








THE BODHISATTVA CEREMONY

Repentence
(repeated All my ancient twisted karma -
:T;Z:) from beginningtess greed, hate, and delusion

born through body, speech, and mind
I now fully avow.

Homage to Buddhas and Ancestors
(&erl:eeated Homage to the seven Buddhas before Buddha
times) Homage to Shakyamuni Buddha
Homage to Maitreya Buddha
Homage to Manjusri bodhisattva
Homage to Samantabhadra bodhisattva
Homage to Avalokitesvara bodhisattva

Homage to the succession of patriarchs
The Four Yows

(repeated Beings are without end, I vow to save them.

::1::) Delusions are inexhaustible, I vow to end them.
The Dharma gate is endless, | vow to enter it,
Buddha's Way is unsurpassable, I vow to become it.

The Three Refuges

(chant leader) I take refuge in the Buddha

lgroup Before all being,

response) Immersing body and mind deeply in the way,
Awakening true mind,

{chant leader) ] take refuge in the Dharma

{group Before all being,

response) Entering deeply the merciful ocean
Of Buddha's Way.

(chant leader) I take refuge in the Sangha

(group Before all being,

response) Bringing harmony to everyone,
Free from hindrance,

The Offering

(priest chants  On this full moon night

one time) we offer the merit of the Bodhisattva's Way,
through every world system
and to the unconditioned nature of all being.

Dedication

(Congregation All Buddhas, ten directions, three times,
toether) All beings, Bodhisattvas, Mahasattvas,
Wisdom beyond wisdom, Maha Prajna Paramita.


























































how to be unfazed, non-frazzled, not fried. Entering a universe of
imagined tastes and smells where dreams speak to the tongue, a cook
might roam and wander to return at last to the fresh, inspiring

taste of mountain air,"

Food is not matter

but the heart of matter,

the flesh and blood of

rock and water, earth and sun.

Food is not & commodity
which price can capture,
but exacting effort,
carefully sustained,

the life work of countless
beings,

With this cooking I enter

the heart of matter,

I enter the intimate activity
which makes dreams materialize,

Fruit Soup

This is one of the most requested recipes of the guest season, At
midday in the hot, dry Tassajara Valley, cold fruit soup is deli-
clously refreshing, always a pleasure. A variety of fruit juices

and pureed fruits make up the base with cut fruit added to bob and
float and appear at the bottom. Simple...and the possibilities are
endless, so experiment with what's in season, what's on hand, and
what's on mind. Don't be overwhelmed by the number of ingredients.
Doing something simpler could well turn out elegantly.

Makes about 8 cups

Stock:

1 cup cranberry juice 3/8 cup lemon or lime juice

1 cup apple juice

1/2 cup orange juice Optional:

1/2 cup coarse-cut seeded 1/4-1/2 cup white or red wine,
watermelon, blended sake, or champagne

1/2 cup strawberries, blended fresh mint leaves blended in

1/2 cup coarse-cut peaches, with the fruit
blended 1/4 teaspoon cinnamon

1 cup bananas, blended 1/8 teaspoon cardamom
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the larger society, or even within yourself, In your deep heart,

in your true heart, you always seek peace, but when you have it,
you don't know what it is. You completely lose the way. That's why
you have to constantly come back to the first motivation, First
motivation is really pure, ciean, and shining. Temporarily we call

it Buddha nature, In plain language, maybe we can call it "true
heart" or "sincerity" or "truthfulness".

Constantly you have to ask yourself if you are trying to just satis—
Ty your desires. Did you come here to practice the Buddha Way,

to lead the life of a priest, or to get priest ordination? That is
airight, but it is already slipping off course because that is a
course that you are looking for, that you are expecting to take.
Basically, what you really want to do is to practice the Buddha
Way at Tassajara. That is all you want to do, but then, immediately,
you start looking for some new course 1o set out on: some so-called
"priest's life," some spiritual fantasy, or "enlightenment", If you
think "enlightenment," right away there is another situation:
so-called "delusion". So if you see the delusion, you try to keep
away from the delusion and try to keep the enlightenment, or nice
spiritual fantasy, But that means you have gone off on a detour.
What is real peace, real harmony? What is the Buddha Way?

