




















itself and meet the world and appreciate this opportunity? The work of
the daffodil preparing to bloom is very quiet. And it doesn't look out-
ward to see if it is doing it right. The bulb somehow finds the bloom
within itself. It comes from the very nature of the bulb, this bloom, that
we see as beautiful. Yet it was beautiful from the beginning. Completely
there, it needs conditions around it to help it bloom. And we provide, in
this practice, conditions to help these Buddhas bloom. Still it’s all there,
all completely present right from the beginning.

This is our faith. “In faith that we are Buddha we enter Buddha’s
way.” In faith that we can bloom fully in the most appropriate way, we
practice this practice.

I was deeply moved by what one of you said at the Shosan (formal
question and response) ceremony: “If it was any harder it would be too
hard. And if it was any easier it would be too easy.” We can hear these
things, and we can get a taste. Still we have to sit with it, which is hard.
If it is too easy it doesn’t get all the way down from our skin through our
flesh and bones to the marrow, so that we are expressing it from inside,
This is the difficulty of it, why it can’t be too easy. No teacher can ever
give it to you.

Hsueh Feng, the great teacher who took so long to come to ripeness
himself on Turtle Mountain with his friend Yen T’ou said, “The mouth
born of my mother and father would never cheat you by giving you an
entry to Zen.” He was a very compassionate teacher who had many
strong disciples. During his study he had worked with many teachers
who helped him come to fruition, and this culminated with his friend
Yen T'ou saying, “What comes in through the gate is not the family
treasure. Hereafter if you want to help beings, let it flow forth from your
own heart to cover heaven and earth.” It can flow forth from your own
heart to cover heaven and earth because it's always right here. It's not
outside.

We were talking in Chosan (morning tea) this morning about food,
and appreciating how fortunate we are not only to have food but to pick
and choose. The conversation started when we came in and there was a
tray full of brownies, and our shuso chanted, “Brownies are innumer-
able, I vow to eat them all.” (laughs) We got to talking about how totally
fortunate we are to have all the food we need, and how mixed up we can
get sometimes by having far more than we actually need. Because we get
caught up in picking and choosing. What’s the healthiest food, and
what’s the politically correct food this month?

If you read the collection of Suzuki Roshi’s talks that I prepared for
this practice period, you will remember there was one about how we pay
so much attention to nutrition and food. And just what is the exact
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Also we were talking about homeless people, and about feeding
homeless people. Someone mentioned that you cannot really help
anyone only by feeding them. And it’s true. Just giving food to people
will certainly be a benefit, but to truly help them will be to treat each
person as yourself. Then feeding someone will be more than just a
feeling of doing something good, good for yourself. Meeting a person
face to face and appreciating each one as a person like you. This is not
just assuaging your guilt at having more than you need by giving some
to people who have less than they need.

I temember when my Dharma brother, Rick Levine, was a physician
at the homeless shelter in San Francisco. He found it immensely gratify-
ing to be a physician for people who really appreciated his efforts, rather
than for people who were suspicious of doctors because they were out to
make a lot of money, the same patients who might sue him for malprac-
tice. Though it was gratifying he said, “You know, | have only twenty
minutes per person. What I can do in this brief time is first and foremaost
to really meet each person and treat him or her with respect.”

This is how we can help people. This is how we can help each other.
Right here at Tassajara can we meet each person personally? Can we see
ourselves in each other? Meet each other as Buddha? Sometimes, but it’s
not so easy, is it? If it was any more difficult, it would be too difficult,
but we can practice it anyway. We can practice meeting each being as
Buddha, which will help us recognize that Buddha is here when we see
Buddha there, As Tung Shan said, “Wherever I look | see myself.”

Someone wanted to hear more about Nan Ch'uan’s “Ordinary Mind
is the Way,” so I am going to read Suzuki Roshi’s version of Chao Chou
meeting his teacher Nan Ch'uan:

Chao Chou Ts'ung Shen was a native of Northern China. When he
was ordained at quite a young age, he visited Nan Ch’uan with his
teacher. “Do you know the name of this monastery?” asked Nan Ch’uan,
who had been taking a nap in his room. The boy said, “Sacred Elephant
Monastery.” '

“Then, did you see a sacred elephant?” asked Nan Ch'uan.

The boy replied, “1 did not see any sacred elephant, but | saw a
reclining bodhisattva.”

