








You may think you know, so you say, “It’s great, and [ love it, and
I'm going to do it, and whoopee!” Or you think you know and vou say,
“Well this isn't really my thing.” Suzuki Roshi said in Zen Mind,
Beginnter’s Mind: “For zazen students, the most important thing is not to
be dualistic. Our original mind includes everything within itself. It is
always rich and sufficient within itself. You should not lose your self-
sufficient state of mind. This does not mean a closed mind, but actually
an empty mind and a ready mind. If your mind is empty it is always
ready for anything. It is open to everything. In the beginner’s mind,
there are many possibilities. In the expert’s mind, there are few.”

There are people here who are back for a second or third time.
Probably there is still some freshness, curiosity and openness for you.
There are also people here who are just beginning our practice period
and there are people here who have been practicing for a little longer
who may have decided they want to live in the temple, There are those
here who have lived in the temple, or at Green Gulch, or at Tassajara
for some time and are now living nearby. So this is a very big mix of
people, from people who are here for the first time today to people
who have been practicing for twenty or thirty years. I think it's kind
of wonderful.

And we're all here to practice what Dogen Zenji says is the most
important thing and what Suzuki Roshi says is the most important
thing. Sitting upright. Sitting upright and being awake. just to be awake
to what is in each moment, to meet it fresh without preconception.
Not intellectually but directly.

Why are we here doing this? It may be difficult for you to say why
you are here today. But at some point in our life (much like the tradi-
tional story of the Buddha's life} having lived like a child with some
ease and protection from knowing about difficulties, we become
aware that there is suffering. We become aware of what are called in
Buddhism the three marks of existence: impermanence, no-self, and
dukkha, which is sometimes translated as sufferirig. It means something
more like unsatisfactoriness. And we begin to wonder, in such a world
where all things are impermanent and without self and there is this
taste of unsatisfactoriness, how does one live? How shall I live in such
a world?

And for some of us, this questioning may lead us here to Beginner’s
Mind Temple, to investigate what response Suzuki Roshi made to the
awareness of suffering. We ask, “What was his compassionate response
to suffering?” Which leads to our own questions “What is my compas-
sionate response to suffering? How shall I discover a compassionate
response to suffering?”







Kokai Roperts (rignt) was sauiso for the fail 1998 practice period at fassajara.
Natalic Bauer (left) was benji and Liz Milazzo gave tihem valuable instruction in
the art of compost making.

When | met Suzuki Roshi I felt from him a complete response to
my suffering. His first response was to welcome me, to encourage me
to sit, to be as he was, quite still, present and avaitable. He saw me as
complete, whole and perfect just as I am. And that was startling to me.
Since he said that he sat zazen, I sat zazen. But, you know, this zazen
thing has been going on a long time. This cross-legged zazen posture
is depicted in the earliest cave paintings which are 30,000 years old.

In Bendowa, or Wholehearted Practice of the Way, Dogen Zenii says,
“All buddha-tathagatas together have been simply transmitting won-
drous dharma and actualizing supreme perfect enlightenment for
which there is an unsurpassable unfabricated wondrous method. This
wondrous dharma which has been transmitted only from Buddha to
Buddha without deviation has as its criterion, jijuyu zanmai {self-fulfill-
ing and self-enjoying samadhi). For disporting oneself freely in this
samadhi, practicing zazen in an upright posture is the true gate.”

Suzuki Roshi said: “Zazen practice is the direct expression of our
true nature. Strictly speaking for a human being there is no other
practice than this practice. There is no other way of life than this way
of life.”







and ready again and again. The cultivation of beginner’s mind comes
through devotion to sitting—immovable upright sitting: being still,
being quiet, being present and awake. It is in this state that we can
actually study beginner’s mind.

Why do we do this? Do we do this just so we'll feel better? [ don't
think so. Really what is required, before we can actually deeply enter
practice, is what is called bodhicifta—the altruistic mind of awakening,
the mind which realizes that because there is suffering I must wake up.
The mind that seeks a way to live in this world of suffering for the
benefit of all beings.

Dogen Zenji in Wholehearted Practice of the Way talks about his own
path. He experienced one of his deepest insights into practice as a small
boy while watching the incense smoke curl up into nothingness at his
mother’s funeral. This experience is expressed when he wrote, “To see
into impermanence, to actually see impermanence, is bodhicitta, this
is the mind which determines that I must wake up for the benefit of all
beings.” After some years of practice, going to China and meeting his
root teacher in China, Dogen had an awakening in which he said,
“Body and mind dropped away.” Then he knew, “To spread this dharma
and free living beings became my vow.”

