








and unchanging soul or self. “According to the teaching of the Buddha, the idea of
sell (in the ordinary sense) is an imaginary, false belief which has no corresponding
reality, and it produces harmful thoughts of ‘me’ and ‘mine.’ selfish desire, craving,
attachment. hatred, ili-will, conceit, pride, egoism, and other defilements, impuri-
ties and problems. It is the source of all the troubles in the world [rom perscnal
conflicts to wars between nations. In short, to this false view can be traced all the
evil in the world.” However, the notion of no-self that is the notion of no substan-
tial, fixed selfhood does not indicate the mere lack or absence of self, as an annihi-
lationist may suggest, but rather constitutes a standpoint which is beyond both the
eternalist view of self and the nihilistic view of no-self. This is significantly illus-
trated by the Buddha himsell when he answered with silence to both the questions
“Is there a self?” and “Is there no-self?” Keeping silence to both the affirmative and
negative forms of the question concerning the ‘sell’, the Buddha profoundly
expresses the ultimate Reality of humanity. His silence itself is a great manifesta-
tion of the true Sell of a person which cannot be conceptuatized either in an affir-
mative or negative manner,

In the Buddhist tradition, Zen most clearly and vividly demonstrates that the
Buddhist notion of no-self is nothing but true Self. Lin-chi I-hsuan’s (d.866) "true
person of no rank” is an example. “No rank ™ implies freedom {rom any conceptu-
alized definition of person. Thus the “irue person of no rank™ signifies the "true
person™ who cannot be defined either by “sell” or ‘no-sell.” It is identical with the
true Sell of the human mauifested in the silence of the Buddha. However, unlike
the Buddha who is primarily meditative, Lin-chi is active and dynamic, directly
showing his own true Self while demanding that his disciple demonstrate this true
sell, The following event illustrates this active character:

One day Lin-chi gave this sermon: “There is the true person of no rank in the
mass of naked flesh, who goes in and out from your facial gates (i.c., sense
organs), Those who have not yet testified (to the fact), look! look!”

A monk came forward and asked, “Whao is this true person of no rank?”
Lin-chi came down from his chair and, taking hold of the monk by the
throat, said “Speak! Speak!”

The monk hesitated.

Lin-chi let go his hold and said, “What a worthless dirt-stick this is!”

The “true person of no rank” is Lin—chi’s term for the true.self. In this event the
“true person ol no rank™ is taken as a living reality functioning through our physi-
cal body. Further, Lin chi is asking his audience to notice that living reality func-
tioning in himsell by saying “look! look!” and demanding the monk who asked
“Who is this true person of no rank?” to demonstrate his own true nature, taking
hold of the monk by the throat and saying “Speak! Speak!"” Zen does not intend
an explanation or interpretation of the notion of true Self, but rather elicites a
direct and immediate testimony or demonstration of it by grappling or negotiating
between master and disciple.
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Zen clearly realizes that the human self cannot be grasped objectively: It is
unattainable, and that the “unattainable” is precisely the true Self. In the Song of
Enlightenment, Yung-chia Ta-shin describes the inner light that is the self as
follows: “You cannot take hold of i1, nor can vou get rid of it; while you can do
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The old master, however, answered just as before, *Have a cup of tea.”
Afterwards the Inju (the managing monk of the monastery) asked the master
“How is it that you make the same offering of a cup of tea no matter what
one monk’s reply is?”

The old master called out, “O Inju!” who at once replied, “Yes, master.”
Whereupon Chao-chou said, “Have a cup of tea.”

It may not be wrong to say that Chaochou’s “have a cup of tea” is the same as
Linchi’s “Look, Look!™ or “Speak, Speak!” in that both are trying to help anothe
to awaken to his true “Self.”
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In the beginning of this paper 1 said that, while in Christianity the human self is
always understood in relation to God, in Buddhism, the self awakening to itself is
emphasized. In fact satori in Zen is nothing but self-awakening of true Self. To
make Zen’s understanding of the Self clearer, however, we must ask ourselves hov
Buddha is grasped in Zen and what is the relation between Buddha and Self in
Zen,

In the early history of Zen the term “Mind™ is used for “Self” and it is emphasized
“Mind” is used for “Self™ and it is emphasized “Mind is Buddha.” For instance,
Fu-Ta-shih (497-569), an eminent Buddhist layman of those days, says *If you
realize the origin, you will attain mind. If you attain mind, you will see Buddha.
Mind is Buddha: Buddha is Mind.” In the Lankavarare Sutra it is said “The
Buddha mind is the basis, and gateless is the Dharma gate—. He who seeks after
Dharma will certainly attain nothing. Qutside mind there is no Buddha: Qutside
Buddha there is no mind.” It was however Ma-tsu Tao-i (709-788) who especially
emphasized “Mind is Buddha.” In Wu~men-kuan the following exchange is taken
up as a koan.