At this, Nan Ch'uan raised himself up and said, “Have you your own
master now?”

“Yes, 1 have,” said the boy.

“Who is he?” asked Nan Ch'uan.

To this, the boy made a formal obeisance, which should be given
only to one’s master, saying, “Spring cold is still here. Please take good
care of yourself.”
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A Ceremony T Tttt

for the Encouragement of Zazen

by Tenshin Reb Anderson

Zazen is the source of all the teachings and practices of the Buddha
way. Although the word “zazen” literally means “sitting in concentra-
tion,” it is not limited to concentration practice. All enlightened concen-
tration practices emanate from and return to zazen. Here, one’s mind is
concentrated without relying on any contrivance and is not necessarily
continuously focused on any particular object. There are concentration
practices and if one is practicing thus, zazen is just being upright and
unmoving in the midst of such a practice. If we are not practicing con-
centration, it is just sitting still in the middle of not practicing concen-
tration. It is simply pure presence untouched by all human agency.
Many people attempt to concentrate their minds and, according to their
own definition, are unsuccessful. Practicing concentration in this way
often leads to feelings of frustration and upset. Even if one is successful
in achieving concentration by personal effort, the mind is still somewhat
disturbed by such striving. In Buddha’s meditation there is no such
striving. Giving up the desire to pacify the mind, pacifies the mind.

For this reason, if I give beginners zazen instruction, although I
usually suggest that they sit upright with a straight Spine, eyes open and
hands in the cosmic concentration mudra, I do not encourage bending
the mind into concentrating on the posture or breathing, nor do 1 dis-
courage it. If someone asks for instruction on how to concentrate on
posture or breathing, I am happy to give detailed instruction on how to
practice that way. Although concentration practices may be wonderfully
beneficial and develop great mental skill, trying to concentrate on some
object like the breath may activate a gaining idea. Gaining ideas are
antithetical to the whole project of Mahayana Buddhism, which is to
be concerned for others’ welfare rather than our own self-improvement.
However, we may not reatize this right from the start of our practice.
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into the inconceivable activity of enlightenment.

The meaning of zazen is not limited to the ceremony, but manifests
in response to cur devotion to the ceremony. As the “Jewel Mirror
Samadhi” says, “The meaning is not in the words, vet it responds to the
arrival of energy.” It manifests in response to the arrival of our energetic
effort and devotion.

One of the fundamental texts of our school is the great teacher
Dogen’s Cererony for the Universal Encouragement of Zazen (Fukanzazengi).
The Chinese character for “ceremony” in the title of this work is com-
posed of two other characters. The first character means “person” and
the second means “justice, righteousness or meaning.” The ceremony
provides an opportunity for the person to be united with the meaning
of zazen. Zazen is the selfless practice which comes to meet our sincere
devotion to the ceremeny of zazen. The instructions are basically
established procedures for a formal ceremony that we may perform in a
meditation hall or at home. But zazen survives every reduction. Zazen is
happening all the time everywhere; we do the ceremony within particu-
lar limits of time and space to celebrate the limitless, all-pervasive reality
of zazen. This ceremony is the central ritual act of the Zen school. In a
Zen monastery, we may practice this ceremony all day long, but it is still
just a ceremony, not the totality of zazen itself. Performing the cer-
emony heals any gap between our life and the true zazen practice of
Buddha.

In this ceremony, we try to be thoroughly mindful of every detail
of our bodily posture and movement. We have a formal and traditional
way of entering the meditation hall, walking to our seat, bowing to
our cushion and taking our place. We sit on our cushion according to
instructions on seven points of posture that we tind in meditation texts
throughout Buddhist history. And then we “Take a deep breath, inhale
and exhale, rock your body right and left and settle into a steady,
irnmobile sitting position.”

Zazen practice is selfless. [ts meaning, the enlightenment and libera-
tion of all living beings, is not brought forth by the power of personal
effort and is not brought forth by the power of some other. We can't do
it by ourselves, and nobody else can do it for us. The meaning is realized
interactively in the context of our whelehearted effort. As the “Jewel
Mirror Samadhi” says “The inquiry and response come up together.” The
meaning arises at the same moment as our devotion to the ceremony.
Since the meaning arises simultaneously with the performance of the
cerermnony, there can be no awareness of the actual meaning separate
from the form of the ceremony itself. Therefore, although the meaning
of zazen can be realized, it is inconceivable. Since enlightenment is
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would be replenished. People were taking care of that. I would go out the
next day and more wood was stacked, waiting. All of Tassajara helps all
of Tassajara really, but [ felt it very strongly during the ceremony how I
was taken care of, how everybody was coming forward to make the
ceremony happen.

