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As it turned out, my preoccupation with dharmas, my zen meditation
training up to that point, (I'd had seven years at Tassajara and at Green
Gulch) was a very great help. What I mean by my preoccupation with
dharmas is studying the objects of consciousness: feelings, perceptions,
impulses, and consciousness. Meditation training can help you notice
specific areas of your body and all that sort of thing, because paying
attention to the objects of consciousness, the minute little things that go on
in your mind, attunes you to very fine detail. If you study the Four Founda-
tions of Mindfulness, you learn body awareness, you pay attention to your
thoughts, you feel sensations very keenly, and you study your perceptions.

Most importantly, you learn from this study to be less attached to things.
This is also very important in the process of self-healing: that you are not
attached to something that was before and no longer is, because the funciion
of your body was once something and now it is something else.

So the business of zen meditation is to observe all these things: sensations,
perceptions, your consciousness and your body. In Zen you simply recog-
nize-—now I am sitting, this is my posture now, my thoughts are in trying to
express these ideas to you, my perceptions are of your breathing, your faces,
the presence of all of us in the room. I'm aware of my dry mouth. I'm aware
of wanting an ice cream cone. 'm aware of various things that are going on
now.

In self-healing, you manipulate the objects of consciousness to increase your
health. For instance, let’s say you want to walk to the bank to get some
money out. As you are walking along, you notice a pain in your back. What
object of consciousness do you think would be most beneficial to you now?
Worrying about whether you have enough money in the bank to make this
withdrawal? Or noticing when the pain in your walk increases or decreases?
That letting your pelvis stretch a little from your spine seems to decrease the
pain for about five steps. And then it comes back when you come down on
your right foot but not your left. It’s clear that this kind of attention can help
you in the realm of pain.

In the case of a catastrophic illness, you might want to find the healer itself
that resides in you: the state of mind you have when you feel healthy,
generous, when all the energy is moving from the middle of your body out
to the periphery and you feel your arms and legs actually stimulated by the
center of your body; you're aware of your breath filling up your body when
you breathe in; when you breathe out all your attachments disappear. That’s
a great, precious, gorgeous state of mind. If you notice what conditions
induce that state of mind for you, then you can regenerate it again and again
for your healing.

So it’s true that you can use meditation practice to achieve your health
goals. You might get rid of your disease or overcome your injury, whatever,
but if you practice mainly to get rid of your pain and to function again,
rather than to express your life itself and your nature, then it's a very
narrow and vulnerable achievement. A clay Buddha can’t go through the
water, and a wood Buddha can’t go through the fire. A goal-oriented
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healing cannot penetrate deeply enough. You must penetrate your anguish
and pain so that illness and health lose their distinction, their meaning,
allowing you to just live your life. Your relief from pain and your healing
have to be given up again and again to set you free of the desire to get well.
Otherwise getting well just becomes another hindrance to you; it is just
another robber of the time that you have to live. It's just another idea that
enslaves you, like enlightenment. It is just something else to chase after and
never quite attain, some ideal you measure yourself by. Fortunately, for our
sincere way-seeking mind, recurring illness is like a villain stomping on
your finger tips as you cling desperately to your healthy functioning body.
We all have to give up our bodies some day. The sick among us get in
practice.

The problem with being preoccupied with your heaith, is that you get into
this illusion of progress: am I getting better? Am I getting worse? Who's
winning: me or my illness? The problem is that illness and wellness are
opposites on a continuum of preoccupation with health and as opposites
they have the same nature, like life and death or love and hate: when we
pluck wellness out of the void, illness always comes with it. There is no
essential difference between sickness and wellness; form is emptiness,
empliness is form. If you are preoccupied with how well you are, you will
also notice how ill you are. That’s how it works. So, you get on this wheel of
despair and discouragement alternating with euphoria and encouragement
which condemns you to a life of disappointing setbacks alternating with
happy spurts of improvement. You become discouraged with your health
when you have been idealistic, when you still have some gaining idea, some
ideal you are measuring yourself against, like how you used to feel, like
how someone as sick as you healed himself or herself. Your health habits
are more reliably based in something more stable than your “progress”
toward wellness, such as daily practices which do not change with feelings
about your body. You can decide how to best take care of your body, and do
it dispassionately.