Taibai once asked Baso (Ma-tsu), “What is Buddha?”
Baso answered, “Mind is Buddha.”

Referring to this koan Daito, Japanese Zen Master of the Kamakura period,
comments as follows:

To see into one’s nature (to attain sgrori) is to be awakened to the Buddha
mind. Cast all thoughts and consciousness away and see that *“Mind is
Buddha’— The one who realizes that his true mind is Buddha is the man whe
has attained Buddhahood. He neither practices good nor commits evil: He
has no attachment to his mind. His eyes see things but he does not become
attached to them. This mind that does not become attached to each and even
thing is the Buddha mind. This is why Master Baso said, ‘Mind is Buddha.’

At a different time, however, Baso gave the same question “What is Buddha?” a
guite opposite answer, that is *No mind, no Buddha.” This constitutes another
koan of Wu-men-kuan, case 33. In his book Zen Comments on the Mumonkan
Zenkei Shibayama said “Earlier, Taibal had come to Master Baso seeking Buddh:
outside himself, and in order to break through his illusion Baso told him, “Mind i
Buddha.” Now that Baso sees that many disciples have become attached to “Mind
is Buddha’ he says ‘No mind, no Buddha’ in order to smash and wipe away their
attachment fo *‘Mind 1s Buddha.’







Since his head had never been lost, the more he searched for it outside of himself,
the more frustrated he was. The point of the story is that, the sought after is really
the seeker. Yajnadata had searched for his head with his head. Our real head,
however, is by no means something to be sought for in front of us, but is some-
thing which always exists for me here and now. Being at the center of one’s search-
ing, it can never be objectified.

Seen from where you are my head has a particular form and a particular coler. It
is something objective. Can I, however, see my own head? Yes, I can objectify and
see my head in a mirror. But, my head reflected in a mirror is reversed in right
and lefi. It does not exactly represent my head as it stands in its living actuality.
Again, il I cut my head down and hold it in my hands then I may see-it-as-an-
object. Can I really see it, however? As soon as | cut my head 1 must die although
unless 1 cut my head I cannot see it. All this means that I cannot see or objectify
my head so far as it is a living and acting head, not a dead one. To me my head is
not an object with a particular color and a particular form. It is not anything
whatsoever and is without form and color, Zen calls such a thing mu, no-
thingness. It is called “no-thingness” not because, in the present case, the head is
missing or dead, but rather because it is living and acting as my head here and
now. As such my head is entirely unobjectifiable to me and absolutely subjective,
Head is realized as living head in the unobjectifiable way only through the realiza-
tion of no-thingness or formlessness.

But enough of head and mirror. The same is true of our “self.” We often ask our-
selves, “Who am I7” And we are used to searching for an answer somewhere out-
side of ourselves, If so, just like Yajnadatta, the more we search for an answer
externally the more thwarted we are. However, the answer to the question “Who
am 17" is in the question itself. The answer to the question can only be found in
this here and now where [ am -and which [ am fundamentally.

In the Zen tradition this question has been formulated in a way peculiar to Zen.
“What is your original face before your parents were born? ‘Before’ in this ques-
tion does not refer to ‘before” in the temporal sense but in the ontological sense.
However [ar we may push back the temporal and horizontal dimension we can
never reach our “original {ace,” because this approach is nothing but an objectifi-
cation. To see our “original face” before our parents were born we must go beyond
the horizonial dimension and turn to the vertical dimension, 1.e. the eternal and
ontological dimension which is transtemporal and transspacial. In other words, the
original face ‘before’ the parents were born can be properly realized directly below
the here and the now, i.e., at the bottomless depth of the absolute present.