Sometimes I felt like I was living in a Buddhist fairy tale with certain
tasks and ceremonies to complete. One thing I did was to offer incense
at various altars before the kerosene lanterns were lit in the early morn-
ing. As I came back into the main part of the grounds from the round of
altars, many of the lamps would have been lit, so the pathways were
now illuminated. Someone’s lighting the lamps was a simple kindness
which [ received straight into my heart. [ also had six jishas or atten-
dants who volunteered to help me. Jisha means “one who carries” and
they were ready to carry everything which was needed: incense,
matches, a flashlight, an umbrella, a bowing mat. It was like having
guardian angels or guardian bodhisattvas who were there to protect me
while I went through the ceremony.

And just countless other things were cared for and prepared. Clean-
ing of the grounds, cleaning and creating the ceremonial space, making
the ritual objects used in the ceremony. I was filled with gratitude for
the many people who helped make the ceremony happen. [ wish to
acknowledge the sewing teachers especially: Gaelyn Godwin, Meiva
Wender, and Zenkei Blanche Hartman, our Abbess. Also [ wish to ac-
knowledge the many other people who put stitches in the new robes
which [ received. So wherever you look at this ceremony there were
people helping to create it. Countless people and innumerable labors
made the ceremony possible, especially my teacher Tenshin Roshi and
all the Buddhas and Ancestors back to Shakyamuni Buddha and the
seven Buddhas before Buddha. 1 felt held by everyone.

I want to share with vou a little bit about the tradition of dharma
tranismission. One of the chapters in Dogen Zenji's Shobogeitza, The
Treasury of the True Dharma Eye, is called “Menju” or “Face-to-Face
Transmission.” Menju means face to face, two faces that face each other
and what happens. The Zen tradition often brings up for study the story
of the transmission between Shakyamuni Buddha and his disciple
Mahakashyapa. On Vulture Peak in India, Shakvamuni Buddha had
gotten up before the assembly to give a dharma talk, and he held up a
flower. He didn't say anything and he winked, and Mahakashyapa was
in the assembly and he smiled. Then Shakyamuni Buddha said, “1 have
the treasury of the true Dharma eve, the inconceivable mind of Nirvana.
This I entrust to Mahakashyapa.” That was the Dharma Transmission
between them. Buddha holds up a flower, not saying a word, and the
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assembly is sitting there not saying a word, he winks, somebody smiles,
and the Buddha entrusts Mahakashyapa.

This is Koan #6 in the Mumonkan, The Gateless Gate, and there are
many translations and commentaries on this particular koan. So what
happened there between Shakyamuni Buddha and Mahakashyapa, what
gets transmitted? You can’t understand it necessarily just by reading it.
In Shibayama'’s commentary he points out that using the word ‘transmit’
makes it sound like something going from A to B, and he says this is
an inexcusable misapprehension. In Zen the emphasis is on one’s own
understanding and study and personal experience, You cannot be given
something unless you already have it. So to think that something is
transmitted from A to B is incorrect understanding of transmission. So
another way is to see it as transmission of the untransmittable or trans-
mission as identification of teacher and disciple, identification rather
than something going from one person to another.

So in “Menju,” “Face-to-Face Transmission,” Dogen strongly empha-
sizes the point that this is face to face, eve to eye. This is not like reading
a book and feeling you understand what some teacher says. It has to be
face to face, eye to eye. So this intimate practice together, face to face, is
part of our lineage. Mahakashyapa and Shakyamuni Buddha practiced
together for a long time. Mahakashyapa was one of his ten oldest
disciples and was his successor.

Dogen Zenji himself went to China and met his authentic teacher
Ruching, and when they met, face to face, Ruching said to Dogen,

“The Dharma Gate of face-to-face transmission from Buddha to Buddha,
ancestor to ancestor, is realized now.” Ruching acknowledged Dogen
thoroughly right then. They recognized each other, and then they
practiced together further. So this face to face event is very important.
The teacher cannot be a teacher unless there is a disciple or student; and
a student cannot be a student unless there is a teacher. It is really one
word: teacher-disciple. They come up together, each creates and condi-
tions the other. The teacher creates the disciple, the disciple creates the
teacher. That's why it's face to face. You need each other to complete the
practice.

