admired the beautiful pro-
portions of the traditional crane, for example, made to sym-
bolize longevity. As a child it occurred to me that originally
some particular person invented those folds. I dreamed about
coming up with a new idea for some origami figure that people
anywhere could fold and enjoy.

However, to come up with something helpful for our age
that is truly original will require more than just a clever idea
and can only occur on top of a great deal of study of human
culture.

Japan is connected historically, through time, to Eastern
cultures, a vertical connection, and around the world to West-
ern civilization and traditions as a trading and cultural partner,
a horizontal connection. I’ve always thought Japan was more
fortunate than other countries in Asia to have both those
connections.

Almost all the countries in Asia have at some time or an-
other been subject to the domination of the European coun-
tries. China, Vietnam, Cambodia, India, Afghanistan, and
Indonesia, for example—all of them have been occupied at one
time or another. While those countries were under domination
after the Russo-Japanese War, Japan has thought of itself as
equal to the European nations. It is in the sense of standing on
an equal footing that I use the expression of Japan being con-
nected horizontally to Western civilization. It is on the basis of
these most advantageous vertical connections with other coun-
tries of the Far East and the horizontal connection as equals
with the West that [ have dreamed since high school of carving
out new territory for humanity.




I think I derived the desire to carve out new territory as a
result of my father’s way of thinking. My father was the em-
bodiment of liberalism. His slogan was more or less “Do what
you want to do.” However, he did set down one condition.
Whatever you go into, regardless of how narrow or trivial the

. field might be, do it so well that you can call yourself number
one in that field.

For example, I once asked him to make me a pair of stilts.
And he said, “Do you think you’ll be able to maneuver around
on stilts fifteen or twenty feet tall?”” When I told him I just
wanted an ordinary pair, he refused to make me any. That was
his way of implementing his philosophy: If you’re going to do
something, be the best.

My father worked on topographical models as part of his
work, but his main work was in the field of planographic print-
ing. He invented a particular method for making planographic
prints. As a business it was a failure. He was also involved in
what is called saiji, that is, writing on things in such tiny letters
that it takes a magnifying glass to read them. On just one grain
of rice he wrote the entire Imperial Rescript on Education,
some two hundred characters in length!

My father was also an expert in origami. He folded all kinds
of things, and took pride in being the best in the world at it.
I suppose he first learned origami from his mother, just as I
did; it was from my grandmother that my desire to create things
through origami grew. By the time [ was in college, my interest
in creating new origami almost got out of hand. I invented a
number of folds to make different shapes. In that sense, my
father and I both made claims to being the best in our respec-
tive areas of origami. My father was famous for his style of
layered origami using paper of several different colors. As for
me, my claim to origami fame is making almost anything—



flowers, animals, automobiles, buddhas—by folding just one
square sheet of paper.

In college I studied philosophy, with an emphasis on meth-
odology. So applying that to the field of origami, my idea was
not merely to come up with new shapes, but rather to system-
atize all the various folds so new works could be invented. In
other words, I invented a whole expanded world for origami
to thrive in. The time wasn'’t ripe for trying to sell wholly new
ideas on origami, however, so I had to shelve that manuscript
for over twenty years.

Anyway, it should be understood that that was merely in
the world of hobbies or pastimes. It was simply an interest [
had. Far more serious for me was concern with the overall
theme of my life. This came to be centered around the issue
of jiko, or, roughly speaking, “Self.” When I use the word
“Self,” I mean it in the sense of pursuing a way of living out
a Self that is living the whole truth of life.! This has been the
theme of my life. Behind this, I think, lies the example my
father set for me. That is, undergirding his way of life was a
curiosity about anything and everything. He threw all his en-
ergy into finding out more about anything that aroused his
curiosity. From my perspective, however, no one could figure
out what direction he was moving in or what it was he was
trying to say with his life. The result of examining my father’s
directionless way of life was my own chosen lifestyle. What
I've been pursuing is the most refined, distilled way of living

1. In this sense, Uchiyama Roshi’s definition is very close to Joseph
Campbell’s statement in The Power of Myth: “What we’re seeking is an
experience of being alive, so that our life experiences on the purely phys-
ical plane will have resonances within our innermost being and reality.”
J. Campbell, The Power of Myth, Doubleday, New York, 1988, p. 5.




out my life, as I wrote in Refining Your Life, my other book
that’s available in English. What I mean by refining your life is
aiming constantly at wholeheartedly living out the truth of life,
not some pseudo-elegant lifestyle.

That is what I've been trying to uncover. There seemed to
be no thread that connected all the various areas my father
pursued; in contrast to his way of life, my life has been one of
searching for a way that is connected and, moreover, is the
most spiritually elegant and refined way for a human being to
live.

Underlying my life’s theme are the vertical and horizontal
connections Japan has with the Eastern cultures and Western
traditions that I spoke of earlier. That is, first it was important
to study and learn from the wisdom of the past. Then, after
that, I needed to pursue my own lifestyle. The fitst thing I did
to realize this idea was to study Western philosophy and Chris-
tianity. Later I became ordained as a Buddhist monk. By study-
ing Western philosophy academically you can pretty much
learn what it is all about, but Buddhism is another matter. It’s
virtually impossible to make much sense out of it if you don’t
actually practice it. So to investigate and understand Buddhism
and zazen thoroughly, I became a monk. Actually, it was be-
cause I wanted to practice zazen that I became a monk. My
becoming a monk was somewhat of a fabricated means for
doing zazen. It’s easier to do zazen if you take on the lifestyle
of a monk. It never occurred to me that I had to become a
monk. When I was studying Catholicism, I had thought about
becoming a novice priest just so I could study the religion, but
regulations within the Church would never have allowed me
to become one with that attitude.

So here I am having lived for eighty years, and what runs
through all my life is my pursuit of living out the most refined



way of life. In Buddhism this is referred to as the ultimate
refuge.2 That is the Self, or jiko, that I have been pursuing.

The Self That Lives the Whole Truth

This word jiko is one I've been using for a long time. It is a
very old Buddhist term, and one I suspect is extremely difficult
for those used to thinking in Western concepts to grasp. Gen-
erally speaking, a common psychological definition of the Jap-
anese word jiko (which is often translated as “‘self”’) is conscious
self—ishikiteki jiko. Next, people think of a self concerned with
benefiting me as opposed to others, rikoteki jiko.> This is the self
that arouses desires. Western psychologists would probably call
this “ego.”

In Buddhism, however, the term jiko refers neither to an
egoistic self nor to some so-called conscious self. This is a major
difference between the Buddhist term jiko and the psychological
sense of self or ego. Buddhist jiko implies a Self that goes be-
yond consciousness. However, when I start to talk of a Self
beyond consciousness, people immediately think of something
connected to mysticism. Jiko doesn’t mean either of the ideas
I mentioned just now, nor is it something mystical. So what
is 1t?

A very practical example would be sleep. No matter who

2. “Ultimate refuge” is a translation of the Buddhist term hikkyoki. Hik-
kyo means ‘“‘ultimate” or “absolute,” while ki refers to “place of arrival.”
In his Bukkys Daijiten, Nakamura Hajime defines this term as meaning
satori, or “‘to go to the end.” In the chapter “Hotsubodaishin” (“‘Awak-
ening the Mind of Enlightenment”) of Dogen’s Shobogenzo there is a
passage “‘Hikkyo is the ultimate fruit of the Buddha [embodied] in the
bodhisattva.”

3. In the text of this book, Uchiyama Roshi uses the term “conditioned
self.”




they are, everyone sleeps, having opened what I call the hand
of thought. I use this expression, “opening the hand of
thought,” to explain as graphically as possible the connection
between human beings and the process of thinking.* Thinking
means to be grasping or holding on to something with our
brain’s conceptual “hand.”” But if we open it, if we don’t con-
ceive, what is in our hand falls away. Our true jiko—Self—
also includes that which lets go. :

When we're sleeping, it’'s not that everything ceases to
exist. When we sleep, letting go of consciousness, our body
continues to function; we breathe so many times a minute and
our heart beats at a certain pace. It is precisely because our
body does these things that we are alive. The next morning
we wake up and open our eyes; our thoughts start up again
and begin to function. And again we put to work those
thoughts of who we are that we held the day before. So what
lives is not just who we are this morning; it includes the
thoughts of who we are that we have held until this morning.
Our conscious self, what we usually refer to as our self, includes
not only who we think we are right now, but also our ideas
of who we think we have been in the past. In other words,
what we define as self-consciousness or conscious self is the
sum of our thoughts when we are awake from the time we
were children up to the present. We take all those conscious
thoughts and abstract them from our life and call only that our
“self.”

The self of Western psychology is the Cartesian “I think,
therefore, I am.” But actually, we are, whether we think so or
not. Behind the conscious self is a force that works even when
we are sleeping—a force that works when we are unconscious

4. “The process of thinking”: This should be understood to include the
emotions, feelings, and all sense perceptions, as well as thoughts.

—9 ——



or unaware. And precisely because of that we are alive, inclu-
sive of that life of our thinking self. In fact, it is because of this
actually ongoing life that the thought occurs that we are only
our thoughts. So our true or whole Self, what in Buddhism is
termed jiko, is not just an abstract self made of thoughts. Our
whole Self includes that self, but it also includes that force that
functions beyond any conscious thought. The force that in itself
enables conscious thought to arise is jiko, or Self.

Jiko, or Self beyond consciousness, is that very force. It is
the force that functions to make the heart continue beating or
the lungs continue breathing and it is the source of what is
referred to as the subconscious as well.

It is related to what Christians call the creative power of
God. That very creative power—that which is immediately
alive—and also that which is created, God’s handiwork, that is
Jjiko, too. If you want to use God as your referent, it is crucial
to receive God as pure creative power, as being fresh and alive
and working in and through yourself: No matter what I do or
think, God has to be working through me. No matter how
evil my thought is, God’s power works in or through it. All
that happens does so because God is in all things. Whatever is
alive—that’s jiko, or Self.

Years ago I coined the expression seimei no jitsubutsu—*‘the
actual reality of life.” But the expression wasn’t very helpful
because people would look at it and think about what it means.
They would put the Reality I was trying to point to outside
of themselves. So more recently I've been using the utterly
unphilosophical expression Jiko, Self; it is what’s there before it
is cooked up by thought:

That which comes before boiling it up
Or frying it up by thought

10






dharma or Buddha Way, most people get the idea of something
very special or holy, but they are just the expressions of code
words that have been passed down through the ages. What I've
been trying to cultivate in my life is to explain these things in
the most concrete way that might be understandable and help-
ful to anyone. Because it has been my life vow that I might
express the true meaning of living out Self in a way that will
communicate to East and West, I’ve had to look at both Chris-
tianity and Buddhism and, intellectually, at Western philoso-
phy, to realize my own self-expression.

I've always believed that the spirit to cultivate this life of
Self is very similar to the early American pioneer or frontier
spirit. The difference is that those pioneers penetrated the west-
ern frontier in a spirit of staking private claim or possession to
it. But this is not the attitude of one wishing to cultivate the
frontier of jiko. Going back to my example of the paper crane,
it has always been my hope that inventing new shapes that
anyone can make might bring joy into people’s lives. Even in
that tiny world of origami. That has always been my motive
for going so deeply into it. I've felt that same way about the
butsudo, the Buddha Way—to explain it in as simple and easy-
to-understand a way as possible. Pursuing my life in the way I
have is the Way of the Self that has been passed down in the
East from India to China and Japan.

What is most crucial is to remember to pursue the way of
the Self selflessly, not for any profit. Precisely because we con-
cretely are or live jiko, Self] there is no particular value in talk-
ing about it, but if we don’t make every effort to manifest it,
Jjust hearing and knowing about it is useless. To concretize the
eternal, that is the task before us. Even if we have a cup of
cool, clean water sitting right in front of us, if we don’t actually
drink it, it won’t slake our thirst. Only by actually drinking it

12
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Persimmons

The following essay is based on a talk given by Uchiyama Roshi
during his residence at Noke-in Temple in Uji, near Kyoto, in
October 1977. While the talk was addressed specifically to Uchi-
yama Roshi’s non-Japanese disciples, the essay is directed to all those
practicing the Dharma, in America and Europe as well as in Japan.

How Does a Persimmon
Become Sweet?

The persimmon is a strange fruit. If you eat it before it’s fully
ripe, it tastes just awful. It makes your mouth pucker up be-
cause of its astringency. Actually, you can’t eat it unripe; you
just have to spit it out and throw the whole thing away. In
other words, if you don’t let it really ripen—and of course,
I’'m using this as a metaphor for Buddhist practice—you just
have to throw it away. That’s why I hope that people will begin
to practice and then continue until it’s really ripe.

The persimmon has another characteristic that’s very inter-
esting, but to understand it, you have to know something about

/4
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was Buddhism. Or, more precisely, it was Shakyamuni Buddha
who was born—Ilike a branch on an astringent persimmon tree
that after many, many years finally bore sweet fruit. After a
time, a branch was cut off and transplanted in the astringent
ground of China. From there, a branch bearing sweet fruit was
brought to Japan and planted in that barbaric country. That’s
why we can find Buddhism in Japan today.

Now, one thing about big old trees is that they wither
easily. For the most part, there is not much Buddhism left in
Asia today, except for Southeast Asia and some places in Cen-
tral Asia, like Tibet. Japan is one of the few places you can find
it, as withered and dried up as it may be. Now the sweet per-
simmon is being nurtured in America, and it needs to be tended
and cultivated so it can flower and ripen here. It doesn’t happen
automatically.

What [ am saying also applies to your individual life. I
would like for as many of you as possible to become sweet
persimmon branches bearing the sweet fruit of Buddhism, find-
ing a true way to live as you settle on your astringent tree—
which is, after all, your own life, and your family, co-workers,
and society.

I have had only one concern in my life: discovering and
breaking the way for a true way of life for humanity, just that.
That is why I became a monk. Over the years I've never once
considered becoming famous by the usual standards of fame.
The only thing that matters to me is just to be an example of
a true way of life that is possible for anyone anywhere in the
world.

The Significance of Buddhist Practice

My starting point goes back to the most, basic condition of how
a person chooses to live out his or her life. Please don’t mis-
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styles. To explain just why, I'd like to go back for a minute
and talk just a bit about my own youth. When I was in middle
school, first of all, I never gave a thought to the first lifestyle I
talked about just now. Pursuing happiness materialistically al-
ways seemed meaningless to me. And the second lifestyle, that
of setting up and obeying some sort of Supreme Authority,
never appealed to me, either. I could never get myself to be-
lieve in some great person or “Being” and just follow along.
That left the third one, searching after Truth. When I studied
Western philosophy in college and graduate school, searching
for such Truth, what struck me about this search was the way
in which it was undertaken. The tradition of pursuing philo-
sophical Truth down through the Greek and German traditions
required a certain extraordinary passion or desire. One’s daily
life just had no connection, no value whatever. It was supposed
to be enough just to discover an abstract Truth, but the daily
reality of living that existed apart from and in contrast to phil-
osophical Truth continued to be a problem for me. So finally,
although I learned a great deal from it, I could never get myself
to throw my whole life into a philosophical pursuit of Truth.

From the time I was in middle school, pursuing the Truth
was certainly the sort of theme or backdrop for the kind of
lifestyle I wanted to live, but not truth in the sense of some
sort of absolute, divorced from reality. In other words, when
we talk about some ideal truth, or the way something should
be in its ideal state, we can’t help but feel a contradiction be-
tween that and the reality of what we are. My departure point
was to move to the very edge of this contradiction and from
there to discover a truth or absolute reality that no one could
deny.

In the New Testament, Paul talks about the struggle be-
tween the form of that which ought to be and the longing or
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voice of one’s own body.! That is one area in which I always
felt a connection with Christianity. Although I never came to
believe in God in the Christian sense, I did feel strongly Paul’s
words concerning this struggle between body and spirit.

At that time in my life, I really didn’t have a deep enough
understanding to come out with a clear definition of truth in
the philosophical sense. I didn’t know what it was, but anyway,
I was convinced that it was by truth or in truth that I wanted
to live out my life.

Gradually, a feeling grew inside me that the way I was
searching for was very close to that talked about in the Buddhist
teachings, and so I began to look more deeply into Buddhism.
Finally, I became a monk.

Anyway, after forty years, I finally feel I can give a much
clearer definition of truth. Forty years! Now, in going into the
definition of truth, there are two kinds of reality within our
lives as human beings. One is the reality of chance or accident.
The other is a reality having an absolute or undeniable nature.
For example, perhaps I pour myself a cup of tea. I don’t have
to be pouring tea for myself, but anyway, I'm doing it. That
is an accidental reality. In other words, there is no absolute
reason why I have to be sitting here having tea. I just happen
to be doing so. Seeing things in that way, then, all facts or
realities in our life are, for the most part, accidental realities.
Things could just as well be taking place in another way. There
isn’t anything that says or demands that something must take
place in absolutely this way.

And yet, that is not to say there are no absolute realities.
Now, if you were to ask just what would be an example of an
absolute or undeniable reality, it would be that all living things

1. Romans 7:9.
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die. That’s an undeniable reality. There are no exceptions! No
matter how much one is opposed to it or resists it, everything
dies. This kind of reality no one can deny; '}t’s inescapable. In
other words, there are accidental realities that just happened to
come about, realities that by intention or design could be
changed, and there are undeniable realities that occur no matter
how much we may resist them.

There is no person who has ever lived who has not died.
Christians may say that Christ died and came back to life and
is now living eternally. But did anyone actually witness this?
No, all anyone can say is that it says so in the Bible. If you're
going to take literally everything written in the Bible, then you
should try reading some of the old Taoist books about moun-
tain hermits, or sennin. There are all kinds of stories about these
wizards coming back to life. So, is Christ just one of a whole
slew of mountain hermits? I'm not talking about fairy tales.
Everything that lives dies. It’s an inescapable reality.

