























“Maitri is loving kindness. Maitri is the willingness to make one person
happy without any condition whatsoever. Without asking anything in
return, I love him. Not because he is my countryman; I love him because he
is a human being. I love him not because he is of the same religious belief. If
Ilove him because he is of the same religious belief, I don’t really love him. I
love my religious belief. So maitri is the kind of love that has no condition
whatsoever. You do not need to get something in return. You just want that
person to be happy.

“In order for the person to be happy, you have to understand him or her,
because a person has pains, has sufferings, has hope, has aspirations. If you
do not understand the pain, anxiety, aspiration, hope of that person, it will
be impossible for you to love that person. Therefore, understanding is the
basis of any kind of love that can make the person happy.

“Karuna may be translated by compassion. Maybe there is a better word.
Karuna is the willingness to remove a person’s pain. In a person, there is a
source of pain. You see that and you would like to take it out of that person,
again, without any condition. Without asking for return. If you do not know
exactly the nature of that pain, you cannot help to remove it. Again, under-
standing is the base for that kind of love.

“Compassion means to suffer with. When you see someone suffer, you sit
beside him or her and you suffer together, That relieves a little bit of his or
her pain. But karuna is more than that. Karuna is the kind of practice that
removes the suffering from the person. And you don’t necessarily have to
suffer. Because you have wisdom, you have understanding, you have
energy, and you are capable of helping the person remove her suffering.
And if you yourself suffer so much, how can you help? What energy is left
for you to do the work? Therefore, maitri and karuna should come from a
very strong source of understanding and love and energy.

“So, King, you have a princess and a prince. You said you have to love your
prince and princess first. I agree. As a parent, you should love your chil-
dren. But do you understand the anxiety, the aspiration, the suffering of
Prince Jeta? If you don’t, how can you say that you can love him properly?
The same thing is true of Princess Varjari. If you are not able to understand
what is in her heart, what her true aspiration is, what her own problem is,
then you cannot love her. '

“If you are capable of loving the Prince and Princess, you will be capable of
loving all the young men and young women in your country. Because the
young men and young women of your country, they do have their pro-
blems, their sufferings, their aspirations, and their needs. If you can love
them the way that you love your Prince and your Princess, then suddenty
you have countless daughters and sons. Love now does not know any limit.
Love does not know any frontier. This is possible.

“As the king, you have the duty of loving all the young men in your
country as your son, If you do not practice maitri and karuna, how can you
do that? You would be hesitating to send your son into the battlefield, you






Iwant, and I don’t let you bloom freely like a flower. So please tell me so
that my love will not feel like a prison any longer, so my love will be
something nourishing.” That is very important.

If you love a breeze, a gentle breeze in the summer (and who does not love a
gentle breeze in the summer?) and if, at the same time, you want to possess,
to monopolize, then you would like to imprison the gentle breeze all for
yourself. You put the gentle breeze into a steel can, hermetically sealed, just
for yourself. A cloud is beautiful floating in the blue sky. Who doesn’t love
such a cloud? But if you want to possess, to monopolize, you put the cloud
in your steel can, hermetically sealed, and then the cloud will die, like the
gentle breeze.

A person is like that. If we imprison him or her, in our prison of love, we
kill him or her. That is not the way of loving. That does not come from
understanding. 5o most of the suffering comes from the fact that we want to
monopolize, we want to dictate the behavior to the ones we love. Maybe we
have done exactly what other people have done, put our love into a steel
can, hermetically sealed.

How can happiness exist in the family for the children to grow? Loving a
child is the same. We should be able to ask a child whether our love is
suffocating to him or to her. Because the child is the object of our love, we
want the child to be happy. We want to remove the suffering, the pain, of
the child. Therefore, understanding is indispensable. 50 we should also be
capable of holding the hand of our child and asking the questions. Do not
think that since we are a grownup person, we can decide the best way to
love. Look to see whether the child is happy within his skin. To see whether
the child is blooming like a flower. There we need understanding.

If we can practice loving like that in the context of our family, the family
becomes the basic center of practice. With families like that, we can change
the society. The community center is where we come, several families, to
contact a day of mindfulness, a day of happy family living together. To get
in contact with other friends who are practicing this same kind of love, of
understanding. For the children to meet each other to play and to learn the
way of happiness. I think both kinds of centers are crucial for our practice.
The family sangha and the greater community center.

