























abdomen and take a long time in exhaling. You should say ““‘m-m-m-mmm’’
silently, otherwise, it is not unshu..When you repeat this unshu as if you are
suffering from something physically or mentally, and your practice is directed just
to the suffering you have, then that can be a good practice. It does not differ from
shikaniaza.

But when your suffering is just centered in your chest and your breathing is
shallow, this is agony. When you suffer completely, you should suffer from your
lower abdomen, *“M-m-m-mmmm®’. You feel good when you do that. It is much
better than saying nothing or just lying down.

Bishop Yamada always had difficulty until quite recently. Now he is, maybe, over
the cloud. But when he was in Los Angeles, he suffered a lot. But at that time, I had
not much experience of suffering, and I couldn’t understand; I couldn’t agree with
his practice of unshu, like a sick person. ‘‘M-m-m-mmm.’* ** What is that prac-
tice?™”, I thought. But I found out why he had that kind of practice and I found out
that it helps a lot. Of course, he understood what suffering is. No one enjoys
suffering, but our human destiny is to have suffering. So, how we suffer is the point.
‘We shouid know how to accept our human suffering, but we should not be com-
pletely caught by it. That may be Bishop Yamada'’s practice.

So, to find the oneness of Ri and Ji, the oneness of joy and suffering, the oneness of
the joy of enlightenment and the difficulty of practice, is, in one word, our practice
which is called the middle way. Do you understand? Where there is suffering, there
is the joy of suffering, or nirvana. Even if you are in nirvana, you cannot get out of
suffering. Nirvana is ‘*complete extinction of desires’’, we say, but what that means
is to have complete understanding and to live according to it. That is zazen. You are
sitting upright. You are not leaning over to the side of nirvana, or leaning against
the side of suffering. You are right here. So, everyone can sit and can practice our
zazen.

There is not time to have questions and answers. [ am following Sekito’s poem line
by line, but actually it is necessary to read it siraight through from beginning to end.
If you talk aboul it piece by piece, it doesn’t make much sense. My next lecture wiil
be something like a conclusion of all the lectures I have given so far. Sekito is very
strict in the conclusion, very strict. You cannot escape from him. You cannot say
anything or else you will feel his big stick. In his time, the Zen world was (oo noisy,
so he became very angry about it. *“Shut up!”’ is what he said, actually, So,
shouldn’t talk so long. Maybe it is already to0 long. Excuse me.













as a result of such abuse. This would be the distorted, “*alien’’, expression of a deep
inner pain and tangle. The example of abuse also allows me to make a related point
about the nature of averting the darkness in one’s life. Namely, such an aversion
may be a necessary adaptive mechanism, a mechanism of psychological survival in
very difficult circumstances. What is needed, in any case, is encouragement to face
what may be the extremely painful darkness of an undiscussed, unresolved, past.

Looking at the same material from a different standpoint, many of these points
resonate with the Jungian idea of individuation. Marie-Louise von Franz describes
the first approach to the unconscious in these terms: “*The actual process of
individuation - the conscious coming-to-terms with one’s own inner center (psychic
nucleus) or Self, generally begins with a wounding of the personality and the
suffering that accompanies it. This initial shock amounts to a sort of ““call”’,
although it is not often recognized as such.”” Here we have that paradoxically
““helpful™ suffering explicated. In Wheelis® terms, this is the ‘*symptoms experi-
enced as alien’”; in Buddhist terms, this is the old age, sickness and death which
Buddha saw. Jungian theory also clarifies what happens if such forces within our
consciousness are not integrated, if the call is not heeded: what we tum away from,
what we refuse to confront and grapple with, makes its existence known neverthe-
less. It comes up as shadow. This is not all that the Jungian shadow is, but avoided
psychic material constitutes one of its major manifestalions, probably the most
problernatical one: ‘ “The shadow becomes hostile when he is ignored or misunder-
stood.”” Mara personifies this unintegrated and therefore hostile shadow, in the
Buddhist story. And in the case of the adult who was viclimized as a child, the
depression and self deprecation are hostile shadow elements which need (o be
brought into the light. Von Franz’s ““solution’’, or, more accurately, the first step on
the path of individuation **is to turn directly toward the approaching darkness
without prejudice and totally naively, and to iry to find out what its secret aim is
and what it wants from you.”’