The Four Seals

Truth must consist of living out our lives in accord with certain
inescapable realities—realities that come about no matter how
much we may oppose them. That’s how I define Truth. Bud-
dhism as a religious teaching is founded precisely upon this kind
of Truth. Going back to Shakyamuni himself, he surely lived
out the reality of his life. During the period when trade be-
tween India and Greece and Rome was flourishing, around the
time of Christ, when Mahayana Buddhism was developing, ex-
pressions and explanations concerning Shakyamuni’s attitude
and way of life became highly refined. Then, out of this, the
true uniqueness of Buddhism developed. This uniqueness is
embodied in the expressions sanbdin, the three seals, or prin-
ciples, or sometimes shihoin, the four seals. These four seals
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they’re only going to hit rock bottom when they die, they walk
away scratching their heads.

But just think about it. When you are faced with death,
what good is being healthy? And as for money—you can’t take
it with you! So people who spend their lives only pursuing
happiness in concrete forms cannot help but despair when death
comes. That is why all of these materialistic pursuits only end
in despair in the face of the First Undeniable Reality, that all
things die.

From this First Undeniable Reality, what exactly is it that
we have to learn? What is it that we must pursue as undeniable
truth? We have to clarify what life and death really are. We
have to know clearly just what it means to be alive and what
it means to die. In Pure Land Buddhism, there is an expression
gosho o negau, that is, hope for the next life. The belief is that
life opens up after death. But that’s not a very good understand-
ing of the expression. What goshd, or “‘afterlife,” refers to is the
life that arises when one clarifies this matter of death. It means
knowing clearly just what death is, and then really living out
one’s life. That is the most important thing we can learn from
the First Undeniable Reality.

For us to remain unclear about life and death can only result
in our dying in great despair and bitterness. This point leads to
the Second Undeniable Reality, sangai kaiku,? that all things are
suffering. Suffering is not something that comes to attack me

3. According to Nakamura Hajime, the sanbdin, the three seals, do not
appear in the Pali Canon, but they do appear later, in the Chinese version.
Traditionally, the three seals are shogyd mujo, all things are impermanent;
shohd muga, all things are without a substantial self; and nehan jakujo,
nirvana is peace prior to both movement and stillness. Sangai kaiku, all
things in the three worlds (of past, present, and future) are suffering, is
sometimes listed as the fourth seal, while other scholars seem to feel that
shohad jisso, all things are as they are, is the fourth seal.
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periodically; my whole life, as it is, is suffering. Nevertheless, |
go around fighting with people, loving them, killing them,
without ever being able to truly see that suffering. Actually,
suffering in the deepest sense is all of that.* In other words, as
long as this matter of death remains unclear, everything in the
world suffers. As long as people fail to understand this thor-
oughly, they go through life only to fall into bitter unhappiness
at the end. That is the meaning of the idea that all sentient
beings are suffering. This Second Undeniable Reality is difficult
to explain. It is something that isn’t talked about much simply
because most people wouldn’t have any idea of what it’s about.

I’'ve mentioned that there are two types of realities, the one
being accidental reality and the other being undeniable reality.
When you think about it, I’'m just an accidental reality. After
all, there is nothing that says I had to be born in twentieth-
century Japan. I could just as well have been born in ancient
Egypt, or Papua New Guinea, or during the Heian period in
Japan, or even in merry old England when Hamlet was first
being played. In other words, having been born in any age or
in any place is a possibility. That sort of thing is just an accident,
just as my being here right now is an accident.

4. Uchiyama Roshi writes about the definition of suffering in Chapter 5
of Kannon-gyo wo Ajiwau (‘‘Appreciating the Sutra of Kannon Bosatsu,”
subtitled “The Practice of the East,” published by Hakujusha, Tokyo,
1968). “Though we can never be fully aware of all the suffering in the
world, we should call out the name Kanzeon Bosatsu with our whole
spirit in order that we may take on (be one with) that suffering.” When
I sense that immensity of suffering, then as if out of deepest grief, I cannot
help but utter “Kanzeon Bosatsu” with all my heart. In other words,
uttering “Namu Kanzeon Bosatsu” should not simply come out of our
being troubled with some petty thing in our lives. We have to cry out
“Kanzeon Bosatsu” as our practice day and night, regardless of whether
we are capable of penetrating the depth of that suffering or not.



From that we can also say, then, that all the things I see in
my world, as well as the world itself, are also an accident. For
example, perhaps I look out the window and see that the
weather has cleared up, so I think about what a nice day it is.
But that is only because of where I happen to be. Somewhere
else, it is surely raining right now. So, in a broader sense, it
isn’t quite right to say that it’s a clear day. After all, somewhere
there are people who are getting rained on or snowed on, and
somewhere else, people must be laboring under a hot desert
sun. Therefore, there’s no reason to believe that only the things
I see with my own eyes are absolutely or undeniably true.

There is no way we can say that our way of looking at
things is absolute. Even though you may think that we’re both
looking at the same cup sitting here in front of us, it’s not
true. You look at it from your angle and I view it from mine.
There’s no ground for our saying that something is absolute.

Consider all the weather satellites circling the earth. From
their positions, the whole world looks like a map, and cities
like New York or Tokyo look like some sort of mold growing
on the surface. So it looks like people are just living in the
same sort of mold that grows on a piece of old mochi, Japanese
pounded rice cake. In that sense, I have no ground for saying
that the world I see is everything; even weather satellites can
show me that. If we look at a picture taken from the moon,
the earth appears to be nothing more than a little ball with
some sort of white fuzz floating around it. In brief, everything
I see is an accident.

Since my having been born in Japan in the twentieth cen-
tury is just an accident, it follows that I—sitting here and look-
ing out the window in this room of this particular house, at
the moment when I write these words—am nothing but an
accident. I’'m only relative, I’'m not absolute. If I come to the
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conclusion that [ am accidental, then naturally my thoughts are
also accidental.

Since both my mind and I are accidental, the only thing
remaining that could be called inevitable, or absolute, is God.
That God must be absolute is the foundation for the rise of
religions setting up a god, and only God can be true or real.
Since we are nothing but things that have been created, we are
just relative. This is the basis of Christian thought. The origin
of this kind of religion thus begins with denial of oneself in
favor of another, God.

The third way to approach life, which I mentioned earlier,
says that since everything is relative, or accidental, when it is
based on an individual perspective, what should be relied on is
truth, or logos. This truth, or universality, is derived purely from
human reason, or, in Greek, nous. This is the foundation of
Western philosophy.

This kind of thought doesn’t focus on the individual, but
rather upon the whole of humanity. People are born and die,
but though humankind was born, it doesn’t die. Well, actually
it will eventually—with the end of the earth or before, But
humanity has been around for over fifty thousand years or more
and will probably be around for another fifty thousand. In other
words, it doesn’t die. It wasn’t born, in a certain sense, and
won'’t die. The academic world does not take up the problem
of things coming into being and dying. Rather, what it takes
up is humankind as a phenomenon that was not born and won’t
die. However, to view things from that perspective entails
coming to the realization that when I die I will be abandoned
by truth. :

But now, how does Mahayana thought differ from these
views of looking at things? The Buddhist approach from a Ma-
hayana perspective might be described in this way. The Third
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Undeniable Reality is that all things lack substantial, indepen-
dent existence; this is shoho muga. Since nothing is substantial
by itself just as it is—there is nothing to hold on to—shohd
muga means to let go of all that comes into one’s head.

The expression “letting go of whatever arises” is my own
way of expressing the idea of ki, or emptiness. Kii comes from
the Sanskrit word sunyata. I don’t read Sanskrit, but I think this
word kil is probably a pretty good translation. This can also be
interpreted as ‘“‘without body or form,” or not being tied to
form. We can talk about this or that only because we grab on
to or try to make some connection with something. Hence, I
coined the expression “letting go of thought” in the sense of
ki, that is, not trying to make a connection with some outside
object. Now, the character for ki in Japanese can also be read
munashi, meaning ‘“nothing,” but that is not what it means
here. It means the condition of not grasping. The three Japa-
nese words munashi, minashi (“‘bearing no fruit”’), and musubor-
enu (“without any tie or connection”) all have the same
etymological derivation. They all mean not to make a connec-
tion with some “thing.” This is the truth derived from the
Third Undeniable Reality. As I mentioned before, the First
Undeniable Reality is that every living thing dies, and the Sec-
ond Undeniable Reality is that we suffer throughout our lives
because we don’t understand death. The truth derived from
these two points is the importance of clarifying the matter of
birth and death.

The Third Undeniable Reality is to realize that all of the
thoughts and feelings that arise in my head simply arise hap-
hazardly, by chance. And the truth or conclusion we derive
from that is to let go of all that comes up in our head. That is
what all of us are doing when we sit zazen.

Finally, what we call “I” or ego arises by chance or acci-
dent, so we just let go. When we let go of all our thoughts
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and notions about things, everything becomes really true. This
is the Fourth Undeniable Reality, nehan jakujo, or shohé jisso,
all things are just what they are. Therefore, when we let go of
everything, no connection is made. Everything is as it is. There
is no absolute this or that. Everything exists in this way or in
that way. This is what I have been calling “the present reality
of life”’—in other words, the reality of that which cannot be
grasped, the reality about which nothing can be said.

But don’t assume that things being just as they are, which
is also known as the suchness of things (tathata in Sanskrit)—
what I’'ve been calling “the present reality of life”’—is some
fixed entity. It simply is not something that can be grasped or
understood through reason or intellect. We let go, and that, as
it is, is the reality of life outside of which there can be no other
reality.

As I have said, I could just as well have been born in ancient
Egypt, or in Papua New Guinea, or as an Inuit; all of these
possibilities are conceivable. Yet, when we let go of our con-
ceptions, there is no other possible reality than what is right
now; in that sense, it is absolute, it’s undeniable. Not only that,
this undeniable reality is at the same time the reality of life that
is fundamentally connected to everything in the universe. This
is undeniable reality. From this, the truth to be derived is that
right now is all-important.

When we think of “now” in the ordinary sense, we assume
that there is a linear flow of time from the past into the present
and forward into the future. Actually, it isn’t that way at all.
Actually, all that there really is, is now. As the scenery of the
present, however, there is a past, present, and future. Let me
say that again: Within the present, there is a past, a present,
and a future. This concept of time in Buddhist thought is very
important. As far as I can see, Western philosophers have taken
it for granted that time flows from the past, into the present,
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and on into a future in the way I first described. According to
Buddhist teachings it doesn’t quite work that way. The past,
present, and future are all contained within the present.

Perhaps we think we have to repair a house that we think
is old. Trying to repair something that appears old is only an
idea, it is simply an expression of convenience. Everything
around you right now is only in a condition of existence. That
is true for the past and future, too.

We have to realize that there is nothing outside of the pres-
ent. Quite often people become shackled by the past. Believing
that one came from a prominent family with a lot of money
and feeling ashamed about one’s present condition is nothing
more than being shackled to one’s idea or conception of the
past. Likewise, to feel that one has to do something to become
famous in the future is only to be shackled by one’s ambitious
ideas about the future. What is most important is right now.

But again, within that “now” we have past experiences.
Within the present, we have past experiences and a direction
toward the future that we face. We have to vivify our past
experiences and face toward the future—all within the present.
It is the same as driving a car. First we have to learn how to
drive the car. We have to learn the techniques. Otherwise, how
can we possibly drive? Only if we master the realities of the
past can they function in the present. Then, when we wish to
go somewhere we can do so without any problem. Doing ex-
actly that is called genjo koan, the koan, or paradoxical life prob-
lem, of being and becoming. Genjo is the present becoming the
present.

A man leaves his house after an argument with his wife,
gets into his car all excited, and bang!—he gets into an acci-
dent, all because he wasn’t living fully in the present. This is a
case of the present not completely living in the present. There-
fore, the truth to be derived from the Third Undeniable Re-
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carefully at this self that runs through everything in the uni-
verse. You live together with your world. Only when you
thoroughly understand this will everything in the world settle
as the self pervading all things. As Buddhists, this is our vow,
or the direction we face. In other words, we vow to save all
sentient beings so that this self may become even more itself.
This is our life direction.

Shakyamuni said it this way: “All worlds are my world and
all sentient beings—people, things, and situations—are my
children.” Dogen Zenji’s expression roshin, parental mind or
attitude, came out of this. My way of expressing this is “‘every-
thing [ encounter is my life,” deau tokoro waga seimei.

That is why our most fundamental attitude must be shikan,
or just doing. It’s not a matter of thinking about life. Thinking
about life simply isn’t enough. Our life is whatever we are
encountering right now, and our practice is shikantaza, which
is literally “‘just sitting,” and more broadly means to function
toward settling everything in our world.

Practice Is for Life

I want to take up the point of why it is so important to con-
tinue our practice all our life. The most essential point in car-
rying on our practice is to wake up this self inclusive of
everything. This means that we have to realize that all sentient
beings fall within the boundaries of our life.

For instance, imagine that you and I are sitting together
talking. But talking to you, I'm not talking to some other per-
son than myself. The face before me is reflected on the retinas
of my eyes. So you are within me. I'm just facing myself. In
other words, you exist within myself, and it is to that you that
I direct myself. That is what “vow” is.

You should always bear in mind that all sentient beings are
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suffering. Everyone is fretting about something inside their
head. That is why we practice. For example, should I stay
where I am or should I go somewhere ‘else? That’s the sort of
thing over which we worry all too often. Actually, it doesn’t
matter where we practice, since that is only a minor problem
going on in our head. Have you heard of the expression “Bo-
dhidharma didn’t go east and Huiko [the Second Ancestor]
didn’t go west?”” There really is no such place as Japan. There
really is no such place as America. Where you are living right
now is all there is. For instance, if you were to have some idea
that America really isn’t a good place to practice and Japan is
better, that would be nothing but a problem rumbling around
in your head. When you look at things from the perspective
of letting go of all your ideas and anxieties, what it comes down
to is there is no America to leave or return to. To practice in
Japan or in the States—either one is okay.

You might try looking at all the stuff that comes up in your
head as just a secretion. All our thoughts and feelings are a kind
of secretion. It is important for us to see that clearly. I've always
got things coming up in my head, but if I tried to act on
everything that came up, it would just wear me out. Haven’t
you ever had the experience of being up on a very high place
and having an urge to jump? That urge to jump is just a se-
cretion in your head. If you felt that you had to follow every
urge that came into your head, well . . .

As far as human thought is concerned, anything is think-
able. But you have to have some stability, and think when all
these things come up: Is this true or false? Is this best for me
or not? You have to reflect upon yourself. Then, when you
see yourself as relative, as accidental, you can’t help but con-
clude that your thoughts must be accidents, too.

In bringing the buddha-dharma to ripeness in your lives
and in America, you have a big, big job. Columbus’s discovery
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of America doesn’t compare in scale with this job. When Co-
lumbus left Europe, he was already fairly certain that if he sailed
westward long enough, he would hit another continent or
something. But after setting out and sailing week after week
without sighting a thing, people aboard began to fret and grum-
ble. Columbus’s accomplishment was that he wasn’t moved by
the grumbling, but persisted on his course; he lived through it
all. _

But to ripen and transmit the Dharma is an even more
difficult task. It is no simple matter to take the sweet persim-
mon of the Dharma and transplant it in each of our lives so
that all humanity may become a sweet persimmon tree instead
of an astringent one. To do that you have to have a broad
enough perspective to see that the frettings and grumblings that
come up are all in your head and that they needn’t be acted
upon. In other words, you shouldn’t use your own calculating
mind to evaluate everything. Various things arise, but when
you reflect deeply upon the accidental nature of yourself and
your thoughts, you will no longer consider using them as a
standard for your activities. In order to truly see that using your
thoughts as a standard is invalid, you simply have to practice.
And to sustain your practice over time, it is invaluable to prac-
tice together with others, that is, in a sangha. The sangha was
originally the Buddhist monks and nuns living together, but
now it has come to mean all those who practice the buddha-
dharma, particularly in groups. Practicing in a sangha is difficult;
you have to actually taste the pain and suffering that you
encounter there. It’s just as difficult for Japanese as for Amer-
icans or Europeans. Sometimes you feel you want to do this
or that, or you want to quit the whole business, but you just
have to keep plugging away.

After some time, though—and this takes years to really
develop—ryou begin to get a perspective on things. You begin
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to realize that there’s nothing more important than just letting
go. Don’t take what I've said to mean that problems won’t
come up anymore; they will. But you begin to see things—
ideas, plans, even how you perceive the things around you—
for what they are: just secretions.

Next, in practicing, and if possible being in a sangha, you
mustn’t forget vowing. By “vow” I mean that you must work
and function toward settling everything around you. This
should be your life posture as well as the foundation for all
your activities. It is essential to live with the conviction that
you are making history for the next generation. When people
hear you talking like that, they think you are only boasting,
but actually you have to have that kind of conviction. There
isn’t anyone else around who will do it. You have to realize
this and then plant your roots deeply. All that most people see
when they look at a large tree are the leaves and flowers, but
it’s the roots that you have to pay attention to. A tree won’t
develop fully unless the roots are buried deep. When the roots
are in deep, then the tree will grow and beautiful flowers will
blossom naturally.

It’s also important to look carefully at our motives for doing
zazen. As far as I can tell, it seems that far too many people
who start doing zazen immediately begin to think about satori.
They get it into their heads that they have to attain enlight-
enment, and they sit just for that purpose. But they are way
off base. That is, to sit with the idea that you are going to gain
enlightenment is just ridiculous. Take one look at this from a
Christian perspective and you can tell why. In Christianity,
only God is perfect. However, His creation is not. That is, no
matter how great a man may grow to be, he’s nothing before
God. Satori is the same thing. To think that people become
great by doing zazen, or to think that you are going to gain
satori, is to be sadly misled by your own illusion. ‘



When you hear talk about ordinary human beings becom-
ing great or gaining enlightenment, you can be sure it’s not
authentic. In Christianity, people don’t talk about human be-
ings becoming great. When people start talking about how
great their minister or priest is, God gets lost in the shuffle.
How great a human being can become is negligible.

You have to remember that fundamentally, no matter what
kind of circumstances we’ve fallen into, we’re always living in
the midst of enlightenment. Finally, to the extent we live in
the world of letting go of all our own puny ideas, we live in
the middle of enlightenment. As soon as we let go of our own
insignificant ideas, we begin to see that this is so.