Of course, you can visualize such a center. It is not exactly a place for
worship. It is a place to celebrate life. It should be possible for you to
practice walking meditation, to enjoy each step. It should be a place where
you can sit and enjoy sitting and breathing. There should be a park where
children can practice jumping and playing. The forms of practice you will
see as you go on, as the path of your understanding and love. I think these
things are not difficult. Why don’t we write a song for the children: “Flow-
ers need water and air, I need Iove. Ineed understanding.” The children can
sing it, the adults can sing it. Because all of us need love, not just children.
But the true kind of love: maitri and karuna.
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breathlessly reported one of our children, “she was carrying a big stick and
walking real slow. Then Bruce bent down and she hit him, blam! blam! and
then he bowed!” By beginning to be more open and revealing of our own
practice, we encouraged our children to begin to respond and question us
more. For the first time we began to publicly view them as an enhancement,
rather than as a hindrance, to practice.

By 1984, when Thich Nhat Hanh came to Green Gulch to lead a retreat for
peacemakers, we were pleased and quite moved to observe how fully he
relied on children to participate in all aspects of Zen practice: eating silently,
enjoying the bell of mindfulness, practicing walking meditation and sitting
meditation, and listening to the stories of Buddha’s teaching. All these
activities were openly taken up by the children. Prior to this time, some of
us had developed practices which we did at home with our children: burial
services for deceased pets, offering incense before going to sleep, chanting a
meal gatha before eating, and other observances arising from the teaching by
the Buddha. We also had our yearly ceremony of Buddha's birthday which
featured children in a primary way.

Yet what was special about the retreat with Nhat Hanh was the absolute
invitation to children to come into the zendo and meditate with their
parents and with the wider sangha. The children were very responsive and
eager, and they sat beautifully for as long as they could, after which Hme
they quietly left the zendo to go play or sleep. We noticed how the older
children enjoyed helping the newcomers and younger children. It was very
refreshing to hear their questions and comments: “What do you do if you
feel sleepy?” and, “I wanted to move a lot, but whenever I moved it hurt
more, so [ tried holding still. I did it for 10 minutes!”

Following this retreat we became bolder at Green Gulch, We invited our
kids to design a flag to raise during zazen and one-day sittings to help them
remember to be quiet during longer retreats. They drew a giant, orange
Buddha in the middle of a pink, rip-stop nylon field with tiny drawings
reminding them to be quiet. One panel had a monkish looking chap carry-
ing a huge ghetto-blaster radio near the zendo with a red line across the
drawing. When the flag was raised, often by the kids themselves, they
played away from the zendo. At other imes they began to join us more: for
the Full Moon Ceremony, for brief times during weekend zazen, for chant-
ing in evening service. We also observed that their sense of connection to
those less fortunate than they were became stronger. For the last two years,
the children of Green Gulch have raised money by making wreaths to sell to
help support kids that aren’t as lucky as they are.

In April, 1988, we started to host Family Days of mindfulness, co-sponsored
by our local main chapter of the Buddhist Peace Fellowship. We were keen
to offer a day of enjoying meditation and earth-work to the wider sangha,
and to include young people. On just such a day at Green Gulch more than
sixty people joined us, including a sizeable group of young teenagers who
had grown up near or within Zen Center. These eighteen-year-olds had
formed a group to study what they wanted to do as they neared the age to
join the military. What sort of service did they believe in? During this day
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Karma, Dharma and Diapers
by Lee Klinger-Lesser

The vivid image of a two-year-old boy I once took care of, sitiing quietly ata
table with his shoulders hunched up to his ears, remains with me after more
than ten years. This was a posture I had seen frequently on his mother when
she was nervous or tense. Her son was simply adopting it through observa-
tion. Alice Miller writes in her book Thou Shait Not Be Aware, Society’s
Betrayal of the Child, “Whatever we put into a child’s soul we naturally wilt
find there, but if we become conscious of what we are doing, we then have
the chance to free ourselves from the constrictions of our past.” (New
American Library, 1986, p. 154). Children learn from everything we do and
don’t do, from everything we say and don’t say.

Each month, when I see the full moon in the sky, I find the words from the
Full Moon Ceremony returning to me: “All my ancient twisted karma, from
beginningless greed, hate and delusion, borne through body, speech and
mind, I now fully avow.” Now, instead of being in the zendo I am in the
midst of my home, realizing that my own karma is constantly informing the
lives of my children, as theirs does mine. The more conscious I can be, the
less I will interfere with the unfolding of my children in accordance with
their own natures, and we will be able to meet true nature to true nature, as
I vowed to do with my husband when we married each other.

It is distressing to me how deeply we ignore and undervalue the quality of
family life in general in our society, and that we have continued this neglect
in the cultivation of our spiritual practice. I can think of no other areas in
which the impact of our own mindfulness is as profound as it is in the
raising of children.