In this bottomless depth of the absolute present “one’s original face before one’s
parents were born,” i.e., one’s true self, is realized. It is the root-source of one’s
existence. At the same time it is also the root-source of the Universe which
ineludes other people and other things. For in this vertical bottomless depth of
absolute present, one is freed from all kinds of duality including dualities of self
and other, self and the world, one and many, time and space, being and nonbeing,
Accordingly in this bottomless depth of absolute present realized “before your par-
ents were born” you not only see your original face and awaken to your true self,
but also see the other’s original face and awaken to his true self, Here the original
face of the Universe is disclosed together with your original face. This is the reason
















What the Children at Green Gulc

The ten- and eleven-year-old children whs
and made wreaths during the fall of 1987,
with the garden flowers and sell them her
money to give to children who are in neex
wreaths instead of something else is that 1

Every Thursday we met in a group and ot
a half to two hours to make a wreath. Th
great, but as we kept going they got bette
sold quickly. A couple of times people we
them. That was exciting!

Our dream was to take the money that we earnea anqa visit and meet some ol 1ng
kids that aren’t so lucky as we are. We worked for about five weeks and made
more than seven hundred dollars.

On the first week we made $123.15, which we gave to the Koret Family House, a
nice house in San Francisco. What they do is take care of families whose children
are sick at the U.C. Medical Hospital. Meg Porter, our good friend who took care
of us when we were little, is now running the Family House. Meg’s daughter, Jen-
nine, is four and a half and sometimes we take care of her.

On the second week we made $150.00, which we donated to the Children’s
Garden, a shelter for kids who are homeless. We visited the school where these
kids learn and met a teacher and got to see their kindergarten room. On the desk
were ornaments they had started. It was normal—we didn't get to see the kids
until their Christmas party which we were invited to.

Next week we made $100.00 for the Shelter Hill Study Hall Project. Here kids
who would be home all alone get help with their homework from Mrs. lbanez, a
very good teacher some of us had in the Third Grade. Not only Mrs, Ibanez
helps—mostly older kids from the Shelter Hill Project get paid a bit to help
younger kids learn.

For two weeks we worked and made $200, enough money to sponsor a family in
Vietnam. We learned about the family’s situation in Vietnam from Thich Nhat
Hanh when we did a retreat with him at Green Gulch last spring. We listened to
his talks and sat a little bit during this retreat.

On our last week we raised $117.50 to give to the Cancer Support Community, a
group in San Francisco that helps people change their minds about what they
think and feel about cancer and they usually get better. Our money will help start
a program for kids.
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peace. If people don't accept our peace, where can it be found? P
found in us. We have to digest, we have to chew real peace in ou
selves. It is pretty hard. This 1s why Shakyamuni Buddha just sto
his native country being destroyed. No one accepted his peace, sc
peace came back to Buddha himself. There is no other way. This
tasted, chewed and digested real peace within his own life,

The more Buddha chewed real peace in his heart, the more he re
born and ignorant human beings are, Human beings are very igr
of ignorance is to lack deep communication with nature or with -
to separate, to isolate, to create discrimination, and differences, s
cannot commiinicate as a harmonious whole. These differences v
as fighting, anger, hatred and war.

We are always trying to fix the surface or object-discriminated as
human world. In this aspect of the world there are countless hole
ideas are leaking—the idea of nuclear weapons, the idea of peace
idea of armament or disarmament. But if we want to fix some as
if we want to have a peace movement, it is necessary to remembe
and disarmament are the same thing in a sense: they are a princi
created by human ignorance. If we attach to the idea of disarmar
problem. On the other hand, if we attach to the idea of armamer
more problems. Look at both sides. Which is better? Temporaril
disarmament as an idea through which we can approach real pea
disarmament is just an idea. We cannot hold onto it as opposed 1
because if we do, finally under the beautiful flag of disarmament
the idea of peace, we fight. What kind of peace is this? It is nothi
So why don’t we sce the idea of peace as just an idea that can be
in order 10 approach real peace. There is no other way to approa

To approach real peace requires a very strong, stable, spirituai co
vow. Just take a vow. Make a commitment toward real peace, ju:
sitting under the dead tree. But remember, even though we do mi
commitment toward real peace, there will be many individuals w.
our way. So finally, where can real peace be found? With us. We
remain with peace, This is pretty hard, but we cannot stop. Budd
continue to sit under the dead tree. This is our sitting.

