














“How do you make a matrix for enlightenment?” you may well ask.

Is it practice? Meditation? Retreats? Lectures? Reading and study? People
say, “I am looking for a fantastic community that I will find to be a matrix
for enlightenment.” And basically what they find is a group of people. Ail
the issues that we have in society in general are always going to play them-
selves out. You can never totally escape from that.

Buddhists have always had trouble answering the question, “If I am
going to live as a Buddhist, what do 1 do about my family?” If you are a
Buddhist monastic (except in Japan), you ‘leave home'. That means you
g0 to a totally different community, you change your name, and you have
no further social obligations to your nuclear family. East Asian culture has
always resented and looked down on Buddhism because of this. For many
people in East Asia, the family is the primary unit, particularly from the
Confucian point of view; therefore to turn one’s back on the family is to
deny the essential element holding together the fabric of society. From their
perspective, this is an extremely destructive thing to do.

The world in which we live today is a global environment. We have
never before had to live this way. I am amazed at the places from which I
receive e-mail. T received an e-mail message from Pokhra in Nepal. I re-
member trying to reach that very remote place by road. The road complete-
ly washes away every year in about eighteen places and has to be rebuilt.
Now | can contact Pokhra over the Internet and not have to worry about
the washed-out road.

Globalisin says something on which Buddhists can agree: The nuclear
family is not the basis for Buddhism. Buddhists say that the issue for us in
life is to figure out how to live as human beings in a global environment,
how to transfer merit to all sentient beings. That is really the challenge of
our present time: how much to focus on a family as opposed to those out-
side. I grew up in an environment in Virginia where things were very local-
ized. My wife is from Los Angeles. When I first took her back to Virginia,
she went to buy gasoline at the little store near where I used to go camping
in the mountains. She sat, and she waited and waited, and nobody came.
Finally, she went in the store, and they were all sitting there chatting away.
She asked, “Can I have some gas?” They thought about it and looked her
over, and then one of them asked, “Are you Lew’s wife?” She said yes. “Oh
well! We didn't know who you were! Sure you can have gas.”

Localism says, “I have no real obligations to people who are outside.
if I don't know them, what obligation should I have to them?” That is true
around the world, to a certain degree. It is certainly true in Japan. You must
be introduced to somebody before they really have an obligation to you.

If you go to Japan and try to get by without an intreduction, you will have
a great deal of trouble, because people will not quite know what to do with
you.













This is the crest of Rinso-in,
Suzuki-roshi’s temple in
Japan, where his son Hoitsu
Suzuki is now the abbot.

can find. Buddhists, when they talk about compassion, say that if you are
enlightened, you will have a deeper response to the suffering of others. If
insights do not lead to compassion then it is not what the Buddha experi-
enced at his enlightenment.

This view makes an enormous difference. Most of the Buddhist teachers
I have heard have always focused on this level. I told you the story about
Suzuki-roshi making the vegetarian eat a Big Mac. Why did he do it?
Compassion. What was the compassion? This student had become so
fixated on his vegetarianism that he was no longer able to understand that
vegetarianism is just a decision. If one becomes fixed on an idea and a con-
cept, then the teachings indicate that there is a serious problem.

The first time 1 ever went to a Buddhist meditation sesshin, a monk
came in and kicked one of the people who was meditating. I was really
shocked by this. But the monk acted with compassion. The student really
needed that kick. He was not doing it right. He thought he had it. He need-
ed to be jarred out of his old patterns. Get over it! Move on.

How do you know whether what you are doing is compassion? It is a
difficult thing. As a parent, [ can say that it is extremely difficult to know
how to be compassionate to your children. If you think it is exclusively to
be kind and sweet to them, that will prove not to be the case. There comes
that moment when you have to be honest. It is very hard for parents to be
honest. At least it was for me. But compassion means saying, “Here's what |
think. I don’t blame you, but I believe thus.”

