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Discourse XVIII
“Followers of the Way, he who is a renouncer of home must needs study the Way.    Take

me for example:    in bygone days I devoted myself to the Vinaya and also delved into the sutras
and the sastras.    Later, when I realized that they were medicines for salvation and displays of
doctrines in written words, I once and for all threw them away, and searching for the Way I prac-
ticed meditation.    Still later I met great teachers.    Then it was, with my Dharma eye becoming
clear, that I could discern all the old teachers under heaven and tell the false ones from the true
It is not that I understood from the moment I was born of my mother, but that, after exhaustive
investigation and grinding discipline , in an instant I knew of myself.”

Yesterday I tried to explain to you in some detail the meaning of this phrase, “to study the
Way.”    Unless I can have you display for me, demonstrate your understanding about what it
means to study the Way, then you won’t be able to be clear about what its all about.    In Ma-
hayana Buddhism, the great vehicle Buddhism, this study of the Way is called the practice of the
Way of the Bodhisattva.

Although people have commented and explained in many different ways about what it
means to study the Way, the fact is, in essence it must inevitably boil down to studying the two
contrasting activities that are called tatha-gata, the thus going, and tatha-agata, thus the coming.

Human beings as well as butterflies and plants, all beings stand upon this pair of contrast-
ing activities.    So, all the various koans arise from these two contrasting activities.      So, your
zazen practice must literally tread on these two principles, because there is no koan to be found
that is not based on the principles of the two contrasting activities called going and coming. 

We call it “kekkafuza,  結跏趺坐” it means to sit cross legged in the lotus position,
what is the meaning of sitting in this weird position?    Why do we do it?    We do it only for one
reason, in order to contemplate these two principles.    That posture that we take, the so called
cross legged sitting, that posture is the form of manifesting the entire universe.    It is the appear-
ance of manifesting the universe.     And that manifestation of the lotus sitting, kekkafuza, has
been described in skillful ways by various people.    For example it’s sometimes formulated in
terms of what is called in Japanese “shikantaza, 只管打坐” that means “just sitting.”    There’s
no difference between shikantaza, just sitting, and kekkafuza, the lotus posture sitting.    
 So, we can have a koan then, “When you see the pine tree how do you do shikantaza?
What is your ‘just sitting’ upon gazing at the pine tree?”    Okay, that’s a pine tree, but now, how
do you do just sitting when encounter a beautiful woman?    A beautiful woman, that’s still easy,
how do you manifest just sitting when you see a dog running around the temple yard?    If one
fixates shikantaza, if one fixates just sitting, then everything gets complicated, and one can’t re-
spond to the koans, can’t get the answers.    It’s easy enough to manifest just sitting with a dog or
a rabbit, how do you manifest just sitting with a bird flying through the sky?    If you get attached
to just sitting you will never be able to answer that kind of koan.    

Yesterday I explained how it is that what we mean by “gakudo 学道” or study the Way,
is to study the three bodies of the Buddha, the dharmakaya, sambhogakaya, and nirmanakaya,
and to understand in detail how each one of them has associated its own surrounding.    To study
these three    bodies of the Buddha, the dharmakaya, sambhogakaya, and nirmanakaya    means
for you yourself to spread out each of those worlds and to regather each of those worlds back
into a primordial point.    This is what we mean by Tathagata Zen.

Tathagata Zen means the Buddha’s Zen.    Before the time of the Buddha Zen was just
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dhyana, just concentration practice.    The word dhyana as it’s often described in the old texts,
and indeed as you will find it if you look it up in the dictionary, this dhyana is described as the
practice of taking what is scattered, the scattered state of the mind, and gathering it into one
point.    So, in this sense dhyana is the practice of gathering the entire universe into a single point.
This is something that I have to by rights speak of in quite a bit more detail.    But, because this
kind of practice of Zen, this gathering practice is so prevalent I don’t think that I need to go into
so much detail, because you’ll find it explained quite prevalently.    

According to our tradition, when the Buddha was still prince Siddhartha, still a young
man, he had discovered the principle that this world is produced by the activity of imperma-
nence, anicca in the technical terminology.    This activity of impermanence has to be very care-
fully and patiently explained to people because the real Buddhist idea of what impermanence is
is easily misunderstood.