I want to propose that healing yourself is a lot like living your life. It's nota
preparation for anything else, a journey to another situation called wellness.
It's its own self; it has its own value. There’s a spaciousness around events
when you decide to just live. It is each thing as it is; form is form, emptiness
is emptiness.... You live to express your own sincerity, your own nature.
You take care of your body because it yearns to be taken care of and you feel
generous toward it. When you have peace of mind, you are disposed kindly
toward things, including your body. You are aware when you want to rest,
to eat, when you need stimulation, when you want to challenge yourself,
and also when you are disappointed with your body, when you don’t like
the level of function that it has. You can take the restlessness from that
disappointment and use it to express your body’s yearning to move....

We don’t have a lot of role models in our society for this kind of attention to
our processes 50 we are deeply touched when they appear to us. When I
was very sick and in bed, 1 happened to hear a recording of Mississippi Fred
MacDowell’s delta blues music. He strums a guitar and sings in a rough
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voice. His recordings were made a long time ago, so you can hear the
process of recording as well as his voice and the guitar. The way he plucks
each string of his guitar it sounds like he’s expressing his true nature. When
I'was lying there and hearing the purity of his effort, I felt that if he could
touch a guitar string that way, I could dedicate my life to living as sincerely
as I could. Teachers of the heart are so rare for us that finding one can
inspire you for years.

When there is no thought of obtaining good health, there is full appreciation
for the body as it is. Even if that body is weak or painful, is limited, it’s still
your home, it’s how you're manifesting this life. It's also, from the practice
point of view, your penetration into reality. Your body is the only way that
you can experience the transparency of all things and their interrelation-
ships.

Poster by Kaz Tanahashi. A peace celebration was held at 300 Page Street on
October 26, 1990
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When I was first sick, my therapist, Meir Schneider, said to me: “I want you
to study your despair.” I said if I don’t iry constantly to distract myself, I'll
commit suicide. He told me I had to experience where I was before I could
go any place else. He said to try to find some open space in my constricted
body, some place in my body I could go for a refuge from my pain. I found a
place in my chest where [ could breathe in and breathe out and just be there
without any anguish. Every time my suffering became too much, I would lie
down and feel that place in my chest and be comforted, just like a cat lies
down in the sun. A place right in the very center of my despair. Ironically,
when my body was at its worst, that’s the first time I ever appredated it.
Before I was sick Thad a very sirong, healthy body. It would do anything I
wanted. It would sit through sesshins, no matter how much pain. But I used
to say, well, why won't it get into full lotus? It would also run along the
beach at Green Gulch. But I would say why can’t it run faster and longer?
Even though it was strong and well-toned, I would say there’s too much fat
over here. It seems like 1 never could appreciate it until I was sick and said
“Thank God for this one part that still goes up and down.”

I have a client in my body therapy practice, Dorothy, who has been in a
wheel chair for three years. She has been diagnosed with arthritis of the
spine and hip. Her goal in working with me is to get out of the wheelchair. I
taught her awareness of her body and many stretching and sirengthening
exercises so that her weak body could begin to support itself. For a long
time Dorothy did her exercises like taking medicine, that is, she believed
that these movements were good for her and she did them. But she didn't
actually Jive through them. Every session, she would ask me questions about
what she should feel and what she should do if the exercise hurt her and
how many times she should do each exercise.

Then one day she came to our session with this big grin on her face and she
said, “I found out everything is information. Hurting or getting tired or not
feeling like exercising. I'm noticing everything.” And I knew she had gone
from mechanical movement and had dropped into that timeless realm of
sensation itself, The whole universe was her medicine.

A monk said to Feng-hseuh: “Speech is a matter of subject and object and
silence is a matter of subject and object, so how can I get out of subject and
object?” Feng-hseuh said: “I like to think of Chieng-nan in March. The
partridges chirp among the many fragrant flowers.” So how do we develop
this appreciation for our bodies just as they are? This broad and generous
spirit that allows everything to just be just as it is, or as Aitken Roshi puts it,
how do we have the realization that our life is a wallet stuffed with hundred
dollar bilis and we have no thought of picking it up and putting it into our
pocket? Especially if we're sick and in pain and think that our wallets are
empty?

Our teachers tell us to look into ordinary things. Thich Nhat Hanh says that
combing your hair and washing the dishes get you in contact with reality.
These activities themselves are an expression of sanity, of reality. So are our
sick bodies. If you move a sore leg across your bed and onto the floor, if you
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BOOKS

Zen Center, in association with the Lindesfarne Press, is pleased to announce the
long awaited publication of the Book of Serenity, an important collection of one
hundred koans particularly valued in Soto Zen. The translation is by Thomas
Cleary, a noted Buddhist scholar. We published the first case in the Fall, 1987,
Wind Bell in anticipation of its printing, and now, on its actual arrival, we print
the last case.