After practicing Zen from 1978 to 1983 in the formal, monastic setting of
Green Gulch and Tassajara, 1 find that my family is now my Practice Center.
One of the challenges of family as Practice Center is thé lack of established
forms. I have to be responsible for how I practice in a way that is distinctly
different from following strict schedules and shared formal practices.

Elements that I have found important to family practice are: personal
practices for myself; shared family practices and rituals; and being with
other families who are exploring how to practice together. I meet at least
once a month with a Buddhist teacher to help me explore my own personal
needs in practice and to help ine create a context for practice at home. Being
with other families interested in practice has been encouraging and stimu-
lating,

Gradually we are building a “family sangha” through being together during
“Family Days of Mindfulness,” sponsored by the Marin chapter of the
Buddhist Peace Fellowship, during meditation retreats that include chil-
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dren, through shared writing and conversations. This past spring Thich
Nhat Hanh offered a retreat specifically for young people. Fifty-two families
came from around the country: one hundred and four people in all. The
young people who participated ranged in age from four-and-a-half to
nineteen years old (there were also three infants). For children to be with
other children who are practicing mindfulness and meditation makes the
whole process more accessible, fun and real! Using our thoughHulness and
creativity to develop practices that are welcoming and age-appropriate to
our children is important, especially when it is done with joy.

In my own home, our most basic practice is breathing together. Becoming
quiet and aware of breathing is possible for each of us at any moment. We
work with this in different ways. During the recent retreat for young people
with Thich Nhat Hanh, we learned a song that is linked to breathing with
each line accompanying an inhalation or exhalation: “In, Qut, Deep, Slow,
Calm, Ease, Smile, Release, Present Moment, Wonderful Moment.” We
sang this song throughout the retreat, during sitting and walking medita-
tion, and when we gathered together for other events. It has now become a
part of our family life. The tune itself is soft and calming. When I am aware
of being agitated or irritated, I can sing this song as a form of meditation
that brings me back to myself in the midst of any activity.

One evening, as [ was preparing dinner, my twenty-month-old daughter
was being her familiar inquisitive self. She went from discovering a glass of
water, and emptying it onto the floor, to exploring the contents of the
compost bucket, to pulling on the dog’s tail. At the same time my six-year-
old son was pleading with me to help him make some paper airplanes and
complaining about being hungry. I began to notice the distinct signs of
irritability rising in me, my shoulders tensing, my stomach tight, breathing
shallow, movements sharper, a desire to yell. It seemed like an opportune
time to stop and sing. After singing “In, OQut...” five or six times, I found I
was smiling. And [ was content and grateful to be where I was. Jason
watched with quiet curiosity, as he saw me transform my state of mind. Sev-
eral weeks later I overheard Jason trying to help Carol quiet down and
perhaps go to steep in her room. He was singing “In, Out...”

I'taught this song to two mothers with whom I participate in a mother’s
group. Neither of them practices Zen or Buddhist meditation. They told me
that the song has become a part of their lives. One who has a four-year-old
daughter told me that her daughter asks her to sing the song when she is
out of conirol, aying or deeply upset. One night when her mother wouldn‘t
let her have a snack, five minutes before their dinner, she began to cry. Her
crying built out of control. Still sobbing at the table, she pleaded, “Mommy,
sing the song!” Her mother did and gradually she became calm. This had
become a tool which helped them both to seek comfort, even in the midst of
conflict with each other so that emotional distress moved to conscious
breathing, to calm, and even to connection with each other.

My other friend’s family has adopted the song to calm their six-month-old
baby. Her four-year-old daughter and her husband both sing the song to the
baby and the baby stops crying. Singing this song does not guarantee that
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provide wonderful opportunities to practice the cultivation of this friend-
ship. It is important to me that Jason knows that sometimes [ am mindful
and sometimes I'm not, that I can come back to my true self, and that he can
help me. I think he understands this about himself, too. Having the bell, a
tangible practice we share, I believe is empowering for Jason, especially in
the face of what can be overpowering adult emotions and judgments.

I know that as Jason gets older our rituals will change, and this too is part of
our practice. Most likely the altars we have all around our home will stay.
In each of our bedrooms, in our bathrooms, and in our kitchen, they are
invitations to be aware. For the past one-and-a-half years, at night before
bed, Jason and [ have offered incense on his altar. Jason’s altar is a place
where he puts things that are special to him. He has two Jizo figures
standing side by side on top of a purple silk sandbag that I made for him
after I made one for a friend of mine who was dying; a clay face that a friend
made as a portrait of Jason; a big conch shell; some favorite rocks; a photo-
graph of a lion that Jason took at the zoo; photographs of Jason with his
grandfather in a frame with a special letter from his grandpa; a scarf that
belonged to my mother, whom Jason never knew; a piece of shedded snake
skin, and a variety of everchanging items.

