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taking up the Long Distance Training Program at https://wwzc.org/long-distance-training-program

1: The Sky Sits Up Straight
Presented by Ven. Jinmyo Renge senseli
Dainen-ji, Saturday, August 24th 2019

Anzan Hoshin roshi has said to me, "The sky is always sitting up straight above, around, and all
the way to the ground. The sky envelops the earth with atmosphere. As the atmosphere fades, the
space of the sky extends to the sun and past, enveloping the galaxy and all stars and worlds
galaxies to the edges of the universe. But people are focussed upon whether the sky is cloudless
and blue, or clouded and grey."

The other day, Roshi once more pointed out to me that "Clouds are magnificent atmospheric
sculptures standing in the sky, far beyond the talents of any sculptor, formed of air and water."

Clouds forming and reforming, sometimes massive and imposing, towering and billowy;
sometimes displaying as wisps and curls and waves, as fish scales or solid sheets of pewter. It is
art being created moment to moment and it’s all free.

In the Buddhadharma, the sky has often been used as a metaphor for complete and utter
Awakening, the Dharmakaya or the context of Awake Awareness. Within the context of the sky,
within the Troposphere, the band of atmosphere closest to the earth, vapour congeals into water
or ice droplets, forming clouds and these have been used to represent the congealing of attention
into content within context.

In “Six Verses in Leisurely Solitude”, written by Eihei Dogen zeniji, one verse entitled “The True
Person Displayed Throughout The Ten Directions” says:

The true person is
no one in particular.

Like the deep blue
of the vast sky
it Is everyone, everywhere.

Breathing in, breathing out, we breathe the sky. No matter what we are doing, regardless of how
we feel about what we are doing, we are always breathing the sky.



On a clear evening if you are able to see the Milky Way, what you are seeing is about 200 billion
stars and the universe says, “Do you know how ancient | am, how beautiful I am, how vast | am?”
And you recognize this because you are made of stardust and so you are what those 200 billion
stars are, and you and they arise together in the same space. “It is everyone, everywhere”. You
see the light of stars that are 100,000 lightyears away or more, and although you can’t touch them,
their light crosses vast space and time and touches you.

What you are able to see of the sky, and of space beyond the sky, is only possible because of light
- the light from the sun, the light reflected by the moon, and the light from objects far from the
earth. Right now, facing the wall, you are seeing space lit by daylight and electric lighting. You are
seeing sky. And the space of the sky is always available to you.

What we're talking about is context. The open space of the sky is the context. Clouds within the
sky refer to content within context. In this series of Dharma Talks we will discuss how to open the
clouds of states you create by opening to context.

At any moment you notice a contraction, by simply feeling the breath and the body and opening to
the space around the body, there is a loosening of the contraction. All contractions are simply
knots tied in space.

Contraction is the result of grasping and clenching and recoiling and refusing the openness of
reality. Self-image continuously sorts experiencing into what it likes (passion, or grasping), what it
doesn't like (aggression, pushing away and struggling), and then everything else, the 99.9% of
experiencing that it can't be bothered with (ignorance) because it doesn't fit into the categories of
liking and disliking. Self-image wants to hide, to lose itself in states.

The space doesn’t bend to your likes and dislikes. It doesn’t care about any of your states or
storylines. And yet, it envelops all of them with an intimacy that is closer than any relationship you
could ever have and always has space for anything that might come up.

In a collection of poetry called "The Sky Itself" published in 1986, Roshi wrote:

the wisdom-sword of Monju
takes no sides

it cuts
leaving no trace

it cuts cutting
it cuts Monju



right edge cuts left
left cuts right

but leave all this behind
and cut into THIS!

this moment, this sound

autumn rain falling
in the midst of darkness

the sky itself
this breath

As the Roshi says, “The three klesas or three poisons of passion, aggression, and ignorance are
self-image's three fundamental options towards anything that arises: run to it, run away from it,
curl up in a ball and ignore it. But all that is known points to the open space of Knowing.”