Book of Serenity, Case 100: Langya’s “Mountains and Rivers”

INTRODUCTION

One word can cause a nation to flourish, one word can cause a nation to
perish. This drug can kill people and can bring people to life too. The
benevolent, seeing this, call it benevolence; the wise, seeing this, call it
wisdom. But tell me, where does the benefit or harm lie?

CASE

A monk asked Master Langya Jiao, “Purity is originally so—how does it
suddenly produce mountains, rivers, and the great earth?” Langya said,
“Purity is originally so—how does it suddenly produce mountains, rivers,
and the great earth?”

COMMENTARY

Chan Master Wude Shanzhao of Fenyang stopped the night gathering
because of the bitter cold up north there: an Indian monk arrived there
flying on the clouds and exhorted him not to miss the time: “Though this
congregation is not large, six of them are great vessels, and their path will
give shelter to humans and divines.” The next day Fenyang went up into the
hall and said, “The light of the golden ring-staff of a foreign monk came to
Fenyang for the sake of the Teaching. Six men will become great vessels; he
asked me to preach for your sakes.” At that time Dayu Zhi, Ciming Yuan,
Langya Jiao, Fahua Zhu, Tiansheng Tai, and Shlshuang Yong were among
those in the assembly.

Chan Master Kaihua Guangzhao of Mount Langya in Chu province was
named Huijiao. A man from Loyang, his father was govermor of Heng Yang:
when his father died, he carried the casket back to Loyang. As he was
passing through Li province on the way, he climbed up to the ancient
monastery on Yaoshan to behold it and pay respect: as he looked where he
was going, it was just like it had been a former abode of his.

Because of this he left home and became a monk. He got the teaching from
Fenyang, and responded to conditions (to teach) on the Chu river. He and
Xuedou Mingjiao expounded the Way at the same time, and everywhere in
the Jand they were regarded as the “Two Gates of Ambrosia’. Even now his
remaining influence in south China is as of old.
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Master Zhilin of Hunan, as soon as he saw a monk come, would immedi-
ately say, “A demon’s coming, a demon’s coming!”"—he’d brandish a
wooden sword at the monk, and secretly enter the abbot quarters. He did
like this for twelve years, after which he put his sword down and said
nothing. A monk asked, “For twelve years before why did you vanquish
demons?” Zhilin said, “A robber doesn’t strike a poor man’s house.” The
monk said, “After years why didn’t you vanquish demons anymore?”
Zhilin said, “A robber doesn’t sirike a poor man’s house.” This is called the
meaning of dividing the body with one sword.

In the fourth part of the Heroic March Scripture, Puruna asks, “If all the
faculties and sense data in the world, the life clusters, the sense media, and
elements of sense and consciousness and so forth, are all the ‘mine of
realization of thusness’, pure in its original state, why does it suddenly
produce mountains, rivers, earth, and all compounded characteristics which
gradually change and flux, end, and then begin again?” The explainer says,
“If you understand, you already know the essence of enlightenment is fun-
damentally immaculate; ignorance is fundamentally empty. The mountains
rivers, and earth are like features of flowers in the sky. If you are deluded,
subject and object are falsely distinguished. Powerful awareness suddenly
appears, and the three subtleties make the world, the four spheres make the
elemental realm.” Langya says, “I do not concur; if purity is originally so,
how does it suddenly produce mountains, rivers, and earth?” This is called
mounting the bandit’s horse to chase the bandit, taking away the bandit’s
lance to kill the bandit.

Jianfu Xin said, “At first he didn’t arrive; at the end he went too far.” I say,
carry a board on a shoulder, each sees one side. If you want to get rid of the
leaking of views, you must see Tiantong;

VERSE

Seeing existence without considering is existent—
Turning the hand over and back.

The man on Moeunt Langya

Does not fall behind Gautama.

COMMENTARY

Seeing existence, don’t take it as existent, and the existence will disintegrate
of itself. Seeing something strange, don’t consider it strange, and the
strangemess will disappear of itself.

The Treatise on the Great Vehicle was written by the Fourteenth Patriarch
Nargarjuna: It says, “All things must exist because of all causes and condi-
tions; all things must not exist because of all causes and conditions.” This is
“Turning the hand over and back.”