Jason lights the match and gives it to me to light the candles. He doesn’t feel
comfortable enough yet with the fire in his hand to do it himself, so he goes
instead to turn off the lights. He offers a stick of incense; then he sounds the
Bell of Mindfulness, sits down on my lap and we sit and breathe together
for three breaths in front of his candlelight altar. Sometimes we sit there for
ten or fifteen breaths. When Jason is ready he snuffs out the candles; we turn
on the lights, get into bed and read a story.

The other day in the car, as my husband Marc and I were talking about a
Day of Mindfulness, Jason blurted out, “I hate meditation!” After a slight
pause [ said, “But we sit meditation every night in front of your altar and
you seem (o like that.” With tolerance for my ignorance he replied, “No, I
don’t mean that. [ like that. I mean real meditation like they do at Green
Gulch for forty minutes.”

I trust that someday Jason will know that sitting in front of his altar breath-
ing quietly three times is also real meditation. And I trust that the experi-
ence of happily sitting together will remain with him, as will the transform-
ing power of being in touch with breathing moment by moment. It has been
a refreshing lesson for me to experience the influence of stopping in the
midst of what I am doing and simply following three breaths. I can become
more present. My own practice does not have to be sitting forty minutes of
meditation. I have to find what is conducive to the realities of our family
life. It is an ongoing exploration.

What we are trying to do in our family is give our children practices, rituals
and experiences that they can own, incorporating our values into our lives
and letting our children grow up tasting them. In my husband’s and my
experiences practicing at Zen Center, we saw little offered to children that
they could own for themselves. We both come from Jewish heritage, but not
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from Jewish practice. It has been a rich process for us to use our experiences
practicing Zen to help us become more open to the wealth of Jewish family
ritual and traditon.

Each week, we observe the Sabbath; it is our weekly Family Day of Mindful-
ness, beginning with a service at sunset on Friday night and ending with a
service when the first three stars appear on Saturday night. Adding new
rituals to our family life is a slow process. We spent one year just lighting
the candles on Friday night and eating a nice meal together before we were
ready to give up shopping, television, working or going places on Saturday.
Our intention is to do what nourishes us as a family. Celebrating the
Sabbath has become a gift for us. It is an opportunity to go beyond the
pressures of constant juggling and being squeezed by time, to be together in
the spaciousness and simplicity of the structure of the Sabbath. It is like
bringing a touch of monastic life into our family life each week, a rich and
fertile blend.

It is also a time shared with other generations. Every Friday night we sit
down at the table: Carol, twenty months old; Jason, six years old; Marc,
thirty-seven years old; myself, thirty-eight years old; and my father, eighty
years old. The table is set with my mother’s wedding silverware, a lace
tablecloth made by her mother, gold-rimmed holiday glasses from my
father’s mother. As we start to light the candles, Carol knows what is
coming and begins to sing with soft bird-like sounds, a blessing of its own
to our being together.

Iremember a rabbi once describing the lighting of the candles of Friday
nights as a marking of the ending of one moment and the beginning of

" another. In Buddhist practice we speak of impermanence, interdependence
and non-attachment. In our family we are borrowing from the wisdom,
history and traditions of both Judaism and Buddhism; seeing how they
corne alive through our daily lives of innumerable beginnings, endings, and
present moments. How does the reality of impermanence affect how 1live?

As part of my own bedtime ritual T have begun to do three full bows in front
of the altars of each of my children. I see them sleeping and quiet. I breathe
with them. With the detachment of not needing to interact with them, our
connection is refreshed for me. I see them with more quiet eyes. Perhaps I
see them more dearly. Sometimes as I watch them sleep I allow the question
to arise in me, “If my children were to die, what would 1 regret the most...?”
Continuing to breathe, I open to what arises in me and work to give it Toom
to influence my actions.

Qur children are with us so briefly. They change so guickly. What we do
now helps to mold them and their future families, and their future families.
To be conscious and mindful in what we do requires intention and effort. To
give our own true mind to the many intricacies and complexities of family
relationships is a Buddha field to practice in. If we can be happy and
peaceful within our families, it can’t help but impact our wider world. If we
neglect the opportunities to practice with our families, that too can’t help
but impact our wider world.
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Emerging Shadows

by Kazuaki Tanahashi

My family and I were in India for eleven months from August 1988. This is a
report on my painting process while we were in Varanasi, the city near where the
Buddha first taught. Now we are back in Berkeley, California.