The more we sit like this, the more we realize the strength of hurr
There is no reason why we create this terrible situation, but we d«
When we make a spiritual commitment toward real peace, day b
go beyond whether people accept peace or not. This is not a polit
spiritual commitment toward peace. We have to taste it and diges
Next we have to live it. This is pretty hard, because the more we 1
real peace, the more we realize human ignorance. But the more w
ignorance, the more we cannot stop teaching real peace, living re:

From Returning to Silence by Dainin Katagiri Roshi, © 1988. Re
arrangement with Shambhala Publications, Inc., 300 Massachuse
Boston, MA 02115,




The Ink Dark Moon

The two women whose work is collected in The Jnk Dark Moon were part of the
first great flowering of Japanese culture which coincided with the relocation of the
Imperial court to the new capital of Heian-kyo (present-day Kyoto) in 800 A.D.
Ono no Komachi is a legendary figure in Japan; her poetry heiped initiate the
only Golden Age in world literature in which women writers were the
predominant geniuses. [zumi Shikibu wrote at the height of that period (1000
A.D) and is considered the greatest woman poet of Japanese literature. The work
of each of these poets 15 distinguished by both a complex examination of intense
passion and a deep understanding of Buddhism; when combined, these yield a
true detachment: the ability, as Komachi wrote, to “watch the Jong rains falling on
this world.”

While watching In the autumn, on retreat
the long rains falling on this world at a mountain temple

my heart, too, fades
with the color

of the spring flowers

Although I try

to hold the single thought

of Buddha’s teaching in my heart,

I cannot help but hear

the many crickets’ voices calling as well

_HOW invisibly What is the use

it changes color of cherishing life in Spring?
n this worid, Its flowers

the flower only shackle us

of the human heart. to this world.

(This is believed to have been Shikibu’s
Jinal poem, written on her deathbed.)

This abandoned house The way I must enter
shining leads through darkness to darkness—
in the mountain village— O moon above the mountains® rim,
how many nights please shine a-little farther
has the autumn moon spent here? on my path.

— Ono no Komachi Fzumi Shikibu

The Ink Dark Moon: Love poems by Ono no Komachi and [zumi Shikibu,
women of the Ancient Court of Japan, translated by Jane Hirshfield with Mariko
Aratani, is published by Charles Scribner’s Sons; 128 pp., $14.95. Jane Hirshfield
was a resident of all three Zen Center practice places betwen 1974 and 1981. She
has received a Guggenheim Fellowship and other awards and has just published
her second collection of poetry, Of Gravity & Angels, with Wesleyan University
Press. Manko Aratani, a musican, weaver, and free-lance translator, received her
degree from Tokyo University of Music and Fine Arts; she currently lives in

San Francisco.
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that you can get ready for and prepare [or, but first of all I want to emphasize the
praciice which is done without delay.

Now [ think, what is it that we can do without delay? Well, actually, there’s
nothing [ can do without delay. But everything is being done without delay. f can't
do anything without delay, because as soon as | try to do something without delay,
I am delaying. “I” am in the way, causing a delay.

Constantly things are happening without delay. Everything is on time. That “every-
thing being on time™ is the practice of Suchness, Not that 7 make things on time,
but that things being on time—that’s me. | am just everything happening without
delay. The practice of Suchness is not something that I do or you do. Right now it
is happening; you have that practice right now. You already have it, so please take
care ol it.

This same thread runs through all Buddhist practices, this non-delay practice: it is
a practice which is not donc by anyone, and it is a practice which confirms every-

one. It’s not that people confirm the practice, but rather, that the practice confirms
the people. In addition, everyone is completely confirmed, not just a little bit con-
firmed. Each one of us, on our own individual paths, with whatever unique char-

acteristics or habits that we have, is confirmed by the non-delay of all things.

There is a story about two of our Chinese ancestors, men that I wish [ could have
met. They lived along time ago, around 1500 years in the past. One was named
Nanyue Huairang, the other was named Dajen Huineng. Huineng is sometimes
called the sixth ancestor of Zen. Nearly all the living schools of Zen Buddhism
trace their lineages to him. come from his heart. One of his most illustrious disci-
ples was Nanyue Huairang,

When Huairang came to Huineng to study, Huineng said, “Where do you
come from?”

Huairang replied, *1 come from Sungshan.”

Huineng then said, “What is this that thus comes?”