This I think is the result of awakening. This response of Dogen’s
was the echo of Buddha's awakening. At first it seemed very difficult
when the Buddha realized great enlightenment. He thought nobody
would understand. But then, out of compassion for living beings he
began to teach what he had learned. This is also Dogen Zenji's path:
“To spread this teaching, to spread this true gate of zazen became my
vow for the benefit of all beings.”

Continuing that teaching, Suzuki Roshi carried the same concern
and interest. From the time he was a young priest, Suzuki Roshi wanted
to come the United States where he hoped he would meet people with
beginner’s mind. He didn’t want parishioners already set in their atti-
tudes and opinions towards the Buddha dharma, who saw Buddhism as
just ceremonies and funerals. e wanted to come where he could meet
people with beginner’s mind and spread zazen as the most important
thing. He didn’t go out proselytizing. He just came and sat zazen and
as people heard that there was this Zen master in town, they came
around. He was sitting in a Japanese-American temple in San Fran-
cisco’s Japantown and these people came around and they said, “Hey
man, teach us about enlightenment. Teach us about Zen.” They didn't
ask about zazen, they asked to be taught Zen. He said, “Oh, [ sit zazen
every morning, and you may join me if you like.” And he just hung out
with the people who came there to sit.
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Chanoyu is very formal, but if too much emphasis is placed on
rules and tradition, on doing things correctly, forms become rote and
lifeless. Guests can be overly polite in the tea room and then critical
of others” mistakes in private. “Correctness” rather than stretching to
one’s limits can become the most important thing. The expectation
that one’s deepest yearnings or creativity are expressed in the tea room
can be lost. But if we think that we can do whatever we want without
having thoroughly studied the forms so that it is as though every cell of
our body is imbued with the ancient ways, we also run into problems.
Tea can become just another occasion for the display of personality.
Pride and arrogance may be encouraged rather than humility, gratitude-
and respect, As Dogen expressed this in Genjo Koan, “To carry yourself
forward and experience myriad things is delusion.”

The challenge is how to appreciate and play in the space between
the two extremes of clinging to tradition and being overly innovative,
Can tea be the practice of awakening, such that “myriad things come
forth and experience themselves?” I think we can stay in the middle
ground through relying on Buddha and Dharma and particularly
through immersing curselves in Sangha,

Historically, Chan monks in China made offerings of tea to the
Buddha or to Bodhidharma, then drank tea together themselves. Cen-
turies later these forms were adapted and developed as a lay spiritual
practice and social form by a rising merchant class in Japan. At Green
Gulch, we have inherited this highly developed Japanese form, but
have reintroduced it back into a semi-monastic context. Perhaps an
American form of tea will reemphasize tea’s Chinese roots: tea as an
offering, tea as a communal experience. The aspect of tea as an offering
is crucial protection. Just as we dedicate to others the merit of chanting
sutras, we continually give tea away.

The practice of tea seems to fill a deep need for a way to relate to
each other and to objects that our culture doesn’t provide. It brings
people together in a way which is not exactly religious and not exactly
social, but somewhere in between. Together, host and guests create a
unique temporal/spatial moment in which everything extraneous can
drop away. There is just host, guest, fire, water, sweets and tea, freshly
picked flowers, and calligraphy with the words of our Zen ancestors.
Perhaps the tea scoop was carved by one of our teachers. In this dance,

14













Children’s Tea at City Center

8y Mary Watson

In gratitude we light this incense to all Buddhas and Bodhi-
sattvas throughout space and time.

May it be fragrant as Earth herself, reflecting our careful efforts,
our wiolehearted awareness, and the fruit of understanding slowly
ripening.

May we and all beings be comparions to Buddhas and Bodhi-
sattvas.

May we awaken from forgetfulness and reatize our trie home.

Y-I:IESE WORDS would accompany the lighting of incense for our
children's tea at City Center which, until recently, occurred in conjunc-
tion with lecture on the first Saturday of the month.

