








Once, when Yakusan Zenji* was asked to talk about Buddhism he said, *There
is the teacher of scriptures, there is the scholar or philosopher of Buddhism,

and then there is the Zen Master. Do not acknowledge me."”” Day after day, from
morning until night, he behaved like a Zen Master. "Why don’t you acknowledge
me"" is what he meant. To practice Zen with disciples. to eat with them and
sleep with them is the most important thing for a Zen Master, So he said. “Why
don’t you acknowledge me? I am a Zen Master, not a teacher of the scriprures
or a philosopher.”

50 we say, “Only to sit on a cushion is not Zen.”' The Zen Master's everyday
life, character and spirit is Zen. My own Master said, *'1 will not acknowledge
any monastery where there is fazy training, where it is full of dust.” He was
very strict. To sleep when we sleep, to scrub the floor and keep it clean, that
is our Zen. So practice is first. And as a result of practice, there is teaching.
The teaching must not be stock words or stale stories. but must be always
kept fresh. That is real teaching.

But we do not neglect the teaching or sutras of Buddha. Because we want to
find out the actual value of the teaching, we practice Zen and train ourselves
to have the actual living meaning of the scriptures. But this practice must be
quite serious. If we are not serious enough, the practice will not work and the
reaching will not satisfy you. If you have a serious friend or teacher, you will
believe in Buddhism. Without an actual living example it is very difficult to
belicve or practice. So to believe in your Master and be sincere—that is enlight-
enment. So we say, “Oneness of enlightenment and sincere practice.”

[ didn’t know it at the time. but the first prob]em given me by my Master was
this story about Yakusan-zenji, which I have just tald you. | could not acknowl-
edge my Master for a pretty long time, Tt is quite difficult to believe in your
teacher, but we must know our fundamental attitude towards Buddhism. That
is why Dogen went to China. For a long time he had studied in the Tendai
school, the very profound. philosophical school of Buddhism, but still he was
not satisfied. Dogen’s problem was. ‘If we already have Buddha-nature, why do
we have to practice? There should be no need to practice.” He was quite sincere
about this problem.

Buddha-nature, you know, is neither good nor bad, spiritual nor material. By
Buddha-nature, we mean human nature. To be faithful to our nature will be the
only way to live in this world as a human being. So we call our nature Buddha-
nature and accept it, good or bad. To accept it is a way to be free from it:
because we do not accept it, we cannot be free. If the idea of human nature
exists in your mind, you will be caught by it. When you accept it, you are not
caught by it. So to accept does not mean to understand it poychologically or
biologically. It means actual practice. No time to be caught, no time to doubt.
Dogen tried to be satisfied with some teaching or answer which was written,
but as long as he was concerned only with the teaching, it was impossible to be
satisfied. He didn't know what he wanted, but as soon as he met Zen Master
Nyojo in China, ke knew. Dogen was quite satisfied with Nyojo’s character and
Nyojo said to Dogen, **That I have you as a disciple is exactly the same as

*Yakusan Tgen {Yuch-Shan Wei-Yen) 745-828; disciple of Sckito Kisen {se¢ Second Sandokai
Lecture in this issue).

4







CEREMONIES OF CROSSING OveER

ALAN WATTS
(1915-1973)

Led by: Zentatsu Baker-roshi
Kobun Chino-sensef
Clawde Dalenberg

Roshi:

All your ancient karma

From beginningless time

Born of body. speech and mind
Is naw fully resoived.

All your ancient karma

From beginningless time

Born of body, speech, and mind
Is now fully resolved.

All your ancient karma

From beginningless time

Born of body, speech and mind
Is now fully resolved.

Let us recite the ten names of Buddha:

Everyone:

Homage to Dharmakaya Vairochana Buddha,
Homage to Sambhogakaya Lochana Buddha,
Homage to Nirmanakaya Shakyamuni Buddha,
Homage to the future Maitreya Buddha.,
Homage to all Buddhas in the ten directions.
past. present and future,
Homage to Manjusti the perfect wisdom Bodhisattva,
Homage to Samantabhadra the shining practice Bodhisattva,
Homage to the many Bodhisattva Mahasattvas,
Homage to the Maha Prajna Paramita.