Adolf Guggenbuhl-Craig, a Swiss Jungian, makes the connection between individu-
ation and what has traditionally been the motive force in spiritual development
more explicit. He distinguishes between the path of well-being, which has to do
with “‘the avoidance of unpleasant tensions...possession of a physical sense of
comfort...the possibility of satisfying some of the so-called material wishes without
inordinate effort...”” etc.; and the path of salvation: *‘Certainly not belonging to the
state of well-being are tensions...painful emotions...difficult and insoluble internal
and external conflicts...the felt need to come to terms with evil and death.”” He
clarifies that he is using the word ‘‘salvation’” in a broad sense: “‘In the context of
religious language, salvation means secking and finding conact with God. In
philosophy one speaks of the search for meaning, for an experience of the meaning
of life,””  Still, by subsurning individuation in the category of salvation, he associ-
ates it irrevocably with religious pursuits. And though the paths to salvation are
numerous, they, nevertheless, share ‘*certain features in common. I know of none in
which a confrontation with suffering and death is not necessary.”” Here we have
the facing of the darkness again. In his concept of psychotherapy, Craig allows for
both well-being and salvation: ““To promoie well-being involves helping the patient
to adapt to his environment and to learn to make his way successfully through the
world. But we speak further of individuation...this does not necessarily concern
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Right Livelihood: Finding Your Song
by Marc Lesser

Marc Lesser lived at Zen Center from 1974 - 1983. He completed an M.B.A.
program in 1986 and now is Manager of Operations and Administration at Conser-
vatree Paper Company,

One of the questions that I struggled with during my last few years of Zen Center
residency was the tension between practice and career. I thought that they were
opposed, that practicing meant not developing a work life, and that developing a
career meant not "really” practicing.

Two milestones that pushed me to more fully grapple with this question were the
death of my father and the birth of my son. My father dying left me feeling exposed
and vulnerable and brought on the realization that it was up to me to take care of
me. Becoming a father intensifed these feclings and gave me someone else to be
responsible for. I felt compelled to ask myself what kind of work would sustain and
Turture my Spirit.

My decision to enter the business world was influenced by seeing the ways in
which the business community was searching for ‘‘practice”. While Director of
Tassajara [ read many books including /n Search of Excellence and The Art of
Japanese Management. The subject of these books was management, but the values
appeared to be related to practice -- paying attention to details, taking care of
people, instilling a sense of mission, and giving people a wide pasture. I felt that
this environment had something to offer and that [ might have something to offer
and learn.

Once I chose a direction, it was time to find out how to proceed. I did not realize
how many skills were required in the world outside of Zen Center. I clearly
remember my first job interview after leaving Zen Center and moving to the east
coast. (I'had just begun an M.B.A. program). I eagerly and nervously entered a
skyscraper in midtown Manhattan, wearing a newly purchased suit, off to an em-
ployment agency, resume in hand. I didn’t have to speak at all and was asked no
questions. The interviewer looked at my resume and tock it to show to one of his
collcagues a few desks away. I could see them whispering and laughing -- some-
thing about a Zen mork in the office. My resume at that time contained a descrip-
tion of Zen Center and Zen Mountain Center. I was politely told that without any
real work experience they could not help me. I felt that [ had leamed what the
expression ‘“stinking of Zen’’ really meant.

Fortunately I found several good teachers, who took me on as an interesting and
difficuli challenge. I was instructed in how to dress, speak and act in what was a
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Gardening and working with the earth were also important to me before and during
my ZC years -- and remain a vital part of my life now. Working in the fields at
Green Gulch Farm was enriching and grounding to other paris of life at Zen
Center. These days, with being a mother, wife, counselor and student it is hard to
spend as much time with plants as I would like. I find thar the imensity of counsel-
ing gets cycled through the earth by working on our land.

Richard Jaffe

(Richard has a Masters degree in Buddhist studies and is working towards his
Ph.D. He lived at Zen Center from 1976 - 1984.)

Making a decision about what to do really wasn’t that complicated. When I was
finishing my three and a half year stint at Tassajara, [ simply couldn’t get enough
time to read! (Now reading seems to be the only thing for which [ have time, You
can’t win.) At the same time, it occurred to me that we American Buddhists needed
direct access to a broader range of Japanese practitioners than the handful of
teachers coming to this country and to more texts and historical materials than the
few that were being translated into English.

