





discuss this situation and an appropriate response. The Board’s first decision was to
inform each student personally and individualty so that everyone would have the
same information. Then, after several more days of communiry response and discus-
sion, the Board and Baker-roshi agreed on an indefinite leave of absence, to be
reviewed in one year, in April, 1984.

These events brought up for examination many fundamental issues for our Buddhist
community: the studeni-teacher relationship in Zen, the nature and limits of spiritual
authority, the way information s shared and the way we communicate with one
another, and the way men and women relate to each other in spiritual practice. The
events also highlighted questions about Zen Center as an insritution which have been
ongoing for some time, having to do with our size, finances, decision making, and
priorities.

It is not easy to write about what we are going through in a way which includes the
larger membership of Wind Bell readers, but which also respects the privacy of indi-
viduals and the contextual nature of the facts. It may seem odd to someone reading
the preceding paragraphs that this incident could, by itself, give rise to such far-
reaching consequences. This event, however, was the catalyst which created an open-
ing for us to examine many fundamental questions concerning our understanding of
Buddhism and Buddhist institutions. Some of these questions had to do specifically
with the Abbot: e.g., why was there such a difference berween his lifestyle and the
lifestyles of other members of the community? Orher issues involve everyone: how do
power and authority function in a spiritual community, and in what ways did ail of
us, not just the Abbot, contribute to perpetuating dubious assumptions abourt the role
and authority of the teacher? For resident members, especially, whose work, spiritual
practice, social life, and, in many cases, financial support are all provided within the
institution of Zen Center, these questions, understandably, have become very impor-
tant and disturbing,

To understand the depth of our questioning, it is important to remember thar Zen
Center, like many Zen Buddhist groups in America, has been organized as a “‘person
church”, in which each student’s primary spiritual and personal relationship is with a
single person, the Roshi or teacher. Many of the religious groups in America which
are trying to adapt Asian traditions to the West are experiencing some of the same
problems. We are unfamiliar with the context and structure of Asian societies in
which spiritual leaders exercise their authority; our expectations have been formed, in
most cases, by books rather than by upbringing.

At the same time, we are experiencing many positive aspects to this new situation,
Each individual is having to ask deep questions of himself and of the institution.
More people now feel responsible for taking care of Zen Center, and feel thar they are
responsible for their own spiritual practice. It is almost as though this situation has
allowed us, as Americans forming new traditions, to realize the next step in the pro-
cess of developing a more mature Buddhist practice. As we begin to talk more hon-
estly to one another, we have discovered an almost astonishing simultaneity and sim-
ilarity in each other’s experience of practice at Zen Center. A few people have left,
but, for the most part, the demands and difficulties of what we are going through
have brought people closer together, and have created many fresh possibilities for
growth and insight.




To provide a way for us to keep in touch with each other as we pass through these
changes, we began, in September, a process of biweekly meetings of residents and
non-residents in small groups of eight to ten people at ali three practice places. These
meetings are helping us to create a flow of information, helping to build consensus on
major issues, and allowing everyone to participate in the decision-making process.
The sharing groups also give people a sense of having emotional support from their
friends and a feeling of increased intimacy with fellow students. During this time, the
Board of Directors, which is the legal decision-making body of Zen Center, has been
meeting frequently to help safeguard our fundamental purpose during this period of
change. The Board includes among it5 members those senior students who were clos-
est to Suzuki-roshi.

During the months since the leave of absence began, Baker-roshi has been away much
of the time. Zen Center has continued to support him and his family financially, and
to furnish them with the two houses they have used in the city and at Green Gulch
Farm. He has participated a little in the daily schedule of the community, but, for the
most part, he has spent his time traveling, either with his family or by himself. It
seems that he, too, is examining many things about himself and about Zen Center. He
has not yet expressed anything definite about what he would like to do, or would like
the community to do, and he has allowed the process of change to go on within Zen
Center without trying to participate in or influence it. It seems that he has enjoyed
the opportunity to live a much quierer life than he has been able to do in recent years.
Since his return to San Francisco on Ocrober 30, he has been meeting with individual
students.