To bring forth what might be conceived only in India and to use Indian
tools and materials was my hope as | contemplated doing art work on this
subcontinent. Working in this way might require that I give up much of my
usual way of seeing, as well as the techniques and style of painting that had
become familiar to me while living in Japan and the United States.

So captivating was homespun raw silk, non-glossy and slightly brown, that
after seeing it I could imagine no other material to paint on. There were a
few large bottles of Indian ink in town, My dream of using the old-style
paints used for miniature painting crashed as I learned that there was noth-
ing of that sort available in Varanasi. I did not have enough technical
knowledge and patience, for example, to make yellow paint from a sick
cow’s urine, so [ ended up with imported water colors, I wish [ could say
that the brush made of a bundle of peacock feathers was used on all my
paintings, but in fact it was used on only one of them. [ mostly depended

- upon Western-style sable brushes purchased in Varanasi, but a white whisk
made of a wild cow’s tail, intended for use in religious rites, served me as a
brush. I also used a toothbrush and a Tibetan coin as painting tools.

What is most striking to me among Indian concepts, or rather states of
mind, has to do with enormously long spans of time. Whereas futurists tend
to discuss matters of ten or a hundred years ahead, people here seem to
think in terms of Samsara-lives and lives before and after this lifetime, a
sense of which I wanted to experience in the process of creating this series.

[ usually paint by swiftly sweeping a large brush, dipped in pitch dark ink,
just once across a piece, or pieces, of white paper. In this way a lot of bristle
movements appear on the picture, allowing such “accidental” effects as
splashes and drips. However, I felt expression of movement might get in the
way in the “Samsara” series, where some sense of timelessness is intended.
There must be very little motion when we view things with a scale of
hundreds or thousands of years. So I decided to divide each picture into two
parts—black and white—by a simple boundary line, either straight or
curved.

In September and October 1983, I frequently visited the Ganges and made
sketches of the water. At dawn when I was sitting on the terrace of Tulsi
Ghat watching people worship and bathe in the sacred river, one poem
came to me. (This might give you the impression that I was always an early
riger. In fact I went there before sunrise only once with one of my house
mates of that ime, Manon Lafleur from Canada, who was doing sketches at
the ghat almost every day at dawn). The poem is in the waka form, a tradi-
tional Japanese thirty-one syllable verse. It may be translated as:
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sure if these shadows, each having a unique texture, represent the timeless-
ness which I first intended to express. But this process of my work has made
me wonder if it’s all right to say that there are many versions of timeless-
ness and that we ali have various images of nonduality.

Samsara 14 Where the Buddha Mihotoke ga
Sarnath first taught temple walls stood oshie some ni shi
fell down, were buried— abo ni tachi
the foundations ktuzure umore shi

tera no kabe ato
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Zen Center
Comparative Balance Sheet
April 30, 1989, End of Fiscal Year

ASSETS Balance Balance

April 30, 1989 April 30,1988 Difference
Current Assets:
Cash § 387,461 § 222,134 $ 165327
Accounts Receivable 61,088 35,386 25,702
Inventories 17,531 18,853 {1,322)
Prepaid Insurance 23,981 44,629 (20,648)
TOTAL CURRENT ASSETS 490,061 321,002 169,052
Buildings and Equipment 4,472,545 4,350,930 121,615
Less accumulated deprediation: (546,490) (483,698) (62,792)
TOTAL PROPERTIES: 3,926,055 3,867,232 58,823
Common Stock: Everyday, Inc. 300,000 0 300,000
Notes and Accounts Receivabie,
less allowance for losses 23,660 89,660 (66,010)
Everyday, Inc, Note 337,225 337,225 0
TOTAL ASSETS 5,076,991 4,615,119 461,872

LIABILITIES AND FUND BALANCE

Current Liabilities:

Accounts/Payroll Payable 53,179 65,453 {12,304}
Other Payables 72,850 0 72,850
Accrued Taxes 854 425 429
Deferred Income 216,340 211,653 4,687
One Year Long Term Debt 15,573 12573 3,000
TOTAL CURRENT LIABILITIES 358,796 200,134 68.662
Long Term Debt:

Mortgages 1,070,970 778,662 292 308
No-Interest Loans 9,683 10,183 (300)
TOTAL LONG-TERM DEBT 1,080,653 788,845 291,808
Fund Balance: Begin Year 3,536,142 3,508,059 28,083
Income Over Expense 101,400 28,077 73373
Fund Balance: End Year 3,637,542 3,536,140 101,402
TOTAL LIABILITIES &

FUND BALANCE 5,076,991 4,615,119 461,872













Practicing in the cauldron with friends and teachers may protect us from
clinging to limited ideas of what sitting and awakening is. For example, in
the process of realizing the way through our sitting we are likely to develop
some narrow attitude about what awakening is. We may think that we have
it or we don’t have it.