This need is reflected in various works in the Western psychology
tradition. The psychologist Heinz Kohut, talks about the importance for
children to have someone reflect back to them, mirror back to them all
their interest, their love and excitement about their various activities
and states of mind. Someone there looking at the child eye to eye is
pivotally importarnt for developing a stable sense of self. In the gaze
between mother and child, the eyes dilate and there's a greater intensity,
and this reflection back and forth between the child and the parent
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actually develops certain capacities of the brain. Without this kind of
reflection that development doesn’t happen, so the importance of eye
to eye, face to face between a child and a parent is immeasurable. This
mirroring, the “gleam in the mother’s eye,” is not dissimilar to the face
to face reflecting back and forth between teacher and disciple. The same
caring and intimacy is there,

In another comment on this case about Mahakashyapa receiving
the dharma transmission, a Zen master said, “A child doesn’t mind the
ugliness of its mother.” [ remember when 1 was little my mother would
come to school to help out as a room mother or to bring treats, and [
thought she was the most beautiful woman in the world. Just to see her
face made me so happy. As I got older [ realized that she is not a raving
beauty, but she is my mother. Seeing that face reflecting back to you,
mirroring you, you don't see all the distinctions of ugly or beautiful, this
or that. There’s just this face-to-face transmission, reflection back and
forth.

Teacher-disciple is also likened to “katto,” which is the Japanese
wisteria plant, with its twining stems that turn and twist, and little ten-
drils which attach for support. With some plants you just need a straight
wall, but wisteria needs a lathe kind of support, where it can connect at
many different places and go up, looking for the sun. With this kind of
support, the plant will grow. Too little support and the plant will fall on
the ground and choke itself. So twining vines is Dogen Zeniji’s descrip-
tion of this teacher-disciple relationship.

The wisteria won't flower for seven or eight years. It puts all its
energy into growing, sending its roots deep, and climbing towards the
light. Then it finally produces beautiful pendulous blossoms, that come
in all sorts of colors: white and violet and a reddish violet and purples,
very fragrant. Then the seed pods come after the blossoms, and they
hang onto the vine all during the winter and then produce more flowers
in the spring. Dogen Zenji must have known about the plant very inti-
mately to use it as the model for his understanding of teacher-disciple
relationship.

This twining together, this intimacy sometimes looks like enmity.
It’s pretty hard to practice closely with someone for a long time, yet
our lives are entwined. In Aitken Roshi’s commentary on case #6 of
Minmonkan, he points out that the word ‘intimate’ in Japanese,
‘shingetsu,” also means ‘realization,” so intimacy and realization are
used in Zen literature interchangeably. Intimacy also means, ‘apposite,’
or ‘strikingly appropriate.” Strikingly appropriate is a way to describe
this intimacy, which is realization. The inheritance and transmission
of dharma through these twining vines includes an intimacy which
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realize it, and to enter Buddha’s wisdom. All four of these vows are
inciuded in the vow to bring others across. To acknowledge and practice
the vow to bring others across is the most important thing and when
we understand and trust that this vow is the most important thing for
another as weli, then there is teacher-disciple identification. Buddhism
comes down to helping people, and maybe the best way you can help
people is to pass on the lineage through zazen. We expose people Lo
Buddha’s wisdom by teaching them this practice. It's a very concrete
way to teach, to offer zazen, upright sitting,

Often when we first begin to practice we have many projections
about the older students or the teachers. We may have some misunder-
standing about who ‘has it,” and we may think, “I don't have it and how
am I going to get it?” To see wisdom and virtue residing outside yourself
and seek it outside yourself is extremely painful. So to take back these
projections, these fixated ideas is the task that we have. This is also part
of what it means to study thoroughly, to study yourself and the teaching
thoroughly.

I feel extremely grateful to have experienced this wonderful cere-
mony and all the years preparing for it. 1 want to thank all the people
who helped me. Among them are Abbot Norman Fischer who offered me
a sabbatical to prepare for the ceremony, Gary McNabb and Katherine
Thanas who served as preceptor. Finally I offer my gratitude and love
to my root teacher Tenshin Reb Anderson. Words cannot reach it.