We are always living out the reality of life. However, as
soon as we start thinking and calculating about things, we be-
come, in a sense, suspended from reality. That is, human beings
are capable of thinking about things that aren’t real. That is
why I say that to realize the extent of our enlightenment is to
see that proportionately we aren’t very enlightened. We have
to be able to see that clearly. However much we become en-
lightened, it just isn’t very much. Our practice begins to ripen
only as we start to be aware that although we live in the midst
of enlightenment, the little we become aware of in life is just
scratching the surface. If we don’t ripen at least that much, then
we can’t really say we’ve been practicing zazen. Our practice
will remain incomplete and astringent. But ultimately it doesn’t
have anything to do with a little or a lot. We just continue to
practice, aiming to live a true way of life as best we can, neither
worrying nor gauging what we are doing. In that environment
the sweet persimmon branch will flourish naturally.
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In reply to his very sincere statement and question, I said,
“Did it ever occur to you that this feeling of dissatisfaction
or emptiness might be caused by your searching for the value,
the basis, or recognition of your existence only in things
outside yourself, such as in your property, or in work, or in
your reputation? This empty feeling of yours probably comes
up because you haven’t yet found this within the reality of
your own true self.! In other words, you feel a hollowness in
your life because you have always lived only in relation to
other people and things, and haven’t been living out your true
self.”

My response seemed to fit his idea of himself exactly, and
being moved by this, he immediately agreed with me.

“It’s just as you say. My day-to-day life seems to be filled
with living in relation to things outside of myself. I'm sure this
has to be why I feel such an emptiness inside.

“Well . . . what should I do about it?”’ he continued.

I replied, “You will never be able to resolve the uneasiness
in your life by drifting around seeking things outside yourself. It
is crucial to live out the truth of the self, which is self living the
reality of self. Zazen puts into actual practice this concept of self

1. “‘the reality of your own true self”’: This is Uchiyama Roshi’s way of
expressing the Buddhist term sarva-dharma-tathata or shohd jisss, which
first appeared in the Lotus Sutra. Originally, shohd jisso was a purely nom-
inative expression that could be translated as the true form (reality) of all
phenomena. Later on, the Chinese Tendai teaching interpreted the phrase
in a predicative way that could be translated as “all phenomena are noth-
ing but reality”’—that is, the temporary existence of all things, though
having no independent nature, is a manifestation of reality. In Zen, both
of these interpretations of the original Sanskrit felt too abstract, giving
rise to the expression our “‘original face is the true form of all things.” It
is this undeniable truth, shohé jisso, that lies behind Roshi’s colloquial
expressions “‘the reality of one’s true self”” and “the reality of life.”
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Figure 3

woman is, there will eventually come the time when she must
change clothes and don the dress of an “old woman.” Likewise,
in the end, the genius may very well have to change into the
clothes called senility. There are also the clothes of “‘superiority

LTS

complex,” “inferiority complex,” “happiness,’

)

and ‘“‘unhap-
piness,” as well as those of such-and-such-ism, race, and nation.
We change from one system of thought to the next, but when
it is time to die, we have to take off even our clothes of racial
distinction and die as completely naked selves.

Even though these are just clothes we wear in the interval
between naked birth and naked death, almost all people are
taken in by them. They assume that the entire problem of
living is, out of all these clothes, which nice ones will they
wear? I wonder if most people ever ask the questions ‘“What
is the self that is the reality of life?”” and ‘“What is the naked
self?”” In other words, what I previously described as a life of
relationships determined from the outside and balanced against
other people and things is exactly the same as the clothes I am
talking about now. At any rate, while we are now undoubtedly
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ality of life in yet a different way. Western thinkers, beginning
with the early Greeks, have become too used to grasping all
existence in the form of logos (language). To grasp something
in the form of logos is to establish precisely the relationship
of that thing to everything around it by means of logos. Be-
cause of this way of defining, some Western philosophers try
to grasp “‘self” and even the life force itself by definition.
What we have to bear in mind here is that even the power
to understand all things by means of definitions is the power
of our own life. The life of the self does not come about by
being defined. Life lives as real experience even if it is not
understood or defined. This ought to be clear to us naturally,
but it isn’t at all clear even with all the Western rationalists’
futile attempts at explanation. If one thinks about a reality that
exists before the definitions of speculative thought, that in itself
creates a kind of definition, which no longer exists prior to
definition. Therefore, one ends up thinking that the definition
is reality.

The foundation of Buddhism, with its origins in India, is
that of the reality of life prior to all definitions. Different Bud-
dhist scriptures express this same fundamental reality in various
ways: emptiness of reality, reality as it truly is beyond logos,?
inexpressible fathata, true emptiness. Of course, since life pro-
duces all relative definitions, all definitions are life itself, but

4. All of these are interpretive renderings of various Japanized-Sanskrit
terms. Tathata has been variously translated as suchness, the reality of
things as they are, as-it-isness. Emptiness of reality is a translation of nyo-
Jjitsu-kiz; reality as it truly is beyond logos is rigen shinri; inexpressible tath-
ata is haisen shinnyo; and true emptiness is shinki. The first two expressions
appear in the Daijo Kishin-ron (“ Awakening of Mahayana Faith’"), while the
latter expressions appear in the Daichido-ron (“The Great Wisdom
Discourse’’), a commentary on the Heart Sutra. The commentary is attrib-
uted to Nagarjuna.
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important thing for us is practice in which self truly lives out
the life of self, not discussions and observations of general
existence.

From the standpoint of Western thought, where everything
must be defined by logos, a reality that goes beyond definition
is nonsense and utterly impossible, but from the point of view
of practice, the very power that goes beyond thinking and cre-
ating definitions with words must be the reality of life itself.
D. T. Suzuki emphasized “Japanese spirituality.””” This world
of spirituality opens up only when we actually practice the re-
ality of life, which transcends Western rationalism.

Now, is this reality of life that transcends definitions, lan-
guage, and thought some mystical, esoteric world deeply hid-
den somewhere—something we are unable to talk about or
even imagine? No, of course not, since in actuality we are
always living out the reality of life.

Let’s put our hands up to our hearts. My heart does not
beat because I think about making it beat. Nor does it beat
because of physiological or medical definitions. A power be-
yond the definitions of words or ideas is making it beat. Yet
as long as it is actually beating inside me, it is the reality of my
life.

7. “Japanese spirituality”: The Japanese expression is nihonteki reisei.
D. T. Suzuki used this expression as the title for a book he wrote in 1944
(Daito Publishers).

In brief, he defines spirituality as follows: Spirituality is that which
transcends the dichotomy of spiritual and material (phenomena or world).
Spirituality is the foundation of spirit (mind) and material. Spirit and
material are not one, but not two, either. Spiritual intuition enables us
to see that reality.

He says further that this spirituality is, at the same time, religious
consciousness. He explains the Japanese way of manifesting this spirituality
through Zen and Pure Land Buddhism.
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Also, my respiration continues without ceasing, at a rate of
so many times a minute. I can take perhaps two or three deep
breaths by thinking about it, but it is completely impossible for
me to be in constant conscious control of my breathing. There
are neurotic people who fee] anxiety about almost everything,
but I can’t imagine anyone who is unable to sleep because of
worrying about how terrible it would be if he forgot to breathe
so many times a minute during the night. I go to sleep en-
trusting my breathing to some great power beyond my own
management. Again, though this is not a power I control, since
it is really working inside of me it is nothing other than the
reality of my life.

This is a reality as physiological life, but let us go a little
further. I was born Japanese, and perhaps you were born Cau-
casian. This is not something we chose by our so-called will,
and vyet, in fact, I am a Japanese and you are what you are.
This is the reality of life that transcends our own measurement
and discretion. Also, I am a Buddhist priest living a life of zazen
practice in a certain temple in Kyoto, Japan. Is this way of life
a way I chose by my own power? Yes, of course, in a certain
sense, I did choose it. But where did I get the power to choose
it? I can’t help but conclude that this choice, too, has been
given life by a great power that transcends my own willpower
and thought, whether you call it coincidence, fate, or the prov-
idence of God.

Using our intellect to come up with some answer to this is
nothing but coming up with a one-sided or abstract answer.
Ultimately, all we can say is that the reality of life is as it is.
The reality of the life of the self is simply to live life just as it
is. Self does not exist because I think about it or because I don’t
think about it. Either way, this self is my life. Zazen truly puts
this reality of life into practice.
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Living Out the Reality of Life

I have explained that the reality of life is the very living out of
life just as it is, and that zazen is the practice of doing just that.
But is there any other way to live besides living life as it is? Is
it possible to live outside of reality? Of course, whatever our
way of life may be, that is the reality of life, so there is no
possibility of living outside the reality of life. Nevertheless, it
is possible to live losing sight of that reality, and because of
that, to suffer and agonize about our lives.

One time a woman in her forties came to talk with me.
She was distraught as she told me her story. She had always
loved to paint and was quite talented at it. In her early twenties,
her parents supported her and helped her go to Tokyo to be-
come an artist. In the beginning, she met with considerable
success. Her paintings were exhibited everywhere, often win-
ning prizes, and even the critics gave her generous praise as an
accomplished young artist. However, her brilliant beginning
met with an obstacle. Just when her reputation was starting to
grow and she was about to become successful, her father lost
everything he had. It was still a little too risky for her to live
only by her paintings, and she was also worried about her dis-
appointed parents, so she returned to the country and did all
she could to look after them. Years went by, and her parents
grew quite old, but her unceasing passion for painting would
not allow her to stay in the country and wither away. So she
made the decision to try to establish herself as an artist. Taking
her aged parents along, she moved to Tokyo, and while work-
ing during the day, she devoted herself to painting at night.
She continued this effort for several years, but she was unable
to win recognition the way she had in her twenties. Every
painting she exhibited and placed her hopes in lost in compe-
tition. As a result, she was unable to sell any paintings and was
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time, then you can have a rich life, since you have been given
the talent to paint and have an interest in it. This is something
to be happy about whether anyone recognizes you or not.

“I haven’t been doing zazen because [ want to make it into
something salable. I've been leading a life of zazen for thirty
years, but for the first twenty, I was completely ignored by the
world. I practiced zazen in obscurity and poverty with hardly
enough to eat. But just by doing zazen, I was able to discover
the meaning of my own life even in those circumstances. Dur-
ing the last ten years, people who are sympathetic with my
attitude toward zazen have come to join me in sitting, but even
now [ haven’t the slightest intention of making zazen into a
salable product. I'm just doing my own zazen. For you, too,
painting the pictures you like is your life. Shouldn’t just that
be your greatest joy?”’ She understood completely and left with
a bright look on her face.

Actually, we are always living out the reality of our own
lives, although it sometimes happens that we lose sight of this
reality, getting caught up in fantasies of the past or in our re-
lationships with others, and ending up being dragged around
by those fantasies and by our comparisons of ourselves with
others. How can we not become filled with feelings of utter
isolation and loneliness, overwhelmed by our jealousy and envy
of those around us, or by some other pain and suffering?

One time when [ went to a place in the countryside, I
could see from a distance a thick forest on the side of the
mountain and was able to make out the roof of a large temple
hidden among the trees. According to the story of a local vil-
lager, previously this temple had been much larger, but after it
burned down, the present building was put up on a much
smaller scale. Guided by the villager, I climbed up a long stone
stairway. When I finally reached the top and had a look around,
the temple, far from being small, was a magnificent structure,
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though it didn’t seem to have been built at all recently. I began
to wonder about it and asked the villager just exactly when the
temple had burned down. He told me it happened during the
Kamakura period (1185-1333)! Perhaps it had been a much
bigger temple before that, but the Kamakura period ended over
six hundred years ago. I burst out laughing because I thought
that when the villager was talking about “after it burned down”
and all, he meant five or six years, or at most twenty or thirty
years ago. At any rate, I found it interesting that these country
people handed down the story of a loss they hadn’t seen them-
selves as if it had happened only yesterday.

On second thought, a thing that happened seven hundred
years ago is undoubtedly a recent event. Many Jewish people
vividly remember the temple Solomon built several thousand
years ago as if it were only yesterday. Actually, when we use
the word “remember,” we should be talking about things we
ourselves have experienced, or at least events that occurred in
our own lifetime. However, here they are remembering what
is written in books or remembering what they heard their an-
cestors tell about. It would be one thing if these were simply
memories, but the Jewish people are gambling the fate of their
entire people for the sake of these memories, and along with
the Muslims and Christians they are killing and being killed.
This isn’t at all a one-sided affair. It’s also combined with the
memories of the Muslims and Christians. Why do such things
happen? \

Among the mythological and sectarian religions, people act
according to what they have been taught, what is written in
books and what has been handed down by their ancestors. And
yet, they wage giant wars and kill each other en masse. This
isn’t limited only to mythological and sectarian religions. It is
exactly the same with all the various -isms and ways of thought.
Instead of looking at the fresh and vivid reality of life with their
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Figure 4

flat cushion, a zabuton or zaniku (see Figure 4), facing a wall,
and on top of that, place a zafu, a round, firm cushion.

Sit down on the zafu and fold your legs. Cross them by
putting your right foot on your left thigh and then your left
foot on your right thigh. This is called the full-lotus posture
(see Figure 5). If you are unable to fold your legs in this way,
simply place your left foot on your right thigh. This is called
the half-lotus posture (see Figure 6). Sit on the front part of
the zafu, not on the middle of it, for the sake of good blood
circulation. The zafu should be behind the place where your
legs cross, and your knees should be firmly down on the za-
buton. The weight of the upper part of the body should be
distributed on three points—both knees on the zabuton and
your buttocks on the zafu.

Sit up, straighten your back, with your buttocks naturally
but firmly pushing outward. Keep your neck straight and pull
in your chin. Without leaving an air pocket, close your mouth
and put your tongue firmly against the upper palate. Project
the top of your head as if it were going to pierce the ceiling.
Relax your shoulders. Place your right hand on top of your
left foot (palm up) and place your left hand in the palm of the
right. Your thumbs.should touch just above your palms, as can
be seen in Figure 7.
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tanden, the area a little below the navel, allowing long breaths
to be long and short breaths to be short.! Do not make noise
by breathing heavily.? I have now pretty much outlined the
zazen posture, a truly marvelous one discovered in the East. It
is a marvelous posture because it is the best one for throwing
out our petty human thoughts.

You will easily understand what I mean if you compare the
zazen posture to Rodin’s famous statue The Thinker. It sounds
good to say “thinking,” but actually The Thinker exemplifies a
posture of chasing after illusions. The figure sits hunched over,
his shoulders drawn forward and his chest compressed. The
arms and legs are bent, the neck and fingers are bent, and even
the toes are bent. When our body is bent like this, blood be-
comes congested and we get caught up in our imagination and
become unable to break free. On the other hand, when we sit
zazen, everything is straight—trunk, back, neck, and head. Be-

1. The area about two inches below the navel is called the tanden. If you
are maintaining the correct zazen posture, the center of gravity of your
body and mind will naturally fall to the tanden. In regulating the breath,
the center of gravity should fall to the tanden by means of maintaining
the correct posture. Other than that, just breathe naturally.

2. [Uchiyama Roshi’s note] In volume 5 of the Eihei Kéroku, a collection
of sermons by Dogen Zenji, it says:

In our zazen, it is of primary importance to sit in the correct
posture. Next, regulate the breath and calm down. For hinayana
practitioners, there are two elementary ways [of beginning prac-
tice]: one is to count breaths, and the other is to contemplate
the impurity [of the body]. In other words, a practitioner with
a hinayana [attitude] regulates his breathing by counting his
breaths. However, the practice of the buddha-patriarchs is com-
pletely different from the way of hinayana. A patriarch has said,
“It is better to have the mind of a wily fox than to follow the
hinayana way of self-regulation.” Two of the hinayana schools
(studied) in Japan today are the Shibunritsu and Kusha schools.
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being limp and lifeless nor being stiff; our posture must be full
of life and energy.

It’s the same as driving a car. If the driver gets drunk or
feels sleepy, his life force becomes dull, leading to an obviously
hazardous situation. Likewise, a nervous driver or one who is
completely absorbed in her thoughts becomes tense; this, too,
is dangerous. This is true for businesswomen and statesmen as
well. If they become sleepy or drunk on their jobs, or maybe
overly strained or simply caught up in their own thoughts,
again it’s dangerous. In other words, this really applies to any
kind of work. The life force should be neither stagnant nor
rigid. The most essential thing is that our life force live to its
fullest potential. Zazen is the most condensed form of life func-
tioning as wide-awake life. It’s the practice that directly and purely
manifests that life. So, although it is easy to explain, actually
practicing this is the most crucial thing in our life and, at the
same time, a tremendous task.

When we actually do zazen, we should be neither sleeping
nor caught up in our own thoughts. We should be wide awake,
aiming at the correct posture with our flesh and bones. Can
we ever attain this? [s there such a thing as succeeding or hitting
the mark? Here is where zazen becomes unfathomable. In za-
zen we have to vividly aim at holding the correct posture, yet
there is never a mark to hit! Or at any rate, the person who is
doing zazen should never perceive whether he has hit the mark
or not. If the person doing zazen thinks his zazen is really
getting good, or that he has ‘“‘hit the mark,” he is merely think-
ing his zazen is good, while actually he has become separated
from the reality of his zazen. Therefore, we must always aim
at doing correct zazen, yet never perceive the mark as having
been hit.

Can there really be such a strange contradiction? Generally,
most people think that as long as there is an aim, it is only
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Waking Up to Life

Next, in as much detail as possible, I will give an analytical
description of the actual internal experience when doing zazen.
First of all, draw a line ZZ' This line represents truly main-
taining the zazen posture (see Figure 8). When we .are doing
zazen, this line ZZ' should be the reality of our lives right now,
so by all means we must keep to it. But human beings sitting
are not like rocks that have been set down. We are not fixed,
and so it happens that we tend to move away from this line.
Either thoughts come up or we doze off.

For example, thought a comes into our mind and we move
away from line ZZ'. If we take this thought a as a basis and con-
tinue with thoughts a' and 4", we are thinking. If something
about our work comes to mind and we continue with thoughts
about the arrangements and management of the work, we are
clearly doing nothing but thinking about our work. Then we let
go of our thoughts and wake up to the posture of zazen with our
flesh and bones. We return to the reality of life. I will express this
waking up with an arrow pointing down to line ZZ".