Entering the meditation hall and sitting in the midst of friends and teachers
may actually be seen as a request for guidance and feedback. We sit down
and thus ask for feedback from everyone. “This is my practice; this is my
offering to all beings. This is my attempt to manifest in form my highest
aspiration. What do you think, folks?” Feedback may be received whilea
teacher walks around the meditation hall adjusting posture. Sometimes
people call this “correcting posture.”

I don’t feel comfortable using the word “correcting” in this context. It's not
that our posture is corrected but more that it is opened up and we are
shown some other possibilities. Sometimes we may feel that we are sitting
quite straight and upright and after being adjusted we may feel crooked. It's
not that we were right or wrong but rather we now have new information
about what we are. Someone has touched us and through this touch has
said, “Ilove you and really want you to be completely happy. And by the
way, please iry this posture, how does this feel?” And if this happens and
we still don’t feel that we are receiving feedback and guidance we need to
say out loud to our teacher, “How is my practice, what is the truth?” By
asking we create the cauldron and stir the soup.

Each of you, but not you separately, rather you with all beings, you in the
cauldron, you cooking and you being cooked, are realizing awakening. Not
you by yourself because that is not who you really are. You by yourself is
not buddha nature; your total being in the cauldron of all beings is realizing
the way. This is the total exertion of your life.

Neither can you really be flexible and free of fixed views by yourself. To
decide for yourself what is flexibility is a kind of rigidity. Living in harmony
with all beings is flexibility. It is a kind of cosmic democracy. Each of us has
arole in the situation and gets one vote. You cast your vote by basically
being here like a great unmoving mountain. Please cast your vote com-
pletely; that is your job. Then listen to all other beings, espedially foreigners,
strangers, and enemies.

Hang out with people who are capable of making a commitment to you and
your life and who require that you make a commitment to theirs. Hang out
with people who care about you, with people who need you to develop and
say so. Make such a commitment and don’t break that bond until you and
all beings are perfect.

You cannot make the buddha-body without a cauldron, and you can’t make
a cauldron by yourself. You can’t practice all by yourself; that is just
delusion. Everything coming forward and confirming you is awakening.
Then you are really cooking.
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be no need to be excited about it. Step by step we will continue endless
practice, appreciating the bliss of the Dharma World. That is practice based
on enlightenment; practice which is beyond our experience of good or bad,
beyond our selfish practice.

Sekito says, “Whatever you see, that is the Tao.” Even though you practice,
if you do not understand in that way, your practice will not work. And in
this line he says, “If you practice our way in its true sense, there is no pro-
blem about being either far away from the goal or almost there.” Beginners’
practice and great Zen masters’ practice are not different. But if you are
involved in selfish practice then that is delusion.

If you practice our way in the dualistic sense of practice and enlightenment,
then “You will be separated from the Tao by the difficulties of crossing
mountains and rivers.” (“Mayote senga no ko o hedatsu.” Sen is “mountain,”
ga is “river,” ko is “difficulties.”)

The next line is“tsutsushinde sangen no hito ni mosu.” Tsutsu shinde is “most
respectfully,” or “reverently.” San is like sanzen, “to visita Zen master.” Ga
is “profound teaching”; hito means “human.” So sangen no hito means “seek-
ers of the truth,” “those who visit a profound teacher or study a profound
teaching.” “I say respectfully to those who want to visit the real teachers.”

The next line is “koin munashiku wataru koto nakare.” Ko is “sunbeam” and in
means “shadow”; koin means “day and night” or “time.” Muna shiku watare
means “to spend” or “to cross” or “to pass.” Ngkare means “not”; muna shiku
is “in vain.” “Don’t pass the day and night without doing anything,” or “in
vain.” To pass the day and night in vain does not mean only to “gool-ol{.”

That may be one way, but what Sekito means is more profound. Even
though you work very hard, sometimes you may be passing your valuable
time without doing anything. So if you don’t know what you are doing, we
may say, “Oh, you are passing your time in vain.” You may say, “No, I'm
striving very hard to make my savings account $10,000,” but to us that may
not make much sense. Even though you work very hard at Tassajara during
work period, it does not always mean that you are doing something prop-
erly. What does it mean then? If you “goof-off” you are wasting your time;
but even though you work hard, maybe you are also spending your time in
vain. This is a kind of koan for you.