I want to close with a quote from Suzuki Roshi from one of his
“Sandokai” lectures:

“Studying Buddhism is not like studying something else. [t takes
time to accept the teaching completely. And the most important point is
you yourself, rather than your teacher. You yourself study hard, and
what you receive from your teacher is the spirit of study, the spirit to
study. That spirit will be transmitted {from warm hand to warm hand.
You should do it. That's all. There is nothing to transmit to you.”

Thank you very much. ’
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listen to ourselves and each other in a deeper way, so that we could more
fully understand and appreciate what had happened. It was not an effort
to make peace or become friends again. I think one can never hold that
as a goal. The path to friendship can never be plotted out. One tries hard
to understand, and if friendship comes from that, that is extra. The
retreat was held April 16-18 at the Shadows, a retreat center in Nicasio.

Together with Gary Friedman, a Zen Center member and friend and
mediator, who facilitated the retreat, we worked out a format that was
designed to promote deep listening with fairness and compassion. Qur
sessions were about three hours long throughout the weekend and each
session began and ended with informal zazen. There were small group
discussions followed by large group discussions. Each segment of discus-
sions during the weekend was based on a focusing question: “What is
your spiritual practice now?” “How did the practice that we did together
in the seventies and early eighties at Zen Center inform that practice and
what stands out most?” “What was useful and positive about the prac-
tice of those days?” “What was not useful or was counter productive?”
With these questions the weekend became a group meditation on what
the past had been and how it was still alive for us today. We used a
mindfulness bell to keep our words calm and kind.

The experience was truly extraordinary; much more than [ had
dared hope for. Each of the thirty-five people in attendance went deeply
into the heart. Each expressed himself or herself beautifully and with
accuracy and courage, and each made a heroic etfort to actually try to
hear, without judgment, what the others were saying. There was power-
ful anger sometimes, but it was contained; there were many tears and
regrets and many apologies; there was much love and appreciation. In
the breaks between sessions people huddled together or walked among
the redwoods, talking and trying to understand more clearly what had
been said and felt.

It seemed to me that finally, after so may years, the forces that had
split us apart as a sangha were becoming clear. With all of us together,
sharing the many separate pieces of a single fabric of a story, we had a
chance to see with greater clarity who each of us was and how the past
had unfolded. It was the first time, I believe, that we had been able to be
with Zentatsu Baker in a calm and neutral space, a space almost free of
fear and defensiveness, and devoted to forgiveness. In that space, 1 think,
all of us were able to learn, to go bevond whatever frozen places we had
tound to hide in to escape the reality of the past.

{n her short essay on forgiveness Joko Beck writes, “In our culture
the term ‘forgiveness’ is a very loaded word. The idea ‘to forgive’ usually
implies that there is some form of magnanimous acceptance of another,
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I found that serving food in the meditation hall at Tassajara was an
extremely powerful practice, powerful because it was a deeply intimate
activity, Taking place in silence, the basic transaction of serving food is
brought to life, so that the subtle inner workings become apparent.

The mind of the server and the mind of the recipient are transparently
revealed—you don't have to be a genius.

Suzuki Roshi often said that when we all sat in the same posture, as
we did in meditation, it was easy to tell the ditferences between people.
Sure enough, serving one person after another, the flavor of each was
apparent: anxiety, greed, calm, respect, anger, fatigue. We were all so
nakedly revealed for what we were. And people receiving their food
could tell the mind of the server: ease or awkwardness, nervous or
composed.

Suzuki Roshi’s mind was unique, vast and spacious rather than small
and petty. He seemed to be neither conniving to produce particular
results nor struggling to avoid other outcomes. His movements were
ordinary and unremarkable, yet he was vitally present and precisely
responsive. Without rushing or being hasty, his bowl would be in exactly
the right spot to receive the food, to receive me. Over and over again,
when I served him he was like this, A wave of tenderness would come
over me: he was just there, ready to be with what came.

Once in the question-and-answer ceremony after sesshin someone
asked Suzuki Roshi what he felt when she was serving him food. Yes, I
thought, what is his mind at that time? “I feel like you are offering me
your most complete love, your entire being,” he answered, and I knew it
was true, because that’s what I was doing when I served him, and I knew
he was receiving me thoroughly and wholeheartedly, without reserva-
tion. I felt healed each time I served him.