Although there is a great deal more that could be said, we are so much in the midst of
this often trying process that, at this time, it is hard to know what is important and
lasting, and what is of only temporary interest. It may be better, and also more accu-
rate, given all that is happening, to err on the side of saying too little rather than too
much. The community of Zen Center, which grew from the small group of medita-
tors around Suzuki-roshi to the present rather large institution and sangha, seems
fundamentally strong and sound, and becoming more so. Some small changes are
already apparent. For example, after vears of publishing the Wind Bell very infre-
quently, we are sending you this issue only four months after the last one. We hope
you will take this as an encouraging sign of renewed vitality and determination to con-
tinue Suzuki-roshi’s way in America. We expect to repori to you again in the Spring
when it may be possible 1o speak more definitively about otr new direction.







EXPANDED GUEST PROGRAM AT GREEN GULCH FARM

The Wheelwright Center at Green Gulch Farm is now offering an expanded over-
night guest program. For three years visitors 10 Green Gulch have watched construc-
tion on the Lindisfarne Fellows House, situated in the meadow at the edge of the
upper pond. Though some finishing details remain 1o be done, its twelve guest rooms
are now avaijlable to individuals and groups who wish 1o stay at Green Gulch for
retreats and use Wheelwright Center facilities for meetings.

The building itself is a remarkably crafted post and beam structure built by the Zen
Center carpentry crew, headed and trained by Paul Discoe. The octagonal design
concept was contributed by Sym Van der Ryn, the former State Architect for Cali-
fornia, and developed by Keith Critchlow, an English architect who teaches at the
Royal College of Art. Both men are Fellows of the Lindisfarne Association, a group
whose donation of 331,000 allowed us to begin the project.

The design concept was given form by Paul Discoe. Paul is a highly skilled carpenter
trained in both America and Japan. As a craftsman he combines the skills of designer-
builder in a way that is rare in our culture. Ordained by Suzuki-roshi, he was sent to
Japan to live and work with temple carpenters for five years. In Japan he also studied
other types of building styles, such as the traditional Japanese farmhouse. Since
returning to America in 1975, he has applied his training in the design and construc-
tion of projects at Green Gulch, Tassajara and the City (including Greens at Fort
Mason), and n the process he has trained the carpentry crew in the use and care of
Japanese tools. The Lindisfarne Fellows House is the largest project the crew has
undertaken, and it demonstrates fully the beauty and utility which a craft tradition
offers when it is applied in a Western context with a fresh sensibility.

The Lindisfarne Fellows House is a contemporary American building complete with
solar heating, but it clearly comes from an Oriental lineage. The way the wood in the
building is selected, joined, planed and exposed — all this comes from the Japanese
tradition. The proportions of the building — the high roof and wide overhanging
caves, tlie pedestal base — have antecedents in Chinese tradition brougbt to Japan
through Buddhism. The contrast of the heavy structural elements with the light inte-
rior walls and doors is also characreristic of Japanese buildings, though here we have
not used the traditional shoji screens. The reduction-fired tile on the ground floor is a
dark non-glazed tile made in America, but it is one that is similar to a traditional Jap-
anese tile. I

The plastering of the building was actually done by three Japanese crafismen. It was
no more expensive to have them come over i¢ do the work than to contract out the
work here. And there were definite advantages because of their skill in working
around exposed wooden beams and their knowledge in mixing a “softer” finish plas-
ter than the concrete stucco that was used on the Wheelwright Center. Complications
arose because the materials they are accustomed to using are not all available in this
country. The carpentry crew resorted to borrowing the kitchen’s large commercial
blender to chop up fiberglass for the white plaster and chop wheat straw for the four
dark mud-plastered bedrooms. The crew then sorted through four garbage pails of
the cut wheat straw o separate out the pieces with a nubby joint. The rice straw tra-
ditionally used is smooth, and the texture of the wheat straw joint caused problems in


























































man asked if there couldn’t be something more. Ikkyu picked up his brush and wrote
the same character again, “*attention’. As this was not exactly what the layman had in
mind, once again he asked if the scroll couldn’t have something more. Ikkyu then
wrote the same character three more times, ““attention, arrention, attention™.