“Every day is a good day.” This is a famous koan. It doesn’t mean that you
shouldn’t complain although you have some difficulty. What it means is,
“Don’t spend your time in vain.” I think most people are spending their
time in vain. “No, I'm always busy,” they may say. Butif they say soitisa
sure sign that they are spending their time in vain. Most people do things
with some feeling of purpose, as if they know what they are doing. But even
s0, I don’t think they are doing things with the proper understanding of
their activity. I think they may be doing things in vain.

When you do something with the usual purpose, which is based on some
evaluation of what is useful or useless, good or bad, valuable or less
valuable, that is not perfect understanding. If you do things whether they
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are good or bad, successful or unsuccessful {which is not the question), be-
cause you feel you should do them, then that is real practice. If you do
things, not because of Buddha or truth, or for yourself, or for others, but for
the things themselves, that is the true way.

I cannot explain it so well. Maybe I shouldn’t explain so much. You
shouldn’t do things just because you feel good, or stop doing things just
because you feel bad. Whether you feel good or bad, there is something you
should do. If you don’t have this kind of feeling of doing something,
whether it is right or wrong, good or bad, you have not yet started on our
way in its true sense.

I don’t know why I am at Tassajara: it is not for you or for myself or even for
Buddha or Buddhism. [ am just here. But when [ think I have to leave
Tassajara in two or three weeks, I don’t feel so good. I don’t know why. 1
don’t think it is just because you are my students. I don’t have any particu-
lar person whom I love so much. I don’t know why I have to be here. 1t is
not because I am attached to Tassajara. I'm not expecting anything in the
future in terms of a monastery or Buddhism. But [ don’t want to live in the
air. I want to be right here. I want to stand on my feet.

The only way to stand on my feet when I am at Tassajara is to sit. That is the
reason I am here. To stand on my feet and to sit on my black cushion are the
most important things for me. I don’t trust anything but my feet and my
black cushion. They are my friends, always. My feet are always my friends.
When [ am in bed, my bed is my friend; there’s no Buddha, no Buddhism,
no zazen. If you ask me, “What is zazen?” my answer will be, “to sit on my
black cushion,” or “to walk with my feet.” To stay at this moment on this
place is my zazen. There is no other zazen. When I am really standing on
my feet Tam not lost. For me that is Nirvana. There is no need to travel, to
cross mountains or rivers. That is how we don’t waste time. Moment after
moment we should live in this moment right here, without sacrificing this
moment for the future.

In China in Sekito’s time, Zen Buddhism was very polemical. In the back-
ground of the teaching there was always some discussion or a kind of
fighting. They were often lost in dispute. There were many schools of Zen.
But because they were involved in some idea of “right teaching” and
“wrong teaching,” or “traditional teaching,” or “heretical teaching,” they
lost the main point of their practice. So that is why Sekito said, “Don’t spend
your time in vain,” sacrificing your actual practice for some idealistic
practice, trying to attain some perfection, or trying to find out what is the
traditional understanding taught by the Sixth Patriarch.

They compiled the Sutra of the Sixth Patriarch in their own way and said,
“This is the Sixth Patriarch’s way. Those who do not have this book are not
the descendants of the Sixth Patriarch.” This kind of understanding of Zen
prevailed at that time. That is why Sekito said, “I reverently say to the
seekers of the profound way, don’t spend your time in vain.” What it means
is very profound. To not be caught by some idea, some selfish understand-
ing of practice or teaching, is to follow our practice in the right way.
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This kind of practice is called “polishing tile practice.” Usually, people will
polish a mirror, because if you polish it, it will be a clear, good mirror. So if
someone starts to polish a tile you may laugh at him. But to make a good
tile is to polish a tile, and to polish a mirror is to have an actual mirror.
Someone may say, “Oh, this is just a tile. It cannot be a mirror.” That is the
practice of those who easily give up, because they think, “I cannot be a good
zen student, so I have to give up without polishing, without sitting zazen.”
They do not realize that a tile is valuable, sometimes more valuable than a
mirror, because a mirror is too expensive for roofing. No one can afford to
make a roof with mirrors. Tiles are very good for making roofs, as a mirror
is important for looking at yourself. That is “tile-polishing-practice.” Ma sen,
we say.

As you know, there is a famous story about Nangaku, a disciple of the Sixth
Patriarch, and Baso, a “grandson” of the Sixth Patriarch. Baso was practic-
ing zazen and Nangaku, his teacher, passed by him and asked, “What are
you doing?” “I'm practicing zazen.” “Why are you doing that?” asked
Nangaku. “In order to become a Buddha,” Baso said. “Ah, that’s very nice of
you,” Nangaku said, “to try to be a Buddha,” and he picked up a tile and
started to polish it.