It wouldn’t last long though. As I proceeded down the row after
serving the Roshi, my more ordinary mind would return, and I'd become
progressively speedier, tunning a silent critical commentary: “Can’t you
get your bowl out here more quickly? Where’s your mind anyway?” “Do
you have to be so greedy?” “Stop being so picky.” I had something to
criticize about everyone, except Suzuki Roshi.

A part of our training was leaming to move energetically, the
Japanese Zen ideal of movement with vigor and enthusiasm. So [ would
try to serve as many people as I could as quickly as possible, which is
not the same, you might note {as I was studiously not noting), as being
polite or gracious. Basicaily I would be racing the server on the other side
of the meditation hall to see who could finish first.

The people being served tended to get in my way and not cooperate
as effectively as they might to see that I got down the row quickly. Once
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is negative and the other side is positive. And we have a choice you
know, how to observe them. Also, when we cannot observe ten or more
precepts, then we can choose some precepts which are possible to
observe. We have this choice as well.

Precepts are not some rules set up by someone. They are the expres-
sion of our true nature, so if something is wrong with the expression
of our true nature, then Buddha will say that is not the way, that is the
wrong way. Then you will have precepts. So rules are not first. The actual
event or fact is first. So it is in the nature of precepts that we have a
chance to choose our precepts. If you go this way, you will have some
precepts, and if you take the other way, you will have some other pre-
cepts. So whether you go this way or that way is up to you. Either way
you will have some precepts, because precepts are not some rules set up
by Buddha. Precepts are actually the extended practice of our zazen, not
rules in its true sense. When we say rules, rules are for everyone, but our
precepts are not for everyone. The precepts are your own way of observ-
ing our practice. This is the characteristic of Buddhist precepts.

We have a chance to choose our precepts, and observation of
precepts is both positive and negative, both an expression of our true
nature and a prohibitory meaning as well. To prohibit some conduct is
up to your teacher. The teacher knows whether his way is good or bad
for the disciple, knows which way is more appropriate for him. Before
you are familiar with our way, you should depend on your teacher. That
is the best way, so in this case we have prohibitory precepts, but when
you become familiar with your way, you will have more positive obser-
vation of precepts.

When we talk about precepts I think we have to explain how we
understand our nature which is different from the idea of sin or guilty
conscience in Christianity. As Buddhists we say that Buddha nature is
universal to everyone, and that it is more a good nature than a sinful
nature. In its true sense our understanding is that our nature is neither
good nor bad. That is complete understanding, but in the usual sense
we consider our nature to be more good than bad.

In a Buddhist sense sinful or guilty conscience appears in our mind
because of karma, because of our accumulation of personal or social
karma, or activity. The accumnulation, which results from an inappropri-
ate way of observing our way, drives us to the wrong way. That is our
idea of sin or karma. And karma is not just what you do, but it is also
more deeply ingrained. On one hand it is accumulated by the individual,
and on the other hand it is social, because it is not just created by our
body, this body, but also by our ancestors or by our former life. When
we understand sin or karma in this way it is rather difficult to surmount,
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The fourth one is that the teacher gives advice or points out the
disciple’s mistake solely for the sake of helping him, The teacher does
not do this to get something off his chest. Here the teacher should be
very careful because if the teacher notices that the student is making
some excuse for what he did or thinks the student is not serious enough,
then the teacher should not listen to him. The teacher should ignore
him until he becomes more serious. That is to give advice only for the
sake of helping the student. Still we should not alwavs be easy with the
student. Sometimes we should be very tough with the student, or we
cannot help him in a true sense. To help the student we should give
some instruction.

The last one is to point out the student’s mistake with compassion.
Compassion means the teacher is not just the teacher but also the
disciple’s friend. As a friend the teacher points out some problem or
gives some advice.

So it is not easy to be a teacher or to be a student, and we cannot
rely on anything, even precepts. We have to make our utmost effort
to help each other. And in observing ritual this is also true. We do not
observe our precepts just for the sake of precepts, or practice rituals for
the perfection of rituals.

There was a famous Zen master who died perhaps fifty years ago,
and he had very good disciples who were sincere students. He lived with
his students in a monastery near a city which was not so big, and they
were very poor. His disciples wanted a bell for their chanting, so they
asked him to buy a bell for the temple. He was very angry when his
students asked him for a bell. “Why,” he asked, “What is the intention
of reciting the sutra? It looks like you want to recite the sutra so that
people in town may appreciate our practice. If so, that is not my way.
We have to practice for our sake not for others. So if we can only chant
the sutra without a bell, that is enough. There is no need to buy a bell
so that others can hear it. That is not necessary.”