Our format was very simple. The children attended about ten min-
utes or so of the regular lecture. The lecturer devoted this time to speak-
ing directly to them, though his or her words usually applied to the
child in all of us. Then the children left the Buddha Hall and went to
the residents” lounge where we had a sitent lighting of incense, accom-
panied by the ringing of a bell as a sound offering to the Buddha, and
an offering of food and tea. This was all done by the children. Before
the ceremony we would go over the procedures with cach of them.
Then we would draw their attention to the cookies, fruit and tea in
front of them and encourage themn to taste which ingredients were used
to make the cookies, what flavors were in the tea, and to think about
the origins of the fruit. We ate and drank mindfully and in silence,
then talked about the experience. Usually one of the children had
chosen the tea and we would play a game to try to guess which type
of tea it was. We talked about the blossoms of the trees which produce
fruit and about the flavors of the cookie. We introduced ourselves and
had a brief discussion about the portion of the lecture which they had
listened to. One of the adults would tell or read a story which had a
Buddhist orientation and we would do an art project related to the
story or which reflected the season of the year.
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lecturer, but I think it is a good one. It is often through simple stories
and messages for children that we all can learn.

The children attending in the early days included Sarah and Davy
Weintraub, Jeanine Alexander, Audrey and Keiran Haller, Rachel
Gelfond, Cloe Cassidy, Daniel Watson-Weller, Dhyana Cabarga, Jamie
and Jessamyn Meyerhoff, Anova Wren and Nova Ray.

Suzuki Sensei (“Okusan”), Suzuki Roshi’s widow, was still living
at Zen Center during this time, and was my teacher of Japanese tea
ceremony. In 1989, she began to visit our children’s teas. She intro-
duced the sounding of the bell as an offering in our ceremony. Okusan
had been a kindergarten teacher in Japan and sometimes would sing
Japanese songs to the children.

Deanna Dorsa began in 1990 to drive up from La Selva Beach the
first Saturday of each month to help. She was very interested in ceremo-
nial forms for children and wrote an M.A. thesis on that topic. Deanna
participated until 1997, bringing wonderful literature and art projects
to the group. She especially emphasized the seasonal changes and how
they affect us. She even brought home made cookies!

In March 1997, Lynn Stone joined me in doing the children’s
teas. She was a long time Zen practitioner and very much enjoyed her
involvement with the children. She was an artist, and brought her
energy, enthusiasm and creative abilities to our tea activities.

Some highlights of our projects were making May baskets [or the
children to take home, making origami paper cranes for Peace Day,
baking cookies for Hamilton House (a shelter for homeless families),
and learning the story of the baby Buddha in April. Literature that
stood out for me included “The Story of Jumping Mouse” by John
Steptoe, “Badger’s Parting Gifts” by Susan Varley, “I'm in Charge of
Celebrations” and “The Other Way to Listen” by Byrd Baylor, “Dawn”
by Uri Shulevitz, “Time of Wonder” by Robert McCloskey, “Many
Moons” by James Thurber, and “Seven Blind Mice” by Ed Young.

When [ first started working with the children there were a number
of Zen Center families with children living in the neighborhood. This
is no longer the case. It is now the challenge of the community and
of farnilies who do practice at Zen Center to find a way to inciude the
children. If parents are interested in reestablishing our monthly teas, I
encourage them to work with Zen Center to find a way to do so. It may
be that different forms of children’s practice will evolve from the needs
and values of the sangha. For me, this work with the chiidren’s teas has
deeply enriched my life and T am grateful to have had this opportunity
for practice.
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M e d i ta ting léifirarchy.
with Anger

BY Rita Gross
City Center July 22, 1998

I THOUGHT THAT THIS WQULD BE a good occasion to talk about
what I have experienced and learned about anger through practice.

I want to begin by telling a story of an event that took place a year-
and-a-half ago with one of my teachers, Khandro Rinpoche. She is one
of the few women 1inpoches in the world of Tibetan Buddhism, and I
have been very much magnetized by her presence and her teachings.
She was giving a set of teachings, and a woman asked her: “What
should we do with anger? IHow should we deal with anger?” And her
reply was very sharp and very cutting: “Anger is always a waste of
time.” And the woman was sitting not too far from me. I could feel her
energy, her kind of frustration and puzzlement and disappointment at
that answer. She said, “But”—you know there's always a “but” with
anger—"what about things that are wrong? What about things that
deserve anger?” And Khandro Rinpoche replied, again very sharply,

“I didn’t tell you to lose your critical intelligence.” And that’s the frame
in which I want to discuss anger, because that actually has been my
experience through practice with anger. “It's always a waste of time.

I didn’t tell you to lose your critical intelligence, to get rid of your criti-
cal intelligence.”