Roshi:
Alan, as you well know, there are four practices in Buddhism:

The first is the Precepts, knowing how to survive, finding out
how to live in this world. And you knew well how to
survive, and taught us all. this whole society, how to
live, in so many ways you taught us. [ now give you
all the Precepts, the True Mind of Buddha that sounds
as thunder.












































































BUDDHA'S BIRTHDAY CEREMONY DEDICATION

From our vow to enter the way of all Being, the uncreated Dhurma body is
realized.

From the Dharmakaya the various bodies of Buddha are born as the spring
flowers from this hill.

And on this great Sambhogakaya flowering mountain comes the source of all
being, crops and men.

This duy, two thousand four hundred and thirty-eight vears ago, the babv
Buddha was bori who was to make this vow, bringing forth the great Udambara
flower, whose fragrance pervades this land.

His teaching is as the rain and sun to these mourntains.

We offer light, sweet tea, incense, golden seal, lupine, lotus, shooting stars,
wallflowers, shepherd’s purse, poppies, and baby-blue-eyes; und we have
chanted the Heart Sutra and the Sandokai,

May the Tathagata's fragrant teaching continue forever in these hiils and
valleys.

KOBUN CHINO-SENSEI

We wish to express our gratitude to Kobun Chino-sensei, Baker-roshi’s friend
and teacher for many years. for creatively guiding us in the development and
articulation of Buddhist cecremonies in America.

LAY BUOODIST INITIATION
CEREMONY

On Wednesday, March 20, 1974, fifty-three Zen Center members accepted the
Bodhisattva precepts and received a rakusu in a Lay Initiation Ceremony led by
Zentatsu-roshi, The participants. who had been practicing at Zen Center for
from three to twelve years, and had sewed their own rakusu last year with
Jashin-san, each received a Buddhist name from Zentatsu-roshi.

The ceremony began as the Initiates sat a period of zazen in the Zendo. Then.
walking in procession and chanting a mantra almost silently, the initiates went
to various stations in the building to offer incense. and then entered the Buddha
Hall. The ceremony in the Buddha Hall included: Invocation (reciting the Ten
Names of Buddha}: Avowal (the acknowledgement of Karma); Purifying with
Wisdom Water: Receiving the Precepts: Receiving Buddha’s Clothing {rakusu):
Initiation Verses: Abbor’s Statement and Incense Offering. The following
excerpt is the part of Receiving the Precepts.
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In this beautiful spring time, when you see something, grass or flowers, if your
yearning is to make the experience complete by finding some substitute in
language or experience, if you feel it is not quite complete until you paint it
or write it or do something about it—that is suffering. Grass is not green or
anything in particular, it is not any interpretation. A drawing is a real drawing
when it is independent, its own experience, as ashes are ashes and firewood
firewood.

So abandon all hope, abandon any kind of location. It is a wonderful experience
to realize that you are actually lost, just swimming, We do not know, here with
this beautiful stone Buddha, with each other in this room, where this is. Do you
know where this is, where we are? If you think you know, that is not right.
When you can transcend these discriminations, here or there, near or far, big

or small, before or after, lofty or common, space and time, then the real way

is not difficult and you will know your one Mind, your original nature. This is
to be really lost. to have no support, to be always found by you yourself, to find
the life that does not need any special support, that is really like a dewdrop.

In the Perfection of Wisdom in 700 Lines Manjusri states, “When one is not
supported anywhere, just that, O Lord, is the development of perfect wisdam.”
Who is going to keep track anyway, your parents, your friends, your past, you
who remember who you were? If things are really as a dewdrop, if you really
believe that you must understand and experience everything without reliance

on anything else, then there is nothing keeping track, and you can enter the

real way.