Of course, as attention is a basic function of human consciousness, it is not that we
don’t pay attention, burt that our attention is not flexible or free. All of us are paying
attention to something all the time, but this attention follows a deep groove of
habitual impulses and patterns. Mostly we pay attention to our own inner dialogues,
and the objects of our thoughts and desires. 8o the first task for a Buddhist practicer
is to re-establish the basic flexibility of our attention, by shifting our attention out of
the habitual track to something more basic and trustworthy. For Zen students as well
as followers of the Vipassana tradition, this new focus is usually the breath, the fact of
inhaling and exhaling. Immediately on trying to do this, we become aware, possibly
for the first rime, of the power of our habitual patterns of attention, and how difficult
it is to change, at least in comparison with our expectations. It is very common for
beginning meditators to express embarrassment at how badly they think they are
doing at following the breathing, and they are genuinely suprised to find that this is
so for everyone. We are surprised to discover how much our mental and emotional
life is enslaved by our habit, and how much resistance there is at first to change.

Actually, in spite of how it may seem at first, our power of attention when allowed to
return to the breath is far stronger than its power when entranced by our shifting
thoughts or desires. Our attention wants io be free; this is its deepest desire. We
simply forget how long it has been that we have habituated our attention to thinking
and the objects of the senses. With some regularity of practice, and especially with the
experience of extended periods of sitting, one day or several days, our attention will
become soft and flexible, and will remain where it is put.

Omne of the members of our class in mindfulness recounted that during this period
when she was trying to practice mindful attention on the breath she was also taking
her dog to obedience school. At first the dog ran all around and would not obey her,
and tired himself out. Burt evenrually, with patience and repetition, the dog learned to
sit calmly at her feet. She noticed that her mind was the same way. What is most
important to the dog in the end is to have a good relationship with its owner, and to
please her, but the dog needs guidance to know how to do this. Once it knows how,
then it comes to prefer that way. That way becomes who the. dog is.

Once the attention has become flexible and pliable, then we can learn to focus it in
various ways. This aspect of spiritual practice is called samadhi or dhyana, and many
of these practices are much older than the time of the historical Buddha. Samadhi, or
concentration, and mindful awareness have a large area of overlap, but they are not
exactly the same. Concentration is a particular state or territory of consciousness, one
in which the attention is fixed and remains on one object. There are many territories
of consciousness — dreaming, sleeping, ordinary awareness, distraction, agitation,
and so forth — and samadhi is one of them. Mindful awareness, on the other hand, is
the awareness of what state or territory the mind is in. “Now [ am angry,” “Now I
am very distracted,” “Now [ am in a state of good concentration™. These are all
mindful awareness. You can see that awareness is much more expansive, in fact
potentially infinite, in scope, and yet the practice of concentration helps it




helps bring it about. It is the nourishment and cultivator of awareness, and for most
of us the fundamental transformation of mind and body that the Buddha path is
about does not occur without some disciplined development of samadhi. So these two
go together, mindful awareness and samadhi, the seventh and eighth limbs of the
eight-fold path of the Buddha.

There are many ways to develop samadhi, and the different traditions of Buddhist and
non-Buddhist yoga have different emphases. 1 like to summarize samadhi practice
under five broad headings. First is the breath, which I have already menrioned.
Breath is so basic and useful a practice that I do ot know of any yogic tradition in
which it is not central. The second major category is sound, repetitive or constant
sound. Here we have all the various practices of mantra, of repetitious formulae such
as reciting the name of Buddha, the name of the Lotus Sutra, and so forth, Sound
practice is probably the most widespread of all concentration practices and is a very
useful practice for householders. T believe D.T. Suzuki was known to say that more
people have had an experience of samadhs through reciting the name of the Buddha
than through zazen.

The third category is that of vision, or visualization. These include simple visual
objects like the colored circles or kasinas of the Theravada tradition, complex spiritual
diagrams like the mandalas of the tantric path, and visualizations of the centers and
flow of energy within the body.

The fourth category are theme practices, that focus on some theme or phrase of the
teaching, such as loving kindness, or death, or impermanence, and so forth. Theme
practices have some similarity to sound practice, becausc they often involve the repe-
tition of 2 word or phrase in conjunction with the breath, but the emphasis is on the
conceptual or intellectual content of the theme, not just the sound. In the Theruvada
tradition, at least, therne practices are not considered to go as deep in their develop-
ment ol sumadhs as the others, because the thinking mind is still invelved to some
extent. However, they arc very useful, cspecially as antidotes to particular bad habirs,
So the meditation on loving kindness, for example, is particularly good for misan-
thropic or judgemental types of people.