The only way to gain that access was to return to school in order to acquire the
necessary linguistic (Chinese and Japanese) and scholarly skills. At the end of the
day, I feit this path to be the best way for me simulianeously to continue my Zen
practice, 0 help people, and to support the establishment of Buddhism in this
couniy,

As you can see from the three stories above, developing a work life consonant with
practice can take a variety of forms. While a Zen Center resident and struggling
with what to do, I spent as much time as I could with Harry Roberts, a Hurok Indian
teacher who was an adviser to us at Green Gulch Farm, He felt that people needed
to fulfill their mission to find inner satisfaction. Harry used to say "Find your song
and sing it."

From the Ten Ox-herding Pictures, Nos. I and 10
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The next aggregate has many different kinds of elements in it. It ’s called the
formations aggregate, or the composition aggregate, samskara. In here, you will
find anger, confusion, lust, faith, concentration, diligence, shamelessness, shame-
fulness, fear of blame, lack of fear of blame...many, many possible psychological
processes. Each of these processes has (and all of them collectively have) a
tendency to condition the other skandhas. They have a tendency to condition or
influence the form aggregate, the feeling aggregate, and the conception aggregate.
Also, they condition, or modify, or * ‘habitize’’, the fifth aggregate, which is called
vifnana, the aggregate of consciousness, or awareness, or cognition,

Those are the five. All living beings are just those five aggregates. No living beings
have any types of experience outside of these five types. A moment of life is
composed of these five aggregates, these five sources. Our practice is to become
familiar with these five groupings: with what they really are, how they happen, how
they collaborate to conjure up this wonderful event called life.

Remember, Buddha didn’t say that these five processes are frustrating and painful.
These five are life. Frustration is clinging to these five things. Trying to cling to
these five things is like trying to cling to five kids: five teenage kids, five three year
old kids, or five drunk football players. It’s like trying to control five vial, con-
stantly changing, dynamic entities. Trying to control them will be a frustrating
experience. These five things are happening cvery moment - all five, with total
creative energy, fully realizing themselves instantly; then they go away and
instantaneously five more appear. You can’t control them; it’s ridiculous and yet we
try. The basic problem in life is that we try to control something that nobody ever
has the slightest chance of controlling, What we become, if we cau just let the
skandhas happen, is beyond “‘good’” and *‘bad’’, beyond pain and pleasure...we
become what is called Life,

I was driving down the Green Guich enrance road about five of ien years ago,
when Jerry Brown was still Govemnor, and I heard an interview with him on the
radio. He said something like, **I'm just a ping pong ball on the top of a fountain.”
Cam you picture a fountain going up with a ping pong ball bouncing around on top
of it? I thought to myself, *“That’s pretty good! It's a good example of what the
Buddha taught as self clinging.”” What the Governor was describing is very close
to our definition of suffering. The ping pong ball is extra; it’s an illusion. Life is
actually just a fountain. There is no ping pong ball on top, If you take a snapshot of
the top of the fountain, just the globe of water forming the top surface...that’s a
moment of life. There is no ping pong ball on top, no *“self’” in addition to the flow
of the five skandhas.

We try to grab hold of the fountain. You can’t. You can disturb it, but if you &ry to
grasp i, to hold on to it, you are going to be frustrated. What I mean by the ping
pong ball is the action of ying 1o control the fountain; it is a complete waste of
time. This attermnpt is like some of the water trying 0 gain control of the entire
fountain,

Human beings keep trying; they have the audacity, the imaginative power to dreamn
of controlling something that is beyond control, This is the fundamental definition
of suffering, and, basically, the only problem in life, Upadana panca skandha
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dukkham. We don’t say that the fountain is a problem. It’s trying to grasp and
control the fountain that brings about problems. Human beings are not good at
controlling themselves or their experiences. Suffering is the name for how bad we
are at conlrolling life.

The problem doesn’t stop there, it gets worse. Since we keep trying to control
ourselves, we also try to conirol others, who are beyond conirol. I’ve tried for many
years to control Zen students, in groups of one and up. I can’t control one, [ can’t
conirol three. They resist control. I gave up some years ago. There are some things,
though, that we are good at. We are fairly proficient at “*ordering”’. Ordering is not
the same as control. For example, clean your desk, That’s not a conirolling act.
‘While you are trying to get the desk cleared, the telephone may ring, your children
may come and climb on you, a lamp may fall on you, you may forget, in the middle
of the clearing away, that you wanted to de it in the first place - these things may
happen. Those are matters of control. But, if you want 1o clean off your desk, some
day you may be able to accomplish it. Then you can take a book, or even a piece of
paper, and put it on your desk. On the bock or piece of paper might be the words,
upadana panca skandha dukkha. Just look at it. What’s your life about?