If you try to pick up the bowl like your hand was a tool, already you are in
some contracted world and do not know it. In that Introductory Word Engo
goes on to say, “What is the use of specific questions? Even to call Buddha’s
name is like wallowing in mud and water.” It means too much kindness from
your teacher also cannot help you. “The word Zen in your mouth should make
you blush. Now ponder what Joshu has ro say.”

The first story in the Blue Chff Records, you remember, about Bodhidharma
and the Emperor, is about how you find a teacher. Its theme is the relative and
the absolute, holy reality and ordinary reality. And this second story too uses
the theme of relative and absolute. But the second story is about once you’ve
found your teacher, how do you practice with him? What is the relationship?

Studying Buddhism is difficult, because it’s to bring it out of ourselves, Sutras,
or heaven and earth, or thunderous blows, or your teacher, are not so much.

It has to be brought out of you. As Engo says, “What is the use of specific
questions?” He’s asking, as Dogen did, What is the use of practice? Se this story
is about your standpoint in practice, your standpoint in relationship with your
teacher. It is an intuitive story of our inner voice.

The case begins as Joshu, quoting Sosan’s famous poem, says, “The real way is
not difficuls, it is only witheut discrimination.” At this point Engo says, “What's
this old Chinese bringing in his bunch of briars to us today for?” Do you under-
stand? For Joshu to make a statement already is discrimination, Then Joshu
says, “As soon as we say anything about it, it becomes lirtle.” In Engo’s words,
“Heaven and earth become contracted.” As soon as we say anything, we must
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school was called Hoku Zen. And the Sixth Patriarch. who had gone to the
South, spread his teaching there. and his school was called Nan Zen, Southern
Zen.

Later, after Jinshu's death, Northern Zen became weaker and weaker. while
Southern Zen became stronger and stronger. But in Sekito’s time Northern

Zen was still powerful. Of course the Sixth Patriarch had many, many disciples.
We can count fifty. but there must have been more. One was named Kataku
Jinne. He was a very alert and active person and he, as the Sixth Patriarch’s
disciple, denounced Jinshu’s Zen pretty strongly, and we cannot exactly accept
his teaching. You must have studied the Sutra of the Sixth Patriarch. In that
sutra Jinshu’s teaching is precty badly denounced. It seems that way because,
maybe, the sutra was compiled by somecne under the influence of Kataku Jinne,
Anyway, there was some conflict between Southern Zen and Jinshu's Zen, and
Sckito wanted to clarify this dispute from his own viewpoint. This is why he
wrote this poem.

First of all he started with Buddha's teaching, the teaching of *‘the Mind of the
Great Sage of India.” Then. “tozai mitsu ni ai-fusu.” To means “West" or
“India”; zai means “East” or “China.” “The Mind of the Great Sage of India
was handed down closely from West to East.” It means that Sekito knows the
true teaching of the Great Sage, Shakyamuni Buddha, which includes both the
Southern School and the Northern School without any contradiction, Although
they may not understand the reaching of the Great Sage, his teaching flowed all
over. If you have the eyes to see, or the mind to understand the teaching, you
will understand it: and if you understand it, it is not necessary to be involved in
this kind of dispute, From Sekito’s viewpoint there is no need to fight. Because
they didn't understand the real teaching of Buddha they got into a dispute. That
is what it means.

“Mitsu ni ai-fusu.” Mitsy means “exactly, without a gap between the two.”
Here the main purpose of the Sandokai is to explain reality from both sides.
San means “many”; do means “one.” What is “'many’’? What is “one’’? Many
ate one: one is many. If you really understand reality, even though you say
“many.” each onc of the things is not separated from the other. They are
closely related. If so. they are one. But even though it 15 one. it looks like
many. So “many” is right and “‘one” is right. Even though we say “one,” we
cannat ignore various beings like stars and moon and animals and fish. But
although there are many, they do not exist separately; they are not separated
from each other: they are closely related. From this point we say they are
interdependent. So when we discuss the meaning of each being. we say “many™’;
we have "many*' things to discuss. But if we come to the conclusion, to the
real understanding of reality, in fact it is just one. So all the discussion wiil be
included in one real understanding of things. So “‘one” and “"many™ are very
famous words. One and Many.