As many of you know, I've done a lot of work, a lot of contempla-
tion, about women and the dharma. 1 was a feminist before I became
involved in practice. | was pretty angry when [ began to sit. And I did
not begin to sit because I wanted to find a way to work with my anger.
In fact, I think if someone had told me that it might not be so easy to
keep my head of steam going I might not have been quite so interested
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doing too well even though I felt pretty okay with being angry and felt
it was quite justifiable under the circumstances. I think that’s probably
about the position of the woman who said, “But, what about things
that we should be angry about?” With that kind of head of steamn I
somehow became involved in sitting practice. That’s pretty unusual for
academics to do, especially academics who are in the study of religion
and the study of Buddhism, but it happened. I found myself, for quite a
while, in a kind of wasteland, a kind of no-man’s-land situation. When
[ first got involved with Buddhism, I already had a pretty good reputa-
tion as a femninist theologian or a fermninist scholar of religion. And all of
my friends in academia, especially my feminist friends, thought I had
lost my mind. It was like, “What has happened to Rita? Rita’s sold out.”
It was understandable to themn that you could inherit a male-dominated
teligion and try to work with it. Some of them were making that
choice, but that you would convert to a male-dominated religion? I had
to be out of my mind, according to them. I think you're aware that
Buddhism still looks pretty male-dominated to much of the outside
world, and I don’t think that reputation is totally undeserved.

My Buddhist friends, meanwhile, were saying to me, “Oh Rita,
that's okay. When you grow up, when you get to be a real Buddhist,
then you won't care about this feminism shtick anymore. You won't
have any attachments.” They said that when [ got to be a real Buddhist
I would be detached and not care about justice issues.

I think that for some reason feminism among justice issues gets
trivialized and becomes the object of hostility a lot more easily than
many other justice issues. And I don’t want to try to explore that
tonight, but I think that's the case. So they had a particularly live one
on their hands—a Buddhist feminist, an oxymoron.

[ was pretty much alone. | live in Eau Ciaire, Wisconsin, which is
not exactly a hotbed of Buddhism. [ have very strong ties with
Vajradhatu, and I do a lot of programs in Boulder, Colorado, and in
other places, but that still means that day by day my practice is by
myself. And in some ways I'm very glad for that because I haven’t had
too many people always trying to yank me and jerk me; you know, do
this and do that, devetop this way. So in some ways it was good.

What happened to me was actually very scary. After a while of prac-
ticing really intently, [ realized that I just couldn’t work up that head of
steam. It just wasn't there. It wasn't very satisfying. 1 started to get real-
ly scared: “What'’s happening to me? Maybe my Buddhist friends were
right. Maybe I'm not going to have this thing in my life anymore.”
Clearty what was happening was that I had made a pretty good ego out
of anger. As that started to dissolve, I got scared.
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Simultaneously, I noticed that people were listening to me better.
When I talked to people, instead of putting up a wal! and going the
other way, people were listening to me. And that’s where it’s at—that as
the emotionalism, as the cloudy murky rage starts to subside, the intel-
ligence can come through, and people can actually hear what we're say-
ing. That’s what Khandro Rinpoche was talking about when she said,
“Anger is a waste of time. Don't lose your critical intelligence.” Very
powerful, very provocative.

As [ was experiencing that, I was starting to be able to distinguish
between pain, which is the pain of the human existence, which isn’t
anyone’s fault, and the kinds of things that we do to each other
through passion, hatred, and delusion. I was starting to see something
that | think is really important for those of us who are trying to do our
bodhisattva work in an engaged way in social justice issues: that there’s
always going to be basic human suffering. That's not the fault of any
particular thing wrong with the way the world is put together, period.
I think it’s very helpful to know that and to be able to find one’s way
into accommeodating the basic pain and having some distinction be-
tween basic pain and the things that are the result of passion, aggres-
sion, and ignorance.