As I’ve explained so many times, when tatha-agata and tatha-gata, when the coming and
going become one, then past and future and present are gathered together into a single absolute
present.     When that complete present, that oneness which we refer to as samadhi, when that
breaks apart then past, present and future open up like the petals of a flower.    So this universe
does two doings, contraction and expansion.    In other words gathering and scattering.    

In our study of this activity of the dharma we describe the objective as the going, and the
subjective as the coming.    In other words what we mean by the activity of the dharma is that
thing that oscillates back and forth between uniting and separating.    The reason that I’m saying
all of these things is that you can’t really do zazen unless you understand this principle of the ac-
tivity of the dharma.

According to Buddhism when the host and guest, when the coming and the going sepa-
rate, not just come into contrast, but actually separate, then there is born in between them the
sentient being.    And that born being is none other than the present which is Buddhism is de-
scribed with this rather complex terminology “nama rupa.”    All beings appear as nama rupa.
Although I’ve spoken about it so many many times, this is, after all, the source, so this is what I
ask you to really carefully see in your practice.

Because this is rohatsu I’ll talk about it in detail: when a sentient being is born, if that
sentient being is born in a state of completeness, then that means that it is born having all the
subject, and all the object as its content.    And therefore there is nothing outside of it in terms of
subjective or objective.    Whenever there is heaven or earth, east or west, self or other, then we
are in the    three worlds.    In Buddhism they talk about the three worlds, that is to say the past,
present and future.    So these three worlds past, present and future have opened up inside the
complete world. And the self, as I mentioned, is nama rupa.    

And in Tathagata Zen we also very clearly state that what we mean by self is the present.
And when that self as present has completely made past and future its content, then past and fu-
ture disappear for it.      So the koan is, “clearly manifest that wisdom which comprehends the
world before a self is born.”    This teaching is the manifestation of just sitting, of lotus sitting.
I’ve explained to you so many times why the inside and outside appear, why future and past ap-
pear.    The reason that future and past appear is because one is not fully manifesting oneself.

For us human beings, real peace of mind, repose of the spirit is very important, and we
call this salvation.    Tathagata Zen insists that real salvation, real peace of mind, real birth in
heaven, can only come about when one completely internalizes future and past, outside and in-
side, when one completely has made one’s own the two contrasting activities.    People will tell
you all kinds of things claiming that they will bring you peace of mind.    “You’ll really have
peace of mind if you can establish financial security.    No, no, that’s not where it’s really at,
you’ll really have peace of mind if you can find the right mate.    You need to find the beautiful
woman.    No, you need to find the handsome man.”    They will tell you all sorts of things, and
yes that may in some sense be true, but that’s not really what we mean by peace of mind.    

When you read the religion sections of the newspaper you can see all sorts of testimoni-
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als,  people’s  descriptions  of  their  experience  of  having  found salvation,  having experienced
God’s love, and therefore finding a happy good life.     But, when it comes time to die they’ll
freak out and ask God, “Save me!    Save me!”    And those people also when somebody invades
their country, when their position in negated, will go to war.    So, according to Buddhism we say
that where it’s really at is not that kind of salvation.    Salvation, where it’s really at is to take
past, present and future and gather them together in one point.

A fish is a fishes world, so we can say that there is a God that manifests fish world.
That’s the God of the fish.    And likewise for a bird there’s a God.    That’s the God that com-
pletes the bird world.    And for the beasts, the animals, there is also a God of the animals that
very clearly holds the world of the animals together.    So, we could also say that for human be-
ings there is a God that holds together, that rules this human world.    But what kind of God is it
that holds together the human world?    

According to Buddhism, if you want to say that there is a God of this human world, then
that could only be to personify that state, the personification of the state which has as its content
the totality of plus and minus, positive and negative.    That must be what you would call God.

But the problem is from the perspective of Buddhism, that, in this world, although it’s
somewhat changed now, but more or less in this world it has been the case that there are various
cultures, various nations, and each of these cultures and nations has its own God which is the
God of its own convenience.    According to Tathagata Zen it may appear that nation fights with
nation, or that ethnic group fights with ethnic group.    But actual that is not the case.      What is
responsible for all this warfare is the particular Gods.    It’s that people are involved in a particu-
lar kind of god, not an even God.    All human beings are against war.    It’s a fact of like.    Any-
body is going to be against war, especially women are going to be against war.    The idea of
sending their children that they have given birth to to be killed in war is abhorrent to.    So, ac-
cording to Tathagata Zen it’s particular God, the particular versions of god are responsible for all
this warfare.    It’s because of not having an even God.