I put quite a bit of effort into order and try to put almost no effort into control, If I
put a lot of effort into ordering, I realize even more deeply what a waste of time
conitrol is. For exarnple, every morming I sit in this seat and I simply try to sit still. I
don't try to control myself into sitting still, I try to sit still as an ordering activity. I
can’t actually control myself into sitting still - I can not sit still, The only way that I
can sit still is if everybody in the universe makes me sit still. All of us together are
perfecily in control of me. All of you, plus everyone else in the universe, is
completely in control of me. What I am is actually what everything has made. In
that sense, each of us is under cenirol; the entire cosmos is controlling us, but
individually we cannot control anything,

The more still 1 sit, the more deeply I realize that I never can sit still. Alse, I realize
ever more deeply that I always have been sitting still, in the sense of all living
beings making me sit still at every moment. Every moment [ am completely still;
but the kind of stillness that I try to achieve, I can never accomplish. By ordering
my life I realize that control is a wasted effort, Ordering also facilitates, supports,
my realization of what I am good at: I'm good at being me. Moment by moment, I
am like a fountain, I am a moment of spontaneous creativity. I am net in control of
this creativity, but T am its site - pure, universally connected creativity. Each one of
us is such a site. Each one of us is a fountain of the universe. Each one of us is a
place where the universe is expressing itself as a Hving locauon. If I order my life, I
can see the fountain; not see it so much as be it (because there is no ‘‘person’’ here
looking at a fountain). Just being a fountain, there is just the life of the fountain;
there is just Life. No one watches life, life includes the ‘“observers’’.

Iwant to give you an example of how to study one of those skandhas. Let’s take the
form aggregate. What we find here is a psycho-physical process. Buddhas wake up
is in the midst of psycho-physical process. Another way of saying it is that Buddhas
wake up in the midst of delusion. Iilusions are conjured up by psycho-physical
processes. We live in iliusions; we wake up in the middle of that process of illusion,
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How? Being affected by colors, sounds, smells and flavors. Being affected by heat,
being affected by cold, being affected by pressure, hard and soft, rough and
smooth... This is the body. To discover the body, begin by trying to find a physical
experience which is actually physical, not just conceptual. Second, notice the
conceptual experience of the body; and third, make a effort to clearly distinguish
between the two.

Can you imagine living in the world on the basis of how you are affected physi-
cally, rather than negotiating concepts like *‘arms’ and **legs’” through space and
time? Can yon imagine shifting your orientation so that you're living from how you
are affected?

When it’s time to move ] may be afraid to let go of bedy concepts. I may think,
“How will I get down the stairs?”’ *“How will I get food into my mouth?"* Don't
worry, all these body concepts will still keep coming up. Concepts of spoon, hand,
oaimeal, mouth, distance from mouth t¢ spoon, will still occur. So I will still be able
| to eat and walk and so on. But can we shift over to find out what it is like to live
with our whole body?

This shift is supported by ordering our life. For example, deciding that for the next
ten minutes I am going to just sit here; or, for the next ten minutes I am going to
walk very slowly, not doing anything fancy. I am going to be in a situation where I
will feel safe, and I am going to ry to understand what Buddha means when he
says that the body is ““being affected’”’. In that way we order our lives 50 that we
can make a time and a space for studying each of these skandhas. We can spend
five or ten minules asking ourseives, ‘*What kinds of feelings are happening? Am [
having a pleasurable feeling? a painful feeling? We need to order your lives so that
we can actually examine the elements of our experience. Being ‘‘Buddha’’ is being
greatly awakened in the midst of delusion, being awake in the dance of these five
processes, Here is an example of what it is like to look; this is an example of a little
awakening:

My daughter had a friend siaying over one night. When her friend’s mother came,
she went and sat on her lap. My daughter felt that her friend was intentionally
excluding her by expressing love and affection for her mother. After her friend had
left, my daughter went to her own mom and told her how she had felt excluded by
her friend. Then she climbed on my lap, at which her mother said, “*Are you
intentionally trying to exclude me?’" She replied, *‘No, I'm just hugging my Dad.””
My daughter then realized that being affectionate to a mom or dad is not necessarily
excluding others from one's affections. So, she said, *‘Okay, I'll give her another
chance. I'll give her one more day. I'll watch her..””