If I must judge a Buddhist group poorly, it is when I see a lack of com-
passion within it. Any time a group starts arming itself, organizing a
defense, building a fort, and getting ready to kill in order to defend itself,
that is not a Buddhist group. It utterly lacks compassion. It is acting in self-
preservation, maybe, but compassion is something else.

Buddhism is a complex tradition; it is a religion that allows for an enor-
mous variety of practices. At the same time, it says, “Don’t think that it’s
permanent. Don't think that it's the only thing that you can do. Don't
think that it makes you any more a Buddhist than anybody else, Don't
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then that is Buddhist practice. This
is the fundamental attitude of cur
Practice.

I want to compare the practice
of the past to the practice which is
going on now—and which will con-
tinue to go on in the future. Then
you will understand more clearly
what is our practice. This is another
effort to keep our practice clear and
ongoing. On this point, I think we
must make our effort not to get lost
in—how should I say—worldly prac-
tice.

It is not a difficult thing to keep
this practice pure if you understand
actually what it is. So, in this sense,
it is necessary for you to have some
understanding of what Buddhist
practice is.

I think we should be very grate-
ful for Buddha and for the many
people who transmitted this practice
for many thousands of years. I also
think we should be very grateful for
those who are making the effort to
satisfy their mind even though they
do not know what real pure practice
is, because eventually they will find
out what is real practice—like
Buddha, who after making a great
effort to establish himself on him-
self, wanted to be independent from
everything, and wanted to save all
beings, having some feeling of re-
sponsibility as a future king of his
owil country. Sooner or later this is
a feeling which everyone will have.
So we must be grateful for those
who are striving for the final goal.

If you have a question, please
ask me. Whatever question it may
be, it’s quite all right.

Student: | understand from
some students that they meditate a
long time and nothing happens.

Suzuki-roshi (hereafter S-r):
Nothing happens. That is okay.

Student: Is it better to meditate
outside?

S-r: Inside is better.

Student: Inside is better? Why?

S-r: For a beginner it is especial-
ly so, because outside it may
become windy. Here in California it
may be good to sit outside, but still
vou may have some disturbance.
The light may be too strong. The
light we have here inside is just
right. But if it is too strong, it is dif-
ficult to keep your eyes open, so you
have to shut your eyes.

It is necessary to have the right
temperature too. If it is too hot, it is
difficult. Cold weather is better, but
hot is very difficult when you to sit.
When you go outside you may feel
you want to sit there. But if you
start to sit, you will find various
things which will disturb you. So I
think it is better to sit inside. If you
try, you will find out.

Student: Do you always count
to keep track of the mind? Or do
you stop at some point?

5-1: Just to sit is best, but that is
not so easy. 50 we count our
breaths. But it is not just to count
our breaths like you count sheep
jumping over a fence. One, two,
three, This is rather busy. When you
want to sleep, that may work, but
for zazen it doesn't work so well.

“To count” means to do some-
thing with your body and mind. To
devote yourself to practice with your







do?” and will start taking a walk.
That is why vou start to think.

Student: Is it better {o leave the
eyes half-open, or do you ever close
the eyes?

S-1: Half open. Fujimoto-roshi
said in The Way of Zazen, watch
some point at your eye level, and
turn the focus four or five feet
ahead. Then you half-open your
eyes. You shouldn’t focus on some
point on the wall or some point on
the floor. Your eyes are not gazing at
anything in particular. If you have
this kind of seeing you can catch
everything from this angle. [ don’t
feel any particular focus. That is
how to do it. But if it is difficult as
you count your breath, you can
focus on something in front of you.

Some older student, when she
started practice, always prepared
something to put it in front of her.
She was gazing at it. I think that is
not the proper way. No Zen master
ever told us to do so. But for her it
was very good. It worked very well,

I think. But after a while she didn't
need that kind of thing in front of
her.

Student: For what reason do
you keep the eyes open rather than
closed?

S-1: If your eyes are open,
naturally you will see many things.
And if you close your eyes, you will
think more, and you will have vari-
ous images

Student: Do you get anywhere
if you just keep sitting every day for
twenty minutes—do your counting?
Will there be progress? Or can you
just get stuck sitting?