And another way to explain reality is by differentiation. Differentiation is
equality. Things have equal value because they are different. If man and woman
are the same, man and woman have no value. Because man and woman are
different, man is valuable and woman is valuable. To be different is to have
value. In this sense we all have equal, absolute value. Each thing has an absolute

42




value which is equal to everything else. But usually we are involved in the
standards of cvaluation, in exchange value, materialistic value, spiritual value
or moral value. Because you have some standard you can say, “*He is good” or
“He 15 not so good.” The moral standard defines the value of people. But the
moral standard is always changing, so a virtuous person is not always so. If you
compare him with someone who is like Buddha he is not so good. So “good”
or “bad” is caused by some evaluation or standard. But because things are
different, because of the difference, everything has its own value. That value
is absolute value. The mountain is not valuable because it is high; the river is
not less valuable because it is low. On the other hand, because the mountain
is high, mountain is mountain, and it has absolute value; because water runs
in the low valley, water is water, and it has absolute value. The quality of the
mountain and the quality of the river are completely different; because they
are different they have equal value: equal means absolute value.

So if we evaluate things from the absolute point of view they have equal value.
Equality is differentiation according to Buddhism; differentiation is equality.
In the usual sense differentiation is oppasite to equality, but we understand
that equality and differentiation are the same thing. And one and many are
the same. If you think “one” is different from “many,” your understanding

is too materialistic and superficial.

The next sentence is *‘Ninkon ni ridon ari: people discriminate the dull from
the keen.” This means the dispute about which is better, the Northern School
or the Southern School. Does it make sense? It is difficult to transkate, Ninkon
is “human being with sense organs.” Nin means **human”’; kon is “root’ or
“sense organs.” Ri is “sharp” or “keen,”” someone who has an advantage in
studying or accepting Buddha's teaching; don is “*dull,” someone who has a
disadvantage in studying or accepting Buddha’s teaching. But the clever ones
do not always have an advantage; it is not always the dull person who has
difficulty. A dull person is good because he is dull: a sharp person is gaod
because he is sharp. You cannot compare, you cannot say which is good.

Do you understand this point?

I am not so sharp so I understand pretey well. My Master always called me
“You crooked cucumber!” I was his last disciple but [ became the first one
because all the good cucumbers ran away. Maybe they were too smart. Anyway,
1 was not smart enough to run away so I was caught. That is, for studying
Buddhism my dullness was an advantage. When I was left alone with my
Master I was very sad. But when Ileft home I left home by my own choice.
Itold my parents, *T will go.”” And they said, “*You are too young. you should
stay here.” But I had to go. I left my parents, so I felt I couldn’t go back heme.
I could, but I thought I couldn’t. So I had nowhere to go. That is one reason
why 1 didn't run away. Another reason was that I wasn't smart enough. So a
smart person doesn’t always have the advantage, and a dull person is good
because e is dull. We understand it in this way,

So actually there is no duil person or smart person. They are the same. Anyway
it is not so easy. There is some difficulty for the smart person and for the dull
person. For instance, to learn, the dull person must study hard and he must
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read one hook aver and over again because he is not smart. But 1 smart person
forgets quite easily. He may learn very quickly, but what he learns does not
stay so long. For the dull person it takes time to remember something, but if
he reads it over and over and remembers it, it will not go so soon, So smart or
dull may be the same thing.

Next it says, “do sl namboku no so nushi: but in the true Way there is no
Patriarch of South or North.”” That is very true, Jinshu is pood and the Sixth
Patriarch is good. Jinshu is good for someone who studies things literally and
the Sixth Patriarch is good for a quick, sharp-minded fellow. Some teacher
may explain Buddha’s teaching in detail so that his student can understand.
word after word, But for some other students it is necessary to point our the
point without using so many words. It is up to the person. For the great
teacher, if he is really a great teacher, there is no difference in true undevscand-
ing, but his way of explaining the teaching will be different.