So what was happening with practice—and I didn’t realize this
until much later—was like a test tube that has a number of ingredients
in it and it’s all shook up. You shake the tube, and nothing is clear,
nothing is settled. And then with practice, that situation settles and
stills, and the emotionalism subsides, and it leaves some intelligence,
some clarity. In the Tibetan Vajrayana tradition, anger is connected
with the Vajra family. The Vajra family is in the eastern gate of the
mandala and is connected with the element water. This is very telling
because water, when it is turbulent, is murky, and you can’t see any-
thing. But when water seftles, it becornes an absolutely clear, perfectly
reflecting mirror surface. When anger transmutes, it transmutes into
clarity. The energy of anger becomes mirror-like wisdom. Same €Nergy,
different application. So this means, among many other things, that it’s
not so much that we need to throw away our anger as that we need to
distill it: to settle the emotionalism, that cloudy, heavy, painful feeling.
You feel this energy in vour body that hurts, and you know you can’t
say anything sensible while you feel that way. And vet, that’s when
people really are tempted to sound off. To go back to Khandro Rin-
poche's statement, she said, “Anger is always a waste of time.” And
that's absolutely true in my experience, I think what began to happen
to me, when I could no longer get up a head of steam, was that [ was
beginning to see: “Who is this helping?” Who it was helping was me,
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myself, and 1. The pain was so great, an outburst of anger would give
momentary relief. But it didn’t do anything. It did not pacify the situa-
tion. It did not make people more understanding of the predicament 1
felt. It did not make people more willing to take a feminist critique of
society or Buddhism or whatever very seriously. It’s hard to take angry
people seriously, partly because of what they bring up in us, partly
because of the defensiveness we feel when somebody is lashing out.
So I think that's very important: to somehow begin to see the absolute
total counter-productivity of these tumultuous klesha-driven outbursts
of anger—that they’'re not helping anything. They're not good skillful
means. Is there an alternative?

1 think one of the problems we face in our culture is that every-
thing is always couched in either/or terms—either we stand up for our-
selves or we're going to get rolled over. Certainly 1 think that's the logic
that fuels a lot of our reactions. I certainly felt that way: that if I didn't
put up this good front, I was just going to be pushed aside. But [ think
that there is a middle path between acting out aggressively and caving
in. One holds one’s ground gently and non-aggressively, in body,
speech, and mind; one doesn’t go away; one doesn’t stop talking unless
that would be the most skillful thing to do at that moment. I think that
to reach that place between acting out aggressively and just caving in,
we need to develop a kind of self-confidence without arrogance, to
develop maitri, more self-acceptance, more ability to be with who we
are. There’s a phrase in Shambhala, the Sacred Path of the Warrior that
I really like, which describes this situation as “victory over warfare.”
That’s a wonderful phrase, victory over warfare. [ think that's what it’s
about; that we have unconditional self-confidence so that we can stand
our ground without being defensive, which is of course not always so
easy to do. What I now do is try very hard to refrain from speech until
I feel that I've reached that point. If something really riles me up and
I'm tempted to flash off a letter or a speech, I check my body energy
and often decide I'd better wait awhile.

3o, | think that’s some background to Khandro Rinpoche’s state-
ment: “Anger is always a waste of time.” I think we have to unpack
the word “anger.” It's not so much avoiding feelings of irritation and
frustration—it’s acting out on them. Maybe we should use the word
“aggression.” But then, you know, then there’s the “but.” That's what
this woman had in mind when she said, “But what about things that
are really terrible?”—like battery, or murder, or all kinds of very aggres-
sive things that are done to people that we need to take issue with. And
that's when Khandro Rinpoche said, “I didn't tell you to leave behind
your critical intelligence.”
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In this particular perspective on anger, as one of the five basic ener-
gies of the five buddha families, as I've already said, anger masks or
veils clarity. The clarity is there, but as long as we’re totally caught up
in that body energy I talked about, it's very hard to get to the intelli-
gence. That’s why it's so important to let the anger settle. But anger or
aggression, in this particular set of teachings, always contains some
kind of intelligence. There’s something going on that is worth paying
attention to. The problem is we can’t pay attention to it until we let the
aggression settle. If we start investigating this a little bit, what we usual-
ly find is that very close to the surface of anger is pain. Very, very close.
If we look at ourselves, in some ways it seems like pain is even a bigger
problem to deal with, to admit, than anger, | think it’s very helpful,
when we're dealing with people who are angry with us, to stop, and
instead of getting defensive and starting to give it back, try to see where
and what the pain is. What is really behind this?

When I was an ideological angry feminist, it wasn't that there
wasn't anything worth attending to in what [ was saying. There was a
tremendous amount of insight in my critique. It was just not being
expressed very well. 5o finding a way to get down to the genuine
insights and letting them out—that’s a very important part of dealing
with anger. It’s not so much that we need to get rid of our anger as that
we need to distill it: to boil out the stuff that isn't so productive and get
down to the stuff that has some intelligence in it, and begin to develop
skillful means for working with that situation.

One of the most important things to distill out for me has been
ideology or fixed mind—cherished beliefs and opinions. If you think
about it, heavy opinions are pretty much the opposite of the mirror-like
wisdom that reflects everything absolutely without distortion. Qpinion-
atedness is actually very aggressive, if you think about it. If you ask a
teacher, “What do you most want your students to give up?” often the
answer is fixed opinions and beliefs.

