








At one point in the evening, 100 sparkling candles were lit on a very
large cake, co-abbots Linda Ruth Cutts and Paul Haller made welcoming
statements, and we all sang “Happy Birthday.”

The next morning we gathered, as we do every Saturday at 6:30, for
zazen and service, celebrating our teacher’s anniversary with our ongoing
practice of his way. The regular Saturday morning lecture was given by
Suzuki Roshi’s son and dharma heir Hoitsu Suzuki Roshi. Hojo-san, as he is
often called at Zen Center, has been a much loved friend and teacher to us
for many years, often willing to travel from Japan to help us with cere-
monies and his wise and gentle presence. His lecture is included in this
issue of the Wind Bell.

Later that afternoon there was a formal ceremony in the Buddha Hall
to commemorate Suzuki Roshi’s anniversary. Abbot Paul Haller officiated,
and was joined at the altar by Genko Akiba Roshi, the administrative head
of the Soto School in North America, Hoitsu Suzuki Roshi and a number of
Suzuki Roshi’s early students, among whom were: Sojun Weitsman
(Berekeley Zen Center and former abbot of SFZC), Jakusho Kwong (Sonoma
Mountain Zen Center), Katherine Thanas (Santa Cruz Zen Center), Senior
Dharma Teacher Blanche Hartman, Paul Discoe, Jane and Peter Schneider,
Edward Brown and Phillip Wilson. The formal offerings were accompanied
by cymbals and statements of gratitude from Zen Center’s first generation.

Saturday evening many of us drove to Green Gulch Farm for Skit
Night. Skit Nights are a long-standing tradition at Zen Center, often mark-
ing the middle of a practice period or monastic intensive. They give us a
chance to show off our talents (or good intentions) and to poke gentle fun
at ourselves, lest we take ourselves too seriously.

On Sunday morning, at Green Gulch, in lieu of the regular public lec-
ture, some of Suzuki Roshi’s original students spoke of their lives with him.
And on Sunday afternoon a pilgrimage of sorts was made to Sokoji Temple
in Japantown. Tt was the Sokoji congregation to which Suzuki Roshi origi-
nally came to minister, before he met the odd collection of beats and hip-
pies who eventually settled down to become Zen Center. The current tem-
ple is a few blocks away from the original, which, after years of disuse, has
been remodeled as a residence for seniors. We were welcomed by the Sokoji
congregation (a number of whom had known Suzuki Roshi) with a ceremo-
ny and reception and a celebration of our common roots.

The final event of the weekend was a meeting of representatives of
sanghas in Suzuki Roshi’s lineage. Eighteen groups were represented, includ-
ing ones from Illinois, New York, Washington and British Columbia, as well
as several from the Bay Area, and a couple of sub-groups within San
Francisco Zen Center (the People of Color group and the Meditation in
Recovery group). Michael Wenger, vice president in charge of dharma group



















sitting in the back of the meditation hall, and after about thirty minutes
you fall asleep, you start nodding. And he said, I'd like you to sit right in
front of me, 50 when you fall asleep I'll get up and hit you. I felt extremnely
honored that he cared that much about my practice and I thought, oh, I
don’t want to disturb his meditation. But sure enough I would be sitting
there, right in front of him, and I would start to nod after about 25 or 30
minutes, and he would get up and hit me. And I would wake up, momen-
tarily.

On the other hand, at Tassajara I had a lot of problems sitting still. T
shook a lot, involuntary movements. Then they used to say, cut that out,
you're just trying to get attention, aren’t you. I didn’t know what Suzuki
Roshi made of it. Years later he told me, if I had known you were going to
do that for so long, I would have stopped you right away. I don’t know
what he had in mind. Sometimes he used to come, and I would be shaking,
and he would just put his hands on my shoulders and I would get very
calm and still, and then he would go away. And [ asked him, what are you
doing when you do that. He said, nothing, I'm not doing anything, I'm just
meditating with you. That was also very nice, Again I felt, you know, hon-
ored, so to speak, or very grateful for someone to be there with me.

I'm also remembering one morning when he started talking during
meditation. He said, you think that I'm the teacher and you’'re the student.
That's a mistake, You think that you don't know anything and that T have
things to tell you. You're wrong. Sometimes the teacher is the student,
sometimes the student is the teacher, sometimes the teacher bows to the
student, sometimes the student bows to the teacher. And he went on like
this for a few minutes, and then he leaped up from the seat with his little
stick and went over to the person nearest him along the wall and he said,
who is the teacher—bam, bam—and then the next person, who is the stu-
dent—bam bam—who is the teacher—bam bam—and after about five peo-
ple he ran out of breath. So he stopped saying who is the teacher, who is
the student, and continued hitting about 70 people—bam bam—twice on
the right shoulder for each person. He got back to his seat a little bit out of
breath, and sat down. I was kind of dismayed ‘cause I thought maybe he
could teach me something. But it turns out, of course, that this was part of
the power of his teaching, that he gave that back to us. Our looking for a
teacher he gave back so we could find the teacher in ourselves, in our expe-
rience; as he said, whatever happens study closely and see what you can
find out. Thank you.

