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An Announcement:

On Sunday February 4, 1996, Shunbo Zenkel Blanche Hartman is
being installed as Abbess of Zen Center in the traditional Mountain Seat
Ceremony. She will be joining Abbots Sojun Mel Weitsman and Zoketsu
Norman Fischer in the spiritual leadership of the community. The next
issue of Wind Bell will feature coverage of this event.







sit, you are not the same being as before you sit. Do you understand? Be-
cause when you sit, both you and ordinary mind are Buddha, You may say
it is not possible to be both ordinary and holy. You may think so. if you
think so, your understanding is, we say, heretical understanding or one-
sided understanding.

We should understand everything both ways, not just from one
standpoint. We call someone who understands things from just one side,
“tambancan”. Tambancan in Japanese means a man who carries a board on
his shoulder Because he carries a big board on his shoulder; it blocks his
view anc he cannot see the other side. Almost everyone is carrying a big
poard and cannot see the other side. He thinks he is just ordinary mind;
but if he takes down the board, he will understand. He may say, “Oh, | am
Buddha too. To be a Buddha with ordinary mind? It's amazing!” That is
enlightenment.

50 when you experience eniightenment, or when you are eniightened,
you will understand things more freely. You won't mind whatever people
call you. “Ordinary mind.” "Okay, | am ordinary mind." “You are Buddha."
"“Yes, | am Buddha." How can you be Buddha and also ordinary mind? "'
don't know, but actually | am Buddha and also ordinary mind.” It doesn't
matter. Whatever they say. that is alright.

The Buddha, in its true sense, is not different from ordinary mind. So
ordinary mind, in its true sense, is not someone who is unholy or who is
not Buddha. This is a complete understanding of our self. When we prac-
tice zazen with this understanding, that is true zazen; you will not be both-
ered by anything. Whatever you hear, whatever you see . . . that is okay.
But in order to have this actual feeling, it is necessary to be accustomed to
our practice. Intellectually, we may understand ourselves; but if we haven't
the actual feeling along with it, then it is not so perfect. So that is why you
must keep up your practice. If you keep practicing this way, then naturally
you will have this understanding and this actual feeling, too.

Even though we can explain what Buddhism is, if someone does not
have the actual feeling along with it, you cannot call that person a real
Buddhst. Only when your personality is characterized by this kind of feel-
ing can you be called a Buddhist. It is necessary for us to be always con-
centrated on this. There are many koans and sayings on this point. And
although those sayings differ, they are actually all the same. Ordinary mind
is dual, so even though we are doing quite usual things, whenever we de
something, that Is actually Buddha's activity. Buddha's activity and our activi-
ty are not different.

Someone may say that our activity originated from or is based on
Buddha's mind—that such and such is Buddha's mind, and such and such is
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EMBODYING THE DHARMA:
THE WILLINGNESS TO BE PRESENT

by Pat Phelan (faitaku Josho, "Pure Effort, Constant Realization™)

For the last eight days or so, Gil and | have been traveling to many
different altars, offering incense and bowing; and each day we come to the
zendo and chant the names of the Buddhas and Ancestors, and with each
name we offer incense and do a floor bow. And also we have been writing
all the names of the Buddhas and Ancestors on white sillc with a paint
brush. We've done that three times now. And this may sound like some
form of ancestor worship that has been imported frem a different time
and place, but in Zen we use the body as an entrance to cur whole being,
S0 in a sense, by chanting the names it enters cur tongue, our ears: by
doing the bowing it enters our muscles and legs. By writing it enters our
hands and fingers. So pait of Dharma Transmission is realizing the con-
nectedness with the causes and conditions that have made this way of life
possiole. So we embody the Ancestors.

There is & passage in a poem by Wendell Berry which goes,

And there are ways
the deer walk in darkness
that are clear
| know this,
not by will,
but by willingness,
by being here.

| think practice is a balance between our will to practice and cur will-
ingness tc allow practice. We need both the will and determination to
practice, as well as the willingness to give up our expectations about what
we want practice to do. As you know it takes discipline to get ourselves
onto the cushion day after day, to maintain our posture, to make the effort
to continue being present. And | tnink of self discipline, effort, and energy
as one side of practice, the side we consciously work with; but we need to
balance our conscious effort by letting go of cur hopes, expectations, and
goals so that once we get ourselves onto the cushion we can allow our
wider, less conscious area, cur deeper intention, to surface.
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So | think from being really engaged in zazen our will and our willing-
ness are finely tuned, and our effort and ease are completely integrated.
This Is what's meant by effortless effort.