But after a while we become drowsy. This is b. If this b
continues on to b' and b", we are actually dozing. Perhaps it
seems strange to use this progression of symbols, b, b', and b",
for dozing, too, but in actually doing zazen, that is the way it
is. That is, when we become sleepy during zazen and some
thought floats into our head, we are already sleeping! Having
some thought float into our heads is nothing but dreaming. If
a thought comes to mind while we are wide awake and we
chase after it, this is called thinking. And, if a thought comes to
mind when we are sleepy and we chase after it, we are simply
chasing after a dream in our sleep. Or we may be nodding
away and at the same time thinking that we are sleepy but hold-
ing out and sitting as solidly as ever. What we are really doing
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foundation of life,'> to let them be as they are, yet not be
dragged around by them. It is not a matter of making a great
effort not to be dragged around by desires. It is just waking
up and returning to the reality of life that is essential. If we
apply this to zazen, it means that even if various thoughts
like a and b do occur, they will all vanish by waking up to
zazen.

Even when one is completely off the track, carried away to
the point where ¢'" appears as a very vivid image, by waking
up to zazen even ¢"' will disappear in an instant. Anyone who
does zazen is actually enabled to experience with her whole
body that thoughts are nothing but empty comings and goings
without any independent or unchanging substance. However,
unless we actually practice zazen, this cannot be easily under-
stood.

I realize that to say you cannot understand this without
doing zazen sounds very pompous, but the reason I say so is
because usually we are unable to recognize that what we think
about in our heads is nothing but empty comings and goings,
due to plunging our heads too far into our thoughts and living
too much in the world of thought. Once we think of some-
thing we want or like, we assume that the simple fact of think-
ing we want it or like it is the truth. Then, since we think this
idea is the truth and worth seeking, we proceed to chase after
it everywhere and our whole world eventually develops into
one of greed. On the other hand, once we think of something
we hate or dislike, we assume again that the simple fact of
thinking we hate it is the truth. Thinking that since this idea is

15. “foundation of life”: Here, when Uchiyama Roshi uses the expres-
sion “‘foundation of life,” he does so in contrast to a shallower or dualistic
way of living based on existence or survival mentality.
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Wea/i/y of
Sesshbin

Life in any Zen monastery or center includes periodic sesshin. Lit-
erally, the word ‘‘sesshin’ means to touch or listen to one’s true
mind. Traditionally, the practice of sesshin, which consists of spec-
ified periods of three days, five days, a week, or perhaps as long as
a year or more devoted to zazen, is an important part of the formal
contemplative aspect of Zen practice.

Sesshins Without Toys

I want to clarify further the actuality of zazen as well as what
our life attitude through zazen is, by talking about sesshins at
Antaiji and what is experienced through them.

After my teacher Sawaki Roshi’s death in 1965, I began
the following kind of sesshin: Sesshins continue for five days
every month, with the first Sunday of the month as the middle
day. There are no sesshins in February, however, due to the
cold, nor in August, due to the extreme heat. Also, the July
and September sesshins are only three days long.

The schedule for these sesshins consists only of a repetition
of zazen and kinhin (walking zazen) from four o’clock in the
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become their self which is only self. Since we set everything
aside and face the wall, just being ourselves during zazen, we
feel a terrible boredom. Consequently, when the kydsaku is
carried around, it becomes a toy and people start to play around
with it. For example, someone may be sitting quietly and hear
the kyosaku being carried around. They begin to think about
how perfect their posture is and why there is no reason for
them to get hit. Or else they may think about how long af-
ternoon hours are and how they can arrange to get hit just to
pass the time.

It seems to me that we spend all our lives playing with toys.
It begins as soon as we are born. The first toy is the nipple of
the milk bottle. When we are a little older, it becomes dolls
and teddy bears. After that, it’s do-it-yourself kits, cameras, and
cars. At adolescence, we move on to the opposite sex, and then
come study and research, competition and sports, along with
earnestness in business and search for fame. This is all just play-
ing with toys! Right up to our death, we exchange one toy
for another and end our lives with nothing but playing with
toys. :

Doing zazen means to actualize the reality of life. Zazen is
the self which is only self without any playing with toys. Zazen
is like the time prior to our death when all the toys have been
taken away. Yet, even then, we look around for something to
play with, if only for an instant. For just this reason, I'm con-
cerned that when the kydsaku is brought around, it immediately
becomes a toy and zazen ceases to be that self which is only
self. So we don’t use it.

But what do you do if you get sleepy during a sesshin at
Antaiji? If the purpose of the kydsaku is to clear away your
sleepiness, you can’t help but fall asleep when it isn’t being
used. However, there is no need to worry—there is absolutely
no one who sleeps through the entire seventy hours of a five-
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sesshin is the practice carried on prior to the distinction of self-
power and other-power. Likewise, we practice prior to per-
severing or enduring.

The Scenery of Life

At Antaiji one day in early September, Jeff and Fred, two
Americans who could speak Japanese very well, came to my
room with some questions. They had both stayed at Antaiji for
over a year and had been doing the sesshins there regularly since
their arrival. “When we do zazen, don’t we have to have a
satori experience?” they asked.

I replied that satori and Zen seem to have such an intimate
relationship in Japan that when somebody says ‘‘satori,” every-
body immediately associates it with Zen or vice versa. Actually,
satori is a highly inexplicable thing and it would be safer not
to bring it up at all. I say this because people usually speak of
satori in contrast to delusion. In doing so, the discussion comes
to be based on the distinction between satori and delusion set
up in our ordinary minds. In other words, we are talking about
nothing but the discriminations of our ordinary minds.

However, the true satori of Shakyamuni Buddha is not like
this. It is said that Shakyamuni made the following statement
upon attaining satori. “‘I attained the way simultaneously with
the whole world and all sentient beings. Everything—moun-
tains, rivers, trees, grasses—all attained Buddhahood.”

For Shakyamuni, satori wasn’t something peculiar only to
himself. His was the satori of life inclusive of himself and all things.
That is something that truly goes beyond the discrimination of
our ordinary minds. Also, in the Prajna Paramita Hridaya Sutra
(Heart Sutra) it says, ‘“There is no birth or death, no purity or
impurity, no increase or decrease.” This means that satori is

beyond birth and death, beyond impurity (delusion) and purity
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that there is a causal relationship between the temperature and
humidity and our own psychological condition. For the most
part, we begin to sense when certain conditions will arise. For
example, when it is hot and muggy, no matter how much effort
we try to put into sitting zazen, our heads simmer as though
they are fermenting; there is nothing we can do about it. But
when the air is dry and a cool evening breeze is blowing, our
heads clear and it certainly feels as if we have become one with
zazen. However, both of these are the conditions of our heads
responding to the temperature and humidity. Since doing zazen
means to sit and aim at being one with zazen, naturally this
kind of zazen is very fine, although this doesn’t mean that such
zazen is good and that zazen which isn’t like this is a failure.

“Regardless of conditions, what is essential in doing zazen
is just to sit, aiming at zazen and waking up to zazen. In just
sitting and waking up to zazen, the various conditions going
on in our heads simply become the scenery of our zazen!® Since
you have already been doing zazen and sesshins here for over
a year, I expect you understand this to a certain extent.”

The two Americans left having had a good laugh at my
explanation that satori and delusion are conditions of temper-
ature and humidity.

Two or three days later, the September sesshin began. As
the early part of September is hot, the sesshin is only three days
long. As usual, the first two days were very muggy and we
were doing zazen soaked in sweat. But on the morning of the
third day, it cooled off refreshingly and began to feel like fall.
We were able to do zazen in comfort and the sesshin ended.
At the end of a sesshin everyone relaxes and we have tea to-
gether. At this time, Jeff and Fred took up the topic of the

6. “scenery of our zazen”: The appearance of the world as seen, heard,
felt, and so on, through our senses.

O




- " s wfi-kw-"ar-&-—#l :
ﬁq"-qm*'.hl- ey gk proasilney |
u'l'ﬂi ):I'I‘.I'I:hr—f‘.ttklllriﬂw SR o e 1=
hﬁ:ﬁlﬂt v ze--n_nr_w iy i"h;ﬁ St et WU
S IO ST o Yirag S R b
i R ! ‘"l"ltﬂu: Strleinemed . Vo RE=L0 i AR £ i
wmnl‘j‘lﬁfl’lul R i o ey el ef ,
Nl;lﬁd- P duithe grnmk Tgllinn wogrtes S deull e
nn'pirw‘ I
3 h-f'ﬁ_"lr'[ 1 __:':'._\L' 1289 e Bt ITJ.£| Seacish 2 i
L Y B speh ety mh 0t e sy o0 BR e aas e
Ly pi= ﬁ,‘l‘_‘jl[lll.ll_._ g R __-_._r...:'.“q_._;'._ i c‘L; iy "7 :
T, e D e e e e |

| I”hﬂl’ﬂ‘t"“b—r”l"n: P IC g | SRR SR T S S .

i o !#ﬂ!ll'i**lq \II_ m e “gmlir ?‘.I" |1':| ey ||.1‘;- » |_L Ta : |
I

Vi, i
) Miasly g S i VIS TS iy aiey, wl e .
- * ‘_FT‘H’IT"II..."‘ v iy Y SETIERCEG, 8 - o fedisd ﬂ‘%‘

‘ 7] -"rn‘l nrd fewrmid it LF‘L_|,'ﬁl'1l' i _‘_ .. -lJ

. w;— J\n il l_r M ean e ome il —“I |
3 v 1
‘Hﬁh.ﬂruw e e ko IR R R = L

e Lt e R Rl RS LT R e o

‘\III-'»z 1By v a I'QI O S Eptrdt] M «
S LS O VIR CRE I R :
e e A A e o i :
mlm\‘mt' el = 9§ v ane gele 497 1 5
b e i iy, o ik
e -lli-d.ﬁ;.‘-suwua—«- b T raller

o : I'I!ﬁ-ri':n?l -r"n'-n'-;:“.gll 2=

Ta



There are all sorts of waves or conditions in our lives: clear
days, cloudy days, rainy ones, and stormy ones. These are all
waves produced by the power of nature and are not things over
which we have control. No matter how much we fight against
these waves, there is no way we can make a cloudy day clear
up. Cloudy days are cloudy; rainy days, rainy; clear days, clear.
It is only natural that thoughts come and go and that psycho-
logical and physiological conditions fluctuate accordingly. All
of this is the very reality and manifestation of life. Seeing all of
this as the scenery of life without being pulled apart by it—this
is the stability of human life, this is settling down in our life.

This is the same as the sesshins we do. As I mentioned
earlier, we sit zazen aiming at the line ZZ'". Yet it’s not a matter
of being able to adhere to ZZ', since we are always prone to
moving away from it. So we move away and wake up to ZZ',
move away and wake up to it again. Zazen is the very posture
of sitting, forever waking up to ZZ' over and over again. As
long as we have this attitude, all the thoughts that occur to us
when we move away from ZZ' become the scenery of zazen.
Also, the times when we may be able to strictly maintain the
line ZZ' as well become the scenery of zazen. It is not that the
cessation of all thought is satori and good, and that the arising
of thoughts and the tendency to chase after them is delusion
and bad. Just sitting, transcending good or evil, satori or de-
lusion, is the zazen that transcends the sage and the ordi-
nary man.

In the Rinzai Roku (“‘The Record of Linji’’), Rinzai Gigen
(Linji Yixuan, died 867) says:

The true practitioner of the Way completely transcends
all things. Even if heaven and earth were to tumble
down, I would have no misgivings. Even if all the bud-
dhas in the ten directions were to appear before me, I
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The following story comes from the Edo period in Japan
(1600-1868). Behind a temple there was a field where there
were many squashes growing on the vine. One day a fight
broke out among them, and the squashes split up into two
groups and made a big racket shouting at one another.

The head priest heard the uproar and, going out to see what
was going on, found the squashes quarreling. In his own boom-
ing voice the priest scolded them. ‘“Hey, squashes! What are
you doing out there fighting? Everyone do zazen.”

The priest taught them how to do zazen. “Fold your legs
like this, sit up, and straighten your back and neck.”” While the
squashes were sitting zazen in the way the priest had taught
them, their anger subsided and they settled down.

Then the priest quietly said, “Everyone put your hand on
top of your head.” When the squashes felt the top of their
heads, they found some weird thing attached there. It turned
out to be a vine that connected them all together. “This is
really strange. Here we’ve been arguing when actually we’re
all tied together and living just one life.> What a mistake! It’s
just as the priest said.” After that, the squashes all got along
with each other quite well.

To be sure, it is a fact that ordinarily we live as a small,
individual body that we call “I.”” We think that this small,
individual body is our self, imagining that we are this or that;
but Self; as the reality of life, is not simply this individual body.
It has to be something more than that.

For example, the power that makes my heart beat, sends
blood flowing through my whole body, and allows me to

3. “we’re all tied together and living just one life”’: The use of “one” in
the expression “‘one life” is used in an absolute, noncomparative sense.
It doesn’t mean one among many.
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universe, which is undivided life.* Because we live within the
thoughts of this small individual I, we are dragged about by
them, and an other that is not I closes in on us. When we let
go of these thoughts and wake up to the reality of life that is
working beyond them, we discover the Self that is living uni-
versal nondual life (before the separation into two) that per-
vades all living creatures and all existence.

. From ancient times, Zen teachers have expressed this in
various ways: original self, the self that pervades the ten-
direction world, the self that fills the whole earth, or universal
Self® In any event, whether we realize this or not, whether we
practice it or not, we are all living the universal Self. As I quoted
earlier, when Shakyamuni attained enlightenment he said, “I at-
tained the Way simultaneously with the whole world and all sen-
tient beings. Everything—mountains, rivers, trees, grass—
attained buddhahood.” I think these words clearly show that
what Shakyamuni became enlightened to was this universal Self.

4. “zazen . . . enables us to wake up to the reality of life that pervades
the whole universe”: There is a linguistic problem here that needs some
explanation. What we have translated as “‘zazen . . . enables us to wake
up’’ can also be read “zazen . . . makes us wake up.” However, “enables”
seems closer to the spirit of Dgen than “forces or makes.” In Japanese,
the form of the verb used to indicate command or force can also be used
to indicate allow, permit, or enable. Consequently, whether we are made
to wake up or enabled to wake up depends on the attitude of the sitter,
since both the thoughts of “wanting to let go of thoughts” and “not
wanting to let go” arise and cease of themselves.

The Japanese expression jinissai butsuzuki no seimei is a combination

of Dogen Zenji’s jinissai, which implies all-pervading, and Uchiyama Ro-
shi’s butsuzuki no seimei, undivided life.
5. The Japanese expressions in this passage are honrai no jiko, “‘one’s orig-
inal self”’; jinjippokai-jiko, “the self that pervades the ten-direction world™’;
Jjindaichi-jiko, ‘“‘the self that fills the whole earth”; and jinissai-jiko,
“Universal Self.”
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The Activity of the Reality of Life

I have just said that all of us, regardless of whether we realize
it or not, or whether we wake up to it or not, are living out
the Self as the whole universe. Since this is such a crucial point,
I’ll repeat it here. Usually we make the idea of the small in-
dividual self the center of our world and become firmly con-
vinced that this small individual is our self, but this is not our
true Self.

The reality of life goes beyond my idea of myself as a small
individual. Fundamentally, our Self is living out nondual life
that pervades all living things, everything that exists—universal
existence.* On the other hand, we usually lose sight of and
cloud over the reality of the life of universal Self with thoughts
originating from our small individual selves. Consequently, by
letting go of our thoughts, this reality of life becomes pure and
clear. Living out this reality of life as it is—that is, waking up
and practicing beyond thinking—is zazen. At this very point
our basic attitude in practicing zazen becomes determined. The
attitude of the practitioner in practicing zazen as a Mahayana
Buddhist teaching never means to attempt to artificially create
some new self by means of practice. Nor should it be aiming
at decreasing delusion and finally eliminating it altogether. We
practice zazen, neither aiming at having a special mystical ex-
perience nor trying to gain greater enlightenment. Zazen as
true Mahayana teaching is always Self just truly being Self, life
truly being life.

6. “our Self is living out nondual life that pervades all living things,
everything that exists”: In Japanese, “‘all living things” is issai seimei, while
“everything that exists” is issai sonzai. These expressions are Uchiyama
Roshi’s translations of two old Japanese expressions ikitoshi ikeru mono—
“all living things”—and arito arayuru mono—‘‘all existing things.”
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We all have eyes, but if we close them and say that the
world is all darkness, how can we say that we are living out
the true reality of life? If we open our eyes the sun is shining
brilliantly. In the same way, when we live with our eyes wide
open and awakened to life, we discover that we are living in
the vigorous light of life. All the ideas of our small self are
clouds that make the light of the universal Self foggy and dull.
Doing zazen, we let go of these ideas and open our eyes to the
clarity of the vital life of universal Self.

In other words, when we believe that the truth of this small
self as an individual entity is universal Self and actually practice
the reality of life—do zazen—then we discover the attitude of
zazen as true Buddhism. This zazen is referred to as the zazen
of shdjo no shu, that is, the activity of the reality of life.” Sha,
sometimes translated as “‘enlightenment,” actually means “re-
ality.” And since we are living the reality of the life of universal
Self, we practice or actualize the reality of this life. That is why
it is referred to as shojo no shu—the activity of the reality of
life.

I said earlier that we “‘believe and sit,” though I must now
discuss the meaning of “believe” in its Buddhist sense. Ordi-
narily, we use the word “believe” to mean thinking what
someone has said is true. In religion when an agent (a medium)
of some god or God has spoken suggestively about an invisible
realm (a metaphysical realm) and has said that there exists such

7. Shdjo no shu is sometimes translated as “practice beyond: enlighten-
ment,” or as “practice based on enlightenment.” Either translation implies
that Dogen Zenji is suggesting that we first have to gain enlightenment,
and then we can practice. However, this is not what he meant. Practice
based on or beyond enlightenment simply means practice that precedes
any concept of either enlightenment or delusion. He also expresses this
idea through the expression shushé ichinyo—‘practice and enlightenment
are one”’—or honshs myoshu—"*‘original enlightenment is true practice.”
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“belief” in Buddhism is just to not doubt that we are living
out the reality of indivisible life.