S-r: Yesterday I said many peo-
ple changed into stones after sitting
six days. I think that was good. But
why we practice zazen is not to
change into a stone. That is some-
thing which will happen in our
practice. I don’t say that is bad. That
may be good. But that is not why
we practice zazen.

You will have various experi-
ences in zazen, and then more and
more you will experience less the
sense of duality, good or bad: good
experience or bad experience. And
you will feel always a sort of compo-
sure or the same consistent feeling
wherever you go. With that founda-
tion or same feeling of composure,
you will see things as it is.

50 that constant feeling will be
like “emptiness” or “buddha-eye,”
or “buddha-mind.” We call it by var-
ious names. A kind of fundamental
openness of your mind. So you will
not feel that you are here or you are
there. “Here” or “there” is just a
dualistic, mental understanding of
things. Before we develop that
dualistic understanding of things,
we have a more pure experience of
things. If you are able to maintain
such a state of mind, or state of
yourself, then you will not be
bothered by the idea of “here” or
“there.” You don’t seek for any-
thing, because you have a contented
feeling.

Student: And it happens by
simply sitting there and doing that
for a long time—over a period of
time?

S-r: First of all you should get
accustomed to right posture and












Buddhism and the Twelve Steps

Anonymous
¥, . . NEED ALWAYS MAINTAIN PERSONAL ANONYMITY AT THE LEVEL OF PRESS,
RADIO AND FILMS.”—FROM THE 11TH TRADITION OF ALCOHGOLICS ANONYMOUS

FOR MANY OF US who follow and find refuge and liberation through the
paths of Buddhist practice and Twelve Step programs of recovery, it seems
that these two spiritual traditions offer mutual illumination and clarifica-
tion. The theistic language of the Steps can seem an impediment to the

Buddhist; but one of the things we are encouraged to do in recovery is to
look beyond the differences to the similarities of experience and emotion.
With this in mind, I would like to examine the Steps from the perspective
of Buddhism and investigate the possibility of a mutual understanding.

Step One states: We admitted we were powerless over alcohol—that
our lives had become unmanageable.

Buddhism is actually pretty simple. it's about suffering and the cause of
suffering and the end of suffering. In the first sermon the Buddha preached,
he spoke about what he called the Four Noble Truths. The following is a
quote from that sermon about the First Noble Truth:

“What is the Noble Truth of suffering? Birth is suffering; aging is suffering;
death is suffering; sorrow and lamentation, pain and grief and despair are
suffering. Association with the loathed is suffering. Dissociation from the
loved is suffering. Not to get what one wants is suffering. In short, the five
aggregates affected by clinging are suffering.”

The word the Buddha used, here translated as suffering, was dukkha,
which can also be translated as incompleteness, unsatisfactoriness, discom-
fort. What he is talking about is our sense of some radical flaw at the base
of our lives, some lack, some missed beat in the thythm of our experience.
Over and over again. What our Christian friends might call the result of
original sin. There is some deep longing that is perhaps never filled, or that
we are afraid will never be filled.

And it is this gap that we fll with . . . what? It doesn’t have to be alco-
hol. We can each substitute our favorite addiction. Is it a drug, a person, an
idea, an emotion? Are you addicted to pleasure? Are you addicted to suffer-
ing? To being a victim? To depression? It seemns that we are all addicted to
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hungry, or thirsty, or hot, or cold, or horny, or tired, or in pain. There was
no thing that I could think of that corresponded to my need; and, at the
end of the exercise, | was left with a small voice in the back of my head
whispering urgently “I want, I want, I want.” This was an experience of the
basic thirst which drives our existence and which we attempt to slake with
whatever we can.

On the other hand, what we say in this Step and in our practice is that
it is possible to realize wholeness, to put this craving to rest; and that we
cannot do it by ourselves. There's a paradox here, because we must do it
by ourselves, but only by not doing it by ourselves. (We like paradoxes in
Zen—not because they're cute, but because they actually express the experi-
ence of our lives.) I will speak more about this further on.