We too, can sit up straight, as does the sky that is always around the clouds. And even clouds are
just forms of the sky. Whatever comes and goes, whatever clouds form and dissolve, sit with this
breath as the sky that you are breathing in and breathing out.

2: Five Heaps and Three Poisons
Presented by Ven. Jinmyo Renge senseli
Dainen-ji, Saturday, October 19th 2019

I&nbsp; have spoken about the open space of the sky in order to represent the open context of our
Experiencing, and clouds within the sky to refer to contents arising within this context.

In order to talk about the various kinds of content that students became clouded by, we should
address what these ‘clouds’ or entanglements are, and how they happen. And to do that we need
to begin with the traditional Teaching of the three kleshas of passion, aggression, and stupidity
because they are the currents that stir together as all of our ‘entanglements’. They make up the
basic style through which self-image relates to experience.

So, what are the clouds? Self-image, the image one has of oneself and the rest of the world



comes about through a process of contraction. To understand the three klesas it is helpful to
understand the play of the “five skandhas”. Now, don't be scared by Sanskrit terms. We chanted
the Heart Sutra, the Maha Prajnaparamita Hridaya Sutra just a few moments ago.

In translations from the early Pali texts the five skandhas are often referred to as the "five
aggregates of clinging”. They can also be called the "five heaps". The five skandhas have been
translated by Anzan Hoshin roshi as "form, basic reactivity, symbolization, habitual patterning and
consciousness". When the Buddha originally presented his Teachings on this, he piled up five
heaps of different grains to represent these categories of impermanent phenomena.

The five skandhas can be discussed in many different ways, but they are primarily used in the
Abhidhamma and the Abhidharmakosa to describe body (rupa) and mind or nama (with the
categories of vedana, samjna, samskara, vijnana) as a collection of various kinds of things instead
of being one solid thing, like the heaps of grains that the Buddha showed his disciples.

Instead of just describing body and mind as various kinds of things, the five skandhas can also be
used to describe how perceptions and cognitions occur as a consequence of self-image. To
illustrate this, I'll quote from a passage in the “Development of Buddhist Psychology" series of
classes presented by Anzan roshi in 1990:

“An example | use quite often - which of course is not at the level of mind moments, more at the
level of mind-hours, mind-weeks or mind-years, but is something that we can use to understand
how subtler processes happen - is to draw an example from something that almost everybody has
experienced.

You walk into a room and there isn’'t anybody there and you know there is nobody in the house,
but there is somebody there and (sharp inhalation) you feel shocked for a moment.

And then you look and you realize it is a mirror and it is just you.

So you walk into the room and all of a sudden there is “HUHHH” — there is just “Something is
there!” and everything becomes frozen. Everything becomes form. There is a big split that comes
in so that you are there and what you are experiencing is out there, very definitely out there, but so

much so that you cannot get any kind of focus on it.

At first it is just “HUHHH?”, just panic and then feeling. You go “What is it? What's wrong? There is
somebody here. There is somebody here.”

And then perception, the third skandha comes in and you go, “There is a person in here and they
are about this tall and they are”...so on and so forth.

And the next skandha, the fourth skandha comes in, in which you kind of rummage through and



see if what you are experiencing now has a precursor, that is to say, if it is similar to something
you have experienced in the past.

And you go, “Well, that's me.”

Then the fifth skandha, or consciousness skandha, “Oh! It's a mirror.” And sort of cluing into what
is actually going on.

So the five skandhas can be looked at as simply a way of clarifying what we are experiencing.
However, the way in which that happens tends to have an awful lot of contraction to it.

First of all, this sense of “this”, “that”, “self” and “other”, something out there — has a quality of
panic to it. Not just in that example, but in the way in which self-image functions as nama rupa in
the arising of mind moments, there is a very frozen, crystallized quality to it.”

According to the Abhidhamma and the Abhidharmakosa, attachment to feelings is developed
through the second skandha of basic reactivity. And that brings us to the topic of the three
Kleshas.