The Maha-prajna-paramita-shastra says, “We enter the great
ocean of buddha-dharma through faith.” The same can be said
for our zazen. When zazen is basically to sit with faith in “the
Self which is the universe,” it is zazen that is true Buddhism.
When the meaning of zazen is clarified, that is, zazen as the
practice of shdjo no shu—activity of the reality of life—the at-
titude of doing zazen in accord with Buddhism is definite.

Up to now, I have been discussing Buddhism using the
expression “‘universal Self.” The original expression of Dogen
Zenyji, jinissai jiko—*‘all-encompassing self”’—can be found in
the Shobogenzo: Yuibutsu Yobutsu (‘“Only Buddha Together with
Buddha). But of course, we are not limited to this phrase. In
Buddhist sutras and commentaries, a vast number of words have
been used to express this universal Self:® If you run across any

8. [Uchiyama Roshi’s note] The following is a list of just a few of the
more commonplace expressions that have been used: shinnyo (in Sanskrit,
tathata; in English, “suchness”); hossho (in Sanskrit, dharmata; in English,
“dharma-nature”); hosshin (in Sanskrit, dharmakaya; in English, “dharma
body’’); hokkai (in Sanskrit, dharmadhatu; in English, “dharma world”);
bussho (in Sanskrit, buddhata; in English, “‘buddha-nature”); nyoraizo (in
Sanskrit, tathagata-garbha; in English, “‘embryo tathagata”); shin (in San-
skrit, hridaya; in English, “Mind”); yuishin (in Sanskrit, citta-matra; in Eng-
lish, “Mind Only”); isshin (in Sanskrit, svacitta-matra; in English, “One
Mind”); funi (in Sanskrit, advaita; in English, “nonduality”); ichijo (in
Sanskrit, ekayana; in English, “One Vehicle”); jisso (in Sanskrit, tathata;
in English, “all things are as they are”); mys (in Sanskrit, sunyata; in
English, “emptiness”); hikkydku (in Sanskrit, atyanta-sunyata; in English,
“ultimately empty”’); nyonyo (in Sanskrit, tathata; in English, “suchness”);
nyozehs (in Sanskrit, yatha-dharma; in English, “in accordance with the
law”"); nehan (in Sanskrit, nirvana; in English, “nirvana”); hiu himu (in
Sanskrit, na bhavo napi cabhavah; in English, “not-existing, not-not-
existing”); chudo (in Sanskrit, madhyana-pratipad; in English, “Middle
Way"); daiichi gitai (in Sanskrit, paramartha; in English, “Absolute Truth”).
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Amitabha Buddha of the Pure Land school is just another name
for universal Self, here given the name of a buddha. Of course,
Amitabha, also known as Amitayus, isn’t the name of a person
who actually existed historically. In Sanskrit, amitabha and ami-
tayus mean “‘infinite light” and “immeasurable life.” In other
words, that life which connects all things.

If we analyze this Pure Land teaching, it looks something
like this: Usually we get completely lost in the thoughts of
our small, individualistic selves, but in terms of fundamental
life—life that pervades everything—we are already saved by
the vow of Amitabha Buddha. Believing in this vow and be-
coming clear and pure in Amitabha Buddha, we chant the
nembutsu, ‘“‘Namu amida butsu—I] put my faith in Amitabha
Buddha.” This attitude is exactly the same as our attitude in
doing zazen.’

It should be clear now that in Buddhism, whether we do
zazen or chant the nembutsu, our attitude toward these practices
demonstrates the same attitude toward life. That is, Buddhism
teaches us about this incomparable or absolute attitude toward
life.

In other words, this small I is embraced by the immeasur-
able and boundless Amitabha Buddha. This has nothing to do

9. [Uchiyama Roshi’s note] In the Daijokishinron-giki (*‘Commentary on
the Awakening of Mahayana Faith”) the Buddha’s vow is described as fol-
lows: “The true mind of the sentient being turns around and awakens
the sentient being himself. . . . In other words, this true mind itself is the
Buddha’s vow of compassion.” Since we are already living out life con-
nected to all things, we are awakened and led by that life. Buddhism
expresses this fact by saying that the Buddha saves sentient beings by
means of vows. Therefore, you should understand that even if I talk about
the vow of Amitabha, 1 am not talking about some other person or thing
called Amitabha. Amitabha is not outside of the Self.

— 04 ——






R B L C e L sl A < o Secalens
= 71§ TN - i1 ket e T = el -

- R
1 1

wamin=
1
| -
OB e e | L 04N w y I' Fluge f“
o 1A = Ll o A 1 g =¥ =m TEe PSRN CN
ann 1 TR -g-_ll_u__lui-"-:-'r
i
» Focie ¥y iyt S - - = Sy
‘I g el & R - ' anl & | | L]
&) ol miw £t | T I el w, it | el ™
'
1
| (| - o b = ypep et Tra -h’l H-ll
A Mt g Fepioell, mi) Bl ey AL RN T ’H
: 1 HI‘ L e ks Wl e Y a e IIIIT*IFELLI L]
. -y e el oy i L
. ih [ -] e p ol ey ;I_FI;“_._LI“_."- _‘.'-
. dawte_ = s gl pam wael el ot Tesmin g, -‘H
.' ||F Bl _H | I | lllrljl-llllr“qun-
=0 e e, e sl e i e













“Hey, modern people! You take pleasure in your civiliza-
tion, but where are your lives headed?”

“I don’t know. Ask the civilization.”

“Hey, mankind! Why are you making H-bombs and
guided missiles?””

“I don’t know. But somehow we seem to have fallen into
this plan of human annihilation.”

Our situation in the world today is exactly like poor unedu-
cated Hachiko’s frantically embracing that galloping horse.
While grabbing scientific and technological progress, we lack the
power to control it. Consequently, the direction in which to
proceed is unclear. Though we run around crying ‘““Efficiency!
Efficiency!” and make every effort to be more efficient, living in
our splendid, modern civilization, where are we to settle?

In the past we found direction, and sometimes peace, by
worshiping some god or gods. Since we cannot see God with
our eyes or touch him with our hands, our only knowledge of
him is what is proclaimed about him. This proclamation is re-
ferred to as divine revelation, and in my opinion it is a myth.
Finding direction by worshiping some god is to be led about
by myth. Most of the ancient wars were promoted by oracles
and revelations from their respective gods; they were wars of
one myth against another.

In ancient times, men may have offered human sacrifices
to obtain divine help if they were attempting to build a large
dam. In those societies it might not have been considered either
cruel or unlawful. Nor would the religion that endorsed such
a ritual have been thought of as a particularly evil one. But in
modern society, what if a human sacrifice were offered at the
opening of a dam construction project? Obviously, it would be
considered both cruel and inhuman. Moreover, it would be a
criminal offense. The religion demanding such a sacrifice would
be thought of as an unsocial and immoral superstition rather
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ances and other such modern conveniences and live in great
comfort. If we compare our situation to that of ancient Egyp-
tian civilization, our lives would be comparable in luxury to
that of a person served by dozens of slaves. We are kings, who
through television are entertained by the best performers in the
country and, by modern transportation, are carried to our des-
tinations at speeds the Egyptian pharaohs couldn’t imagine no
matter how strong their palanquin bearers were.

Now that we have such a life, would you say we are living
with no wants or discontentments, with complete peace of
mind? Unfortunately not. On the contrary, most people today
feel dissatisfied with their present way of life and, because of
that, run around trying to make more money, or enjoy an even
higher standard of living, or go on strike for better wages. On
a larger scale, countries are ever ready to wage war against one
another for their national interests. In the future, when through
even greater technological advances people will have no ma-
terial wants, do you think the discontent that causes national
strife and international wars will also cease? If you do, you are
being far too optimistic. The higher the standard of living a
people achieve, the higher the level they want to achieve. The
more power a nation is able to gain, the more it tries to acquire.
This spiral perpetuates itself because the knowledge to develop
our standard of living, which is the wisdom of our modern
scientific and technological civilization, was born in a matrix
of dissatisfaction: Dissatisfaction is the mother of invention and
progress. That is why no matter how much scientific or tech-
nological progress is made, people will never be satisfied. As
long as they walk along this path shouldering the bag of desires
and dissatisfaction, even several hundreds or thousands of years
from now, every time they open that bag, they will always be
pulling out their dissatisfaction.
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broader, more Mahayanist attitude developed a living samadhi.
*““Samadhi’’ means Self settling on true and immovable Self, but
“immovable” should not be interpreted to mean functionless
or fixed in an inactive state. Since Self is life and life is activity,
life completely unhindered by anything manifests as pure activ-
ity. This is immovable, unshakable life.

Within the manifestation of pure life, the Mahayanists
found where Self should settle, and this led to the development
of Mahayana Buddhism. In brief, Self settling on Itself does not
mean to be dragged around by desirous thoughts; nor, on the
other hand, does it mean to become lifeless, with vital life func-
tion wasting away. Life must function as activity that manifests
life as life. And through this kind of activity an immeasurable
and alive world will open before us.

In order that our discussion not remain abstract, let us re-
turn again to thinking of the concrete everyday world. For
instance, let us pose the question of why we work. We could
reply that we work in order to eat, or to better our standard
of living, or to become famous. However, all of these responses
originate out of our own carnal thoughts and desires and not
from the life force itself.

The lily blooming in the field—why does it bloom? It
doesn’t bloom for any particular purpose; it blooms solely be-
cause it has been given life. “Consider the lilies of the field,
how they grow; they toil not, neither do they spin. And yet I
say unto you, that even Solomon in all his glory was not arrayed
like one of these”” (Matthew 7:28-29). Here the glory of life
simply appears. In the same way, the violet blooms as a violet,
and the rose expresses its life as a rose. The flowers blooming
in the field do not feel with pride that they would win first
prize in a beauty contest; they do not feel that they are in
competition with other flowers. The violet does not develop
an inferiority complex, thinking, “The roses are big and beau-
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are simply comparing me with someone else, trying to put a
label on me, so it has nothing to do with the reality of who I
am. Returning to the reality of my life just as myself—just
manifesting this life—is the meaning of the saying that blue
things are blue and red things are red. This is the pure land.

In other words, without being tossed about by personal
feelings and ideas, just returning to the life of my true Self,
without envying or being arrogant toward those around me,
neither being self-deprecating nor competing with others, yet
on the other hand not falling into the trap of laziness, negli-
gence, or carelessness—just manifesting that life of my Self with
all the vigor I have—here is where the glory of life comes forth
and where the light of buddha shines.! Religious light shines
where we manifest our own life. In Buddhism, the world that
unfolds as Self settling on Self is not a world where the strong
devour the weak or where people struggle for mere survival,
nor is it a world of escapism or seclusion where one has for-
gotten to bring forth the flower of one’s life. It is a world that
opens the flower of Self alone; it is a world that opens the
present alone. Buddhist samadhi—that is, zazen—is the foun-
dation for the manifestation of this life. In the succeeding pages,
[ will try to explain the structure of the manifestation of this
life and also how zazen becomes the center and motive for that
manifestation.

1. In Dogen Zenji's Shobogenzd: Komyo is the following passage: ‘“The
light of the buddha-patriarchs is the whole-ten-direction-universe, all the
buddhas, all the patriarchs, buddha and buddha; it is the light of buddha,
the light is buddha. The buddha-patriarchs lighten the buddha-patriarchs.
The buddha-patriarchs practice and realize this light; they become bud-
dha, sit buddha, and actualize buddha.”
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Moreover, what is expressed here is the very essence of the
spirit that developed as Mahayana Buddhism. Although the lan-
guage of this passage is too simple to be easily understood, we
can try to get a sense of it in terms of our everyday life.

The scripture says of interdependence: ‘“Because this exists,
that exists, because this arises, that arises.” But what does this
mean? It means that all concrete entities occur in accordance
with various conditions, that they always happen based on con-
ditions and never apart from or separate from such factors, and
that all abstract entities have meaning because of their mutual
relations. Accordingly, what is being said here is that there are
no independent substantial entities—that is, no things existing
by themselves.

Let me take myself as an example. Usually we think of our
“self”” as an individual independent substance, as an enduring
existence. But if we think about it carefully, this is by no means
the case. I have an album of photographs taken of me every
few years from infancy to the present.

When I look at it these days I'm filled with an utterly
strange feeling. It so clearly shows the changes I have gone
through while gradually advancing in age. How my face and
figure have changed with the years! I can only wonder at the
marvel of creation. Within this constant change, what endures?
The birthmark under my eye, the peculiar slope of my head—
only these meaningless facts remain. And if it is true that I am
only what endures through time, then this birthmark and this
oddly shaped head are what I tryly am. Consequently, I cannot
help but wonder whether these pictures are all of the same I
or not.

Not only the appearance of the body, but the inside as well,
is gradually being regenerated and transformed; so what does
not appear in photographs is also undergoing change.

Moreover, the content of my thoughts, which I refer to as
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that 1s, as interdependence. In short, zazen enables life to be life
by letting it be.

One might well ask: Whether we exert ourselves or not,
aren’t we always living life as it is? Isn’t it nonsense to speak
of living apart from life? This is indeed so, and is the basis of
the Buddhist “all beings have buddha nature”—that is, actual-
izing life is our nature.

Nevertheless, it is also true that we aren’t always living fully,
aren’t always actualizing our life. This is because unlike the
flowers in the fields, human beings bear the burden of thought.
Thought has a dual nature: Thought springs from life, and yet
it has the ability to think of things totally ungrounded and
detached from the fact of life. This is delusion and it leads to
some strange consequences.

“I've got to whip A in the upcoming election” (despite the
fact that the speaker is presently alone in his room and not in
the midst of competing with A at all). “I’'m going to get my
hands on that mine and make myself a fortune” (though the
immediate fact here is that the speaker is not holding the mine,
nor is there any price tag hanging from any piece of the ore).

As I quoted earlier from the Nikayas, “Truly seeing the
aggregation of the world, the view of nonexistence does not
arise. Truly seeing the annihilation of the world, the view of
existence does not arise.”” Being detached by our thoughts
from reality, we fabricate seemingly substantial and accumul-
able entities such as money, position, or power in the midst
of this insubstantial world, which is the view of existence. In
order to possess these things, we become greedy and deceitful,
hating and injuring each other, or else we hold on to feelings
of inferiority that develop into neuroses in the course of our
struggling.

Even though this world of interdependence is not substan-
tial, provisionally it has a certain order. Yet we ignore that
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misses the mark, but the moment we do so, we impair zazen
and go off the track. Zazen has nothing to do with thinking
about results. It is essential just to aim at the correct posture
with our flesh and bones without trying to observe the effect
of zazen.

We may feel that being unable to observe the effect of our
zazen will bring about tremendous dissatisfaction. It is only nat-
ural to feel this, for zazen throws out our petty thoughts that
seek satisfaction and manifests life purely as life. The feeling
that something is lacking is no more than our petty thoughts
of being unfulfilled. Sawaki Roshi used to say, ‘“There is no
reason to expect the reality of immeasurable and unbounded
life to satisfy your puny little thoughts.”

Only when we throw away all such ideas and let go of
them will our life find peace in the purity of full life. Since it
is human thoughts and getting caught up in ideas of existence
or nonexistence that throws our lives into anxiety and drags us
into suffering, fighting, hopelessness, and despair, it is through
the posture of letting go of these thoughts that we are able to
discover the absolute peace of life.

Nevertheless, this peace is not the cessation or extinction
of life; it is not seclusion or escapism. Far from it. Living in
peace is the unfettered realization of life as life and is not at all
off in the clouds. Rather, all reality, undisturbed by thought, is
reflected as it interdependently appears and disappears. Genuine
peace is like a clear mirror that simply reflects all images as they
are, without adherence. Zazen is practicing the Middle Way
itself with our bodies.

That this Middle Way is itself true life can be seen in our
daily lives as well. A simple example of this is driving a car.
When we drive while absorbed in our thoughts or tensed up,
our life becomes totally confused and we cannot manifest our
life as it is. This makes our driving highly dangerous. At the
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Vow and Repentance

Doing zazen is throwing out all human thought, and this letting
go constitutes the throwing out of man’s arrogance. In doing
so, we become, as the Bible says, “as God wills,” and then “the
works of God will be manifest” (John 9:3).

‘What this means will be clear when we compare zazen with
the rest of our lives based on thought. We are constantly dis-
criminating and dividing everything into this and that, based
on our thinking. However, to throw out thought and not tie
one phenomenon to another constitutes being prior to thought.
Hence, it is to be before the separation of things into this and
that. When we are practicing zazen we exist before separating
this moment from eternity or subject from object. This may
sound merely theoretical, but for a practitioner of zazen, this is
not the result of reasoning; rather, zazen enables one to expe-
rience this directly.

Although zazen is prior to the separation of all things, this
is not to say that in zazen we lose consciousness; since life is
being vigorously manifested, all things are reflected, and it is
not a losing sight of self here and now. But what does it mean
to say that in zazen, although everything is before division or
discrimination, there is no loss of self here and now? It means
that self here and now is eternity, the whole earth, all sentient
beings.

This is a remarkable thing. I’'m not saying it is logically so,
rather that since the reality of zazen is such, we are concretely
enabled to directly experience through zazen the Self in which
this moment is one with eternity.

Living by zazen as religion is found in our functioning day
to day as a person, a role that is itself the personified union of
this moment and eternity. Living every day by surrendering to
zazen, being protected and guided by zazen, means to live hav-
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vow. The spirit of sacrifice arises from first separating “I”’ and
“thou,” and then “I”” is given over to the service of “thou.”
But Buddhism looks only at that one life prior to the division
of “I” and “‘thou.” Thus we may say that the encounter be-
tween “I” and “‘thou” in Buddhism may be compared to that
between a mother and her child.

The mother takes care of her child, but in doing so, she is
not sacrificing herself; on the contrary, with a nurturing love
she looks after the child as her own life. The Lotus Sutra says,
“The three worlds are my possessions, and all sentient beings
therein are my children.” This is the fundamental spirit of Bud-
dhism, and the source of this spirit is nothing other than settling
in the zazen that precedes all distinctions.