One of the complaints | hear frequently about zazen is that people are
either sleeping or thinking, and they think that's wrong. Actually the stability
of our body and mind goes beyond these two opposites of the thinking
mind erther being asleep or over-active.

I have found that when pecple stay with zazen practice long enough,
sooner or later they will fall asleep (laughter). In the beginning | take this to
be a good sign, a sign that people are starting to trust the process and let
their guard down. if pecple never fall asleep, they may be directing their
practice too much. At some point our posture should be stable enough
and our presence grounded enough to let things get out of control. It's a
sign of trusting practice.

Intention ¢an help us to not get lost when we're in less conscious
states or falling asleep in zazen. Intention is both the intention that brought
us to practice this moment, as well as our original inspiration that brought
us to practice in the first place. The usual meaning of intention is the state
of mind with which we act; and right intention in Buddhism is 1o find sorme
absence of emotional obstruction, a consciousness which is free from the
limiting considerations of self-interest.

| started sitting zazen in Oregon, At that time | felt a great sense of
relief and gratitude. It seemed as though | had been looking for this for
years and years. | felt gratitude for the meditation practice itself, for the
group of people | sat with whose presence kept me on the cushion for the
full period.

Bowing is another practice which feels so right to me: that we bow to
our cushions, to each other and to the altars. For me bowing is an expres-
sicn of gratitude for the causes and conditions, known and unknown,
which bring us to practice and that sustain us. And alsc gratitude for that
which does the practice, for that which has the ability to let go.

Maost of us need a physical practice to work on the habitual activity of
our body, speech and mind; so we sit down and practice zazen, letting our
habitual patterns begin to unwind, We give our body, speech and mind
new activities, activities which lead to disentanglement.

For example, there are several positicns we have for our hands, inten-
tionai positions. These aren't accidents and they affect our state of mind,
so when we are sitting still in zazen we have this cosmic mudra where our
hands overlap, connected but open. And when we do walking meditation
we hold the hands in a contained fist-like manner, When we bow we bring
our paims together with our fingers closed in gassho.
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being careful that cur practice is not based on our surface concerns and
whirrs, but rather on our deep-seated heart, on the deep faith-mind.

The third aspect of Buddhist practice, and what | think is the heart
of Zen, is bringing the first two together. so they become one. Then the
whole situation that we “ind ourselves in becomes indistinguishable from
who we really are and how we really want to act. We begin to enter into
everything,

| greatly value that Zen practice has so much to do with the body: tt's
a physical practice, not a mere cognitive or menta! trip. Zen is something
you enter with your body. Through the body our being embaodies the
coming together of the present moment and our intention. If we don't
understand the training. If we do not participate with our body in the
training of Zen, that bringing together won't happen.

Part of the transmission ceremony was bowing several times each day
to the many altars around Tassajara. We bowed at the kaisando, Suzuki
Roshi's memorial room. We bowed to the abbot; we bowed to the guar-
dian spirit of the toilets; to the bodhisattva of the study hall; to the altar in
the kitchen; to the bodhisattva-custodian of the baths; to the Suzuki Roshi
ashes site; to the altar at the gate house.

On the second day, as Pat and | started going on these rounds, | felt
that | was bowing to places that had significance for me, places where |
practiced, places that had changed me and had entered me, places | had
entered with my body, And during times of that mutual entry, we became
in a sense, inseparable.

When | walked around, | felt a resonance with these special places.
And then the bowing became an expression of gratitude and appreciation
to these places and the people with whom | had shared those places. Tra-
ditionally, circumambulating around a monastery and bowing is a way to
protect it and the practice there. Probably one of the best ways we have
of protecting the practice place and our practice is having gratitude for it.