This kind of true “Mind of the Great Sage of India.” this kind of understanding
of reality started by Buddha. was handed down closely from West to East.”
Whether you understand or not, what the Buddha said is true. People get into
confusion because of the evaluation of things, “discrimninating the dull from

the keen”; hut from the standpoint of the Patriarchs it is the same. All the
Patriarchs understand chis point, so “there is no Northern Patriarch or
Southern Patriarch.” That is Sekito’s understanding.

By the way, Sckito was actually the Sixth Patriarch’s disciple. but afrer the
Sixth Patriarch passed away Sekito became the disciple of Seigen. the Seventh
Patriarch, That kind of thing happens very often. I have some disciples here,
but if T die those who couldn’t be my disciples will be disciples of my disciples.
Studying Buddhism is not like scudying something else, Tt takes time until you
accept the teaching completely. And the most important point is you yourself.
rather than your teacher. You yourself study hard, and what you receive from
your teacher is the spirit of study, the spirit to study. That spirit will be trans.
mitted from warm hand to warm hand. You should do it! That's all. There is
nothing to transmit to you. And what you learn may be from books or from
other teachers, so that is why we have teachers as well as masters. Some of vou
are my disciples, We call a master’s disciple “deshi.” Those of you who are not
my disciples ure called “zuishin.” Zuishin is a “follower” and he may stay quite
a long time under seme teacher. sometimes longer than the pertod he stays with
his masrer. When [ was 32 my Master passed awav, so after that [ studied under
Kishizawa-roshi, and most of the understanding I have is Kishizawa-roshi's. But
my Master was Gyokujun So-on. So anyway, “The true way has no Patriarch
of North or South.”” The true way is one.

Our practice is not to gather something in vour basket, but rather to find some-
thing in your sleeve. But before you study hard you don’t know what you have
in your sleeve, that’s all. Buddha has the same thing and | have the same thing,
“Oh! It 1s amazing!” That is the spirit we must have. You should study hard,
whutever it is, whatever is said. If you don’t like what 1 say, you shouldn't
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As for mountains, there are mountains hidden in treasures;
there are mountains hidden in marshes, mountains hidden in

the sky; there are mountains hidden in mountains. There is a
study of mountains hidden in hiddenmess. An old master has
said, “Mountains are mountains and rivers are rivers.”” The mean-
ing of these words is not that mountains are mountains, but

that mountains are mountains. Therefore, we should thoroughly
study these mountains. When we thoroughly study the moun-
tains, this is the mountain training. Such mountains and rivers
themselves spontaneously become wise men and sages.

DOGEN, “Mountains and Rivers Sutra”

scheouLe
SAN FRANCISCO GREEN GULCH FARM
ZAZEN & Monday through Friday: Sunday through Friday:
SERVICE 5:00-7:10 a.m. 5:00—6:30 a.m.
5:30-6:30 p.m. 8:00—9:30 p.m. {exc, Fri.}
8:30—-9:10 p.m.
Saturday:
5:00 -10:00 a.m. {incl.
breakfast and work)
LECTURE 10:00 a.m. Saturday 10:00 a.m. Sunday
SESSHINS One-day sittings the first One-day sittings the third
Sat. of each month except Sat, of each month cxcept
June und Oct, Seven-day Feb. and Aug. Seven-day
scsshins begin the first sesshins begin the third Sat.
Sat. of June and Oct. of Feb. and Aug.
WORK Regular residents’ schedule Open to non-residents Sun.-Fri.
9:00 a.m.—4:40 p.m.
ZAZEN 8:30 a.m. Saturday 1:30 p.m. Sunday
INSTRUCTION
ZEN Fail Practice Period: September 15 to December 15
MOUNTAIN Spring Practice Period: January 10 to April 10

CENTER

Guest & Summer Practice: May 1 to September 3
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