In the Pali Canon's discourses kilesa is often associated with the various passions that "defile”
bodily and mental states. In the Pali Canon's Abhidhamma and post-canonical Pali literature, ten
"defilements" are identified, the first three of which — passion, aggression, and stupidity — are
considered to be the "roots" of suffering. The Sanskrit word klesa refers to mental states that
temporarily cloud the mind's nature. They are referred to as "the three poisons" in Mahayana
Buddhism. The kleshas specifically refer to the subtle movement of mind (citta) when it initially
encounters a mental object. This is the second skandha of basic reactivity.

So at this point, the three klesas are as yet very subtle. They are orientations rather than actual
emotions or feeling-tones and storylines. They are like predispositions rather than the stirring of
states. But if this becomes amplified through the following skandhas of symbolization, and then
habitual patterning, it becomes a state within consciousness.

It is through following the direction of these predispositions that we become lost in the poisonous
clouds of the klesas. Unless our practice is deep and subtle, we will only very rarely recognize the
basic reactivity of the second skandha. But through opening up around how the three klesas of
passion, aggression, and stupidity have clouded our experience in the fifth skandha again and
again and again, we become more and more capable of releasing these states earlier and earlier.

When we chanted the Heart Sutra this morning, it kept telling us that the five skandhas are empty,
or sky-like. They are not solid, not fixed. They are like air and moisture and various causes and
conditions mixing as clouds while all around the clouds is the already open sky.



When our world seems covered in clouds of passion, aggression, and stupidity, and we are
coughing and hacking at the consequences of identifying with them, the truth is that our world is
actually already open like the sky. We do not have to follow through on our pre-dispositions, our
compulsions, our clouded states.

The open sky is available to us in the spaciousness of our actual bodily sensations, our ability to
sit up straight and to walk upright through the spaces around the bodymind. As our practice
deepens and opens then we can realize the five skandhas as the five wisdoms and the three
poisons as the numberless gates to the Dharma that we can move through freely.

| will talk about the shapes of these clouds of passion, aggression, and stupidity soon. But, right
now, let us sit up straight and walk upright.

All Around, All at Once Part 1
Presented by Ven. Jinmyo Renge senseli
Dainen-ji, August 25, 2018

If you were to take a moment to think about the last ten thoughts that you thought, could you even
remember what they were with real accuracy? The last nine? The last three?

Most of your thoughts are just echoing back to yourself what you already know. For an extremely
simple example, you hear the sound of a bird and you think "bird". You already knew it was a bird,
before the word came up, and the word doesn't give you any more information about what that
sound was. But you say it to yourself anyway, as though it were necessary, as though it actually
means something about the experience of hearing the sound. You're no longer hearing the sound
because you're listening to yourself talking to yourself about a bird that at this point exists only as
an idea in your head. Or you hear someone cough and you think "l hope | don't get what he has".
But you already know that, right? Let's say you're anxious about something. You might think
something along the lines of "Oh | am so worried about so and so". But you already know that too,
because before the words formed, there was a feeling of anxiety, which you then described to
yourself in words.

How much of your intelligence is tied up in closed recursive loops like these? The "content” of the
storylines, your thoughts and feelings about various topics you tie yourself in knots about, are
always occurring within a larger context.



When you are sitting zazen, you can make the choice to open to the widest possible context, the
open expanse of vast space, which not a place or a certain kind of space and definitely not a state
of mind. It cannot be imagined or thought of or about. It is a coming and going of infinite ever-
changing details, open to the ten directions. It has no edges or boundaries because it is your
entire experience and of the Nature of Experiencing as Such. And even these are just the contents
arising within various contexts which are all just contents within the ultimate context of
Experiencing in itself. Even Suchness is just the radiance, the shining, of the luminosity of
Awareness in itself.