In other words, for the person who sits zazen, vow is
nothing other than the practitioner’s own life; so we see all
encounters—with things, situations, people, society—as noth-
ing but our own life and we function solely with a spirit of
looking after our own life. Therefore, like the mother’s caring
for her child, we aim to function unconditionally and tirelessly
and, moreover, to do so without expecting any reward.

It is not to profit personally or to become famous that we
take good care of things, devote ourselves to our work, love
those whom we encounter, or demonstrate our concern for
social problems. I take care of my own life—I take care of the
world as my own life—moment by moment, and in each sit-
uation [ enable the flower of my life to bloom, working solely
that the light of buddha may shine.

In this sense, the activity of buddha being carried on to-
gether with the whole earth and all living beings is the aim of
zazen practitioners’ daily life as well as the aim or vow of our
overall life. It is through zazen that we make this vow our own.

Even though in our zazen the direction of our activity is
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Living Wide Awake

A person who discovers the direction of his life in zazen—that
is, who vows and who at the same time lives by repentance
through zazen—is called a bodhisattva. This means that a bo-
dhisattva is an ordinary human being who has found his life
direction in buddha, that is, in zazen. Even as ordinary human
beings, when we live by vow the meaning of our lives totally
changes. Hence, a bodhisattva living by vow becomes distin-
guished from a person living by the continuation of his karma.
There is no need to deprecate ourselves thinking that since we
are ordinary human beings, we aren’t qualified to be bodhi-
sattvas. Precisely because we are ordinary human beings, we
possess this earthly flesh; yet, since we aim in the direction of
buddha (zazen), we can make our effort in peace. I hope that
without holding back in any way, all of us who practice zazen
will aspire as bodhisattvas, letting go of our thoughts, working
and living out universal Self in each daily activity throughout
a whole lifetime.

How to describe concretely what it means to live and work
as a bodhisattva, waking up to universal Self—this is the ques-
tion Dogen Zenji addresses in the Eihei Daishingi (‘‘Regulations
for Eiheiji Monastery”). This book was considered so indispen-
sable by the followers of Dogen that they were required to
carry it with them wherever they went. Also, when living in
a monastery, they always constantly reread and checked with
this book while carrying on their daily activities. I believe that
it is a truly incomparable religious text, which gives practical
guidance regarding how to put zazen into practice in our daily
lives. I also find it regrettable that the Eihei Daishingi has been
relegated to Zen priests who follow Ddgen’s teachings and is
not well known to the general public. Hoping to introduce just
a little of the contemporary meaning of this book, I have writ-
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With this magnanimous mind, which throws out the
thoughts of the small self and ceases to discriminate, it becomes
clear that my whole world—all people, affairs, everything—
appears before me as my present circumstances, the scenery of
my life, the content of my Self. This is exactly the same as in
zazen when all the thoughts that come and go are the scenery
of zazen.

The very same thing can be said about time. Usually we
assume that time is something that is flowing from the past,
through the present, and toward the future and that we live
within time. However, if we think about this in terms of raw
life-experience, we realize that this is not at all so. The past has
already gone by and doesn’t exist, and the future hasn’t come
yet, so it doesn’t exist, either. Actually, there is just this one
moment of the present; both past and future are nothing but
the content, the scenery, the situations that float into our minds
within this momentary present. One might be tempted to say
that this isn’t true, since “old” buildings and “old” books are
in fact right here. However, as the reality of life, these buildings
and books exist only in the present, and thinking that they are
“old” is nothing but the present thought in my head. In other
words, my presently existing head gives the attribute of “old”
to the buildings and books that exist right now. Therefore, in
terms of raw life-experience itself, we are always living out the
present that is only the present, the now that is only now.

So what in the world does it mean to live and work as
Universal Self? Clearly, it is living and working in the now that
is only now, as the Self that is only Self, no matter what hap-
pens. Whatever we are now faced with is what lives and func-
tions as our life. With this attitude toward life there is no past,
future, or other person before the eyes of our Self; there is only
living out the reality of ever-present life.
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nation is nothing but a distinction we make in our minds and
is totally removed from the reality of life. Yet precisely because
of these distinctions, we get all excited over wanting to go the
better way and trying not to go the worse way. As long as we
act like this, we completely lose sight of absolute peace.

For example, if we fall into hell—some unfortunate cir-
cumstances—we run around thinking it is unbearable and try-
ing to reach paradise, or happiness. So the situation is like the
devils in hell entertaining themselves and playing with us as a
cat plays with a mouse.? The more we try to run away, the
more the devil plays with us, becoming more and more vicious.

The important point here in terms of the truth of Self is
not to run away from the worse way (hell, unhappiness, or bad
circumstances) and turn toward some better way (heaven, hap-
piness, or good circumstances) by discriminating between better
and worse using our heads. Rather, what is crucial is magnan-
imous mind, with which we take the attitude of living straight
through whatever reality of life we are presently faced with. In
other words, if I fall into hell, then hell itself becomes my life
at that time, so I have to live right through it, and if I find
myself in heaven, then heaven becomes my life and I have to
live right through that.

When we settle on an attitude toward life whereby Self
lives out its own reality of life, I do not mean to imply that
heaven and hell, or happiness and unhappiness, cease to exist,
but that it becomes clear that all these are just the scenery of
our lives. In the life of the Self, various scenery unfolds, but
the absolute reality, the undeniable fact, is that whatever hap-
pens, Self lives out Self which is only Self.

2. [Uchiyama Roshi’s note] In the Buddhist “hell,” there are terrible
devils under the command of the King of the Dead, Emma, and these
devils have various ways of torturing people who fall into hell.
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imous mind, parental mind, and joyful mind), and as the
realization of the saying “Gaining is delusion, losing is
enlightenment.”

4. Live by vow and root it deeply.

5. Realizing that development and backsliding are your re-
sponsibility alone, endeavor to practice and develop.

6. Sit silently for ten years, then for ten more years, and then
for another ten years.

7. Cooperate with one another and aim to create a place
where sincere practitioners can practice without trouble.

Opening the Hand of Thought

1. Study and practice the buddha-dharma only for
the sake of the buddha-dharma, not for the

sake of human emotions or worldly ideas.

This is the most important point for us as students of Dégen
Zenji. No one emphasized practicing buddha-dharma only for
the sake of the buddha-dharma more than he. I think the most
important expression in his teaching is buddha-dharma. Despite
that, we’ve become so familiar with the expression that we
often pass over it without considering what it really means.

Lately, I've been looking over some commentaries and
modern Japanese versions of the Shobagenzo: Genjo Koan (‘‘ The
Koan of Being in the Present’) because I’'m going to translate it
into modern Japanese and write my own commentary. At the
very start of the chapter are the words “When all dharmas are
the buddha-dharma . . .”” Yet no one seems to have picked up
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ity.? These are more difficult to deal with, because they are
fabrications conjured up in our heads. We create various illu-
sions in our minds and then jump in, becoming immersed in
them. There’s a place in Japan called Yawata near Funabashi in
Chiba Prefecture. There used to be a big thicket there. Once
you lost your way in it, you could never find your way out,
so there’s an expression, ‘‘Yawata no yabushirazu’’—‘‘Being lost
in the bamboo thicket of Yawata.” Anyway, we human beings
make up illusions like the thicket of Yawata and then become
lost and confused in the jungle we ourselves have created.

How can we awaken from these illusions? The only way is
to open the hand of thought, because our thoughts themselves
are the source of illusion. When we let go of our thoughts and
become vividly aware, all the illusions that create desire, anger,
and group stupidity vanish immediately. This is the way of
awareness. We must neither fall asleep nor get carried away by
our thoughts. The essential point in zazen is to be, vividly
aware, opening the hand of thought.

Buddhism emphasizes mujo (“‘impermanence’) and engi-
shojo—all phenomena are the results of causation and are with-
out permanent or independent substance. In other words, the
reality of life changes from moment to moment, and there is
no permanent or enduring substance. Although since antiquity
people have said that a diamond cannot be destroyed and have
used it as a symbol of “absolute permanence,” in fact a diamond
is simply compressed carbon, which is combustible. Further-

2. “group stupidity”: The original Japanese expression is gurupu boke.
Sawaki Roshi talked at length about this in various lectures. By group
stupidity is meant a sort of mental paralysis of the individual to use sound
judgment and being dragged around by the power of the group or so-
ciety. Boke is the noun form of the verb bokeru, which includes both a
sense of forgetting and of growing senile.
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gedatsu,® or emancipation through the observance of the pre-
cepts. Each precept that is kept liberates us from its correspond-
ing evil. Where we observe that particular precept, there we
are immediately emancipated.

I think this idea of pratimoksa is the origin of Ddgen Zenji’s
shusha ichinyo. Betsubetsu gedatsu means that if we uphold a cer-
tain precept, we will be emancipated to the extent of that pre-
cept. If we open the hand of thought right here, right now,
and experience reality, that is true enlightenment. In this way,
Dogen Zenji expressed the spirit of Shakyamuni Buddha in
his own words when he said “Practice and enlightenment are
one.”

It seems that very few people who study Buddhism these
days pay any attention to the idea of pratimoksa—TI asked some
students from a Buddhist university whether they knew about
pratimoksa or not, but none of them had heard of it. Shakya-
muni Buddha said very clearly that after his death his disciples
should respect pratimoksa more than anything else, so it must
be very important. This spirit of pratimoksa is the same as that
expressed in “‘practice and enlightenment are one.” Therefore,

instead of aiming at some ready-made enlightenment, we

should practice opening the hand of thought and just be aware
of the vivid reality of life in every place and in every moment.
This is buddha-dharma.

Now, what does “‘practicing buddha-dharma only for the
sake of buddha-dharma” mean? As I said before, it means to

3. Shosho gedatsu literally refers to emancipation here and there, while
betsubetsu gedatsu refers to emancipation gained by upholding particular
precepts. Upholding each particular precept brings the benefit (emanci-
pation) from upholding that precept. For example, if one vows not to
kill any living thing and is able to uphold that precept, then the benefit
of not killing will accrue.
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American Zen got going with LSD, and then for a while
in the sixties, spontaneity became the fashion. America is a
country of pragmatism. For example, when the bill collector
comes around demanding his money, it’s very convenient if
you can shout “Katsu!” to chase him away. It’s very handy in
terms of your human feelings. You’ll feel good—cheerful,
pleased, gratified—in your deluded mind. But this kind of hu-
man emotion has nothing to do with buddha-dharma. You
have to understand that practicing the buddha-dharma is noth-
ing like drinking a bottle of soda pop, belching, and feeling
refreshed.

Today many Westerners practice zazen, but one thing
many of you don’t really seem to understand yet is practicing
buddha-dharma for the sake of buddha-dharma. People just
want it to be useful or to satisfy their desires. That’s no good.
The true Buddha Way is to practice buddha-dharma for its own
sake.

What is the most important thing in your system of values?
If you think it’s something made up in your head, you're totally
wrong. The highest value isn’t something made up in our
heads—it arises when we open the hand of thought. Opening
the hand of thought is itself what is most valuable. This is the
meaning of “‘practicing buddha-dharma only for the sake of the
buddha-dharma.” Think about it.

I'd like to have those practitioners coming out of a Western
tradition really understand this point. There are too many
teachers who don’t make any effort to transmit the buddha-
dharma only for the sake of the buddha-dharma. They attract
people by dangling some attractive carrot in front of them and
then claim that by practicing zazen you can acquire the ability
to shout like Rinzai and chuck out the bill collector. But that
kind of zazen is not true zazen, no matter how hard you prac-
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for the sake of buddha-dharma as a kind of smokescreen behind
which they are just trying to get their own way. This point
requires a great deal of caution. The basis of buddha-dharma is
“The expansive sky does not obstruct the white clouds from
floating.” We must neither oppose nor deny the existence of
human emotions and worldly ideas.

What this boils down to is that all we can do is persuade
ourselves to follow the buddha-dharma only for the sake of
buddha-dharma. We practitioners ourselves must maintain an
attitude of practicing buddha-dharma only for the sake of
buddha-dharma, without the justification of human emotions
and worldly ideas. No one can stop people from saying you
did such-and-such contrary to buddha-dharma for the sake of
buddha-dharma. But we shouldn’t judge people by this stan-
dard. The buddha-dharma isn’t something like a national law,
by which one can judge the behavior of others. Quite a few
priests go astray on this point. They speak fancy words to other
people for the sake of their own cravings. For example, they’ll
talk about dana-paramita, which is generosity or charity, as being
the chief virtue, and tell you how you should practice it. Then
they collect the money and pocket it themselves! This is in-
excusable. We can’t demand that others practice generosity
without practicing it ourselves.

The most important point in Buddhism is that each of us
practices it for our self. We must apply every teaching and
every practice to ourselves. In understanding buddha-dharma
for the sake of buddha-dharma, this attitude is essential.
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find a true teacher, it is better not to practice.”* Who or what
is a true teacher, then? If we mull it over in our heads and
decide that so-and-so must be a true teacher, we’re making a
big mistake. We’re only trusting our misguided thought that a
certain person is a true teacher.

Zazen, which is letting go and opening the hand of
thought, is the only true teacher. This is an important point. I
have never said to my disciples that I am a true teacher. From
the beginning I have said that the zazen each of us practices is
the only true teacher.

Since Sawaki Roshi passed away, I have been giving teisha,
dharma lectures, to my disciples. But this is just my role. I've
never said that I am a true teacher or that I am always right.
Whether you think I am a true teacher or not is only your
opinion. A true teacher is just not that sort of thing—the zazen
of opening the hand of thought is, for each of us, the true
teacher. Please do not forget that zazen is what is most ven-
erable and constitutes our true teacher.

Gain Is Delusion, Loss Is Enlightenment

3. Zazen must work concretely in our daily lives
as the two practices (vow and repentance), the three minds
(magnanimous mind, parental mind, and joyful mind),
and as the realization of thebsaying

““Gaining is delusion, losing is enlightenment.’’

Some people believe that all activities that use the same
posture as zazen are alike. Many non-Buddhists—for example,

4. This quotation can be found in Dogen Zenji’s Gakudo Yojin-shil
(“Points to Watch in Practicing the Way”).
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The third type of zen is chikusho zen. Chikushd refers to
domesticated animals like dogs and cats. Let’s face it, there are
some people who stay in monasteries because, as long as they
follow along, they are fed. Occasionally, this type strays into
Antaiji. They stay here because they can get fed; they sit ses-
shins just to kill time. Chikusho zen is a waste of time and this
kind of person should be tossed out.

There is a Japanese expression yoraba taiju no kage, which
means to look for shelter under the shade of a big tree. It’s a
terrible mistake to take shelter at Antaiji, which is really the
equivalent of the shade under a patch of grass. We don’t serve
fancy food, just brown rice, miso soup, and pickled daikon
radish. Nothing much at all. It really is pointless to try to be a
house pet here.

Fourth, we have shura zen. This is the zen in which people
compete over who is most enlightened or whose practice is
most severe. They beat each other with the kydsaku (meditation
stick).

Then comes ningen zen. This is zazen practiced for utilitar-
ian reasons. Some people sit to reap some reward, to get their
heads straight, improve their health, and so on. There are an
awful lot of books published on Zen for Health or Zen as Psy-
chotherapy. These are good examples of ningen zen—zen out to
improve humanity. People who always expect to get something
in return are practicing ningen zen.

The sixth type is tenjo zen. The people who practice this
want to be hermits or saints. Lots of Americans seem to like
this type of zen. I guess they want to escape from the noisy,
materialistic society of America and live in the remote moun-
tains enjoying the silence. This is Zen undertaken as a hobby
or a fad. It has absolutely nothing to do with the buddha-
dharma.

To recognize true zazen, we have to look at our practice
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tioned self is the true Self. The true Self appears when we strip
away karmic or conditioned self. And that means “opening the
hand of thought.” This is original Self.

There is a koan that asks, ““What is your original face before
your parents were born?” One might naturally assume that
there is some special thing called “original face,” but that is not
the right approach. When we open the hand of thought, letting
go, the original Self is there. It’s not some special mystical state.
Don’t seek it somewhere else. When we open the hand of
thought, that is original face. When we refrain from grasping
our thoughts, we realize that the force that animates our lives
and the force that moves the wind is the very same force. Our
lives and the force that moves the wind are the very same. Our
breath and the wind blowing are one.

Ordinarily, we think we are alive because our brains are in
control. This is a grave mistake. The range our brains control
is pretty limited. We drink a cup of tea when our brains con-
ceive of wanting to drink something. We can do this as our
brain orders us to. But generally, only things such as our hands,
legs, and tongue consistently follow the orders issued by our
brains. It’s virtually impossible to exercise total control over our
hearts or our lungs. We breathe in our sleep. It’s not really a
personal effort. When we’re asleep, we open the hand of
thought, breathing without worrying about it. I breathe even
when my brain isn’t conscious of it, don’t I? This certainly is
me. This is the original Self.

One of the words that Dégen Zenji connects to other
words throughout the Shabogenzo to strengthen the expression
is jin (“‘whole”). I've been told that this word is difficult to
translate well into English. Dégen frequently uses expressions
like jin jippo kai (“the whole-ten-direction-world”), jinissai
(“everything”), and jinchi, jinkai, jinji, jippo (‘‘the whole earth,
the whole world, the whole [all] time, the whole dharma”). In
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we going after death? Back to the universal life. That’s why the
Japanese refer to the recently deceased as shin ki gen (“one who
has returned to the origin”). This universal life is the original
Self.

By the way, it’s no use saying that everything except what
our brains come up with is universal. Thinking is also one of
the functions of the original Self. However, our brains can also
think of things that don’t exist. For example, I can think that
I did such-and-such yesterday, even though yesterday has al-
ready gone. It’s not present. I can also imagine something about
tomorrow. That’s not real either, because tomorrow hasn’t
come yet. We’re thinking about something that is not real right
now, right here. This is a fabrication. To do zazen means to
see this illusion for what it is, to understand that it is an illusion.