Lew Richmond:

Hello, I'm Lew Richmond. I'm honored to follow my dharma brother
Ed. It's my opinion that Ed talks about Suzuki Roshi better than anybody,
and he hasn't disappointed me today. Actually what I thought of talking
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and stamps them and sends the paper on. That’s his job. He’s been doing
that for a long time. He's a widower and his son is not with him any more,
so he’s quite lonely. Then he finds out that he's going to die of stomach
cancer. At first he’s very sad, and you see him sobbing under his blanket,
looking at a picture of his wife. Then he tries to make contact with his son
and that doesn’t quite work out. He takes some money out of the bank and
goes to the pleasure guarter and tries to enjoy himself and drink and every-
thing, but that doesn’t work. It’s a Kurosawa movie, so things don’t happen
in a linear way. Basically, about halfway through the movie, the narrator
says that he dies. The next thing is you see his wake, his funeral, every-
body’s around talking.

The test of the movie is flashbacks and you find out what actually hap-
pened. What actually happened is that this group of women kept coming
into the town hall to get a park for their children, and nobody pays any
attention to them. This man doesn’t pay any attention to them. At some
point he just picks up the piece of paper that’s their petition and he just
decides he's going to make them a park. So he starts to do it. He goes
through all the indignities and the difficulties of trying to get through the
petty bureaucracy. He has a mission, and he’s very clear because he knows
he's dying, so he's fearless. And there's one wonderful moment where some
local gangsters come—they have some interest in not having the park—and
they try to intimidate him. They threaten him, and he just looks at them,
and they just go away. This look is one of the most memorable moments in
that picture. There’s nothing that they can do against the power of that
look. And then somehow the park gets built. There's one beautiful scene
wherte he's in the park, and and it’s snowing, and he’s by himself. He’s on a
swing, and he’s swinging. And then he dies in the cold. If it was a western
movie that would be the great ending. This man overcomes obstacles, he
knows he’s dying, he makes this thing. But this is a Japanese movie with a
real Buddhist sensibility.

So what happens next is really what | want to talk about. Everybody
gets together, all his co-workers, for a wake. They start to drink and they
start to talk about him. Various things come up. Everybody tries to take
credit for the park—he couldn’t possibly have built the park by himself.
Somebody else did it. Various things come up, and pretty soon you realize
that what happened starts to get vague. The memories of people—as they
drink more, as they talk more, as their small egoistic minds come up—it
gets all confused. Toward the end there's only one man who stands up and
says, well he did a great thing, he really built this park. Everybody just
pushes him aside and laughs at him. The last scene shows the park with the
kids in it and how wonderful that is.

1 know lots of us are going to talk about our experiences with Suzuki
Roshi. I'll take a couple of questions.
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up in the air but who also didn't move. 5o I didn’t dare move either. It was
hard of course.

On about the fourth day, I don’t know what happened but I began to
cry. So I went out into the entrance, and sat there at the top of the stairs
that led down to the entrance, sort of sobbing, and Suzuki Roshi came out
and put his hand on my shoulder and said, “Are you okay?” [ said, “Yes.”
That was his kind of kindness.

Suzuki Roshi could be strict, but you always felt that his strictness
wasn't based upon idealism, or some idea about strictness or toughness per
se being good for you. He often talked about having a grandmother's heart.
But he said that a grandmother’s kindness was only for her grandchildren,
while we should have a kind mind for everyone.

I'was a Zen Center officer back in the early days of Tassajara, so I went
to a lot of meetings. We were always arguing about how to do things right.
Suzuki Roshi later said that he used to feel really bad listening to his disci-
ples fighting, but when he decided just to accept it, it ceased being a prob-
lem for him anymore. I think that the best way to honor Suzuki Roshi’s
memory is to have an accepting heart.

Finally, my most vivid impression is that it was easier to be with Suzuki
Roshi than with anyone I had ever met. Being with him just felt so natural.

David Chadwick:

[ collect stories about Suzuki Roshi, and oral history, and would just
like to encourage people to e-mail me anything you have to say. [ think
that a part of the genius of Suzuki Roshi in establishing his way here was to
do it in such a way that everybody should feel empowered. Suzuki Roshi
just sort of indicated to us that we find our own wisdom on our own. And
that he really couldn’t do anything for us, other than indicate the way that
his teachers had taught him and try to be a good example. Not all teachers
are good examples, nor do they have to be. But he was a very good exam-
ple. 1 feel like he left us with, and we continue to have, a loosely defined
community, sort of like concentric circles. There are people who live and
work at the centers, those outside who come a jot, those who come less,
and it spreads out to somebody who just reads the Wind Belf or others who
only come to lectures. People have so many different roles and histories.
There are people who have some history, you know, like [ was ordained by
him. But, you know, you can only get so much traction out of that because
Zen Center’s not a devotional community.