But it is also true that from the perspective of Tathagata Zen because different groups are
different they need to have different versions of God that are appropriate to them that can bring
benefit to them.    So we can’t negate the particular Gods.

For ten years I visited an abbey, a Christian monastery in Massachusetts twice a year I
went because the fathers, the priest, and the brothers there had an interest in Zen practice. ..Of
course I instructed them in Zen, but Zen is also Christian, it’s also Christianity.    I had no way to
teach them other than for myself to become a Christian.    So I lived their activity with them.    I
went to their prayers and participated in their daily practice, in their routine.    Of course I did
teach them how to sit, and had them come for sanzen, but I didn’t think of myself as a Zen monk
coming to teach them Zen.    And I was praised by the fathers and brothers.    They said, “Oh,
Roshi, you’re a real Christian!”    “Thank you,” I said. 

The children have children’s religion.      Laborers  have laborer’s  religion.      Anywhere
where there is self assertion there can be a special kind of God that acknowledges that self asser-
tion.    And that’s fine, that’s okay.    But, if we gat attached to that then the worker can’t go be-
yond the worker’s god.    The child can’t go beyond the child’s God.    But, a farmer, a laborer, as
well as a university professor, or the president of a country, all can have that unique one God that
unites all things that has everything as its content.    Then one will come to understand that if we
don’t get caught up in a particular God, we can have the one God.    We wont get caught up in
those thoughts about the particular God.    So according to Zen, according to Buddhism it’s fine
to have a particular God, just don’t get fixated, don’t tarry there, because if you do then it will
lead to warfare.    And if we get attached to the one unique God that also leads to warfare.    “My
version of the one unique God commands me to go to war with you.

That’s why in the prajna wisdom literature it says that the one God is not God, Buddhism
is not Buddhism.    If one gets attached to the one God then one will end up merely being a hu-
man being looking at God as an object.    And this is what we mean by being the slave of God.
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In other words it’s fine, it’s good to acknowledge one God, but don’t become the slave of God.
Why is God unique and one?    Because God contains everything inside, within.    So, if

you fixate one God, that’s the same as trying to fixate the universe.    According to Tathagata Zen
this universe, right now, is contracting.    And all of us along with it, until finally it contracts
down to the ultimately small.    And all of us are together with that God.    You yourself are mani-
festing the ultimately large universe along with all things, and also along with all things you
manifest the ultimately small universe.    And that’s why it’s wrong to    fixate the self that claims
“I am.”    

The activity of the dharma without and tarrying or fixation, manifests the ultimately large
universe, manifests the ultimately small universe, over and over again.    So the self that has ap-
peared right here and now, inevitably will manifest the ultimately large universe.    And that ulti-
mately large universe is none other than the scattering of the going and coming.    And that ulti -
mately large will eventually become the ultimately small.    Something tinier than a sesame seed.

Now, there is still so much I have to say.    What we mean by peace of mind for a human
being is to manifest that ultimately large universe.    This could be called the activity of manifest-
ing heaven or being born in the pure land.    In contrast to that the manifestation of the ultimately
small world is called liberation.    But, it is very challenging, because, in this very instant, we
manifest ultimately large, and ultimately small.    Peace of mind, and liberation, these occur along
the process between ultimately large and ultimately small.    They are not fixated things.

So, originally dhyana meant to gather everything together.    In other words the state of
the ultimately small, or liberation.    And in contrast to that, the state of being scattered is the state
of peace of mind.    The state of manifesting ultimately large.    The activity of the dharma, in
other words the nature of things is... or put alternatively, the activity of suchness, the reality or
suchness of things, is this alternating dynamic process.

So, if you practice Tathagata Zen you can’t be one sided into dhyana Zen.    People talk
about “meditation, meditation,” in this country people really like this meditation stuff.    You hear
people talking about, “I sat three hours.    I sat five hours!”    People like this.    And that’s fine in
that it is the practice of pulling everything together, but on the other hand one must not forget the
complimentary practice, which is the practice of learning how to fully open up like the petals of a
flower.    So, the activity of impermanence, this is what we mean by the activity of the dharma,
and this is what we mean by the activity of Zen.

So, our time has just come, and I will end at this point.    I will say good-bye for now, and
for the last days of the sesshin I will be speaking about just what it is that we are going to prac-
tice when we study the Way. 
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