Anzan Hoshin roshi provides a wonderful explanation of the necessity of opening around recursive
loops in a series of classes he presented on the 8,000 Line Prajnaparamita sutra in 1991

Quote:

"Although we might name something, the name doesn't refer to anything and the name in its own
nature is also empty. A way to understand this is, as | often say, you might look at the wall, you
might look at someone; you might like them or dislike them. But who they are is completely apart
from your liking and disliking them. It is just that, of course, their meaning for you is the fact that
you like them or don't like them and so that is all that you see, that is all that you are open to, that
is all that is going on. So that feeling tone and that texture become how you interpret your world to
the point that when one is embedded within a texture, within a feeling tone and within a category
and a thought, then there is very little room for anything else. Not only does that person only have
meaning in terms of whether you like them or don't, you don't feel your feet, you are not aware of
your breath; you don't really see the colours or hear the sounds. Everything becomes limited
because you have taken this texture and used it as your standpoint, as your basis, as your
perspective from which you will encounter experience at that moment. And since you are taking
contraction as the basis for how you will experience your experience your experience is
contracted.

Now, the thing is that although we might only be aware of someone in terms of whether we like
them or whether we don't, that has nothing to do with who they are. That is simply our category for
them and if we attend to what is going on at that time we will see that that feeling of hatred and
loathing is very, very powerful, however, that is not who and what this person is. There is much
more going on other than just this feeling. There is the person's eyes and the colour of their skin,
the colour of their hair, the colour of the clothes that they are wearing, the look in their eyes, what
they are saying. We start to get some sense that they stand outside of our world of thought. When
we start to realize that, we start to have a little bit more room and so then we might be able to
begin to experience more of our experience more fully and completely and so then the texture
starts to break down a little bit. Now, just as the person stands independent of our feeling tone, our
feeling tone and the person and the wall and the floor and the tree are all arising within
experience. Each of these things are independent of each other and yet each of these are
components of experience as a whole. Each of these are how experience is displaying itself. So in



that way, each thing is what it is but it is also intimately a part of everything else because that
which presents itself as the sound of a bird is the same thing that is presenting itself as the
thought, as the colour, as the sound. That which is living each being is living all beings. Each
being is all beings. The nature of each dharma interpenetrates every other dharma."

End quote.

Each thirty-minute round of zazen that you sit is a time-out from the usual mutterings of self-
image. It's not a time to rearrange the twigs and sticks in the nest of old views. It's not a time to
keep checking with yourself about what you think or feel about everything and everyone or your
life as a whole.

Any thought that comes up should be used as a starting point from which to open all around and
all at once. In practical terms that means that when you notice you are thinking about something,
don't complete the sentence. Just drop it and come back to the breath at the diaphragm and
tanden, the sensations of the rest of the bodymind sitting, the seeing and hearing. Open to the
details of reality all around the thoughts.

There is no one doing the thinking. The thought is the display of the Luminosity of Knowing, just as
a ripple on water is the display of water. From the point of view of the water there is no ripple,
there is just water. Practise like water and as soon as you notice a ripple, come back to the
Knowing in which they arise.

When you are sitting zazen, this moment can seem to be something to ignore and avoid in order
to try to be somewhere and someone that is more fun, more interesting, more like what your
stories tell you it should all be like.&nbsp; But this place and moment is where and when your life
is actually taking place. Practise this and let the understanding of it extend into the rest of your life
because it is always true.

Thoughts and feelings bubble up out of the chemistry of bodymind all the time. But that does not
mean that you should follow them or believe them and it certainly doesn't mean you should act on
them. All states, all thoughts need to be opened to the context in which they are arising. If you're
not doing that, anything can seem to be true, any conclusion justified.

When we open to the spaciousness of experiencing, there is a wholeness that we experience. And
when we practise this enough, we also begin to recognize when we are sitting, but the rest of the
time too, that the dulling down and narrowing of our perceptions has a texture to it, a quality of
unwholesomeness that we can feel. There is a distinct difference between being contracted and
allowing oneself to open to the spaciousness of experiencing. But as the Roshi often says, "If it is
closed, open around it. If it is open, open further". This is because it isn't enough to open around
thoughts and feelings and states.