P'spent a year during my early practice at Tassajara reflecting deeply
about my intentions and what | should do with my life. Then one day | was
sitting on the porch of the upper barn overlooking the creek and these
concerns came very much to the forefront. And in the midst of sitting
there, intent on the questions, suddenly there was a shift within my body.
in a flash my body realized or decided that | should become ordained a
Zen priest. There was no question, no doubt what | had to do. | wanted
to respond to the suffering of the world at its root. The only way | knew
how to address the root of suffering, which | understood to be clinging to
self, was through Buddhist practice. | didn't know whether | would be
eflective in this dedication, but that was what my body, my being, decided.
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TASSAJARA STONE DINING ROOM .. . Here We Go Again!
Furyu Schroeder

If you check your old Wind Bells from Spring 1993 through Winter
1995, you will find the detailed story of Zen Center's long-standing effort
to rebuild the Tassajara Stone Dining Room. We launched a capital cam-
paign for the dining room in 1993 in high hopes of raising funds and be-
ginning reconstruction by fall of the next year. Instead, all of our energies
were suddenly redirected by the shocking news that we would have to
dismantie and relocate the much loved Tassajara bathhouse. This change
in direction was due to the discovery of an unstable hillside, poised to
descend on the building “at any moment” by geologic reckoning, Not will-
ing to risk just how long the mountain might hold (It hasn't come down
yet ... at least as of this writing.) we, and our many helpers, moved at
uncharacteristically high speed to raise funds and begin reconstruction in
time for the summer guest season, Zen Center's most important source
of financial self-support.

As you undoubtedly know from last year's Wind Bell (Winter 1995), or
hopefully a recent visit to Tassajara, all went incredibly well. The new bath-
house is beautiful and has weathered great storms and intricate plumbing
problems tc gain her place as a worthy addition to the assembly of vener-
able buildings at Zen Mountain Center.

Each Tassajara bullding has special qualities and memories which en-
dear them to both students and guests: the zendo, the heart of Tassajara,
originally intended as a simple, “temporary" structure to replace the old
zendo, which burned down in the spring practice period of 1976; the
kitchen, with its inspired stone work, saved from destruction that same
year by a fire wall and the quick response of the student emergency
crew, the cabins and pine and stone rooms, which we all know and love,
replaced or repaired one by one, hopefully in the same spirit as their plain
and sturdy ancestors. And of course, the Stone Dining Room, vear-round
resource for students and visitors alike . . . in winter the place to eat. study,
warm up and hang out on a rainy day-off, in summer the place to serve
and greet our guests.

The dining room was built in the late 1800s and was a centerpiece
of Tassajara Hot Spring’s colorful and somewhat bawdy past . . . casino,
speakeasy, massage parlor. Tassajara’s resort reputation has been kindly yet
persistently transformed since the arrival of Suzuki Roshi in 1967, with an
early-hour meditation schedule and rules of ethical practice. With affection
and respect we honor the builders in these rugged mountains who took
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| remember how painful it was, but also that in time the breaks would heal,
and I'd be none the worse for the experience. Actuaily, I'd feel somehow
better off for having passed through that gate of suffering. More of a little
big man. Somecne who had seen the dark side. | was younger than the
other guys and shy. [ tried hard te fit in though. Tried to learn the compli-
cated gestures, moves and words.

Girts tiked me. | liked them too. | loved them. This is when | was be-
tween six and fourteen. Somewhere though | got scared of love, as it sud-
denly seemed so powerful and pagan and full of incredible possibilities of
surrender, of pleasure, of expanding beyond who | thought | was. | think
the volume of enjoymert that | divined to be possible became too much
for me to bear on some level. Alone with the hungry sharks of joy. (I just
read somewhere someone saying that Love is like a religion with a fallible
god.) The church was not helpful to me in this regard. | lost faith in the
primitive energy that | had been developing some familiarity with. | began
1o close down and withdraw. My eyesight got bad. | got sick and lost the
hearing in my right ear. That isolated me even mare because | was anxious
about missing what peopie said to me and responding inappropriately, if at
all. | started smoking cigarettes (and therefore not breathing deeply). My
posture was poor: | began to deubt and question everything and started a
secret, desperate dialogue with myself about right and wrong (which con-
tinues). | had a problem with trusting myself, which means with trusting
other people, too.