To which Huairang answered, “As soon as [ say it’s this, I already miss the
point completely.”

The great master Huineng said,” Well then, is there no practice and
realization?”

Huairang calmly replied, “I don't say there’s no practice and realization, just
that it cannot be defiled.”

The great master was very happy to hear this and he said, “All the Buddhas
practice this non-defiling way. You are thus, [ am thus too.”

The practice cannot be defiled. In other words, it cannot be delayed: it’s always
marching ahead, unhindered. completely happy. There’s nothing we can do about
it; nothing we can do. whether we try or not. to interfere with the Great Way. For
example, if [ try to be a better person, I'm already defiling myself. I have no ability
to “improve” myself, not by “me” trying to. “I" don’ even know what “improve-
ment™ is. Yet, this doesn’t mean that it is impossible to change, that theres’ no
practice and realization. The point is that if  jump into the act and try to cause
practice and realization, I defile them; 1 say, “This is such-and-so,” and [ miss it
completely. Transformation is not something that | can do; transformation does
me.
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Now we may be able to see how this unfriendly looking guy was pure compassion.
He was un{riendly to anything but Suchness, The greatest compliment he could
offer to all sentient beings was simply Suchness. He didn™t tell anybody anything
that they could do to improve themselves, Instead he said, “you already have it.”
Uncompromising, unswerving steadfastness in Suchness. This is the grasping way.

Once upon a time a Zen teacher came to our mountain monastery at Tassajara
and he used the example that in monastic life, it’s as il something or someone has
a giant hand around the monastery, and squeezes the monastery. Squeezes each
person right down onto themselves. Squeezes each person into the schedule, into
their seat, into their lunch. And squeezes tighter and tighter until somebody pops
out. When somebody pops out, you scoop them up and put them right back in,
and squeeze. Until the next person pops out (we don’t know who it wiil be; it
could be a new student, it could be the abbot) then scoop them up and pop them
back in and squeeze. We squeeze ourselves into the practice of Suchness. If anyone
can’t stand it, well, scoop them up in terms of whatever they can do, and put them
back inside.

Scooping pcople up and putting them back inside is the granting way. That is, if
they refuse to believe that they already have received the teaching of Suchness, you
say, “OK. you're nght.” Now “Since you are correct and you can’t do Suchness, do
this practice that 1 outline for you, which you can do.” Secretly, they are scooped
up and put back into the practice of Suchness.

Although you may not like it, the first principle of Buddhism is Buddha's mind. I
say you may not like it because what is Buddha'’s mind? You already have it, and
vou may wish that Buddha’s mind were something dillerent from what you have,
However, the first principle is that our mind and Buddha's mind are the same.

The second principle is that we think that our mind and Buddha’s mind are differ-
ent. This principle concerns inequality, dilferences. Because we live in the day to
day world of differences. it’s hard lor us to appreciate the first principle; the equal-
ity of ourselves and the buddhas. We make differences, manufacture inequalities,
so we perceive them everywhere. These two principles have to be lived with, and
these two (ogerher are Suchness. Each dilference is practicing without delay, Dif-
ferences atlways practice wtihout delay, even though they say, “Delay.” Saying,
“Delay™ always happens on time.

For sentient beings, for living beings, to be awake, to be Buddha is simply not to
move. We can not move without delay. Not moving means, be a living being,
without moving from being a living being; that’s awakening.

This 1s how Bodhisativas help people. We help ourselves and we help others by
learning how to witness and act from the way all things advance and confirm
themselves. This is the praciice of Suchness which has been intimately communi-
cated by buddhas and ancestors. Now you have 11, so please, keep it well,
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Grahame Petchey: It always appeared to me that he didn really know whetl
not he would stay or go. I know he felt a very strong personal commitment t«
students here. | remember his once having said that one of the reasons why
liked being in America was that he had some real students, whereas in Japan
he left he only had one old man sitting with him.