This is not at all a matter of looking for a sense of equanimity about thoughts and feelings and
states, a bit like 'being patient with yourself', not being bothered by thoughts and feelings and
states. That can become our new identity. We are dealing with the thoughts, coping with them,
taking up a stance about them. That is not the same thing as truly opening around them because it
excludes them. It's like building a wall of attention between yourself and the thoughts and feelings
and states. Your "mindfulness wall". That is not the same thing as fully penetrating them, seeing
through them and beyond them and allowing the energy of the states to open into expansiveness.

As the Roshi says in "The Pathless Path":

Quote:

"When the Perfection of patience devolves into a stance like this, the fine details of each dharma's
arising, dwelling, and decaying are glossed over and obscured. There is only a state of calmness
without insight, like a heavy rock pressing down weeds. If the rock moves, the weeds spring up
again. Or, if the rock is simply kept there for a long time, then the weeds will die off, but the soil will
also be barren of growth of any kind; it will be dead."

End Quote

So just let go in each moment of the inward turning loops of thoughts and feelings and imagery
and open to the openness that is already all around. All at once.

All Around, All at Once Part 2: The Whole World is Already Ready
Presented by Ven. Jinmyo Renge sensei
Dainen-ji, September 22, 2018

If you're not already feeling the breath and the body, why is that?&nbsp;&nbsp;

Mindfulness is not a matter of making something happen. The sensations of the breath and body
are already there because all of the nerve endings are already working. You don't make the
sensations happen. The whole bodymind is alive with sensation moment after moment, so if you're
not feeling the breath and the body what is it that you are doing instead? Whatever that is, stop it.
Open all around it, all at once, all in the same breath.



As Anzan Hoshin roshi says, "The whole world is already ready."

Right now, are you feeling the breath at the diaphragm and tanden? Are you feeling your hands in
the mudra, your legs and feet as well as the breath at the diaphragm and tanden? Are you feeling
the sensations of the whole posture of zazen while simultaneously feeling the breath at the
diaphragm and tanden? Are you opening to seeing and hearing as well as feeling the sensations
of the whole bodymind, together with the sensations of the breath at the diaphragm and tanden
and your hands in the mudra, together with the sensations of your legs and feet?&nbsp;

If not, why not? What else are you doing? Are you thinking about your practice? If so, stop that
and actually practice, by opening attention to the sensations. Begin with the sensations of the
breath at the diaphragm and tanden and use that as a starting point to open all around, all at once.
Are you talking to yourself about how you can't do this? If so, stop that, and come back to the
sensations of the breath at the diaphragm and tanden. Anyone can do this. If you are breathing
you can do this because the sensations of the breath are already there. You're not making them
happen. You just need to allow attention to fall open to what is already going on. Allow yourself to
experience the whole of your experiencing instead of bits and pieces of it, filtered through the
contraction that is self-image.&nbsp;

The habitual narrowing of attention on fragments of experiencing, on thoughts and feelings and
storylines is very, very strong because that narrowing is what it has been doing all of your life.
Narrowing and focusing is easier than questioning into what is actually taking place. And it's
certainly easier than questioning how YOU are viewing things, let alone giving up the sense of
certainty that contraction provides.&nbsp;

You can see this so clearly when you start sitting zazen. You sit on your cushion and you start off
with the best of intentions to be mindful and before you know it, attention does what attention
usually does. It focuses on a thought and away you go for five minutes or ten minutes, propagating
and contracting and the focus becomes so strong that you don't even know that you are sitting in a
room. But that can only go on for so long and no matter how deeply enmeshed you become in the
storyline, eventually you will find yourself back on the zafu in a room that has nothing to do with
your storylines. It's a bit shocking at first to see how completely you can be fooled into thinking
reality is a certain way only to have that completely fall apart. And there's that wall again, exactly
where it was when you checked out five minutes ago.&nbsp;

Students tend to alternate between narrowing and focusing attention into concentration states and
spacing out. An example of a concentration state would be counting the breath or making up little
lists of 'things to notice' - Telling yourself to "feel the breath, feel the mudra, feel the feet, open to
seeing, open to hearing and watching and monitoring yourself mapping the bodymind and
following the list. As though there were something that could roam around the bodymind flipping
switches, twiddling dials, and making sensations happen. The antidote to this is to drop the list.
There is no list. This is just part of the same habit you have of talking to yourself about everything.