At school the next day, she watched her friend throughout the day. Returning home,
she said, “*I noticed that I was getting angry at her because of the way I was
thinking, The way I was thinking about her made me angry.”’

This is an example of a little insight, a little awakening that can happen when you

turn around and look at your feelings, conceptions, and so on; look at how they
work, what they do. Even a child can do it, but you have 1o order your life with

24

e


























































WEEKLY MEDITATION GROUPS

Within California

Cole Valley Zen Group: 1st and 3rd Sunday evenings, every month
1000 Cole Sireet, San Franciso CA 94102
Contact: Linda Cutts (415) 863-3136

Community Congregation Sitting Group: Friday 6:30 -- 7:30 a.m.
Community Congregationa! Church of Belvedere - Tiburon
Contact: Yvonne Rand (415) 388-5572

Embarcadero Sitting Group: Thursday afiernoons
Paulist Center, Embarcadero 3
Contact: Michael Wenger or Paul Haller (415) 863-3136

Mill Valley Sitting Group -- Monday evenings
43 Oxford Avenue, Mill Valley CA 94941 (415) 383-8863
Contact: Steve Stucky

Monterey Zen Meditation Group: Katherine Thanas, teacher
Contact: Joan Larkey (408) 624-9519

Oakland Sitting Group: Thursday 7:00 a.m.
4131 1/2 Piedmont Avenue, Qakland CA
Contact: Vicki Austin (415) 864-2813

Occidental Sitting Group -- Wednesday evcnings (last Saturday of month)
3535 Hillcrest, Occidental CA 95465
Contact: Bruce and Chris Fortin (707) 874-2274

Peninsula Sitting Group

Wednesday 8:30 p.m., Tuesday and Friday 6:00 a.m. followed by service
Skyline at Hwy 84 (415) 851-7023. Contact: Kathy Haimson for directions

Outside California

Chapel Hill Zen Group -- Tuesday evenings, Friday momings
307 West Cameron St., Chapel NC 27514, Call: (919) 967-9256

Eugene Zen Practice Group -- Wednesday mornings
1515 Hayes, Eugene OR 97402 (503) 343-2525. Conlact: Gary McNabb

New Haven Sitting Group -- Wednesday evenings
New Haven CN (203) 432-0935. Contact: Elaine Maisner




Zen Center

Comparative Balance Sheet
April 30, 1988, End of Fiscal Year

ASSETS

Current Assets:
Cush
Accounts Receivable
Inventories
Prepaid Expenses
Prepaid Insurance

TOTAL CURRENT ASSETS

Propenices:
Buildings & Equipment
inc. Capital in Progress
Less accumulated depreciation
TOTAL PROPERTIES
Notes and Accounts Receivable,
less Allowance for Losses
Everyday, Inc. Note

TQTAL ASSETS

LIABILITIES AND FUND BALANCE

Current Liabitities:
Accounts Payable
Accrued Taxes
Deferred Income
One Year/Long-Term Debt

TOTAL. CURRENT LIABILITIES

Long Term Debr;
Notes Payable
Mortgages
No-Interest Loans

TOTAL LONG-TERM DEBT

Fund Balance: Begin Year
Incaome Over Expense
Year-End Transactions
Fund Balance: End Year

TOTAL LIABILITIES &
FUND BALANCE

Balance
April 30, 1988

$ 222,444
35,387
18,852
33,289

11,342

321,314

4,350,933
(483,698)

3,867,235

89,658
337,225

4,615,432

65,482
425
211,653
12,573

290,133

0
778971
10,183

789,154

3,508,059
50,479
(22.393)

3,536,145

4,615,432

Balance
April 30, 1987 Difference
§ 252841 $ (30,397
14,072 21,315
14,828 4,024
0 33,289
(591D 17,253
275,830 45,484
4,404,783 (53,850)
(420,370) (63,328)
3,984,413 (117,178)
132,621 (42,963)
337,225 0
4,730,089 (114,657)
42,158 23,324
258 167
213,377 (1,724}
13,727 ( [,154)
269,520 20,613
5022 (5,022)
899,683 (120,712)
47813 {37,630)
952,518 (163,364)
3,450,204 57,855
191,252 (140,773
(133,405) 111,012
3,508,051 28,094
4,730,089 (114,657}