By becoming a priest, by anticipating or expecting the life of a
priest, can you understand the human world, can you understand the
Buddha Way? There is no way to understand the Buddha Way, even
though you become a priest. As a priest you become more confused
and wherever you go it is pretty hard.

Are you attracted to the wonderful food at Tassajara? That's why
you come here to practice, Are you attracted to the natural sur-
roundings at Tassajara? Is that why you come here? Or are you at-
tracted to success in life? Spiritual success in life? Or are you
attracted to a lazy way of life? Usual human society is hard, so
you may practice here because it is easy-—you do not have to strug-
gle as businessmen do to be successful, you just follow the sched-
ule. You can just be at Tassajara and practice the Buddha Way in
peace and harmony. Are you attracted to this lazy way, this easy-
going way? Then, for you, "just sitting” is the "just sitting" you
have understood. It is not the Buddha Way. If you practice like
this, it is really easy-going. Is this your first motivation? Are

you attracted to hard practice, or to neutral practice? You should
repeatedly ask yourself this.

I don't think it is necessary to know something which you don't
already know. This is not practice for us. As long as you are a
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"For what?" "I just want to help human beings when I go back to
Japan," The monk said, "For what?" "Because it is helpful to human
beings; because everyone suffers so much." The monk said, again,
"For what?" Then, Dogen Zenji said, "This is my way of life. 1 want
to offer my life to all sentient beings, [ want to help."” And again
the monk said, "For what?" Finally, Dogen Zenji couldn't say any-
thing. This is very important because this monk cross-examined
Dogen Zenji through returning to the source, what we are calling
"first motivation," "Buddha Nature," "Truth," or "What is it that
thus comes?”

For eight long years, Nan-yueh practiced, pondered thoroughly and
precisely the question, "what is it that thus comes?" Then, he said,
"nothing to hit the mark in words." "In words" means in terms of
your understanding, in terms of your thinking. Without words, you
cannot think. Thinking and words come together and work together.
By your thinking, by your words—if you try to put a name on it—-
nothing hits the mark. Maybe you can hit the mark sometimes, but it
doesn't last for long. Sooner or later you must come back to zero
and start again from the beginning. Whatever thing you pick up,
whether from the Buddha's teachings (emptiness, enlightenment}, or
from the usual aspects of human life (love, hatred, passion, emo-
tions), please look at it closely. You can temporarily put a name

on it, but the more carefully you think, the more it becomes a bhlur
and you don't know what it is.

When [ was nineteen I listened to teishos given by Hashimoto Roshi.
1 didn't expect to understand what he said, but 1 really wanted to
hear him. People called me crazy. 1 was young and didn't understand
anything, but over and over I listened to him. What 1 can tell you
now is only this point: at that time I felt the truth of what Hashi-
moto Roshi said in his lecture, but I couldn't put any names on

it. He said that, in whatever situation you may be in, in whatever
place you are standing right here and now, this is the place in
which you have to erect the banner of truth. That's it. I felt this.
Whoever [ am—whether [ am a stupid person or a wise man--doesn't
matter. Again and again I listened to him speal, but 1 didn't under-
stand or remember any of the words. I can tell you about it now,
but in those days 1 couldn't say anything, although I felt the truth
in what he said.

But what does this mean? It means that the naked reality of being
is full of richness, but you cannot name it, you cannot understand
it. Your whole existence is completely embraced by this full rich-
ness, just like a baby held in its mother's arms or sitting in its
mother's lap. This is the naked reality of all beings. It is not the













state of greai torment, it is hard to appreciate bliss. But at the
center of this range of suffering, we can sense the suffering that
is present within blissful experience, within torment, within insa-
tiability, within fear and numbness, and within power-seeking,

The human realm may be described basically as dissatisfaction, the
frustration of all our desires and strivings, Things just aren't

quite the way we want them to be, and yet it is only in this realm
that there is also the possibility of seeing things just the way

they are. There is no point in looking to another realm for com-
fort. The only reel comfort is to be found by settling in right

here and now.