If you notice you are telling yourself "feel the breath", all you need to do is recognize that you are
already feeling the breath, that attention was beginning to open to the sensations of the breath
before the little voice came up that said "feel the breath". Attention is far more intelligent and
expansive than the list-maker. The list-maker can't keep up with the myriad of details that attention
can open to all at once, all in the same breath. The list-maker is a symptom of being too heavy-
handed in your practice, too ponderous. Let attention be as light and quick as it actually is, able to
open round and wide, able to attend to many details simultaneously.

And then there is the spacing out. Sometimes that is due to following thoughts and feelings and
storylines quite aimlessly. And this is not as the Roshi would say, "sitting a round of zazen; it's just
sitting around”. And sometimes the spacing out can be the result of a deliberate effort to cultivate
a state that is spaced out, as though that were some sort of goal.

For example, some people come to us saying that they are doing shikan-taza. They have read or
heard Dogen zenji's phrase. Even the Japanese Soto Zen Church says that shikan-taza is sitting
and just having faith that sitting is realization. But this usually means that they are just sitting
around lost in their old nest of views, following the closed circles of self-concern as Dogen zeniji
warned against.

It would be nice if we could all sit "shikan-taza" or "just sitting", but this requires a LOT of sitting, a
lot of practice both on and off the zafu. It requires practising the discipline of learning to open all
around and all at once to what you are actually experiencing instead of following thoughts and
feelings and storylines. | have a quote from Ven. Anzan Hoshin roshi on this topic, taken from the
teisho series&nbsp; "The Person and World of Zazen, part one".

The Roshi says:

But there is a way of talking and thinking about zazen that | have seen some contemporary Soto
Zen Buddhists do, especially in Soto Shumucho, in which zazen is treated as if it were a
sacrament. It is an approach that says that "one moment of zazen is a moment of being Buddha"
and so when one sits in zazen for that moment one is Buddha, regardless of what the bodymind is
actually doing in the posture. For one thing, this can lead to a fixation on the posture, especially
kekkafuza or sitting in full lotus, as if it were the only possible posture and that other than sitting in
that posture, there is nothing else you need to do to be practising zazen. And if it doesn't feel like
"you are Buddha" then you just do not understand the mysteries of zazen. It is like the Catholic
Church's mystery of transubstantiation in which a piece of bread miraculously becomes the flesh
of Jesus Christ. The fact that it is physically and in every way still a piece of bread and not human
flesh, thankfully, is in that view actually the point. The confounding of rationality and making the
leap of faith to believe that the bread is not bread is the point. And so when zazen is viewed in this
way, it is not seen or understood as it is, as well.

It can look like zazen. Someone in black robes and a shaved head is sitting in perfect lotus



posture facing the wall in a beautiful ancient hall surrounded by exquisite garan buildings on
immaculate grounds with the song of a hototogisu wafting through the window from the
surrounding bamboo forest. That looks exactly like zazen. What could look more like zazen? But if
the person is just sitting around there thinking about breakfast or bukkake or even listening to the
birdsong and is not open to whole bodily feeling and all of the other sounds, and the sensations of
temperature and pressure, and fragrances and the play of light and colour on the wall and all of
the other ten thousand dharmas that are straining to be experienced but are being shut away by
that focus of attention, then it is not zazen. Not at all. Let alone shikan-taza and shinjin-datsaraku.
It is just mild symptoms that are unrelated to the disease, whatever you might call it.

Zazen is not a sacrament to be received passively which sanctifies someone. It is a practice that is
realized when it is actively engaged. This active engagement is releasing the someone and
receiving the sacred totality of zazen through zazen with zazen. Then each moment is of equal
merit if we allow them all to be equality without equal or mutodo .