Langya said, “Seeing, hearing, discernment and cognition are all the cause
of birth and death; seeing, hearing, discernment and cognition are all the
root of liberation. It's like a lion springing: south, north, east, west, without
stopping in a fixed place. If you people don’t understand, then don’t turn

19







The Lotus Sutra in Japanese Culture. Edited by George J. Tanabe, Jr.
and Willa Jane Tanabe. Honolulu: University of Hawaii Press,
1989. xii, 239 pp. $25.00.

Review by Car] Bielefeldt

Zen Buddhist attitudes toward books can turn in two divergent directions. On the
one hand, books are reviled as a sort of distraction, and, on the other, they are
assiduously studied as a way to avoid making up standards for one’s self. When
scholarship and practice are brought together, as is the case with many Western
scholars, the results can be particularly rewarding. Carl Bielefeld! of Stanford
University, in addition to being an academically trained scholar of Buddhism, was
a student of Suzuki Roshi as well. The following book review, though it may be a
little technical for some of our readers, is a glimpse into the scholar/Buddhist's
discipling,

—Michael Wenger

To study Zen in America is to study both Zen and America. By the same
token, to study Zen in Japan is to study both the imported Chinese Ch’an
tradition and the Japanese cultural setting into which the import ¢came and
with which it interacted to produce Zen. This may seem obvious, but in fact
we often forget, preferring to imagine Zen as a separate transmission
outside culture that does not depend on the historical drcumstances of its
teaching and practice. In the zendo, such forgetting makes good sense; in
the library, there is room to remember.

Japan began importing Ch’an at the end of its Heian period (794-1185), a
time known as the golden age of Japanese aristocratic culture. Although
much has been written about the secular literature of this culture—its
poetry, novels, diaries, and the like—until recently, there has been relatively
little on the religious characteristics of Heian society. Although that society
was permeated by Buddhist beliefs and practices, our few books on Heijan
Buddhism have tended to focus narrowly on the technical doctrines of such
famous early figures as Saicho (767-822) and Kukai (774-835) and the
monastic systems of Tendai and Shingon that they founded. Hence, when
we have looked around in the library, it has been hard to find much descrip-
tion of the concrete features of the Heian Buddhist world. The Lotus Sutra in
Japanese Culture is one of a number of recent books that can help us appreci-
ate the religious attitudes and aspirations of the Japanese on the eve of their
encounter with Ch’an.

The Lotus Sutra was without doubt the most important single book in Heian
Buddhism, Not only was it the central scripture of Saicho’s Tendai school
that is often said to be the “mother church” of all subsequent schools
(including Zen}, but its influence extended throughout the full range of
Heian religious life, from the dense metaphysical speculations of the
scholastics, through the elegant art, poetry and ritual so popular with the
aristocracy, to the rich lore of legend, moral tale and miracle story by which
Buddhist ideas found their way into the consciousness of the commoner.
Indeed, the extraordinary and enduring popularity of the Lotus is probably
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one of the prime features distinguishing Japanese Buddhism from all other
Buddhist cultures.

Although we have long had a number of English translations of the Lotus
and several works on the Lotus schools of Tendai and Nichiren, the Tanabe’s
book is the first to explore in detail some of the sutra’s varied uses in
Japanese culture. The editors are both professors at the University of
Hawaii: George Tanabe, a specialist in Buddhist studies and author of a
forthcoming work on the important thirteenth-century monk (and student
of Zen) Myoe; Willa Tanabe, an art historian who has given us the book
FPaintings of the Lotus Sutra (as well as an interesting piece, in Monumenta
Nipponica, on the Heian Lofus ritual known as the “eight lectures”.

Their present volume consists of essays by ten scholars, ranging from
textual and doctrinal analyses of the Lotus Sufra itself to treatments of the
scripture’s role in art, poetry, politics, and so on. Most of these latter deal
especially with the Heian period (and the subsequent Kamakura [1185-
1333)), but there are also two pieces on the Lotus in modern Japan. Half the
essays are by Western academics; the other half by Japanese. The latter are,
generally speaking, the less successful: while often informative, most lack
the bite of coherent theses, and the two opening essays, by very senior
scholars, suffer from a style (of both language and thought) almost painful
to read. .