So the healing and the sanity I'm speaking of cannot be grasped by the
small self which is a construct of fear, the neurotic and troubled waters of
our thoughts and emotions, the mixture of memory and fantasy (which,
examined, are functionally the same). And we cannot reach this wholeness
by manipulating either the world or the self that is sorrow and frustration
and the product of causes and conditions which arise and cease. We are
restored to our primordial sanity when we release ourselves into what
Suzuki-roshi called Big Mind. This is the power that is greater than our
self. And it comes about through abandoning the insanity (literally, the
un-healthiness) of our habitual behaviors and attitudes.

Step Three: Made a decision to turn our will and our lives over to
the care of God as we understood him.

Let’s examine this from the point of view of the Fourth Noble Truth:

“What is the Noble Truth of the way leading to the cessation of suffering?
It is the Eightfold Noble Path. That is to say: Right View, Right Intention,

Right Speech, Right Action, Right Livelihcod, Right Effort, Right Mindful-
ness and Right Concentration.”

50 at the very beginning, with Right View and Intention, we make a
decision, a decision to practice, to follow the Eightfold Path to the end of
suffering. We decide to turn ourselves over to Big Mind, or to the bodhisatt-
va vow to save all beings; and, oddly enough, this decision to practice puts
us beyond the realm of choice and preference. For example, if I get up for
zazen when the alarm rings or when I hear the wake-up bell, without ask-
ing myself whether I particularly feel like going to the zendo that morning,
I am practicing beyond the realm of desire and personality. It is almost,
not quite, a leap of faith. More like a single step of faith, or of willingness.
That’s enough. A Zen master once said that 5% sincerity is enough for
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Which brings us to Step Five: Admitted to God, to ourselves and
another human being the exact nature of our wrongs.

In our practice it is important to have a good spiritual friend, someone
with whom we can be completely honest, to whom we can be transparent.
We cannot know ourselves by ourselves. We must be mirrors to each other,
In Twelve Step programs this person is the sponsor. In Zen, it is the teacher
or practice leader.

There is a very famous Zen saying which is “If you meet the Buddha
on the road, kill him.” So we must be pretty careful not to set up our teach-
ers and friends as Buddha, as some final and unimpeachable authority. That
is too much of a burden for anyone and we will always eventually turn on
anyone to whom we give away our own authority. OQur teachers, our spon-
sors, our good spiritual friends are only other folks like ourselves who are
willing to take on the work of being there for us. It’s very hard work train-
ing a teacher, learning how to use a teacher. And being a teacher.

A monk asked the great Zen teacher Yunmen: “How is it when the tree
withers and the leaves fall?” Yunmen replied: “Body exposed in the golden
wind.”

When we have seen through and through all the games and masks
and lies and secrets and they've all fallen away, we stand exposed. Body
exposed. Body and mind exposed in the golden wind. Body and mind are
the golden wind, free and at ease in the world. And we can't do it alone.

Step Six: Were entirely ready to have God remove all these defects
of character.

Step Seven: Humbly asked Him to remove our shortcomings.

These two Steps are particularly interesting to examine in the light of
Buddhist teaching. Often they are difficult for people to understand in a
non-theistic context; but one approach is to consider them as an invitation
to examine the nature of the self. In fact, both Buddhism and Twelve Step
programs deal with the conscious deconstruction of the self we have creat-
ed over a long, long period of time.

The Buddha taught that there are three characteristics of conditioned
existence (which is the only sort of which we have direct experience). One
of them is dukkha, which we’'ve already examined. The second is transitori-
ness, that everything changes constantly. Pretty obvious if you think about
it. The third, though it stems directly from the second, is a little harder to
grasp. This is the teaching of no-self.