' went to City College of New York, in Harlem, just up the street from
Columbia. | met scme interesting people there and saw many ceol scenes,
| still felt desperate, but since | was thinking of myself as an artist, that was
okay, even important, as a motivation or a badge. | wore dark glasses. |
wrote, People started appearing to help me. | fell in love again. | listened
1o jazz. | realized that while, say, whistling was fun, whistling in tune was
important. | heard a voice and | began to listen to it. This voice was whist-
ling or singing scmething. My friend Alan told me how to get out of the
Vietnam draft. I'm not particularly proud of how | did it, but | think now
with sorrow about the number of old chums | saw in the waiting room
who might not have been as lucky as |.

I spent a number of years wandering around, but it was in 1969 that
| got pretty interested in Zen. A number of books were recommended
to me by Alan. These included Zen flesti, Zen Bones. | also got hold of
Zen Mind, Beginner's Mind and Three Pillars of Zen. Those books were all
| needed for inspiration and practical advice, | began doing zazen at home.
| had Suzukj Roshi's picture on my altar | was also practicing Aikido and
"Zen” macrobictics. | was surrounded by appropriate influences.
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and sometimes completely blind. He was also a Greek Orthodox priest.
While he was there, he worked on a iarge oii of Buddha preachng with
his flower on Vulture Peak to a multitude of heavenly and earthly beings.
Mahakasyapa was there in the corner, smiling away. Chester Carlson, the
inventor of the Xerox machine and benefactor of the New York Zendo
(and San Francisco Zen Center also, as it turns cut) was there too. Soen
would give Makishima painting assignments like, "depict Ryutalkuji as
reflected upside down in a carp pond;” “paint a smiling jesus on the cross;”
“paint not a smiling but a laughing Shakyamuni.” Nakazone Sensei was a
sculptor who roamed through the woaods every day searching for falien
limbs from which bodhisattvas were struggling 1o escape. With his tools
he facilitated their appearance. Watazumi Doso was a master of the flute-
playing school of Zen. He played the Dharma bamboo flute, not the
shakuhachi. His flutes were actually of all sizes, ranging from eight inches
to aimost three feet. He and Soen were old friends. They addressed each
other as “Siy boy'" and “Earth boy." Waking before dawn, we could some-
times hear the alternately rasping and liting flute playing against Soen’s
deep-voiced singing and splashing in the cold lake,

It was a generation ago. There were giants walking the earth. | was
really iucky to be around.

| meved down to the city where | became director of the New York
Zende. | was in love again. Paula was a weaver: We soon got married and
moved into a nearby apartment. Anna was born. | met some wonderful
people in that sangha. We sat a lot of sesshin together, We received the
precepts and were given dharma names. My name, Maishin, means,
“Bravely-march-on Mind," or "Courageous Mind.” Keji means “layman.”
That's a kind of jcke that came up around our reading seme selections
about a character called “"Layman P'ang” In naming us, Soen and Eido
appeared to be guided by our ordinary names. | was known as "Mike™ in
those days. My fellow resident, Ray Crivello, became Reimon, "'Spiritual
Gate.” Paula’s friend, Marsha Feinhandler, a potter, became Kosh, or “Fine
Hand." Min Pai, a karate master and healer, was Kushu, or “Empty Hand.”
Paula lived in the Scho section of Manhattan se she became Scho.
"Original Fragrance." Peter Matthiesen was fshin, "One Mind”

Peter was married to a writer named Deborah Love. She suddenly
developed cancer; and we visited her in the hospital. She was young and
rather beautiful. Now she was dying, completely wasting away, almost
disappearing. Seeing her, | was scared. Peter was our host in the hospital
room. He seemed extremely calm and warm and incredibly . . . something,
Present? in the face of death. This presence made a strong impression on
me.
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after all, time was short. | didn't know how short, and | didn't exactly feel
anxious about it, but | began to feel motivaied in a way that was new to

me. { truly felt that { had absorbed some of her spirit. | felt it physically in
my eyes, my hands and my heart. Time is short. | could no longer make

any mistake about it. While her leaving was a terrible loss, it was also an

incredible gift.