On Money
From a Lecture bySuzuki-roshi, M- y 4, 1970

A lot of the confusion we have right now in our scciety comes from a lack of
understanding about the material world. As you know, in our society we respect
labor. Labor is the most important element when you determine the value of work.
But before we count the value of labor we must think about the various things
which are given to us. Labor is not the only thing you should count. Mostly you
pay for labor. That, I think, is a kind of arrogance of human beings. You ignore the
Buddha nature which everything has, If we notice this point our system of life will
change a lot.

Of course labor is important, But labor will make sense when you work on things
with respect. That should be the rue nature of labor. But to only count the labor
without having a deep respect for the things which are given is a big mistake. So,
when we work on things with respect, that is our human life in its ruest sense.

You pay for the labor and for the things which were given to us by God or by
Buddha, whichever accords with your understanding. Only when we have this kind
of understanding of things will our economic system change; I'm not an economist,
but I feel in that way. So money should also be weated in that way. You pay with
respect for the work done on things. Money is exchanged for the value of things
and labor, as you know. But behind money there is respect for the material things
which are given to us from Buddha. And there is respect for the labor, the effort
someone else made.

To exchange is to purify. When you exchange things, it means to purify things.
You feel that if you pay for something with some money, that you don’t owe
anything to anyone. But there is something missing in that idea. Even though you
pay for the labor there is something which you ¢annot pay for, That is the rue
value of what is given to you by Buddha. Only when we pay with respect for the
things which are given to us, or for the result of someone's tabor, can we purify our
life within our activity of exchanging things. Without this idea, even though you
pay for the things you get you still owe something.

That is why we must always have great respect for things; for money and for labor.
This is Dogen Zenji's idea of everyday life. So, the money is not yours. It belongs
1o our society.

Because you think the money is yours, you sometimes think that money is dirty.
Some people may atiach to money too much. That kind of idea is a dirty idea. Not a
pure idea. When you say that money is dirty, your undersianding is dirty.

So to accunulate money can be allowable for someone like me in order 1o be ready
to enter the hospital or to prepare for death. For a funeral parlor it costs a lot of
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money. I have $1,000 or $2,000, a lot of money (laughs). So we may need $5,000
or $10,000, but 1o rely on the power of money is wrong. Buddha did not like that
way at all. In his time the money system was not so strong, so he said, don't
accumulate things; you should live on the food which is offered to you just before
you eat, and you should not beg for more food than will suffice for the next meal. I
think Buddha was a good scholar of economy. That is the most important point of
economy, I think.

The reason why we have money is for exchange. We should not stop the flow of
the money. So, in this sense we say that everything changes. That is the Buddha’s
first principle.

Money is not a symbol, but money expresses the value of things which change. If
things are valuable because we can eat them or live on them, then the flow of
money should not stop. If tnoney stops flowing, that causes a business depression.
If money is going slowly all over our society then our society is healthy.

So money purifies our world. It is not something dirty. It is very pure. I1 is a very
important thing for us when we take care of it and respect it. Because you don’t
pay encugh respect (o meney, the money becomes dirty. It doesn't matier how
much money you have. Even if the money you have is very littte you should pay
respect to it and you should make the best use of it. How you make the best use of
it is to make it help our society.

The other day the officers discussed how we should run the (SF) Zen Center. We
don't like 10 say that you should pay some money if you want to come and study
with us, We don’t like it, but for us that is a part of practice. Just to sit on a black
cushion is not the only practice. How we treat money is a very important practice
for us, Most people forget how we survive here. You think you can survive alone in
the remote mountains. But the reason you can go to the remote mountain is because
of money. You cannot work when you get to the Sierra or the Rocky Mountains. It
is very foolish to ignore how we survive here.

Before we study Buddhism we should know what we are doing and how we
survive here. So, we think of this as a part of practice. But we do not reject people
just because they have no money. We are ready o help each other, but each one of
us should purify our Zendo with money (laughs) first of all. That is why I say you
should pay: *‘give me some money’’ (laughs), If you give me some money
someone will take good care of it. We should not accumulate money for Buddha,
because Buddha didn’t like to accumulate anything.
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