Well, you know, this is going to bring up another one of those
“buts,” but if we're going to be concerned about the world, about jus-
tice issues, about poverty, sexism, homelessness, racism, homophobia—
if we're going to be concerned about those things, don’t we need strong
convictions to be socially engaged? And [ would say, no, what we really
need is flexible wisdom, a kind of very flexible mind, not a know-it-all
opinionatedness, because that’s just going to turn people off. I think
this is the middle path. People often think that if we don’t have strong
opinions about something, then we don't give a damn, right? No,
there’s a middle path between cherishing opinions and just not caring,
period. We need to find that flexible mind, that curious, open, very
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Sesshin Talk on
Blue CIliff Record Case 52

BY Norman Fischer
City Center October 31, 1998

I/‘]E ARE ALL MANY PERSONS. Some of these people we know
and others we don't—only someone else knows them. Some of these
people we like and some of them we don't like. Some of them we long
for, and others we want to run away from. All of this is music; it’s the
music of our lives if we could only stop to listen. Music doesn’t have
any meaning; you can’t explain it. Eating a meal doesn’t have any
meaning either, but if there’s no eating there’s no life, and if we don’t
hear the music we can’t dance. This is our practice—to eal our meals
and clean up; to dance to the music of our lives, each one in our own
way, and then die when it’s time.

To live this way is very simple and also very profound. Nothing
Nashy is necessary. This is like master Zhaozhou in Case 52 of the Blue
Cliff Record. Since there’s no pointer to the case, this is my pointer. The
case is called Zhaozhou's “Asses Cross, Horses Cross.”

A monk asked Zhaozhou, “For a long time, I've heard of the
stone bridge of Zhaozhou, but now that I've come here [ only
see a simple log bridge.” .

Zhaozhou said, “You just see the log bridge; you don't see the
stone bridge.”

The monk said, “What is the stone bridge?”

Zhaozhou replied, “Asses cross, horses cross.”

This is a case about master Zhaozhou, one of the most wonderful
and beloved Zen teachers in the tradition; a personal favorite of mine.
Throughout the Blue Cliff Record, the Mumonkan, the Shoyoroku, every-
where in the tradition we find stories of Zhaozhou. And I think why he
is liked so much is that he is very simple and ordinary. He doesn’t send
out firecrackers and wave flags; he doesn’t shout, doesn’t beat, doesn’t
have beautiful words and phrases. He just goes about his everyday busi-
ness, living his life, engaging with people as best he can, and yet there
is a tremendous protundity in his teaching. Even though his words
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meet an old person of 80 or 90 years, experienced in the Dharma, who
needs to learn something from me, I will teach. And if I meet a young
girl of seven years old who has something to teach me, I will sit at her
feet and learn.” This is a good attitude for life in general.

He went 20 years pilgrimaging in that way and when he was about
80 years old he thought, well, I am not quite ready but I might as well
start teaching. So I think 80 years old is a good time to start. According
to legend he lived to 120 years, so he still had 40 years of teaching.
Apparently, he taught not in a remote, large mountain monastery as
many of the old Ch’an masters did but in a town called Zhaozhou. He
was master of a Quanyin temple there. There was a famous bridge in
the town called the Bridge of Zhaozhou, like the Golden Gate Bridge,

a famous site that tourists would go to see. That's the bridge that figures
in our case today. Let me tell you a few little stories about Zhaozhou
just to warm you up to him. I would like it if the resuit of my dharma
talk would be that everybody would feel happy to have met Zhaozhou.
That would be worthwhile.

Here is a very famous dialogue between Zhaozhou and Nanquan:
Zhaozhou asked Nanquan, “What is the way?” Nanquan replied,
“Ordinary mind is the way.” Ordinary mind is the way, not a special
mind, not a special thing to do, just ordinary mind is the way, every
moment of mind is the way. This is a problem, because if ordinary
mind is already the way, how do you practice? If somebody says, the
way is this special mind over here, then you say, oh good, I am going
to go that way and practice. But if someone says ordinary mind is the
way, it's all there is, how do you get there? It's so easy it’s impossible.
So Zhaozhou said, “If ordinary mind is the way, how do you approach
it then?” Nanquan replied, “If you intend to approach it you are on the
wrong track,” Zhaozhou said, “If you can’t intend to go toward it then
how will you realize it?” Nanquan said, “It's not a matter of knowing
or not knowing. To know is delusion, not to know is stupidity. If you
really attain the way, your vision is like infinite space, free of all limits
and obstacles.”