The most important piece among these Japanese offerings is that of the
Osaka University professor Kuroda Toshio, on the esoteric documents of
Met. Hiet, the Tendai center near Kyoto that educated many of the early Zen
converts. Such documents, recording secret traditions of doctrinal interpre-
tation, ritual practice, temple legend, and the like, became a characteristic
feature of much medieval Japanese Buddhism. Soto Zen is particularly rich
in these materials (generally known as kirigami [or kirikami]; literally, “slips
of paper”); although long neglected by Zen scholarship, they are now being
studied by Ishikawa Rikizan and others at Komazawa University and
should begin to appear in the work of William Bodiford and Bernard Faure.

Among the Western scholars represented in the volume, Paul Groner, well
krown for his ground-breaking book on Saicho, has contributed an excellent
piece on Saicho’s famous doctrine of the “realization 6f Buddhahood in this
body” (sokushin jobutsu), a central topic of Heian Buddhist soteriological
debate that provided theoretical background for the Japanese understand-
ings of Ch’an’s claims to “sudden awakening.” Readers interested in this
topic can look forward to Prof. Groner’'s researches on the same doctrine in
post-Saicho Tendai, soon to appear in The Buddhist Path, a volume forthcom-
ing in the Kuroda Institute’s Studies in East Asian Buddhism series.

The Canadian scholar Neil McMullin takes a rather different perspective on
Heian Tendai in a piece focussing on the political role of the Lotus in the
career of the prominent tenth-century prelate Ryogen. Prof. McMullin, who
has previously published a detailed study of Buddhism and politics in the
sixteenth century, provides here a striking example of the sort of intertwin-
ing of sacred and secular concerns for which Heian Buddhism is notorious.
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An Excerpt from Wild Mind by Natalie Goldberg
Published by Bantam Press

Natalie is a writer, a teacher, and a Zen practitioner who lives in Northern New
Mexico.

—Michael Wenger

About ten years ago, I took bodhisativa vows. A bedhisattva is a person who
promises not to enter enlightenment until he or she has helped all sentient
beings become enlightened. In other words, you let everyone else ahead of
you into nirvana. At the time I took the vows, it seemed ridiculous. There
were a lot of sentient beings out there. How could I possibly save them all? I
was having enough trouble saving myself when I crossed a busy intersec-
tion in the Uptown area of Minneapolis. But [ took the vows anyway and
like pretty much everything else in Zen, I figured I would understand it
much later. Now [ understand it as a generous state of mind.

It is no different from saying [ am a runner when I first start out and in reali-
ty I'm just a klutz in the present moment. And it is no different from saying
you are a writer after you've written your first shaky paragraph and don’t
believe you can go on. Go ahead, be brave, say it anyway: “T am a writer.”
Over time, the image in your mind and the reality will become one, if you
continue to practice. After a while, you won't even notice the discrepancy,
you'll be too involved in creating that second paragraph to notice writing
and non-writing. You will be engaged in the big journey. That is ail that
matters....

A friend of mine wanted very much to study with Katagiri Roshi, but he
lived in Minneapolis and she did not want to leave the house she had built
and lived in for three years in the Berkshires. Finally, she thought, “Well, I'll
ask him what he thinks I should do.” She wrote him a long letter telling him
her predicament. Then for the next three weeks she rushed to the mailbox
each day waiting for his response. After a month had passed, she realized
she wasn’t going to hear from him. She had to make her own decision. She
sold her house and moved to Minneapolis. The day after she moved, she
went to visit Roshi. She said, “Well, here I am.” He said, “Zazen is at five
a.m-.ﬂ ,

That’s all. No praise: Good girl, you came to the Zen center. Or blame: You
shouldn’t have left your beautiful house. Finally, you just step forward with
your life.

That's what writing is like too. Look around you. There's no one there. No
one cares that much whether you write or not. You just have to do it.

For a long time I thought it mattered. I thought my success in writing would
finally win me love. This wasn’t a conscious wish, but it was a strong one.
Below that desire I found a cleaner one, a more grounded one: I wrote
because I wanted to, because I wanted to step forward and speak.
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It's okay to embark on writing because you think it will get you love. At
least it gets you going, but it doesn’t last. After a while you realize that no
one cares that much. Then you find another reason: money. You can dream
on that one while the bills pile up. Then you think: “Well, I'm the sensitive
type. [ have to express myself.” Do me a favor. Don’t be so sensitive. Be
tough. It will get you further along when you get rejected.

Finally, you just do it because you happen to like it.

T'went to Roshi last year and asked him, “Why did you say so many years
ago that [ should make writing my practice?” I thought there was some
deep esoteric reason. He raised his eyebrows. He thought it was a curious
question, “Because you like to write. That’s why.” “Oh,” 1 nodded. Huh,
that simple.