In our practice, we practise with our attention, with whole bodily sensation and with all of our sense
fields. We practise in, as, and through the whole bodymind, opening all of the capacities of
bodymind and the instructions for zazen are very clearly set forth by Ven. Anzan Hoshin
roshi.&nbsp;

But our practice is not limited to sitting in zazen. What we are really practising when we sit zazen
is opening attention all around, all at once, into the vastness of open space. Zazen has no limits.
True zazen is each moment in which we sit beyond limits and then stand and walk and talk without
ceasing zazen. Vastness is never hidden away or roped off from ordinary life. Ordinary life is
always already vast. And so we must practise "Gyoji" or "turning the wheel of continuous practice".
Gyoji is all-embracing practice without any sense of distinction between formal and informal
situations because wherever you are, whatever you are doing, you can make choices about how
open or closed attention is. You can make the choice to live with intentionality or just allow yourself
to be swept along by the currents of discursiveness and contraction. This is true when you are
sitting zazen and it is true when you are doing absolutely anything else that you do.&nbsp;

True practice is not creating or fabricating something new. It is stopping what you have been
habitually doing, playing the role of the self you tell yourself, and have been told, you must be.

To practise more deeply, more sincerely, more openly, it is essential to practise the posture. First
and foremost you are sitting and this is more important, more "real", and more revealing than any
thought or feeling that might come up. This is what you are practising - the posture - because
doing just that will show you what you need to see: how you drift, how you get lost in thought, so
that you can stop doing that. Zazen exposes all of the ways in which you are not really doing
zazen and so it exposes all of the ways in which you do not do all of the other things that you do.
Nothing else will show you this as clearly as zazen will. The point of the posture is to sit in the



reality of this moment. The posture points to the open space of reality all around and within and as
the bodymind. So, feel the fingers and thumbs in the mudra, actually feel the tip of the tongue
against the roof of the mouth, the teeth lightly touching; feel the breath, the balance and alignment
of the bodymind on the zafu and stay with that, moment after moment. Anything that pulls you
away from attending to the posture is exactly what you need to release. Release it into the colours
and forms and sounds and sensations and renew your effort to practise by opening all around it,
all at once, again, and again, and again.

All Around, All at Once: Part 3: &quot;Unfabricated&quot;
Presented by Ven. Jinmyo Renge senseli
Dainen-ji, November 17, 2017

Each moment unfolds as a display of richness, of colours and forms and sounds, as a myriad of
sensations. Sincere practice is allowing the whole bodymind to live as the brightness of seeing,
the depth of sound, as ever-changing sensations, as the Luminosity of experiencing as a whole.
And when we allow ourselves to do even a measure of this, there is a quality of questioning, of
interest, of intimacy with everything that is being experienced. But to do this requires that we
choose to stop following the congealing of attention into fabrications that lead to further contraction
and inevitably, suffering.

Anzan Hoshin roshi says, in the series of classes on "The 8000 Line Prajnaparamita sutra™:

Fear is the underlying mechanism of self-image, the attempt to reify reality in the most basic kind
of way by simply freezing it and contracting. And the conventions of consensual experience or the
experience of those who are unlearned, those who have not studied their experience, those who
have not heard the Dharma, who have not practiced it, those whose lives are based on the
understanding of a culture which is itself founded on contraction, will allow themselves to fall into
that fear and will allow themselves to be held back by that fear from their own freedom.

What this points to is that we must wordlessly examine absolutely everything, taking nothing for
granted: not who we think we are, not our memories, not what we think the body is, not what we
think the mind is, not what our tendencies and habits tell us to do, not what our anger or fear is
telling us to do. Any state you experience, any stance, any structure of attention you experience is
not necessary. They are all recoil. They are all self-inflicted damage.

As the Roshi explained in Class 4 of the series "The Development of Buddhist Psychology:



All conditioned existence gives rise to dukkha or unsatisfactoriness, suffering, contraction,
confusion; that this suffering, this dukkha, is fueled by the mechanism of grasping, of trying to hold
on to something when it cannot be held and by continually misunderstanding the nature of our
experience.