In zazen, in sesshin, our job is not to accomplish something, but
rather to release ourselves to the music of our lives. To stop holding
onto our lives and desires and intentions and just let ourselves fall into
the vastness of the way, of the ordinary mind way. This way isn’t out-
side of ourselves, or beyond ourselves and our desires. It's right in the
mysterious middle of it. And to find that out we need to let go. [ would
like to emphasize posture and breathing, that you make a very strong
commitment to sitting up straight and te breathing in your belly, in
and out, to being with each and every breath as much as possible, using

30







Here's another story about Zhaozhou. Once when the new students
were all coming in one by one for their interview at the beginning of
the practice period, Zhaozhou asked each one, “Have you been here
before?” And one would say, “Yes.” Zhaozhou would say, “Oh, good,
have a cup of tea.” The next cne would come and Zhaozhou would say,
“Have you been here before?” “No, no, I have never been here before,
this is my first visit.” “Oh, have a cup of tea.” This went on, yes, have a
cup of tea, no, have a cup of tea. The prior of the monastery was watch-
ing all this and getting very upset. He said, “Somebody comes in and
says nno [ haven’t been here before and you say go have a cup of tea and
somebody else comes and says yes I have been here before and you tell
him go have a cup of tea. What is the meaning of this?” And Zhaozhou
said, “Prior?” And he said, “Yes?” Zhaozhou said, “Have a cup of tea.”

Once a novice said to master Zhaozhou, “T am only newly admitted
into this monastery. I beseech you, reverence, to please teach and guide
me.” Zhaozhou said, “Have you had your breakfast vet?” The novice
said, “Yes, | have.” Zhaozhou said, “Please wash your bowls.” A famous
story of Zhaozhou.

There are many short answers of Zhaozhou's that are very famous.
Of course, the most famous of all is: Once a monk asked Zhaozhou,
“Does the dog have Buddha nature?” Zhaozhou said, “No.” This is the
famous “mu” koan. It's less well known that another time pretty soon
afterward a monk asked, “Does the dog have Buddha nature?” and
Zhaozhou said, “Yes, of course.” Once someone asked, “What is the
way?"” and Zhaozhou replied, “The cypress tree in the courtyard.”
Another monk asked, “Who is Buddha?” Zhaozhou shot back, “Who
are you?” A monk asked, “What is the most important principle of
Zen?” Zhaozhou said, “Excuse me, but [ have to pee. Just imagine, even
such a trivial thing as that I have to do in person.” A wonderful
teacher, Zhaozhou. And if you think about all these stories, it's very
ordinary stuff. It's not like master Yunmen saying, “Body exposed to
the golden wind.” It's not like master Rinzai with his shouts ringing in
- the ears of his student for days on end. It's not like master Deshan with
his staff, 30 blows every day. I think master Zhaozhou must have been
very much like Suzuki Roshi. As with Suzuki Roshi, [ think with
Zhaozhou sometimes you didn’t know whether anything was going on
or not. Whether there’s any Zen or not. When Rinzai shouted at you,
you might or might not have understood, but you knew something was
going on. When Deshan reared up and whacked you, you might not
have understood, but you knew, this is definitely Zen, But when
Zhaozhou says, “Have a cup of tea” or “Wash your bowls,” you don't
really know. Well, you might think, there is nothing going on, he is
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than have a cup of tea. It's just a cup of tea, but it's just a cup of tea.
Wash out your bowls is not saying anything special, there is no trick, is
there? [t's just wash out your bowls, but it's just wash out your bowls.
Everything is included. It’s not conscious, it’s not intentional, it’s not
Buddha-dharma or something like that. It’s fust naturally living your
life the way your life really is. So in sesshin we should live like that,
this is the way to live, with no special intention, but simply paying
attention to our lives, being there in our lives as they really are.

What prevents us from doing this? Our enormous habit of self con-
cern. Every moment, how am | doing; is this good or bad; this is right
or wrong; look at him, look at her, look at them, lock at us; why is this
that way; I want that this way; that was good then, what about now?
We are full of self concern, we don't want to adjust, we don’t want to
enter the vastness of this moment. 50 we have to let go of our self-
clinging mind, and see that. Zhaozhou is there, Suzuki Roshi is there.
S0 you don'’t have to do anything; you just have to undo something,
come back moment after moment, as an anchor to the fundamental
thought of your being embodied, of your being in the posture of your
breathing.