Welcome to the Dharma Den
by Celeste West

Celeste West is the manager of the City Center’s Library{Bookstore. She has
written five books and is currently working on a novel, The Dharma Dumpling
Rides Again.

“Dharma Den,” “Buddha Boutique,” “La Cave du Bouddha” (Buddha’s
Wine Cellar) are among Zen Center residents’ affectionate names for our
Library /Bookstore down in the cellar next to the Zendo. As Librarian and
Bookstore Manager for the past year, this is the space where I practice in the
afternoons, a little dojo redolent of mutual arising, skillful means, transcen-
dent wisdom, and, of course, the eternal written lineage of sheer nonsense,
We have them all in the Library /Bookstore: Big Minds, little minds, no-
minds, still vital and alert in more than six thousand books, with the
teachings of nearly three millennia.

Zen Center has lovingly gathered one of the finest collections of Zen
Buddhist titles in English since Zen crossed the sea to the United States.
Many of these early titles by D.T. Suzuki, R.H. Blyth, Nancy Wilson Ross,
even Thomas Cleary, are out of print, unavailable elsewhere. Today, as
publishers seemingly let books go out of print as fast as newspapers, the
Zen Center Library becomes an ever-more-special preserve of sparkling
Dharma tide pools to rejoice in. I sometimes feel like the caretaker of exotic,
endangered species: eccentric, amazing flora and fauna, serenely poised on
their shelves. Are these book creatures oblivious to the hard, blue, preda-
tory eye of the TV culture surrounding them? Or, as you hold them in your
hands, will they help you make sense of the toxics and the treasures?

Take one home for a month. No guarantees, but you may get a glimpse
of..what? Something beyond words, these holy minds tell us, gailantly
using words to go beyond words. Which brings me to one of the most
delicious paradoxes of the Zen Center Library/Bookstore: it is a koan you
can literally walk into, sit down in, and happily work on for the rest of your
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One time a group of bhikkus came to the Lord, paid respects by pros-
trating to his feet, stepped to one side and sat down at a distance and said,
“Blessed One, there is an elder by the name of Thera who only wants to be
alone. He always praises the practice of living alone. He goes into the
village alone to seek alms, returns home from the village alone, and sits in
meditation alone.”

Lord Buddha said to one of the bhikkus, “Please go to the place where the
monk Thera lives and tell him I wish to see him.” The bhikku obeyed.

When the monk Thera heard the Buddha's wish he came without delay,
prostrated at the feet of Buddha, stepped to one side and sat doum at a
distance. Then the Blessed One asked Thera, “Is it true that you prefer to
be alone, praise the life of solitude, go for alms alone, come back to the
village alone, and sit in meditation alone?”. The monk Thera replied, “It is
true, Blessed One.” The Buddha asked the monk Thera, “How do you live
alone?” . Thera replied, "I live alone. No one else lives with me. [ praise
the practice of being alone. I go for alms alone. I come back from the
village alone. I sit in meditation alone. That is all.”

Then the Buddha taught the monk as follows: “It is obvious that you like
the practice of living alone. I do not want to deny that, but I want to tell
you that there is a wonderful way to be alone. It is a way of deep medita-
tion to see that the past no longer exists and the future has not yet come,
and to dwell at ease in the present moment, free from desire. When a
person lives in this way she has no hesitation in her heart. She gives up all
anxiety and regrets, lets go of all binding desires, and cuts the fetters
which prevent her from being free. This is called the better way to live
alone. There is no more wonderful way of being alone than this.” Then the
Blessed One recited this verse:

Observing life deeply, it is possible to see clearly all that is.

Not enslaved by anything, it is possible to put aside all craving.

The result is a life of peace and joy which is truly to live alone.

Hearing the words of the Buddha the monk was delighted. He prostrated
respectfully to the Buddha and departed.

Our Zen practice emphasizes living completely in the present, moment by
moment. Here we see in an early Pali Sutta instructions about how to cut
away all considerations and bring ourselves to the real present experience.
This is what Buddha calls the better way to live alone, which, of course, can
be done with others around your face. And this is what I am rephrasing as
“listen to your body”. Listen to your body as a way to drop away past,
future, and even drop away present. As I have mentioned to you many
times, the present is not just our idea of the present. The real present is the
time before you came to this hall, and before I left my room to come here to
talk with you.