"Dukkha" does not describe one particular kind of state and the "suffering” isn't necessarily
traumatic or dramatic. | mention this because sometimes students will describe a particular kind of
state, such as boredom, as dukkha. For example, a student might describe a state of sinking mind,
of disinterest, when what they really mean is boredom, and boredom is the result of stupidity
klesa. In other words, boredom is a way of experiencing that is poisoned by a flattening of
attention that you are fabricating, following, propagating. It is a kind of pouting that one is not being
entertained. It is not as dramatic as the tantrums of anger or grasping. But it is still a childish tactic.

But dukkha refers to all&nbsp; states which are the result of conditioned experience, and all states
create suffering, unsatisfactoriness and bondage.

The roots of the Pali word "dukkha" are "jur" and "kha." "Bad" and "space". The root metaphor
behind this is the hole in a wheel through which the axle passes being blocked. So the word
means obstructed space.

We need to learn that the space of who we are, which is present as seeing and hearing and just
the fact of experience is already open. When you are in a state, you think you have no choice
about that, but the truth of the matter is that you are not choosing. You are following compulsion.
Choose to actually practise and open attention and the axle will turn freely.

It's easy to cultivate states when you are sitting - states of boredom, states of calm, states of quiet,
states of euphoria, shiny, shiny states. But all of these are dead ends because whatever is
experienced within the state can only be the product of the state. The context is narrowed to the
kind of content that suits it. And this is why such states can seem so convincing, and so
compelling. This is why you fixate on them. There is no one who is better at lying to you than you
are, and the thing that's convinced by the lie is the same thing that's doing the lying. It's not magic
once you understand how the trick works. The states define who and what is imagined as a self
but is really just a process of obstruction and fabrication.

In Zen practice, however, what we are doing is attending openly, rather than fixating. You can't 'fix'
a state from inside of a state. You have to open around it and release it first. Anything you
experience when attention is arranged in a structure (a state) is going to be biased and therefore
cannot be true. Seeing these structures and learning to attend to them more and more openly with
the whole of your experience is part of the many truths that zazen reveals. In the Class Six Outline
in the series, "The Development of Buddhist Psychology", the Roshi said, The Buddha has clearly



seen that the root of dukkha was clinging to what&nbsp; could not be clung to. This clinging was
the result of conceiving of the impermanent and dynamic exertion of experience to be a collection
of real and permanent objects and entities, believing that this clinging will bring pleasure and
satisfaction whereas it results only in suffering and confusion, and that what is selfless and beyond
the personal is self and personal. The succession of these moments of grasping and confusion he
called "samsara", the "flow". He called the cessation of this useless struggle and strategic
approach to experience "nibbana”, the "blowing out". In many places throughout the early texts,
we find the Buddha again and again asking students to give up their spiritual and secular
strategies and just understand something so obvious that it is often missed.

This is why we ask students to sit according to a schedule, why the Roshi has said so often that
"the schedule IS Buddha". The dreaded committed sittings and the schedule you have promised to
follow is important because you have to make choices that go beyond compulsion in order to do it.
It is something in your life that will insist that you go further than your habits and tendencies dictate
and can invite you into the world of the Buddhas. The world of the Buddhas is unfabricated and
unborn and you arrive there by releasing yourself into it.

We sit zazen and we do this practice because moment after moment, we do not understand. Any
snippets of understanding that come and go are not enough. We cannot afford to entertain
ourselves with our states, our thoughts, our interpretations, our fabrications. These are all part of
how we misunderstand and will not help us to clarify our understanding. We cannot afford to be
lazy. So this morning and throughout this Dharma Assembly, please make the effort to really
practise the richness of colours and forms and sounds, the nuance of sensations. Allow the whole
bodymind to live as the brightness of seeing, the depth of sound, as ever-changing sensations,
and as the Luminosity of