Our sitting practice is this settling in and making ourselves at
home at the heart of all sentient beings. How do we do this? Actu-
ally, it's a simple practice. There is nothing to do, because we

are already at this place. But because of our accumulated opinions,
philosophies, and striving human nature, we are obstructed from
this simple practice of paying attention to what is right under

our feet at this very moment. Great effort is required to be free
of our ideas of effort, It takes courage to give up our personal
views and to attend to our life, just as it is.

One description of this process which I find very helpful is given
by the T'ang Dynasty Chinese Buddhist poet, Wang Wei:
"In my middle years [ became fond of the way. I make my
home in the foothills of South Mountain. When the spirit
moves me, I go off by myself to see things that I alone
must see. | follow the stream to the source. I sit there
and watch for the moment when the clouds come up., Or 1
may meet a woodsman, and we laugh and talk and forget
about going home."”

At first, sitting meditation is a settling down and & retiring to

the foothills. Then, when the spirit moves us, when something hap-
pens, we follow the stream to the source--the heart of all sentient
beings. We sit still and observe the time when the clouds crop up.
To be present at this moment is to witness the inevitability of
thought and its illusory nature, This is the birth of compassion:
when we observe the production of phenomena and understand its
source.

The source of the stream of experience is completely calm and ser~
ene. Still, something will crop up. For example, when Kishizawa~]an,
Suzuki-roshi's second teacher, was a young monk, he was sitting in
meditation on a rainy day and heard the sound of a distant water-
fall. The han was hit. He went to his teacher and asked, "What is
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are peculiar to the Japanese language, Okurigana. S50 when we read
the Chinese scriptures in Japanese, our eyes go back and forth,
sometimes to a character two or three lines ahead and then come
back to the next character. It is rather complicated, but the Jap-
anese people have always read the Chinese language in this way.

"Shidsi no sho onozukara fukusu, ko no sono haha o uru ga gotoshi."
Sho is the subject, and no makes shidai a modifier of this noun

sho; shidai no sho, "the nature of the four elements." No means

"of." Onozukara means "naturally.” Pukusu means "to resume.” Goto-
shi means "like or as" and Ko means "child." Uru means "to home"

or "to obtain,” and sono means "that” or "this."” Haha means
"mother™ "the four elements resume their nature as a child has

its mother."”

Hi wa nesshi, Kaze wa doyo. Mizu wa uruoi chi wa kengo.
"Fire is hot; wind blows; water wets; and earth is solid.”

We Buddhists have the idea of the four elements, fire, water, wind,
and earth. This is not a perfect description, but tentatively we

say that these four elements have their own nature. The nature of
fire is to make things pure. By heating things they will become

more reduced and perfect. Wind brings things to maturity. I don't
know why, but wind-nature encourages things to be more mature. Air
has a more organic activity while fire has a more chemical activity,
and the nature of water is to contain things. Wherever you go there
is water; water contains everything, This is rather opposite to the
usual way of thinking about it. Instead of saying that there is

water in the trunk of the tree, we say that water contains the trunk
of the tree as well as the leaves and branches. So water is some
great being in which everything, including ourselves, exists. Solid-
ness is the nature of earth. This "earth” does not mean land, but

is the solid nature of material. So, according to Buddhists, if

you divide a thing into the smallest piece imaginable, that final
piece is called Gokumi. It is not 'atom' because atom is not the

final piece. So we say that this final piece, Gokumi, has these

four elements.

That is the Buddhist understanding of being. It looks like we are
talking about something material, but these elements are not just
material. They are both spiritual and material. So when we speak
of emptiness, it includes both material and spiritual; thinking
mind and its objects and the objective and subjective worlds. And
emptiness is the final being which our thinking mind cannot reach.