No matter what we think about it, we cannot be separated
from the original Self. We are universal whether we’re alive or
dead. At the same time, it’s also true that we cannot be sepa-
rated from our conditioned self, either, which has the karma
to produce all kinds of delusion. So we can conclude that the
human condition involves existing in the midst of this rela-
tionship between conditioned self and original Self.

From the perspective of conditioned self, original Self rep-
resents the direction toward which we should aim. This is the
meaning of ‘‘vow’’—going in that direction. The first of the
Four Bodhisattva Vows is: However innumerable sentient be-
ings may be, I vow to save them all. This means to settle as
universal life wherever that life naturally settles. The second
vow is: However inexhaustible my delusions (desires) may be,
[ vow to extinguish them. This means refraining from being
dragged around by one’s thought. But as long as we are human
beings, we’re going to have a mind that fabricates illusions, and
so we have to study the buddha-dharma to clarify the reality
of our self. This is the meaning of the third vow: However
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that I myself can’t follow what I'm proposing. I try to expose
my own faults as a form of repentance. And when I repent,
the flame of my vow burns brighter.

As humans committed to a life of zazen, we should main-
tain both attitudes: vow and repentance. These are our two
practices.

You must grasp this: “One zazen, two practices, three
minds.”” Don’t try to find this expression in any sutra. It won’t
be there. I made it up. No Buddhist dictionary explains it—
yet. Someday it’ll be there.

Anyway, the three minds—magnanimous mind, parental
mind, and joyful mind—describe the way in which, as con-
ditioned selves, we should function to reveal our original Self.

I have already described magnanimous mind as the act of
opening the hand of thought and refraining from any compar-
ison or discrimination. For example, the word “‘big,” which is
written in Japanese with the same character as the ‘““magnani-
mous” of “magnanimous mind,” doesn’t imply “bigger than
something else.” Anything only relatively big isn’t really big,
no matter what size it is.

I was amazed when I heard that there are some researchers
who study the genitals of fleas. Apparently they classify them
according to their shape: some form an equilateral triangle, oth-
ers an isosceles triangle, still others are flat, and so on. They
can tell from these distinguishing marks whether a certain flea
lives on bears in Alaska, Siberia, or Hokkaido. Their research
is very interesting. In any case, it seems that the genitals of fleas
are proportionately quite big. I'll bet there are even parasitic
microorganisms that live on the genitals of those fleas.

By contrast, if you send an artificial satellite up into space,
the details of the earth’s landscape are indistinct. Once I saw a
photograph of Japan taken from such a satellite. Even though
I knew I lived in Japan, I couldn’t see myself in that photo-
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Human beings have to become mature in the real sense of
the word. This morning a couple who had married only yes-
terday came to visit me. I talked with them about this point.
If you’re an adult only in the physical sense, your marriage is
likely to collapse. Maturity means meeting others with parental
mind. I realized this through my own mistakes, and I offer this
advice to every newly married couple.

What’s more, in Buddhism this mature attitude, meeting
others with parental mind, is enlarged and applied to the whole
world. In the Lotus Sutra, this is expressed in the verse:

In this triple world,
All is my domain;
The living beings in it
Are all my children.

This is the mind that sympathizes with everything, that
penetrates into everything—not for itself, but for others.

As a natural extension, we need to find the real meaning
of our life in taking care of others and in putting our life-spirit
into that attitude and effort. To find our life worth living isn’t
the same thing as just feeling a constant emotional happiness.
The life-spirit that meets everything with parental mind: That
is joyful mind.

Joyful mind, parental mind, magnanimous mind: These are
the three minds. We who are committed to a life of zazen must
maintain the two practices (vow and repentance) and the three
minds in our zazen practice. An attitude of feeling safe and at
peace as long as one is sitting is no good at all. All sentient
beings are crying out in one form or another, they’re suffering
and in distress. We have to foster the vow deep in our hearts
that we will work to settle all sentient beings. Vow is funda-
mental to our practice. Even though we take this vow, it’s
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whole-ten-direction-world is nothing but the whole-
ten-direction-world.

Wherever you are living is a palace; and there is no
palace that is not an appropriate place to practice the
Way. This is why Bodhidharma came from the West
the way he did. He had neither doubt nor fear, because
he was living in “the world of saving deluded living
beings” (the world of vow).

I became a monk in 1941 and started to practice at Antaiji
in 1949. Creating the next generation has been my vow since
I was a middle-school student, and becoming a Buddhist monk
was one step in actualizing that vow. After | became a monk,
the flame of my life blazed even brighter, despite the monastery
buildings being terribly dilapidated and my life being very mea-
ger. When times were hard, I was encouraged and given
strength most by that section of Gygji in the Shobogenzo, de-
scribing Bodhidharma’s life. '

In those days my life was so wretched I felt as if [ were
being trampled on. I was trampled over and over again the way
we stamp on weeds, and I was never able to put forth even
the tiniest bud. When things were tough, I chose to stick with
my vow and bury it deeply in the earth to take root there. If
I hadn’t, that vow would have died, because I was always being
trampled down. But because the flame of that vow burned
within me, the more I was trampled, the deeper I rooted my
vow to create the next generation.

I think it was the same for Bodhidharma. He took the great
trouble to travel all the way from India to China, where he
met Emperor Wu of Liang. But the emperor couldn’t under-
stand the Indian monk, so Bodhidharma went to Mount
Shaolin. In short, that was it; he was trampled on. Still, he had
vowed to transmit the dharma and save living beings. Because
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life as buddha-dharma. As long as you have that vow to live
out your life wherever you are, sooner or later spring will
come. And when it does, you will have the strength to grow.
This is the life force. You have to thoroughly understand that
this is completely different from selfish ambition.

I believe that vow is very important, so important that after
Sawaki Roshi died, I made it a rule to chant only the Four
Bodhisattva Vows before and after my talks. There’s no need
to argue difficult philosophical matters. Just these four Bodhi-
sattva vows . . . they’re essential.

Development and Backsliding

5. Realizing that development and backsliding
are your responsibility alone, endeavor

to practice and develop.

There is a saying in Dogen Zenji’s Tenzo Kyokun as follows:
“A foolish person regards himself as another; a wise man regards
others as himself.”

Some people say we are living in the age of indifference.
There are people who are as indifferent to themselves as they
are to others. They really are foolish; they’re completely mixed
up. Actually, there is no such thing as “other people.” Other
people are also your Self. Hence, ““A wise man regards other
people as himself.”” To live out your life as that Self that is one
with everything means that when you encounter other people,
you should live out your Self in that very meeting between
you and others. Martin Buber talked about “I and Thou”—he
called the Self that meets other people as a part of “I” by the
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one inch is altogether buddha, so we should resolve to sit as
much as possible.?

I’'ve heard that in the Rinzai sect these days, monks stay in
the monasteries for only two or three years. In the Soto sect,
it’s even worse. Young people can receive’ qualification as a
priest in as little as three months depending on their educational
background, and then they leave. It really is nonsense. They
just can’t become true monks in two or three years.

We have to live out our Self; everything depends exclu-
sively upon ourselves. We have to practice long enough to
realize this attitude. We have to sit silently for at least ten years.
When I became a monk, my father told me about the proverb
that goes “‘Sit for three years, even on stone.” So he told me
to practice silently for three years. After three years had passed
he said to me again, “Bodhidharma sat facing the wall for nine
years.” And so I sat facing the wall for nine years.

But after ten years of practice, I made up my mind to prac-
tice ten more years. If you’'ve been practicing for ten years, you
can see just how long the next ten years will be. You begin to
get it: “Aha! Ten years isn’t so long.” At first it seems that even
one or two years of practice is too long and hard. But after ten
years, it’s not so difficult to make up your mind to practice ten
more.

“One inch sitting—one inch buddha” is true. One inch sit-
ting (sitting for just a short time) is also good zazen, since there’s
no specific amount of time we can say that we should sit for.

8. Common sense tells us one inch is a little bit, but “one inch sitting
—one inch buddha” cuts through our ideas of measuring and counting.
It means that comparison is irrelevant, so we should throw away our
comparing mind and sit knowing that the wholehearted sitting of a be-
ginner is as much buddha as the wholehearted sitting of the most seasoned
practitioner.
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to crave fame or profit so much. During those years, one’s
sexual desire is much stronger than any lust one might have for
making a name for oneself or building up wealth. In one’s
forties and fifties, however, when the sexual drive seems to
calm down to a certain degree, the desire to become well
known or to make one’s mark in the world raises its head. In
any event, to spend your life being blinded and dragged around
by your own desires is a pretty pathetic thing. Either way, what
you do with your life depends on you. With that understand-
ing, just sit silently for ten years, then for another ten, and after
that, for ten more.

Cooperate to Practice

7. Cooperate with one another and aim
to create a place where sincere practitioners

can practice without trouble.

A place of practice to the practitioner is something like soil
to the farmer. A good practice place must never be a place for
carrying on religious political intrigues, nor a place to try and
make headway on the pseudospiritual ladder. To be in a prac-
tice and then get caught up in sexual affairs, or money, or
fame—or even, to be blinded by your own practice—is a waste
of time. I've spent my life trying to improve the soil, or practice
ground. There’s an old saying that goes, “The poor farmer
makes weeds, the mediocre one makes crops, but the skilled
farmer makes soil.” I've tried to make Antaiji a place where
sincere practitioners can live and work together with the least
amount of trouble.

There’s another aspect to this point of cooperation. Some-
times people will cooperate with each other not only in work-
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And like the clouds that
disappear into the expansive sky
I, too, will

disappear

quietly.

Lately, I have fully realized that when we open the hand
of thought, we are the Self of the whole dharma world whether
we think so or not.

Do you understand this Self of the whole dharma world?
Anyway, everything is one with everything whether we think
so or not. That is our true Self. Perhaps you don’t believe it.
But the reality of it is this: If we open the hand of thought,
we are one with the whole universe. One of the crucial points
to keep in mind is what role we should be playing right now,
right here.

While Sawaki Roshi was alive, my role was that of a novice
monk. I played that role for a pretty long time. I was a novice
until I was fifty-two or fifty-three years old. Even though I was
a novice, I was already an old monk. I played the role of the
old novice right up to the end. That was my role.

After Sawaki Roshi passed away, I took on a new role—
that of an abbot. Giving talks and being a teacher have been
part of my role. I have spent all my effort at fulfilling that role.

Then my role became that of retiring. It would be silly to
think that being a novice was no good, being an abbot was
good, and that going into retirement was becoming worthless
again. People too often think that way. But it isn’t true. I think
the most important thing is our attitude toward each role—
devoting ourselves to it entirely. An old priest counseled me
not to retire. He said once retired all your power gets taken
away by your disciples. Personally, I don’t think that way at
all. It’s just another role.
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the Self-of-the-whole-dharma-world is in the role of life.
Then, when we die, the Self-of-the-whole-dharma-world is in
the role of death. This is the meaning of “Life is the manifes-
tation of the whole-function./ Death is the manifestation of the
whole-function.” After I retired, being retired became the
manifestation of the whole-function.

When I announced my retirement, the mother of one of
my disciples visited me and said, “You’re retiring too young.”
But I don’t agree. When I became the abbot after Sawaki Ro-
shi’s death, I often said that gave me the role of teacher. So I
devoted myself to fulfilling that role. I don’t think you should
be a teacher for too long. You can be a good teacher only in
the beginning, because you’re filled with the passion to edu-
cate. After a time, however, even if your technique has im-
proved, you lose that passion. The passion to teach is more
essential than any teaching technique.

The students you teach when you’re a young schoolteacher
will remember you and come to visit you in later years. But
the students you teach as you get older don’t visit you after
they graduate. It’s the students you taught when you first began
teaching, when you had that passion to educate but no tech-
nique, who miss you and visit you after they’ve graduated. It’s
for that reason that it seemed best to me to retire after ten
years.

Some people asked, “Since you’re retiring so young, does
that mean you are planning to practice insei?”’'° They were
referring to' the practice of some of the early emperors of Japan,
like Emperor Shirakawa or Goshirakawa, who interfered with

10. Insei means to govern from the shadows—that is, to hold control
even though the nominal head might be someone else. There have been
a number of emperors in Japanese history known for having ruled from
the ““shadows’ of their retirement.
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self. This desire attributes the meaning of life to the search for
a goal. Therein, we become completely sidetracked from the
manifestation of the actual life of the Self. In the Shobdgenzo:
Genjo Koan, Dogen Zenji writes: “When a person first seeks
the dharma [truth], he is far from even the periphery.” How-
ever, true improvement of oneself doesn’t mean to put aside
one’s present self and chase after some goal in the future or
outside oneself. Rather, true improvement means to understand
that we have to actualize the reality of the life of the Self here
and now. When our attitude changes in this way, then this is
no longer called desire. It is simply the manifestation of our
own life unrelated to any goal outside of ourselves.

What should we call this power? We don’t call it desire; it
is simply life force. When living beings such as plants or animals
are injured, they heal naturally. Grass by the roadside that is
being crushed by a rock pushes out from the side of the rock
and continues to grow. Can we suppose that the power to heal
or the power to overcome obstacles is desire? Hardly. This
natural effort is life force! The power that enables us to do zazen
and practice is the same. It is a power that projects no goal or
expectation; yet it is a power that manifests and actualizes the
reality of life of the Self. When actually doing zazen, in letting
go of these thoughts, all delusions and thoughts themselves exist
without being obstacles.

Question: You have explained that since we are not like
rocks, it is only natural that thoughts come to our minds when
we sit zazen, but it seems that when I sit, delusions and fantasies
arise more than usual. What should I do?

Roshi: Tt is not that delusion and fantasy arise more than
usual because we do zazen. Usually we live surrounded by even
more delusion and fantasy; however, we become so steeped in
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ple do not belong to me.” He simply lived out his own life
refusing to become the object of worship of his disciples and
followers. This was his basic attitude toward life. There are very
moving passages about this in the Sutra of the Buddha’s Last
Travels (Yugyo-kyo), which is one part of the Long Sayings of the
Buddha (The Digha Nikaya, from the Pali, or Chdagon-kys, in
Japanese). I won’t quote them here, but I highly recommend
this sutra to anyone interested in studying the basic attitude of
Shakyamuni.

Zen Buddhism has inherited Shakyamuni’s basic life atti-
tude, which is to just live out the life of the Self. Therefore,
we simply actualize within the Self the most refined attitude
toward life. If religion means the teaching about the most re-
fined attitude toward life, then Buddhism is certainly pure re-
ligion. And, as I mentioned previously, this Self is not simply
an “I”” opposed to other people and things. To live out the life
of the Self does not mean the self-intoxication of some ego-
centric self. On the contrary, this life attitude is one of discov-
ering the life within the Self that is connected to all things. It
means to live aiming at manifesting the life in each and every
encounter, and seeing all of these encounters as alter-selves of
our own lives. This life attitude is referred to in Buddhism as
compassion. A person unable to find compassion toward others
within the Self cannot be called a person of zazen who has
awakened to the reality of the life of the Self.

In the Bible it is written: “Thy will be done” (Matthew 6:
10); “Whether you eat or drink, or whatever you do, do all to
the glory of God” (I Corinthians 10:31); and “We love Him
[God] because He loved us first. . . . He who loves God must
also love his brother” (I John 4:19, 21). This basic Christian
attitude toward the religious life is also the basic Buddhist
attitude.
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out its life becomes what I aim at as my direction. This aiming
or living while moving in a certain direction is what is meant
by vow. In other words, it is the motivation for living that is
different for a bodhisattva. Ordinary people live thinking only
about their own personal, narrow circumstances connected
with their desires. In contrast to that, a bodhisattva, though
undeniably still an ordinary human being like everyone else,
lives by vow. Because of that, the significance of his or her life
is not the same. For us as bodhisattvas, all aspects of life, in-
cluding the fate of humanity itself, live within us. It is with this
in mind that we work to discover and manifest the most vital
and alive posture that we can take in living out our life.

Question: In our community we have a problem that keeps
coming up. Should we adhere strictly to the rules we’ve made
to support our practice, or should we sometimes bend the rules
to take into account what people need? Which is the bodhi-
sattva way?

Roshi: In Dogen Zenji’s Eihei Daishingi, in the section en-
titled Chiji Shingi, or ““Regulations for the Officers,” there is a
wonderful story where the same kind of problem arises.

Kistt (Guixing) Osho [osho is an honorific title for a
well-respected master] in Sekken (Shexuan) was noted
for his severity in training his disciples and for simplicity
and frugality in his own daily affairs. He was highly
respected by the monks who practiced under him.
When Zen master Hoon (Fayuan) of Mount Fu in
Josha (Shuzhou) and Gie (Yihuai) of Mount Tenne
(Tianyi) in Essh@ (Yuezhou) were once young practi-
tioners, they traveled a long distance with some other
young monks just to train under Kisa. It was the dead
of winter when they arrived, but Kisi Osho only
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Shortly after, Hoon was asked to serve as tenzo [to
take charge of meal preparation]. The monks in the
monastery were suffering under the severity of the dis-
cipline. It happened that one day Kist Oshé left the
monastery for the day.

So, after a short time, Hoon became the tenzo of the mon-
astery. Now, this Kist Oshé really went to extremes with his
severity, and the monks, having nothing substantial to eat, were
suffering miserably. But one day, Kisa Osho happened to have
some business to take care of and left the monastery to go down
into the town for the day.

Hoon stole the key to the storage room and took
out enough flour for noodles to make a feast for all the
monks.

Here’s an interesting point about Dogen Zenji. Almost all
of the scholars who read the Shobogenzo or Zuimonki and write
about Dogen create the impression that he was all purity and
innocence and would never think of stealing. Yet here he is
praising Hoon’s theft of the flour.

You have to keep in mind that everyone’s chafing under
the harness of Kisi Oshd’s discipline—they’re all suffering from
malnutrition! But Hoon knows that there is plenty of flour in
the storage room, so why not use it. And, since he is the tenzo,
he takes the key, goes into the storage room, and hauls out a
load of flour and proceeds to put together a meal to put the
monks back on their feet.

This was all very admirable of Hoon to do—as long as he
remained fully aware of what the probable consequences would
turn out to be, a beating by the abbot. To be willing to put
yourself out for everyone—that’s the attitude of a bodhisattva.
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and bowl, and pay for it! And after that, you’ll get thirty
strokes and a boot out of here!”