Of course we have some rules in our chanting, and without bells it
is not a perfect ceremony. But, even though the form is perfect, if our
intention is not right, it is not our way. So there are rules but actually
there are no rules. We have precepts, but there are no precepts. Precepts
are set up according to the circumstances. 5o in a small monastery we
can choose precepts which are suitable for a small monastery.

You may say our way is very formal, but there is some reason why
we are so formal. It is not just formality, and even though we have 250
or 500 precepts it doesn’t mean we should observe all of them one by
one. This is our way of observation, our way of practice.
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Related Zen Centers

Buddhism is often likened to a lotus plant. One of the characteristics
of the lotus is that it throws off many seeds from which new plants
grow. A number of Zen centers have formed which have a close relation-
ship with San Francisco Zen Center. A partial list of these follows:

Centers with Daily Meditation

WITHIN CALIFORNIA

Berkeley Zen Center, 1931 Russell St, Berkeley 94703,
510/845-2403. Sojun Mel Weitsman, Abbot.

Dharma Eye Zen Center, 333 Bayview S5t, San Rafael 94901. Mon-
Fri 5:15 a.m. zazen and service; Monday 7:30-9:30 p.M. zazen, tea and
discussion; Sunday 7:15 a.m. zazen and service; first Sunday each month
half-day sitting 7 a.m.—noon. Contact Steve Stucky, 415/258-0802.

Hartford Street Zen Center, 57 Hartford St, San Francisco 94114,
415/863-2507. Zenshin Philip Whalen, Abbot.

Jikoji, in the Santa Cruz Mountains near Saratoga, 408/741-9562.
Ryan Brandenburg, Director.

Kannon Do Zen Center, 292 College Ave, Mountain View 94040,
415/903-1935. Keido Les Kaye, Abbot.

Santa Cruz Zen Center, 113 School 5t, Santa Cruz 95060,
408/457-0206. Wednesday zazen 7:10 .M., lecture/discussion 8 p.u.
Katherine Thanas, teacher, 408/426-3847.

Sonoma Mountain Zen Center, 6367 Sonoma Mountain Rd., Santa
Rosa 95404, 707/545-8105. Jakusho Kwong, Abbot.

QUTSIDE CALIFORNIA

Chapel Hill Zen Group: Use mailing address to request informa-
tion—P.O. Box 16302, Chapel Hill NC 27516; meeting location, 5322 NC
Hwy 86, Chapel Hill NC 27514; 919/967-0861. Patricia Phelan, teacher.

Hoko-ji, Taos NM, 505/776-5712, Kobun Chino, Abbot.

Minnesota Zen Meditation Center, 3343 E. Calhoun Pkwy, Minne-
apolis MN 55408, 612/822-5313.

Nebraska Zen Center, 3625 Lafayette Ave, Omaha NE 68131-0566,
402/551-9035. Nonin Chowaney, teacher.

One Pine Hall Zazen Group, zazen and kinhin M, W, and F, 6:30-
7:30 a.M. Contact Robby Ryuzen Pellett, 206/298-3710. Need to bring
own cushions.
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Wind Bell is a publication of San Francisco Zen Center, a Buddhist group with its
main offices located at 300 Page Street, San Francisco, CA 94102. Published twice yearly,
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Zen Center is comprised of three practice places: the City Center, Green Gulch Farm,
and Tassajara Zen Mountain Center. The City Center and Green Gulch Farm offer a
regular schedule of public sittings, lectures, and classes, as well as one-day, five-day, and
seven-day sittings and practice periods of three weeks to three months. Guest student
programs are also available,

Information may be obtained from the Zen Center, 300 Page St, San Francisco, CA
94102, (415) 863-3136, or from Green Gulch Farm, 1601 Shoreline Hwy, Sausalito, CA
94965, (415) 383-3134.

Tassajara Zen Mountain Center usually offers two three-month practice periods:
September to December and January to April, when the Center is closed to visitors.
During the Guest Season in the summer months, visitors may come as guests or as
students. For more information on the opportunities available, please contact the office
in San Francisco. '
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