I'would also like to take this opportunity to mention again the wonderful
practice of touching your hands to each other in this mudra we call the
concentration or cosmic mudra. Please keep this mudra in contact with your
abdomen while sitting. Actually touch the hands to the abdomen and keep
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Real Precepts Are Beyond Words
Suzuki Roshi
July 2, 1971, Page St. Zendo

(Today I want to) lecture on the precepts. When I say precepts, what you
will think of is something like the Ten Commandments or the grave prohib-
itory precepts. But Zen precepts are not like that. To start with, the phrase
“Zen precepts” means understanding zazen. 5o another interpretation of
Zazen is the precepts. Using words, word-precepts, we explain what Zen
actually is. The purpose of receiving the precepts is not just to remember
what you should or what you shouldn’t do. The way we observe precepts is
by practicing Zen, or by extending our practice to our daily life. So our idea
of precepts is completely different from the usual understanding of pre-
cepts.

The foundation, or true meaning, of the precepts is (based on) the various
ways of understanding the one reality which is always with you, the reality
which is not divisible into three, or sixteen, or ten [precepts]. Tentatively,
we divide. We explain from varicus angles. But that is just words. Real
precepts are beyond words. We cannot talk about it. If we talk about it,
already it is no longer the precepts. So if you think the meaning of the
precepts is just to observe various rules, (your understanding) is very far
away from the true understanding of the real precepts.

The first of the sixteen precepts we observe is—how can I say it—the one
reality which cannot be divided into three or sixteen. It is the precept of one
reality. You may call it emptiness or you may call it the absolute. That is the
first precept we observe. All the precepts start from this precept. Without
understanding this precept our sixteen precepts don’t make any sense. It can
be understood on the great scale of this universe.

We can observe the truth of a moral code, or rules, in the same thorough
way that a scientist observes this universe. With this understanding, we can
observe the precepts in various ways. Scientists understand in their own
way and religious people understand in a religious way. There must be
various ways of understanding it. But what we study, what we observe, is
the one precept. That is what we receive when we receive the sixteen
precepts.

You should understand, then, how you receive the precepts. The way you
receive precepts is to just practice zazen. Just being yourself is the way you
can observe the precepts.

It looks like I am talking about something like heaven, (laughs) but it is not
so. F'm talking about each one of you, and myself, and about water, and
about stuff. When stuff is really stuff, stuff includes everything. When you
just practice zazen on your black cushion, your practice includes everything
and you practice zazen with Buddha, with the patriarchs, and with all
sentient beings. That is what I always repeat, over and over. Whether your
practice is good or bad, it doesn’t matter. If you accept your practice as your
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up by anyone when the stone is really a stone. When it is not a stone,
someone may pick it up, but when it is really a stone, you cannot do so. You
cannot do anything with it. When a stone is really a stone you cannot pick it
up. Even though you think you picked it up, it is still part of the universe. It
is you who thinks you picked it up, but actually, you didn’t. It is still a part
of the universe. You cannot pick up the whole universe. If you say, “I can
pick up the whole universe,” where are you? If you are a ghost, you are
outside the universe. That is just delusion.

Nothing exists outside of the universe. All that exists is within the universe.
So, to think that you can pick up a stone is a big delusion. Stone is stll
stone. You cannot do anything with it. If you understand this point and sit
zazen, that is how you receive the precepts. That is the only way to observe
perfect precepts. There is no other way to observe the precepts.

I don’t know how to interpret the precepts which are not divisible into
three. The first, threefold division is Buddha, Dharma and Sangha. What I
have been talking about is the Dharma precepts which cannot be divided
into three. The Dharma precepts are the law of the universe. There is some
way in which things are always going. If you throw something up, it will
eventually come to the earth because of the law of gravity. So there are some
rules in the way things exist. So if we say rule, or law, that rule or law
includes everything. Nothing is free from that law. That is Dharma. We say
freedom. You may say you have complete freedom, but if you exist outside
the law, you are a ghost. That is your own delusion. Actually nothing exists
outside of the rules.

The second set of three precepts is called the pure law, or pure precepts.
“Pure” means non-dualistic. When something is in duality, it is not pure.
Usually, when you say “pure,” “pure” is the opposite of “impure,” and
when you say “good,” “good” is the opposite of “bad.” When you think of
good and bad as a pair of opposites, there is already separation. So when we

say pure, it means non-duality.