Jean Ross: We felt a little more secure when Okusan came and then when he
turned over his Japanese temple to his son. All priests have temples of their o
and they’re responsible for them. When theyre absent they get a neighboring
or friend to substitute for them. And of course Suzuki-roshi did that for quite
some time before his son took over,

Dick Baker: Suzuki-roshi’s presence at that time felt like those special warm «
in late winter or very carly spring that are really nice, and while we have them
really beautiful, There was the fecling that “This is a beautiful man here now.
make the most of it.” And of course those days turn cold again; we knew that
would go to Japan probably, or there was good chance he might. And that w
important element in that early period, that feeling that Roshi might leave. Ex
time he came to lecture and talked about Japan, people would start getiing ne
vous. He said in one of the lectures recently, “The older students remember w
first came from Japan ! emphasized way-secking mind.” Maybe he didnt emp
size practice as much then because he didn't know if he could make that kind
commitment, so he emphasized our finding our own way-seeking mind to hel;
find our way even if he werent there. Maybe, too, because he didnt expect hi
to stay, or didn't know whether he'd stay, he just thoroughly enjoyed himself,
didn't have any expectations of us or really of himself, either. There really is a
difference between trying to find a practice where the teacher may only be the
for awhile and where the teacher is committed to staying there, and committe
you. Once Roshi decided to stay, his presence obligated us to practice, And a
of seriousness entered that wasn't there before.

* %k ¥ x § *
Wind Bell: How did you spend your time before Okusan came?

Suzuki-roshi: First of all T had plenty of time to be with students, because [ v
around and because there were not many students, Sometimes we'd go to mu
ums or movies or restaurants, We had a pretiy good time. But I didn't want Z
Center to be a kind of social ¢lub, so at the same time 1 tried to refrain from t
sort of activity, I wanted us to devote ourselves to zen practice, not to eating «
seeing movies.

Wind Bell: When you had only a few students, did you have any plans?

Suzuki-roshi: No, 1 didn’t. But I had an idea to have some school-like system
and to set up some way of exchanging students. And so I asked Headquarter:
send some good Zen Master as Bishop. That is why Yamada-roshi came, But
wanted the school in Los Angeles. He tried by himself but it was not successfi
Anyway, I thought, if we just practice our way with students, that will be goo
enough.

Wind Bell: Did you decide to found a school because most of your first studs
were scholars? Did you think you had to give candy for their minds so they w
practice Zen?
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Suzuki-roshi: Not candy. Anyway, everything that we are doing is cand
the most important food actually.

Wind Bell: 1 don’t understand.

Suzuki-roshi: Without any actual activity the first principle in Zen does)
anything. We should help people, and that help is candy.

Jean Ross: The master-disciple relationship didn’ come into the picture
strongly as it does now that people want closer contact with him. We ha
contact in the early days. There were only eight to twelve of us and on S
mornings we'd each bring some kind of food. 1 used to bring milk and ¢
the cggs. Bill Kwong was the cook. It was a closer and friendlier atmospl
than there is now, but that's also because of the size. We didnt eat in the
we ate in the kitchen, which I liked. When we sat at the table with him
waich every move that he made. Now it’s difficult in the zendo for a lot «
to see him, and besides, they're supposed to be looking down. Whereas ¢
we could watch him fix tea, watch his facial expressions, gestures, etc. I ¢
some of those more intimate relationships could be present.

Dick Baker: There were fewer students and Roshi had more time. He al
attended parties and group things. And there was more individual attent
more time to chat or go out with him. There was a more relaxed, less ‘ze
atmosphere in the kitchen, and Roshi had a kind of leisurely attitude, lik
lived here and these people were joining him, rather than he was the heas
teaching thing, There was a nice relaxed feeling about being in someone’
room all the time.

Phillip Wilson: Reverend Suzuki never talked to me for months at first,
tried to fix a cushion underneath me. I sat next to Bill Kwong. He said, '
times people stay.” And I said, “I like that a whole lot.” And Betty Warn
“Oh, you've come back.” They were more surprised by people staying th;
going. They were just doing zazen and if people stayed it was sort of ples
wasn't that people were going, it was just that it was a nice little surprise
did stay.