The last category is not like the others. We could call it themeless concentration, or
pure focussed awareness, without any special object. In this kind of practice mindful
awareness and samadhi or concentration merge. Attention rests with itself and does
not depend on anything. The boundaries between subject and object, between the
various territories of consciousness disappear, and language is not adequate to des-
cribe or express our experience. In the tradition of Dogen we have the technical term
shikanraza, which is often rranslated “‘just 1o sit’’, and other traditions have other
terms. These terms are very useful, but there is a strong tendency for us to imagine
that because there is the word that there is a “‘something” to which the word refers.
There is the same problem with the word “emptiness,” or “sunyata”. These special
words in Buddhism are helpful in so far as they hint at or point to an awareness or
way of being, and they serve a grammatical convenience by providing some sort of
noun to put into the sentence. But we need to remember that the core of spiritual life
is not explainable. We express it in how we live and act.

What is also noteworthy about themeless awareness is that in its widest sense it is
alwawe hannening, Unlike the other kinds of practice, it is not a territory you go into



or come out of. It is the territory we are always in which we can awaken to. All of us
are in it. It 15 our home.

These various practices, the specific practices of the Mindfulness or Vipassana tradi-
tion, or rhe specific practices of the Zen or other Buddhist traditions, are ways of
helping us come to remember that we are living in the midst of our home. Buddhism,
as it traveled from country to country, seems to have been willing 1o adapt the indi-
genous practices of awareness that already existed in the culture. Much of what we
think of as Tibetan Buddhism, for example, already existed as Bon before Buddhism’s
arrival. The Zen tradition in China absorbed many aspects of Taoist practice and
vocabulary. And it was in China and Japan that the practice of nenbursu, the recitation
of the Buddha’s name, captured the energy of the populace and remains a vital and
widespread tradition to this day.

It remains to be seen how the various streams of teaching which are entering the
West will sort themselves out, and what, of the richness and diversity of these teach-
ings, will activate the turning of our minds into wisdom. I hope we can all be broad-
minded enough to give each tradirion or practice its place, if not for us, then for
someone else. Qur third Bodhisattva vow mentions that there are 80,000 gates of
dharma, and we vow to enter them all. I myself am finding great satisfaction in
investigating the practices of mindful awareness, and that is what I wanted to share
with you.

BIRD WATCHING AT GREEN GULCH
by William W, Stirling

During the past four years I have devoted increasing attention 1o warching and listen-
ing for birds. Mast frequently I do so in the watershed formed by Green Gulich and
Franks Valley. Steep slopes of coastal scrub define Green Gulch. Redwood Creek,
which rises in Muir Woods and then meanders past hillsides of bay and oak, hemlock
meadows and alder groves, delineates Franks Valley. The two branches of the Muir
Beach watershed meet in the fifth and sixth fields of Green Gulch Farm. Redwood
Creck skirts the seaward edges of the fields and loses its current in ponds behind the
beach.

Now the first big winter storm has broached the sand bar. The impounded waters
have broken through to the sea. The waiting salmon fingerlings have swumn our into
the ocean and the adults waiting offshore have swum in on their way upstream to
spawn in the gravel beds in Muir Woods.

The turning seasons continue their work upon the landscape.

Birds sbound in the Muir Beach watershed, both such as flock together — red-
winged blackbirds, house finches, pine siskins, pigeons, the several local varieties of
swallow — and such as are solitary and secretive, who are nonetheless occasionally
visible, more often audible, to a patient eye and ear: winter wren, sora, and varied
thrush. Red-tailed hawks and turkey-vultures circle in the sky waiching fi Coet