Kisti Oshd really let him have it with both barrels, not just
by making him pay for it, but giving him thirty strokes besides.

Hoon left the temple and found a place to stay in
the nearby town. As the lodging was owned by the
temple, Hoon had a brother disciple go to the temple
for him to ask the abbot’s permission to stay there.
However, Kist Osho refused.

In those days in China, temples often had guesthouses lo-
cated nearby. Hoon probably figured Kisa Oshd would allow
him to stay there since it wasn’t on the temple grounds proper,
and asked a friend to try to arrange it. But Kisi Oshé turned
him down flat.

Hoon then asked through his friend simply to be
allowed to return to live in the main hall and follow
along in practice with all of the other monks, com-
pletely forfeiting his former position in the temple.
Again Kist Oshd refused.

One day, when Kistt Osho happened to leave the
temple again on business, he saw Hoon standing in front
of one of the lodging places owned by the temple. “So
this is where you've been staying. You know, this is
temple property. How many days have you been here?
And when are you going to pay for the room?”

Good grief! Now the abbot figures out how many days
he’s been there and demands that he pay the bill!
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in itself, wasn’t all that unusual. Up to the point where Hoon
took the key and stole the food from the storage room, he’s
looking good as far as all the monks are concerned. But then,
Kisi Oshé stands in a completely different position. He had to
find out if Hoon took the noodles merely to enhance his own
reputation in the monastery or if he did it fully willing to accept
the consequences.

That’s why Kisi had to be so severe. So Kista Oshé carried
out his role as the leader of the community, and Héon bore
the burden for what he had done, not merely being content
with being well liked by the other monks.

There are many stories like this one in the Chiji Shingi. A
bodhisattva should study this well, since the teaching is so prac-
tical. It’s not enough just to know the definition of bodhisattva.
What’s much more important is to study the actions of a bo-
dhisattva and then to behave like one yourself.

Regarding the question ‘“What is a bodhisattva?”’ you could
also define a bodhisattva as one who acts as a true adult. That
is, most people in the world act like children. There is a chapter
in the Shobogenzo entitled Hachi Dainin Gaku (“‘Eight Aspects
of an Enlightened Being”’). The word dainin means ‘‘true adult”
or “bodhisattva.” Today most people who are called adults are
only pseudoadults. Physically, they grow up and become adult,
but spiritually too many people never mature to adulthood.
They don’t behave as adults in their daily lives. A bodhisattva
is one who sees the world through adult eyes and whose actions
are the actions of a true adult. That is really what a bodhisat-
tva is.
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In Christianity, when you talk about God’s love, people
too often assume that such love is outside of themselves. On
the other hand, when I am asked to define God, I recall the
expression from the Old Testament where God says of Himself,
“I am that I am.” Or, God is all things. Therefore, God loves
all things and takes care of all things. That is rinjinai or agape.

In other words, the Buddhist way of expressing this is to
say that all things are part of the body of Life, so I take care of
them. Christians would be more likely to describe agape by
saying that we take care of all things or love all things because
they are all parts of God’s body.

Question: During a dharma lecture several years ago in
France, Reverend Viallet, who later became your disciple, pre-
sented this sort of koan to our group: A communist went to
the master and said, “I can’t practice because the ideological
differences are too strong.” The master replied, “Well, 'm a
communist, too.” Then the fascist went before the master say-
ing that he couldn’t practice zazen, either, for the same reasons.
The master gave the same reply—I'm a fascist, too. To other
people’s comments as well, the master replied in the same way:
I am that, too. Then one day, when all these people happened
to be talking among themselves, they realized that they had
been tricked by the master. They were furious and finally de-
cided to arm themselves and go teach the master a lesson.
When the master saw them coming, he shouted out “Zazen!”
and they all fell down in a faint.

What should I do if I am confronted with people who have
far different ideas from my own and who consequently risk
becoming an enemy? Should I consider the master’s use of
psychological violence as a weapon a good example of Zen
behavior?

Roshi: T wouldn’t call shouting out “Zazen!” a psycholog-
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Question: When I practice letting go and devote myself to
zazen, what about the rest of my life and the people around
me? Will what is best for me be good for them, or will I wind
up neglecting them?

Roshi: When I talk about letting go of whatever comes up
in our heads, I'm talking about the spirit with which we sit
zazen. We let go of the thought that arises, or the feeling of
being tired or sleepy, and return to doing zazen. And in doing
so, we begin to see that all the things that arise in our heads
are no more than secretions. It is that very understanding that
is so important.

Actually, as I said earlier, precisely because we practice let-
ting go, we begin to see all our thoughts, feelings, and so on
as secretions arising in our heads. Even though I refer to all this
as a secretion, there is nothing inherently bad about it. Where
we ought to be putting our heads to work, let’s put them to
work, since it is through our heads that we come to know all
things. Accordingly, everything we see, hear, touch, expe-
rience—all these things become the content of our life. That
is why we have to allow all of these things, which are a kind
of scenery, to become reflected through us. If there is anything
that is not being reflected, then we aren’t functioning in a
complete way.

For example, if I'm driving a car and I sit in the driver’s
seat, all of the pedals, the steering wheel, and whatnot, have to
be reflected within me. Also, what is outside the car as well—
the scenery of the city [ am driving through, the traffic signals
and road signs, the people crossing the street, and the oncoming
traffic—all of this has to be reflected through me for me to be
able to drive freely and safely. Don’t ever mistake letting go of
whatever arises to mean that everything becomes just an empty
void without reflection. The very reason for practicing letting




go is so that everything can be reflected through us! You should
be very careful in understanding this point.

‘When you carry on your activities with that attitude, then
for the first time you can act freely, since all that is reflected is
the content of your life! Letting go doesn’t mean that you come
to some point where you no longer think. It’s only when
everything is being totally reflected that you can act freely. So
don’t misunderstand the expression. “Letting go” and “losing
your head” aren’t the same!

Please think about this. It is when you aren’t letting go and
are pondering something that everything ceases to be reflected.
For example, some fellow leaves the house after arguing with
his wife and gets into his car. As he’s driving along he gets all
caught up in the argument in his head. Bang! The person
crossing the street wasn’t being reflected within the man, and
he runs over the pedestrian and kills him. This type of thing
happens every day! Precisely when you practice letting go,
everything can be freely reflected as the scenery or content of
your life. And in turn, you become able to act freely. That is
the meaning of letting go.

Question: 1 have heard the expression iiijuyﬁ zanmai, but I
don’t really understand it. Would you explain it?

Roshi: Dogen Zenji referred to the Self as jijuyi zanmai,
which is literally the samadhi of self-receiving-and-employing.
Jijuyii zanmai is the samadhi of Self receiving life and turning
around to put it to work to make it function. Samadhi is the
spirit of encountering all things with the same attitude, an at-
titude of evenness. Since everything in and around us is con-
stantly changing, we have to practice this samadhi inside and
outside the zendo throughout our whole life. Everything that
I have been talking about with you is nothing other than ex-

Seee 2 =5
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pressing jijuydl zanmai, that is, zazen. Sitting zazen is the Self
sitting alone. Yet, at the same time, all things are the content
or the scenery of that zazen or Self. That is the meaning of
Jjijuyit zanmai. In Christianity, there is God—that is, all over all.
But in saying that, it doesn’t mean that one over all doesn’t
matter. Each individual is an expression of the will of God.
And to demonstrate His will, God sent His Son.

On this point there is no difference between Buddhism and
Christianity. Ultimately, they are both saying the same thing.
It is just that Christianity speaks of God in a sort of mytholog-
ical or anthropomorphic way, and in that sense is easy to un-
derstand. However, in Buddhism, the pursuit or question of
Self is immediately put forth. In a sense,- Buddhism is more
logical in its approach. In either case, what is ultimately im-
portant is jijuyidl zanmai as I have been describing it.

In describing zazen, Sawaki Roshi used to define it as the
“self selfing the self.” My way of describing zazen is that you
live out your own life regardless of the circumstances that you
might encounter.

Usually people assume that they are born onto a stage (or
world) that already exists, that they dance around on the stage
for a while and then leave (die). That is the ordinary way of
looking at the world. Actually, though, when I am born, I give
birth to my world as well! I live together with that world;
therefore, that world forms the contents of my self. Then, when
I die, I take the world with me; that is, my world dies with
me. That is the rationale behind Sawaki Roshi’s noncommon-
sensical expression, “‘self selfing the self.” You give birth to,
live out, and die together with your world. That is what is
meant by the Reality of the Life of the Self . . . and to actually
manifest the self-that-selfs-the-self is called jijuyit zanmai.

Ji is the character for self, while juyi is formed by the char-
acters for “receive” and “employ.” What jijuyii zanmai, the
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people in the world today are like artificial flowers. They look
nice for a while and they don’t wither. But they have no smell,
no life. They are lifeless. Once they become soiled even a little
bit, they can be thrown away.

Also, artificial flowers don’t bear fruit. Only thmgs that die
bear fruit! People in the world today are like artificial flowers
in the sense that they have no life. They think only about their
existence apart from their death. Forgetting about death, exis-
tence in terms of money, position, and power becomes all-
important. In Buddhism, your life is not something exclusive
of your death.

For example, in Japan automobile accidents are on the rise.
I hear the chances of dying in a traffic accident are one in a
hundred. Some people think, hmmm, one in a hundred. That’s
pretty good odds. What they forget, though, is that when you
die in an accident, it’s not 1/100 that dies. All 100 percent
goes!

In the same way that there is no way for you to avoid death,
you must cultivate an attitude whereby you can’t avoid doing
zazen, either. Death is not some generalization. It is personal!
Before God, you stand alone. You have to have the spirit of
you yourself personally taking a hand in making the twenty-
first century.

In our practice, whether it be at Antaiji or anywhere else,
after we become used to the lifestyle, there is a point where
we continue simply by force of habit or from the momentum
that has been built up. Especially when the lifestyle has few
changes in it, the tendency to do so is much greater. We must
be careful of this. That is why we study with a teacher. Except
for Christ’s immediate disciples, it doesn’t appear that a teacher-
disciple relationship has been emphasized very much in Chris-
tianity. In Buddhism, however, this tradition has been quite
important. This is difficult to explain, but fundamentally, when
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just the smallest corner (“‘corner” simply meaning one’s sur-
roundings) is a national treasure.

For example, people who go around wearing a scowl on
their face all the time commit a “facial crime.” You have to
learn how to best serve one another. When you use one an-
other as the stage to practice on, then both your worlds can’t
help but become brighter. And from there, you both have to
take into consideration the people who live in your neighbor-
hood. You have to function in a way that lightens their bur-
dens, so they begin to think that it is really good to have people
like yourselves living near them.

Buddhism is not some sort of philosophical or intellectual
debating arena. Of course, there are many teachings in Bud-
dhism. And, as expressions, many of them seem contrary: These
seeming contradictions seem like pearls of wisdom to those
scholars who only look at language. If you don’t practice Bud-
dhism, it’s totally useless.

Question: Now I have the momentum to practice, but after
a while in Italy, I am concerned that my Buddhism might just
return to a conceptual or intellectual Buddhism, which is over-
whelmingly predominant in Italy today. What should I do
about that?

Roshi: Oh, that’s easy. Just sit zazen. What it comes down
to is either you are sitting or you aren’t. When you sit down
on the cushion, fold your legs, and face the wall, that is it.
What is intellectual about that?

Then you practice letting go. That is jijuyi zanmai. That is
shinjin datsuraku—dropping off body and mind. And, in your
daily life, you simply continue to practice letting go. There is
so much neurosis today because people don’t practice letting
go. They are always thinking only about themselves, ignoring
everyone around them. If you just practice letting go, and have
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How to Do Kinhin

When the bell for kinhin rings twice, first rock to the right and
left two or three times while still in the sitting position. Then
get up quietly. Stand in back of your zazen seat and turn 90
degrees to the right. (At this point in an official s6ds, a mon-
astery that trains priests, everyone will be standing in a straight,
single line.) Put the thumb of the left hand in the middle of
the palm and make a fist around it. Turn this hand downward
in front of your chest. Cover your left hand with the palm of
your right hand. Keep your elbows away from your body and
make a straight line with your arms (see Figure 9). This is called
isshu. In some temples, the arms are held in the position shown
in Figure 10. In this case, the hands are wrapped around each
other as for isshu, but they are not turned downward. This is
called shashu.

Straighten your posture, making sure your neck is also
straight. With your line of vision falling about five or six feet
in front of you, walk clockwise quietly, starting with your right
foot. Take one step for each complete breath.

One step, however, actually means advancing only about
half the length of your foot, as shown in Figure 11. Don’t
slouch or look up and down or to the left and right. Don’t
shift your shoulders and chest. Your walking posture should
appear as if you were standing in one place. Walk quietly with-
out dragging your feet.

Always look straight ahead, and when you have to turn due
to the configuration of the room, always turn to the right. Just
as zazen is the way the Buddha sits, kinhin is the way the
Buddha walks. More than anything else, it is important to prac-
tice with correct posture, wide awake, coordinating your walk-
ing and breathing.

At Antaiji sesshins, there is ten minutes of kinhin after fifty
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Bodhidharma (in Japanese, Bodaidaruma): The founder and
first ancestor of Zen in China, early in the sixth century. An
Indian, he traveled to China, where he propagated Zen by
sitting in a cave above Shao-lin-ssu (in Japanese, Shorinji).
bodhisattva (in Japanese, bodaisatta or bosatsu): Anyone who
seeks enlightenment through vows to save all sentient beings.
buddha-dharma: In a narrow sense, the Teaching taught by
Shakyamuni Buddha and his successors. In a broader sense, the
Truth or Reality of life.

conditioned self: What in Western psychology might be
termed ego.

daishin: See MAGNANIMOUS MIND.

dharma: (1) things, phenomena; (2) the object of our thoughts;
(3) the Buddha’s teaching; (4) Law, truth.

dharma world (in Sanskrit, dharmadhatu): The entire universe
inclusive of all things.

Da&gen Zenji (1200-1253): Founder of Soto Zen in Japan. He
is referred to as Dogen, as Dogen Zenji (an honorific term; see
ZENJI), and, more formally, as Eihei Dogen (Zenji). Dogen
wrote voluminously on the interpretation of Buddhism and
Zen, as well as on Buddhist practice. His more philosophical
writings are included in his ninety-five-chapter Shobogenzo. His
writings on practice include the Eihei Daishingi (‘“‘Regulations for
Eihei Monastery”), Zuimonki (“Dogen’s informal talks”), and
Gakudo Yojinshii (““Points to Consider in Studying and Practicing
the Way”).

faith: The process of clarifying and becoming lucid about the

structure and workings of the life force.

hinayana: Originally, a pejorative term applied to Buddhists
who seek salvation only for themselves. Dogen used the term
to suggest a narrow attitude in regard to practice.
interdependence (in Japanese, engi; in Sanskrit, pratitya-
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mumyo (in Sanskrit, avidya): Darkness or ignorance.

nehan jakujo: One of the three signs of the Buddha’s teach-
ings, intended to draw ordinary people away from the illusion
of life and death and toward Nirvana or peace beyond all
understanding.

nembutsu: Recitation of Amida Buddha’s name—that is,
to say “Namu amida butsu,” which means ‘“‘Homage to Amida
Buddha.”

nyoze: Like this.

opening the hand of thought (in Japanese, atama no te
banashi): Uchiyama Roshi’s expression that graphically de-
scribes the mental posture during zazen.

original self (in Japanese, honrai no jiko): The original state of
things prior to processing them by thought.

parental mind (in Japanese, roshin): Literally, the attitude of a
parent toward her or his child, but in a broader sense, a person’s
attitude toward everything she or he encounters in life.
patriarch: See ANCESTORS.

pratyeka buddha: (in Japanese, engaku, also byakushibutsu, also
dokkaku): One of two kinds of Hinayana sages, one who attains
liberation without a teacher’s guidance.

Pure Land Buddhism: The Buddhist teaching propagated in
Japan by Honen and Shinran that all people are saved by Amida
Buddha and will eventually go to the Western Paradise or Pure
Land.

reality: In Buddhist terminology, shinnyo, the ultimate reality.
reality of life (in Japanese, seimei no jitsubutsu): An early ex-
pression of Uchiyama Roshi meaning True Reality, or in Bud-
dhist terminology, shinnyo. “The activity of the reality of life”
is a translation of seimei no jitsubutsu no hataraki—that is, the
work or function of the life force.

repentance: The attitude or posture of a repentant Zen prac-
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titioner is not merely to feel sorry or remorseful but to sit zazen.
Zazen is the ultimate posture of repentance.

roshi: In Zen, a highly respected teacher, traditionally the head
of a training monastery. It is used at the end of a name, as in
Uchiyama Roshi and Sawaki Roshi.

roshin: See PARENTAL MIND.

samadhi: (in Japanese, zanmai): In a narrow sense, a focusing
of one’s concentration on one object, but in a much broader
sense, being concentrated and pouring all one’s energles into
each activity.

sanbdin: Literally, the three seals of the Buddhist Law or
Teaching. They are shogyo mujo, all things are impermanent;
shoho muga, there is no unchanging, substantial self; and nehan
jakujo, peace beyond desire. See SHIHOIN.

sangai kaiku: Suffermg, the Second Undeniable Reality. See
SHIHOIN.

sangha (in Japanese, sorin): The gathering of three or more
people to practice Buddhism.

satori: Realization or enlightenment.

Sawaki Roshi: Former abbot of Antaiji, he died in 1965, at
which time his first disciple, K6shd Uchiyama Roshi, became
abbot. K6do Sawaki Roshi spent only a few days each month
at Antaiji during his tenure as abbot because he traveled around
the country continually, conducting sesshins and giving dharma
lectures on Zen.

self, Self: Used here generally to distinguish conditioned or
desiring self, and jiko, or universal Self.

self making the self out of the self, self doing itself by
itself (in Japanese, jiko ga jiko o jiko suru): An enigmatic ex-
pression of Sawaki Roshi indicating that the subject, object,
and function of Self is jiko, or Self.

Self which is only Self (in Japanese, jiko giri no jiko): Coined
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