When you sit, if you say, “My practice is good,” that is already dualistic.
Whether you say “good practice” or “bad practice,” you are right there,
sitting. You cannot say good practice or bad practice. There is some reason
why someone’s practice is the way it is. If someone cannot sit with a straight
back there is some reason. So you cannot say good or bad. That is how he or
she practices zazen. For her there is no other way to sit. For two days of
sitting she is making her best effort and she practices zazen just to make her
effort. Complete effort.

To be complete she is sitting; not to attain enlightenment and not to keep
from falling into Hell. She is just sitting. No one can criticize her practice. If
she criticizes her practice, she is not making her best effort. When she is
making her best effort, she cannot criticize, and she will not feel regretful
about her practice. That is her own practice. To continue this kind of
practice, day after day, is the way we exist, or how we live, as a good
Buddhist. That is how we keep our precepts.
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Anyway, there are some rules, and some reason why each person exists
here. There is some reason why a plant is a plant and a star is a star. So
when you say Dharma, Dharma includes everything. Dharma is another
name of the Buddha, the absolute one.

The third one of the first division is Sangha. Sangha means to be harmoni-
ous. Buddha and the law of the universe are not two, When someone is
practicing zazen in oneness with Buddha and his law, that is harmony. It is
more than harmony. It is actually one. So this is why we say one is not
divisible into three. We say the three precepts,.but we cannot divide the one
into three. But we can explain it in three ways. My practice, my zazen itself,
is the precepts. That is one interpretation, one way of understanding the

precepts.

There are rules, you know. If I do something good, the result will be good.
You cannot escape from the law of karma. If you understand it in that way,
then that rule, or that law, includes everything. We say, “the law of karma.”
You cannot escape from karma. Nothing can escape from karma. There is
always some rule which determines how everything exists, and the rules are
the same for Buddha himself. When we say Buddha, Buddha acts with
karma, by karma, or for karma. S0 karma and Buddha are the same. And I,
Buddha’s disciple, am always one with Buddha. We cannot escape from it,
so we call it the indivisible precept. We cannot divide it into three.

Now you are listening to my lecture, or, in order to study Buddhism, you
may read many books. The books you read are not Buddhism itself, but an
explanation of this truth. “Form is emptiness, emptiness is form”: if we
explain it like this, it is the study of the Prajna Paramita group of sutras. If
we put emphasis on how, or why, to be Buddha, then that is the study of the
Lotus Sutra.

What you will have by doing koan study is the relationship between our
practice and reality. We have a glance at truth, or enlightenment, or Bud-
dha, which is always one, which is not divisible, and which cannot be
explained in words. That is how you study koans, and, through koans, or
koan practice, you will have a glance at the truth: “Oh, this is reality!” That
is koan practice. Whatever you say, or write, is a kind of way to put reality
into words. If you are an artist, what you work on is how to convey your
understanding of the truth. The study of Buddhism, of course, is included in
our study of precepts. It is not just observing ten prohibitory precepts, “do
not kill,” “do not steal,” etc. Those are the precepts, but, even though you
observe the ten precepts completely, that is not how you observe our real
precepts.

So we are not interested in explaining the two hundred and fifty, or more,
precepts. I don’t know how many more. Three or four hundred for a man,
and more than five hundred for a woman. I am sorry to have to say this;
each time I'say it, some of you may not like it. But I always say, a female is
more complicated spiritually and physically, so the rules must be more
complicated. That is quite natural. Men are simpler. Too simple may not be
50 good: you may be a simpleton. So I am not proud of having half the
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Tape 8, Side A, Effort During Sesshin, Sojun Weitsman, Green Gulch Farm,
Feb. 22, 1989 (56:17 min)

Zazen is to know yourself, to be without preference, and to experience the equality
of all states.

Tape B, Side B, Metta: Lovingkindness, Sojun Weitsman, Green Gulch Farm,
Jan. 7, 1989 (38:15 min)

Identifying with all of life as yourself.

Tape 9, Side A, The Four Unlimited Abodes, Sojun Weitsman, Berkeley Zen
Center, May 1983 (37 min.)

Lovingkindness, compassion, sympathetic joy, and equanimity—in meditation and
as practice in everyday life.

Tape 9, Side B, The Tathagata Has One Language, Sojun Weitsman, Berkeley
Zen Center, June 1989 {44 min.)

Case #95 in the Blue Cliff Record: Buddha's language is not the language of
somebody 2,500 years ago; it is our everyday language, moment by moment.
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