carrion; towhees (the brown and the rufuous-sided) and sparrows of several kinds
scratch the ground for seeds and grubs. In all the intervening zones of altirude dis-
tinct species fill their respective niches. White-throated swifts dive and dart below the
soaring hawks and above the skimming, angled flights of swallows. Varieties of ducks
and shorebirds, the snowy and the common egrets, the great blue, the green and the
black-crowned night herons dabble and stalk the marshy, flooded perimerter of the
lower fields, with occasional picnic outings 10 the Zendo pond and second reservoir.
The burgeoning stands of marsh reed and cat-tails now shelter long-billed marsh
wrens and rails as well as the familiar red-winged blackbirds. Depending on the sea-
son the willowstands along Green Gulch Creek and Redwood Creek host various
warblers: the yellow and the orange-crowned, Wilson’s and the yellow-rumped (some
call them “‘butter butts’) to name a few, and now (in mid-November), Townsend’s
warblers are flitting through the ceanothus bushes and creekside foliage. Killdeer,
Brewer’s blackbirds, brown-headed cowbirds, crows and ravens can be seen in any of
the middle and lower fields most of the year. The dapper black phoebe ranges from
the parking lot pond to the beach burt always keeps near to water. The red-shafted
flicker ranges similarly, but a bit more upslope, preferring the insect delicatessen to
be found amidst the coyote bush, scrub oaks and old fence-posts on the hillside.
Brown creepers wind their way up, nuthatches pick their way down cypress and pine
trees. Three peregrine falcons, two females and one male, were released in the Muir
Beach headlands in June; one of these rare and handsome individuals occasionally
perches on the telephone lines which loop along parallel to Highway One above the
middie fields, Peregrines eat pigeons and quail.

As one walks repeatedly over the same paths and courses, small differences and
changes attract the eye. The only real novelty in this is the mind’s attention. The suc-
cessive budding, fruiting and deciduous rhythms of ceanothus and willow take place
whether we take notice or not, as do the arnival, courting, nesting, fledging and depar-
tures of the seasonal birds. Yet cumulartively, for me, coming to observe the little dif-
ferences has made a big difference. The process started when I began to differentiare
the mass of little brown birds into separate, recognizable species, and then each spe-
cies into male and female, adult and juvenile. The process continues: I keep secing
additional distinctive, and therefore distinguishing fields marks in the most common
birds. And since process is pervasive (as a dear and admired friend has said in another
context), an enhanced capacity and interest for seeing out, and noticing in detail what
is and is not there, has seemed to sponsor a similar capacity and interest for seeing in,
and noticing in detail what is and is not there. The structure, color and shadings of an
emotion are complex, distinctive and wonderful as the feather patterns on a song
sparrow’s head. Watching the birds for joy, watching inner process for understanding:
both activites seem to be discrete but related inflexions of a single meditation, a sin-
gle practice,

The ancients read omens in the flight of birds. T think it is likely, however, that what-
ever was felt to be ominous emanated from the observer and not from the observed.
Sophocles spoke of “ . . . the light-hearted race of birds . . .” Antigone, line 343. The
epithet is apt, and the more [ watch birds, the more accurate it seems. The light-
hearted quality of the race of birds appears, moreover, to be infectious, which is, I
believe, why watching birds is a revitalizing, pleasurable and perspective-enhancing
pastime,



HOW TO OBSERVE PRECEPTS

Lecture by Suzuki-roshi
May 17, 1970

This morning I want to talk about Zen, Zen precepts. As you know, the real meaning
of precepts is not just rules, but is rather our way of life. When we organize our life,
you see semething like rules — even though you are not intending to observe some
particular rule, the rules are always there. As soon as you get up, in order to wake up
completely, you wash your face. That is a precept, one of the precepts. And at a cer-
tain time you eat breakfast, when you become hungry; thar is, you are observing
some rules when you eat breakfast at some certain time. It is actually the way of life
you follow naturally. So if you practice zazen there will be rules in your practice, So,
at the same time, zazen practice is precepts, one of the precepts and all of the pre-
cepts. If you really understand how Buddhists come to the idea of precepts you will
understand the relationship between Zen and precepts. Preceprs are just our way of
life.

As a Zen student we put emphasis on our everyday practice, including zazen practice.
And when you think about how to cope with the problem you have in your everyday
life, you will realize how important it is to practice zazen. Only the power of practice
will help you in a true sense.

For instance, when you hit the mokugya, or wooden drum, if you try to control the
chanting, if you think, “This is too fast, so I must make their chanting slower,” or
“Ch, this is oo slow, [ must make it a little bit faster,” if you try to do it by way of
your hand or your mind, it doesn’t work. Only when you do it from your hara, by the
feeling you have in zazen practice, can you do it. Just by your mind or your hand, you
cannot do anything. [t does not work. The students will not follow your mokugyo.
Only when you do it with your zazen power can you control it. When you can control
yourself very well without having any idea of controlling anything; when you set the
right pace, then you can control yourself. And when you can control yourself just as
you it in zazen posture, then you can control the chanting perfectly. This is also true
with your everyday practice.