S0 Baso asked him, with some curiosity, “What are you doing?” and
Nangaku said, “I want to make this tile into a mirror.” His disciple asked
him whether it was possible to make a tile into a mirror. Nangaku an-
swered, “You said you are practicing zazen to be a Buddha, but Buddha is
not always someone who attained enlightenment. Everyone is Buddha
whether they attained enlightenment or not.”

Baso’s answer was, “I want to be a Buddha through sitting practice.” And so
the teacher said, “You said, practice in the sitting position. But to sit is not
always Zen. Whatever you do, that will be zazen.” Baso was lost. “Then
what would be the appropriate practice?” he asked. So Nangaku, without
explaining to Baso, asked, “If a cart does not go, what would be the ap-
propriate way to make it go: to hit the cart, or to hit the horse?” But Baso
couldn’t answer because he was still involved in practicing to attain
something.

S0 Nangaku continued his explanation of the practicé. [ cannot translate it
literally, but, in short, what he said was, “If you try to think which is right:
to whip the horse, or to whip the cart, this is wrong, because the cart and
horse are not separated, they are one.”

Practice and enlightenment are one, like cart and horse are one. So if you
practice actual physical practice, that is also enlightenment. We call practice
based on enlightenment “real practice which has no end,” and we call
enlightenment which started with practice, which is one with practice,
“beginningless enlightenment.” If someone starts to practice, there is
enlightenment, and where there is enlightenment, there is also practice.
There is no enlightenment without practice. If you don’t stay on this spot
realizing your position, then you are not practicing our way. So you are
wasting your time if you are sacrificing your present practice for some
future attainment. That is not real practice.
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very good. Why is your practice so good? I don’t understand.

Student A: It doesn’t feel so good to me.

SR: Anyway, you are doing well. My lecture may be some enticement.
Perhaps it may be better for you not to hear my lectures, just practice zazen.
Student A: 1 don’t mind zazen so much, but I don’t like to make promises I
don’t understand.

5R: If sentient beings are numberless, or desires are inexhaustible, you
cannot say, “I vow to save them.” Our promise is very silly. It doesn’t make
any sense. | agree with you. But still you do it. Why? Because you don’t feel
so good if you don’t work for others. We make the four vows, but what we
mean is more than that. Tentatively, for the sake of convenience, we say just
the four. But 1 really, truly feel lucky that we have inexhaustible cesires and
numberless sentient beings to save, and also that it is almost impossible to
save each of them in terms of “I save you.” You cannot save in that way.
Whether this is possible or not, whether this is “Buddhist,” or “Bodhisattva
way,” or “Hinayana,” or “Mahayana way” is not the question. Anyhow, do
it! To continue this kind of practice is our vow.

Student A: When I promise to do something, it has to have some meaning. If
it doesn’t have some meaning, I can’t say it.

SR: That is your arrogance.

Student A: 1 don’t know, maybe, but ...

SR: Even though you are crying. That crying doesn’t make any sense. Your
effort is still based on some selfish practice. You don’t give yourself up. You
have to suffer and fight more with yourself. There is no one to fight with,
nothing to fight with. Fight with your selfish practice until you give up.
That is the most important point for real students. They shouldn’t fool
themselves, They don’t want to be fooled by our teaching, or by zen, or by
anything. That is right. They shouldn’t be fooled by anything.

Student A: Well, what will 1 do at the end of lecture? Everyone will say the
four vows and I won’t believe them.

SR:You don’t have to believe in them literally. Because various teachers and
numerous people repeat them in that way, you should do it. If they are
cheating themselves, you, too, should be cheated; you should be fooled with
all sentient beings. That you cannot do it means that you want to be some
special person. That is good. That much spirit we should have; but that is
not our way. My answer is very cold. I cannot be sympathetic with your
practice, Maybe soine great teacher will give you some candy. Go and get it.
Student A: It's not like that, Roshi. Maybe part of it is, but 1 stilt don’t
understand. [ don’t feel right. Even if the whole world is fooled, if there is
something [ don’t believe in, or I don’t understand...

5R: You don’t understand. You see various colors, but how many colors do
you see with your eyes? How much sound can you hear? How much can
you understand with your small mind? You should know the limit of your
thinking mind. Your thinking mind only works dualistically. You have no
words to explain this kind of reality. It is almost impossible to understand
our teaching through words. But because you stick to my words, or to
scriptures, you think that the scriptures should be perfect, something more
convincing. You think in that way, but I must confess that what I say is not
always right, not always true. I am suggesting something more than that.
Not always Buddhism, but Confucianism says, “If someone wants to fool
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