Jean Ross: Before | went to Japan 1 didn't think in terms of the group a
and | don't think other people did, really. Bill Kwong might have, and B
McNeill was thinking of becoming a priest. But there wasn this group f
there being a sangha, not at all. And we all read the latest books on Zen
Buddhism but not too much of the technical knowledge. Nowadays peoj
talking about the sutras, but most of these translations are new. Of cours
those days Roshi was lecturing, just as he does today. And it was his lect
we were following,

Dick Baker: To take notes in the beginning, I had to sit in the center of -
row and really concentrate to get the words, and still there were words [
miss every lecture. I can remember for a year | thought he was saying Ar
he was saying alert. “You should be more alert,” he would say and I was
*you should be more like an Arhat,” more practicing on your own. And .
lecture I'd go in and tell him the words he’d mispronounced, and the Eng
things he’d said wrong. I didnt know if he liked it. I used to say, “Do yo
my doing this? I'm just going to do it anyway,™













Center. It just happened. Nothing formal. Just sitting around the table in Roshi’s
presence, which is a great privilege, because you cant be around him for very long
and not be awed of his great presence, personality, whatever you want to call it.
We talked seriously about what are we, who are we, what are we doing, where are
we going, quite frequently. Then Bob Hense returned (the summer of 1961) and sat
every day, and he seemed to have the force to preject us into some sort of organi-
zation. We had a special meeting at which the officers were elected. Bob became
president, Betty Warren became vice president, and 1 became treasurer. The job of
secretary got bounced around quite a bit.

Phillip Wilson: 1 had gotten through reading D.T. Suzuki's works and all the
koans and everything like that. So I imagined Zen was supposed to be free. And
involved with koans. But 1 couldn’t figure out how it got so legalistic. And it kept
running through my head, is this Zen? What have I gotten into? Isnt it another
one of those boxes where you've got a business and you've got to wear your little
suit? And then 1 loocked up at Reverend Suzuki and he looked perfectly at ease. 1
thought, aha, at least there’s one free man here. But as I look back on it I think it
was actually a great act of Bodhisattva activity on Reverend Suzuki’s part to Jet
each person express his own nature, and have it fulfill Zen Center’s nature at the
same time, but my mind wasn't particularly interested in that aspect. I liked the
meditation part. Those people who were leading led, and those people who didn’
lead didn’t say anything. And they were quite content not to say anything because
it never occurred to them to feel embarrassed if they didn', because the whole
basis was zazen. So during the very long meetings we'd just sit there half asleep
and half awake. And someone would ask him a question and he would give an
intelligent comprehensive reply. Like he had heard everything, I like that. How he
could hear that and still look like he’s asleep.

Della Goertz: Bishop Yamada had a Japanese name for us, But Bob Hense felt
that a Japanese name wouldn't attract American students. So Bob thought up Zen
Center.

Phillip Wilson: Bill Kwong said that it’s Zen and it’s a center of activity. And no
one could get around the idea.

Paul Alexander: Zen Center became clearly organized under Grahame. He had
that ability to pull the loose strings together.

Grahame Petchey: Before | came they had the name of Zeri Center and some sort
of structure they were trying to get together. Bob Hense had brought in an ex-
lawyer who was becoming a minister in Berkeley, and the whole thing seemed to
be going on for quite a long time and nothing was really getting anywhere. Then
Bob went away for a month or two and [ think all the documents were lost for a
while. Once they were stolen. I remember. Anyway, we were able to recover some
of the papers and we started trying to get incorporated. First we sent off those
papers which had already been drawn up to the State and they came right back.
So then Paul Alexander, Betty, Jean and T organized ourselves with a lawyer from

iome Street, drew up a constitution and bylaws, and filed again. And Zen

‘er was acccepted as an incorporated non-profit organization by the State of

‘ornia somewhere around August 1962,

Baker: 1t took a year of meetings once a month and more often to decide on
ithing as simple as the staticnery. It was sometimes frustrating and rather
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ground they have been trained that way for a long time. The Japanese people are
very kind.

We have a children’s song that describes a hero called Mo Mo Taro, the “Peach
Boy.” There was an old couple who lived near the riverside. One day the old
woman picked up a peach from the stream and came back to her home. And fron
the peach, out came Mo Mo Taro. He was very strong but very kind and gentle.
The Japanese children sing a song about him, He is the ideal Japanese character.
What do you call it? You must have some expression for it?

Student: Folk hero?

Suzuki-roshi: Yes, folk hero. Without a soft mind you cannot be really strong. If
Mo Mo Tare did not have this side of his character, if he was not very sympatheti
sometimes, he could not be really strong. A person who is strong just for himself i
not so strong, but a strong person who is very kind will support people and can
really be a folk hero. When we have both a soft side and a strong side we can be
strong in a real way.