Finally T get around to the case! The case says: A monk asked
Zhaozhou, “For a long time I've heard of a stone bridge of Zhaozhou.
But now that I've come here I just see a simple log bridge.” It was the
famous stone bridge, of course. But also, when the monk is speaking of
the stone bridge he is also speaking about Zhaozhou himself. I came all
this way to see a famous master of Ch’'an and I see you? This is how we
know that Zhaozhou was not an impressive guy. If you are a monk
walking 200 or 300 miles with your little straw sandals to get to see the
storied master Zhaozhou, you are expecting something. And you arrive;
here is this guy. Not much to him. This is how the Ch’an monks of old
were. They were very present and forthright and they called a spade a
spade. “You know you're not too impressive. I came all this way and

" heard all this stuff about you; there’s not much here, is there?”
Imagine, if you were Zhaozhou. How would you feel? What would you
say? Zhaozhou said, “Oh, you see a log bridge"—just a log bridge, no
important Zen master here, [t was okay with him that he wasn’t much.
But that’s only half of what he said. If that's all he said then he would
be clinging to being nothing special. He added, “—you don't see a
stone bridge.” This is true for us, too. There is not much to us, just a
log bridge. But do you see the stone bridge in your own life? Zhaozhou
said yes, you're right, just a log bridge, but you don’t see a stone bridge.
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“Umm . . . funny stories, yes . . . but not just funny. Serious and
sad ones too, everything, right?”

“Yes, but people like the funny stories. Mainly you should tell
funny stories. That will be good. Hojo-san liked funny stories. Everyone
will be very happy to read them.”

“There may be some people who don't think 1 should do the book.”

She sat back down across the table from me and locked directly at
me. “When [ speak now, it is Suzuki-roshi’s voice coming through my
mouth and he says, ‘Please write a book about me and thank you very
much for writing a book about me.’ Those are his words. I speak for
him.”

It was time to go. She offered me a green metallic frog that fit in
the palm of my hand. “Here, take this,” she said. “It belonged to Hojo-
san. He would be happy for you to have it. He loved frogs very much,”
she said, drawing out the first syllable of very. “I'm giving everything
away. When I go back to Japan I go like the cicada. It leaves its shell
behind. [ will do that too.”

“I want to come visit you there and ask you about Hojo-san.”

“No, no, no,” she said adamantly. “No mocre English. [ will leave
my poor English behind me.”

“Then I will speak in my poor Japanese,” I said, in my poor
Japanese.

“Okay, please come visit then. But keep your voice small when you
do. Your voice is too big.”

“QOkay,” [ said in a tiny voice and passed her at the door, assuring
her as she instinctively cringed that { wasn't going to hug her.

“Remember,” she said, “tell many funny stories.” Then, “Why
would anyone not want you to do a book on Hojo-san?”

“Various reasons. You know he didn’t want anything like that. It
would be impossible not to misrepresent him. And you know what
Noiri-roshi said over twenty years ago?” Noiri-roshi was a colleague of
Suzuki’s, a strict and traditional priest, now old and revered.

"No, what did Noiri-san say?”

“That Suzuki-roshi was one of the greatest [apanese of this century
and that no cne should write about him who doesn’t know all of his
samadhis [deep states of meditation].”

“Good!” she said clapping, with delight in her voice. “There’s your
first funny story!”
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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 relationship with San Francisco Zen Center.
A partial list of these follows:

Centers with Daily Meditation

Within California

Arcata Zen Group, 940 Park Ave., Arcata 95521, Contact 707/442-9155 in
Arcata or Maylie Scott in Berkeley at mayliescott@earthlink.net.

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

Dharma Eye Zen Center, 333 Bayview St, San Rafael 94901. Monday—Friday
5:15 a.m. zazen and service; Monday 7:30-9:30 p.m. zazen, tea & discussion; Sunday
7:15 a.m. zazen & 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, Teacher.

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 §t, Santa Cruz 95060, 408/457-0206.
Wednesday zazen 7:10 p.m., lecture/discussion 8 p.m. Katherine Thanas, teacher,
408/426-3847.

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

Outside California

Chapel Hill Zen Group, Use mailing address to request information—
P.O. Box 16302, Chapel Hill NC 27516; meeting locaticn, 5322 NC Hwy 86, Chapel
Hili 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, Minneapolis 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 Monday, Wednesday and Friday,
6:30-7:30 a.m. Contact Robby Ryuzen Pellett, 206/298-3710. Need to bring own
cushions.
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