Ray by then had moved out to California and was living at Green
Gulch, Lots of families and kids were there. he said. That sounded like
a good place to bring up Anna. | wound up speaking to Karin Gjording,
Baker Roshi and Ed Brown, who was president of Zen Center at that time.
They invited me out. My younger sister Deborah and | drove out from
Boston in the van with Anna buckled into a lawn chair between us. This
was October of 1977. (Deborah stayed for awhile, returned East, and
eventually came out here to live. A few years ago Joanne and her family
did, too.) As any single parent knows too well, it's pretty hard to be the
only one who's responsible for both the yesses and the noes. Green Gulch
was an excellent situation in that regard. There was plenty of attention and
concern for all the kids and child caring was a community job. Michael
Sawyer actually was the full-time child care person. He operated out of
a tipi at the foot of Spring Valley.

Next we went to Tassajara, along with fifteen other children and
assorted parents. That experiment lasted three years. We had adjusted
sitting schedules for parents, separate noisy meals for kids, a childwatch
during zazen hours where a rotation of parents would patrol the grounds
listening for cries and whimpers. Extensive childcare, of course, and even-
tually a tiny school! Norman was one of Anna’s first-grade teachers—one
on one. Emila was tco. That's where | met Sukey. She taught Anna to read.
| fell in love again.

We three moved up to the city, lived next door to, and started work-
ing for Zen Center—myself at the Bakery and Sukey at Alaya Stitchery,
which at that time was making sitting cushions. Right before we were
to get married in 1983, Baker Roshi resigned in a long and perhaps still-
drawr-out saga of impropriety and misunderstanding. Reb married us
in April. Amidst the high and painful emotion of that time, our wedding
seemed blessed by the community with good wishes for success. Our ife
was pretty stable for the next ten years, but [ think it safe to say that I'd
become a little disillusioned with teachers.

During this time. ! studied music, played in a band and began to write
songs. | also became more concerned with the dynamics of the bakery
business, eventually becoming manager at the production facility and then
at the retail site at Cole Street. Soon | had no more time for music.
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FINDING OUT WHAT IT MEANS TO BE ORDAINED
BECOMING A LAMP FOR ONESELF AND OTHERS

A Dharma Talk by Abbot Sojun Weitsman

Next Sunday we will have a priest ordination, and this occasion brings
up questions about what it means to be ordained. We can look at this by
examining what ordination has meant in our tradition, and also by consid-
ering our practice in the present day.

As | have said before, when | was about to be ordained | asked Suzuki
Roshi what it means to be ordained as a priest and what | should do. He
said, 'l don't know." Then | asked Katagiri Sensei and he said, "Oh .. .|
don't know ... "

| hadn't asked to be ordained. Suzuki Roshi asked me. | was quite
surprised when he asked me. But | thought that since he did ask me, he
would at least tell me what to do. But he didn't tell me much.

At that time there were few American priests at Zen Center: | was
the fifth person to be orcained. The first one had left, two were in Japan,
and the fourth was out of sight. So | didn't have any role models except
our Japanese priests: Suzuk: Roshi, Katagiri Sensei, Chino Sensei and
Yoshimura Sensel.

| tried to observe everything Suzuki Roshi did. | would follow him
around and imitate him. Suzuki Roshi told me later that there is a practice
of following in the teacher's footsteps: moving as the teacher moves,
observing and absorbing the teacher until sometimes you can't tell the
difference between the teacher and the student. Without explicitly saying
s, he was drawing me into that as an aspect of my training.

Chino Sensei and Katagiri Sensei (as they were known then) taught
me how to put on and wear my robes, as well as other things that | need-
ed to know. | also learned that it is necessary to ask questions. So little by
little, through observation and by asking questions and following closely, |
learned a little about how to become a priest. But | wasn't told much. And
when | did anything wrong, | was scelded. Many times | didn't pick up on
something as | should have. There was a good deal of mystery in my rela-
tionships with my teachers: this was their style.

At that time, in the sixties, cur morning service consisted of the
"Heart Sutra” chanted in Japanese three times, and after morning zazen
we recited the robe chant, also in Japanese. One time Suzuki Roshi,
Katagiri Sensei and | were in the ante-room at Sokoji and | asked: “What
is the meaning of the (robe} chant that we do in the morning right after
zazen!” Suzuki Roshi hesitated and Katagiri Sense! started looking through
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a person to consider what it fee's like as a possibifity, and then to sit with
that for awhile. We may have the desire, but to ask the question and get
a response puts it into a new light

Many people are excellent students and actually practice in this way,
and yet it wouldn't be right for them to take on the burden of priesthood.
This is why lay ordination is so important. As a lay person one practices
in the world and utilizes the forms of the world as the forms of practice,
which is a very advanced way to practice. This can also be an important
part of a priest's experience. Whereas a priest is more visible and puts
on the full robes, shaves the head and is @ more graphic exarmple, inviting
feedback, a lay person is less visible and must practice in a sometimes
hostile or unsympathetic atmosphere, without getting lost or discouraged.
Suzuki Roshi once said that one must be a good lay student in order to
be a gocd priest.