This teaching tells us that there is no nugget of unchanging me-ness,
o1 you-ness; but rather that not only does the body constantly change, but
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that there is nothing of that which comprises us that does not. Not our
thoughts or memories (which are mostly made up anyway), our cravings,
our character defects or our virtues. There is nothing of us which remains
stable for long. We are like the weather, a constant movement against the
sky.

And what this teaching and these steps are telling us is that change
is not only possible, but inevitable. Because of this we do not need to be
caught by some fixed idea of who we are. And because of this, we can live
in the vow. We live in the bodhisattva vow wlien we live beyond our char-
acter defects, beyond greed, hate and delusion. We are not instantly freed
from greed, hate and delusion; but we are not caught by them.

In Buddhist psychology we say that each person is to some extent de-
fined by one of the three poisons—greed, hate or delusion; that he or she
has a predominant character defect or predominant position vis-a-vis the
world. The greed type is somecne who always wants more, who uses acqui-
sition as the primary means of shoring up the illusory self, who builds a
wall of goodies to protect him- or herself: ice cream cones and new cars and
lovers and status and money and houses and jobs.

The hate (or aversion) type is the one who doesn’t allow anything or
anyomne to get close enough to puncture the barrier of the self. She or he
pushes everything away. It is all too dangerous to allow in. The basic moti-
vation of this sort of behavior is fear—a fear which can externalize itself as
anger, an emotion which provides the illusion of control and of a powerful
stance in the world.

And the delusion type doesn’t really know what he wants or what strat-
egy might work best. Sometimes a little of this looks good and sometimes—
but I don’t want that—but maybe I want that—or what do you think,
should I have some of that other thing? It's like being lost in a foggy
woods, surrounded by the mocking voices of unseen adversaries.

But the good news is that through practice, the three poisons are trans-
formed. The greed type becomes more and more attached to the Dharma
and to those behaviors that are wholesome. Aversion transforms into pene-
trating wisdom, the ability to see through all the pretenses and construc-
tions and false seemings—especially our own. The delusion type trans-
formed by practice is no longer caught, not by intellectual or emotional
artifices, and moves through life with great freedom because the realization
has come that it’s all a story.

Step Eight: Made a list of all persons we had harmed and became
willing to make amends to them all.

Step Nine: Made direct amends to such people whenever possible,
except when to do so would injure them or others.
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Real to Real: Buddhism and Film

AS BUDDHISM MOVES TO THE WEST, its influence on modern culture
is growing. Likewise, modermn art forms are also being used to express and
teach Buddhism. The meeting of east and west, old and new, sacred and
profane is embodied in a growing corpus of films from around the world.
Film, by its very nature a series of flashing still pictures, reflects the
ephemeralness of existence. It also encourages one to identify with the
characters portrayed and develop compassion toward others (and some-
times one's self as well.)

The San Francisco Zen Center and the Asian Art Museum/Chong-Moon
Lee Center for Asian Art and Culture are presenting a Buddhist film series at
the Museum's Trustees” Auditorium in Golden Gate Park. A distinguished
speaker will introduce each film. The schedule is as follows:

Film Speaker
April 6 Enlightenment Guaranteed Doris Dorrie
April 20 Fearless Gretel Ehrlich
May 4 King of Masks Peter Coyote
May 18 Mandala Robert Buswell
June 8 Windhorse Yvonne Rand
June 22 Blue Michael Wenger
July 13 Burmese Harp Rina Sircar
July 27 Caravan Gaetano Maida
August 10 Groundhog Day Reb Anderson
August 24 Way of the Lotus Wimal Dissanayake
September 7 Monkey Makes Havoc... Maxine Hong Kingston
September 21  After Life Donald Richie

All screenings are on Fridays at 7:30 PM. Tickets are $7 each, $70 for all
twelve films, and include admission to the Museum. Free parking is avail-
able. For more information, call 415-863-3133 or visit our web site at
www.sfzc.org.













Related Zen Centers

.B UDDHISM 1§ OFTEN LIKENED TO A LOTUS PLANT. One of the character-
istics 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 partia] list of these follows:

CENTERS WITH DAILY MEDITATION
Within California

Arcata Zen Group, 740 Park Ave,, Arcata 95521. Contact Maylie Scott at
(1) maylie@humboldt.com or (2) 707-826-1701.