When you do something just through your skill or just by your mind, you will not be
supported by people and so you will not help others. Only when you do it with zazen
mind can you help others, and you’ll be naturally supported by people. So if the pre-
cepts are just some moral code which you have in your mind, those precepts will not
work at all. When you forget all the precepts and, without trying to, observe them in
the same way as you eat when you are hungry, then naturally precepts are there.
When you forget all about precepts and when you can observe them quite narurally,
that is how you keep the precepis, precepts are there.

In your zazen practice you just sit. You have no idea of attaining anything. You just
sit. Whar do we mean by just sit? When we just sit we already include everything and
we are not simply a parrt of this cosmic being — we are one with everything. This is
just a2n explanation, but the feeling is that you include everything, and actually this is
not true just for zazen. When you drink a cup of tea, thart activity includes everything.
Actually it is so. When you say this is tea, and this is me, it does not include




everything — you are here and tea is there. This is just tea and it dees not include

ything. But when you drink it without any idea of tasting what it is, being com-
pitly one with the tea, then you have no idea of tea and no idea of you. This activity
includes everything. So, as Dogen Zenji said, if your everyday activity doesn’t include
everything, it is not Buddhist acrivity. It seems almost impossible to feel that way, but
actually if you realize, if you experience whar is zazen practice, then you will under-
stand what is your everyday life and how everyday life should be for yourself, for oth-
ers, and for each activity. You will realize that each activity should be zazen.

The words of the famous Zen Master Ummon are often used as koans, and are very
well known for their subtlety. The point of his words is difficult to explain, the only
way to understand his words is through practice. Ir almost impossible to understand
through words, but he tried to express it in Zen monde — question and answer — in
various ways. Later Zen Masters said Ummon’s words are like a cup and its lid which
fir perfectly, Or, we can say, follow the wave and drive the wave. Do you understand?
The boat follows the wave and drives the wave like the mokugve follows the chanting
and drives the chanting. If you just follow the chanting the mekugye will get slower
and slower; still, unless you listen you will lase control. So you have to listen and at
the same time you should lead, you should drive the chanting. It is not just to follow
the chanting, you should drive the chanting too. Following the chanting and driving
the chanting — how do you do it? If you asked Ummon how you do it, he may say,
“What are you thinking abour?” He may say, *“Just sir.”

How can I make the perfect cover for this cup? The only way is just to make a lid and
cover it. But if you think too much about it and if you work on it too much, the lid
will become smaller and smaller and it will not fit. If you do not abserve the cup, it
may be too big. Observing the cup and making the cup, that is the way and thart is
how you practice zazen. That is the power of practice.

So to know the center of things or to have a whole picture of things or events is the
point of our practice. And how you do it is to find, to know the center of yourself.
When you know where your center is in zazen, that is the center of yourself and every-
thing. When you do not lose your center wherever you are, it means that you are
boss. But, if you lose your center you are already mixed up and, even though you
insist yourself, you are not in the center.

How you keep the precepts is how you organize your life. And how you organize your
life is how we practice zazen. This point can be explained in various ways. When we
practice zazen there is nothing outside of us — everything, whole being, is included
in our practice. So the merit of practice is just for you yourself because there is just
one whole being. There is no you and no objective world. Objective world and subjec-
tive world are one and the same in our practice.

We explain it in this way, but that is just an explanation of our zazen practice. When
you just sit without being involved in the thinking mind or emoticnal activity, when
you just remain on your black cushion, then that is the practice we mean which is
explained in various ways. So as Bodhidharma said “no merit.” Whart will be the
merit of practice? ““No merit.”” Because there is nothing but practice, there is no merit
to give to anyone or to have for yourself. Merit itself is zazen. Zazen itself is merit. So
no merit, just zazen. If you say merit, there is no zazen, So he said “‘no merit.”” What-
ever you do there is no merit. If there is merit, thar is duvalistic practice. If you
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