Lay ordination and priest ordination are two tracks and in the middle
is the monk. The terms apply to both men and women. According to the
way | understand 1t, a monk is one who is practicing in @ monastic situation
and can be either lay or priest. Monk indicates the kind of practice one
is doing rather than the type of ordination one has. When we attend
practice pericd at Tassajara, we are all monks doing monks' practice.

Eventually, scme of the monks should and will become priests; and
some will spend an appropriate amount of time 0 residence at Zen
Center and then return 1o a more worldly life, and hopefully continue
practice as a lay person involved with Zen Center while living in the larger
society. This style of lay practice is very important and vital. Lay ordination
is an acknowledgment of that connection. To be ordained into the sangha
as a lay person or a priest is equal. We take the same sixteen precepts.
But a lay person lives and sets an example within socety; and the priest
takes care of the sangha, makes the practice available and is responsible
for carrying the tradition forward both in its old and new aspects.

Many lay people, who have practiced a good number of years, have
actually taken on the responsibilities of a priest. They are practice leaders,
teach classes and hold key positions. For some time | and others have
been thinking about how to acknowledge and give formal recognition to
this kind of practitioner, We will continue to work on this. As far as | know,
this type of formal recognition will be something new for our school. We
have the unusual circumstance of having longtime resident students who
are not priests, but who cannot properly be called lay persons either,

In Japan, college-age boys from temple families go to the monastery
for a few years of rigorous training before returning to the family temple.
They have a different kind of training than we do. They are zll ordained
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be mutually supportive. Ve are all in the same place, but each one is in
a different stage of development and understanding. And yet we can all
practice together harmoniously if we know where we are moment by
moment and treat each other with love and respect, being aware of both
our abilities and shortcomings.

In the Asian countries there is more of a distinction between priest
and lay. For instance in Japan if you are a carpenter, that is what you do; if
you are a potter, that is your identity: if you are a priest. you function as a
priest. The crossing over of practices is not so common. The practice that
we have (s very unusual in that lay people here practice in a way that might
lcok like maonk's practice somewhere else. We have a peculiar situation
and 1t's not easily defined. We can't make the ordinary distinctions. | think
that with awareness of the problem the defining will come by itself. We
have to be able to sit with our headache— If that's what it is—when it is
a headache, But as | say, | don't know what it is. Without ignoring it and
without forcing it into some pattern, it will work itself out.

When people are ordained they are not automatically teachers,
atthcugh someone may already be teaching before being ordained. At a
certain stage a priest (or lay person) can counsel students in this practice.
After being shuso, a student may be asked to begin counseling other
students. There 1s a certain amount of psychology that goes with counsel-
ing, but students with critical psychological problems are referred to thera-
pists. The counseling that is dene in dokusan and practice discussion is
directed toward helping the students in their understanding of Dharma
and helping them to sustain their practice. A good counselor should be
able to meet every situation and help those with whom they meet to see
themselves dearly. Sometimes a lay person can do this very well and a
priest may not be able to. Sometimes a priest is completely immersed in
practice bul is not necessarily a teacher, That person is simply a monk—a
sincere student whose life of practice is itself a wonderful teaching. Some
of the best teachers are those who teach without teaching. Through their
ordinary daily activity they are always teaching the Dharma and inspiring
the sangha knowingly or not.

Some priests do not lecture or teach classes. Other priests always
seem to have a very hard time, but their effort feels very genuine, and
they shine unconsciously as teachers. This practice reveals many facets.

Now after more than 35 years of taking the backward step, we are
testing the waters of sccially engaged Buddhism. | have always left socia
engagement to each individual to do what seems appropriate, but | think
we can do much morez in this area. Still we sometimes forget that open-
ing our doors so that people have the rare opportunity to practice is an
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