It is easy to fight and to win, maybe, but it is not so easy to endure without crying
when you are defeated. You should be able to allow your foe to beat you, 0.K.?
This is very difficult. But unless you can endure the bitterness of defeat, you can-
not be really strong. Readiness to be weak can be a sign of strength. We say, “The
willow tree cannot be broken by snow.” The weight of the snow may break a

' strong tree, but even though the snow will bend or twist the branches, even a
heavy snow like we had the year before last cannot break the willow branches.
Bamboo also bends easily. It looks quite weak, but no snow can break it. This is
always true.

“Me an ono-ono ai tai shite™ mei and an, darkness and brightness, absolute and

relative, are a pair of opposites. A7 means “with each other”, rai means “stand”. Ai
fei means “to face each other™ or “to stand with each other” Ono-ono also means
“each other™

“Hi suru ni zengo ayumi no gotoshi™: this is “like the foot before and the foot
behind™ Hi suru ni means “like”, “to compare™, gotoski is also “like™, zen means
“forward™ go means “behind” “Like the foot before and the foot behind in walk-
ing” This is a very good way of explaining oneness or the actual function of a pais
of opposites. It explains our practice, how we apply pairs of opposites like delu-
sion and enlightenment, reality and idea, good and bad, weak and strong, in our
everyday life. People who feel they are strong may find it difficult to be weak.
People who feel they are weak may try to be strong. That is quite usual. But some
times we should be strong and sometimes we should be weak, If you remain
always weak or if you aiways want to be strong, then you cannot be strong in its
true sensc.

When you learn something you should be able to teach people. You should put the
same effort into teaching. And if you want to teach you should be humble enough
to learn something. Then you can teach. If you try to teach just because you know
something, you cannot teach anything. When you are ready to be taught by some-
one, if necessary, then you can teach people in the true sense of the word. So, to

learn s to teach and to teach is to learn. If you think you are always a student you
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Student: Roshi, in English we have “independent™ and “independence™, bul no
word “independency”

Suzuki-roshi: Oh! “Independence”. Excuse me. “Independence” may be the noun.
but to me it does not [it so well.

Student: We have a noun “dependency” so we can have “independency™
Suzuki-roshi: But you have “independency™
Student: Now we have “independency™!

Suzuki-roshi: “Independent” is too strong. 1l you are “independent”, Bam!
(striking the table with his stick). That’s all! You don’t care about anything. That is
not what we mean. When you are independent you are in a very vulnerable and
weak or dangerous situation.

Stucdent: sn't this idea that people get of their independence a delusion?

Swuzuki-roshi: Yes. When they think, “] am independent,” it is not true. You are
dependent on everything.

Stuclent: 1 can't figure out how you can tell the difference between what a woman
is supposed to be and what a man is supposed to be. Like if a woman competes
with a2 man then she’s weak, but how do you know what a man or a woman is
supposed to be like in the [irst place?

Suzuki-roshi: 1don’t mean weak. If men and women compete and are compared
with each other by setting up some standard or categories, sometimes the man will
be stronger and sometimes the woman will be stronger. Anyway, you cannot
always be strong. But when you become a woman (or a man) absolutely, you have
absolute value always. and no one can replace you.

Student: Roshi, 1 have some trouble with the relevancy of your lecture. I'd like to
say one more thing about if. but T don’t know what. I cant quite see what it’s all
about. I know what it’s all about when you are talking about opposites and things
like that.

Suzuki-roshi: The purpose of what [ am saying 1s 1o open some different
approach to your understanding of reality. You are observing things from just one
side or the other; and you stick to some understanding from just one side. That is
why I am talking in this way. It is necessary. Strictly speaking Buddhists have no
teaching. We have no god or deities. We don’t have anything. What we have is
nothingness, that’s all. So how is it possible for Buddhisis to be religious? What
kind of composure do we have? That will be the question. The answer is not some
special idea of God or deity, but rather, this kind of understanding of the reality
we are always facing, Where are we? What are we doing? Who is he? Who is she?
When we understand “he” and “she” in this way, when we observe things in this
way, we dont need any special teaching of God because everything is God for us.
Moment after moment we are facing God. And each one of us is also God or
Buddha. S0 we don't need any special idea of God. That may be the point.

Student: Roshi, that sounds very good to me, but then how come we take vows?
Like when Ed and Meg got married, you said that they should take refuge in the
triple treasure {Buddha, Dharma, Sangha) and observe the ten cardinal precepts.
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