50, Shidai no sho onozukara fukusu kono sonoc haha o uru ga gotoshi:
"the four elements resume their nature," It means to come to empti-
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ness, just like a child to its mother. Without a mother, there can
be no child. That emptiness is here, means that the four elements
are here; even though the four elements are here, they are nothing
but a tentative formation of the final emptiness. It is the same

as, "a child has its own mother."

In the "Sandokai" Sekito is explaining reality in two ways. These

four lines are the first of ten which are talking about the truth

of "independency." Although there are many elements, those elements
naturally resume their original nature. And although it has its

own source, its own mother, a child is independent. So fire is in-
dependent with its nature of heat, as is wind with its nature of
moving, water with its nature of moisture, and earth with its nature
of solidness. Everything is independent in the same way that the

four elements are independent.

1 want to read the lines for the next lecture so that you can under-
stand the previous lines better.
"Eyes to see, sounds to hear, and smells;

the sour and salty taste on the tongue.

But in each related thing,

as leaves grow from roots,

end and beginning return to the source,

'high' and "low' are used respectively."
Those six sentences mean the understanding of independency. Things
exist in two ways; one is independency, and the other is dependency
or interrelatedness. Each one of you is independent, but you are
related to each other. Even though you are related to each other,
you are independent. You can say it both ways. Do you know what he
means? Usually when we say independent, we have no idea of depend-
ency. But that is not a Buddhist understanding of reality. We always
try to understand things completely so we will not be mixed up. We
should not be confused by 'dependency’ or 'independency'. If some-
one says, "everything is independent,” we say: "okay, that is 50"
And if someone else says, "things are interrelated," that is true
also. We understand both sides. 8o whichever you say, that is ckay.
But if someone sticks to the idea of independency only, we will
say to him, "no, you are wrong." And if someone sticks to the idea
of dependency only, we will say to him, "no, you are wrong." There
are many koans like this. For example: "If the final karmic fire
burned everything up, at that time will the Buddha nature exist?"l
That is the question; and sometimes the teacher will answer, "Yes,
it will exist," But some other time he will answer, "no, it will

1From Blue ClIiff Record, Case number 29.
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Questions

Student A: Last week you said that if we understand our closeness,
our dependence on other things, then we are independent. Are we
independent even if we don't understand this?

Suzuki-roshi: Actually, it is so, but the point is that you don't

feel that way, so you don't understand in that way. Even though
you don't have an actusal close feeling toward others, if you know
this fact, even intellectually, you will not make too big a mistake.
Anyway, you will not stick to one side only, or you will not be so
arrogant,

There is something here which is very important. When we talk this
way, it means that I am talking about things as if [ am a completely
enlightened person. For an enlightened person, this is very true,
but for peaple who are not enlightened, it is just talk. When our
practice follows this understanding, that is true Buddhism. Our
practice should not be just intellectual. But even if you practice
hard, without this kind of understanding, your practice is still
involved in the idea of somethingness and doesn't make much sense.

Student B: You said that for an elightened person that's very true.
And for a non-enlightened person it's just talk?

Suzuki-roshi: What's missing? Practice is missing. Only when you
practice zazen hard is this true. At the same time, even though

you practice hard, your practice will not always be complete. There
may be a big gap between the truth and your understanding or actual
experience. Your intellectual understanding may be high, but your
practice may be low, Just to have an intellectual understanding is
easy, but, actually, our emotional practice is difficult because

we easily stick to something emotionally. 5o, to destroy the intel-
lectual understanding of something is easy, or, to have an undeir—
standing of nothingness is easy; but, we say, emoticnal difficulty

is as hard as splitting a lotus in two. Long strings will follow

and you cannot get rid of them. The strings are still there. But

with intellectual difficulty, it is as easy as breaking a stone in

two. Nothing is left,

Student C: Roshi, I've observed that our emotions seem to be inde-
pendent of our intellectual understanding and have a life of their
own that has nothing to do with what you know or understand. What
is the source of emotion in our bedy or mind? Where does that emo-
tion come from?

Suzuki-roshi: Mostly it comes from a physical source. Maybe it is
a physiological thing. And thinking mind which ignores those physi-
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