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

Clear Waler Zendo, 607 Branciforte 5t, Vallejo 94590. Contact Mary
Mocine at 707-649-2480 or marymo@att.net

Dharma Eye Zen Center, 333 Bayview St, San Rafael 94901.

Mon-Fri 5:15 a.m. zazen and service; Monday 7:30-9:30 p.m. zazen,
tea and discussion. Call for sesshin schedule or zazen instruction,
415-258-0802. Myogen Steve Stucky, teacher,

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,
650-903-1935. Keido Les Kaye, abbot.

Santa Cruz Zen Center, 113 School 5t, Santa Cruz 95060, 8§31-457-0206.
Wednesday zazen 7:10 p.m., lecture/discussion 8 p.m. Katherine
Thanas, teacher, 831-426-3847. ’

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

Qutside California
Austin Zen Center (Clear Spring Zendo) 1308 West Ave, Austin TX. 78701,
Website: www.austinzencenter.org, 512-479-4022.

Teacher Seirin Barbara Kohn, e-mail: kohnbarbara@netscape.net;
president Flint Sparks, e-mail: flintspar@aol.com
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WEEKLY MEDITATION GROUPS
Within California

Almond Blossom Sangha, 4516 Bluff Creek D1, Modesto CA 95355.
Wednesdays 7-9 p.m. Website: http://webpages.ainet.com/meditate/

Bolinas Mountain Source Sangha, 5t. Aidan’s Episcopal Church,

30 Brighton Ave, Bolinas. Day-long zazen one Saturday a month
(usually the second one) 9 a.m.-5 p.m. Contact Taigen Leighton,
510-649-0663 or Liz Tuomi, 415-868-1931.

California Street Mountain Source Sangha, 5t. James’ Episcopal Church,
California St between 8th and 9th Aves, San Francisco. In the parish
hall downstairs from the main church. Wednesdays 7:30-9 p.m. zazen
and discussion. Contact Taigen Leighton, 510-649-0663.

Monterey Bay Zen Group, meets at Cherry Foundation, 4th and
Guadalupe, Carmel. Tuesdays 6:30 p.m. Mailing address: P.O. Box 3173,
Monterey CA 93924, Katherine Thanas, teacher. Contact Kathy
Whilden at wildini@aol.com or at 831-647-6330.

North Peninsula Zen Group, Mercy Center, 2300 Adeline Dr, Burlingame
CA 94010. Meets Thursday evenings 7:30-9 p.m. Contact Darlene
Cohen, 415-552-5695.

Oakhurst-North Fork Zen Group/Empty Nest Zendo, 54333 Two Hills Rd,
North Fork 93643. Wednesday 5:45 p.m. class and sitting and Sunday
8:45 a.m. One half-day sitting per month. Contact Grace or Peter
Shireson, 559-877-2400.

Occidental Sitting Group, 3535 Hillcrest, Occidental 95465, zazen, kinhin,
talk, discussion Sunday 9:30-11:30 a.m. Meet at Anderson Hall—please
call for directions. Contact Bruce Fortin, 707-874-2234.

San Rafael Mountain Source Sangha, St. Paul’s Episcopal Church,

Court 5t. between 5th and Mission in parish offices to right of church.
Wednesdays 7-8:30 a.m. zazen and discussion. Contact Taigen Leighton
510-649-0663.

Thursday Night Sitting Group, Marin Unitarian-Universalist Fellowship,
240 Channing Way, San Rafael. Thursdays 7-9 p.m. Contact FEd Brown,
415-485-5257 or U.U. Fellowship, 415-479-4131.

Zen Heart Sangha of Redwood City, Mt. Alverno Conference Center,
3910 Bret Harte Dr, Redwood City 94064. Meets Monday evenings
7-% p.m. Contact Misha Merrill, 650-851-0934.
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