If you look on my website I have a report of visiting a heavily devo-
tional community a few years ago. It's so nice to be involved with a com-
munity that isn't that way because we’re not thinking about him all the
time. Really there’s a very low level of that. I mean it took Reuven Ben
Yuhmin, Robert Front, who's living in Taiwar, to come up with the idea to
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[ gave a little talk about Suzuki Roshi. It’s interesting that in Japan people
around the temple, the danka, are not quite sure what Suzuki Roshi did. It’s
a kind of mystery to them. Why do all these Americans come to this tem-
ple? So I tried to explain it a little bit. I said that when Suzuki Roshi came
to America, he really didn’t do anything, He had nothing in mind. I've
heard it said that when Suzuki Roshi was born 100 years ago, Zen Center
was borm. Which is true, I believe. And that Suzuki Roshi when he was
young had wanted to come to America to introduce people to Buddhism,
which I also think was true.

But the other side is that he was invited by the Japanese congregation,
and it was an opportunity for him. He said that when he came to San
Francisco he didn't study any map of San Francisco, he didn’t read any
books about San Francisco, He came without any idea about San Francisco
in his mind. He just kept his mind open to whatever he would meet wher-
ever he was. This is a kind of example of the essence of Suzuki Roshi’s
teaching and his practice, So when he came he didn’t do anything, he just
sat zazen, and somehow people found out that he was doing zazen, not in
the zendo, but in the pews of an old synagogue, and coincidentally attract-
ed many Jewish practitioners, not because of the synagogue, but because
Suzuki Roshi had the qualities of an accomplished Jewish teacher. A
Catholic priest who sat at Page Street in the sixties said that during sesshin
he perceived Suzuki Roshi to have a classic Jewish face, and try as he might,
he couldn’t shake that perception.

For a number of years I had been seeking out a practice, and I was very
attracted to Hasidic Jewish practice, but [ couldn't find any teacher. But in
1964 when I met Suzuki Roshi, he was exactly that person for me. He had
ali the characteristics of a Hasidic Jewish master. So according to my projec-
tion, he became my rabbi. And it was in a synagogue. I truly believe that
things work in strange ways. But Suzuki Roshi didn’t do anything; he sim-
ply was himself. People came, and he let them sit zazen with him, and he
encouraged those who came to settle on themselves in stillness.

He watched Zen Center grow, and thought that this will last or survive,
but he didn't direct—he didn’t say that he was creating Zen Center, or
introducing something special to us. He was like the root, the kernel, the
seed, and from this seed somehow he embodied the way his mantra of
“nothing special” made us aware of the truly special quality of everything
we need. He encouraged us to treat everyone and every thing with respect.
He always addressed our buddha nature,

I think we just went there to watch him tie his shoes—even though he
never did tie his shoes, he always wore sandals. But that kind of quality of
just planting himself, and the shoots that grew up around him from that
seed, expressed what was really inside of him.

There was no Green Gulch in Suzuki Roshi’s time. Green Gulch was the
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Suzuki Roshi’s Heritage
A Message from Zentatsu Richard Baker

S UZUKI ROSHI BROUGHT US SITTING-PRACTICE, which he visibly, physi-
cally practiced—sometimes, even when he had specifically been asked to
speak about practice, instead he just sat: visibly and physically. And for all
of us who practiced with him, he presented practice first of all and thor-
oughly, and spoke, really, only when we had practiced enough to sit into
his teaching.

Equally important, he also brought the soil of practice, the material
stream of Buddhism in which practice often most fully roots and flourishes.
It is in this stream of traditional forms that we can find our seat and, some-
what surprisingly, it is where our own personal practice often most fully
finds its true form. Crucially, it is also in this material stream that the fun-
damental views of Buddhism are tangibly expressed and most clearly distin-
guishable from the taken-for-granted worldviews of our inborn and
ingrown culture.

The relics, the enshrined, cremated bits of bones, of the Buddha repre-
sent, of course, impermanence; yet they also represent the physical pres-
ence of the Dharma—and the Buddha—and the continued presence of the
teaching as it is embedded in the living presence of things. This continued
presence of the Buddha and the Buddhadharma as a material stream is
articulated in many ways: in stupas, pagodas, bound copies of a sutra—as
Suzuki Roshi kept a copy of the Prajnaparamita Sutra on the altar—and also
in zafus, robes, teaching staffs, ways of lecturing, ceremonies, bows, face-to-
face teaching and practice, eating bowls, dokusan, crossed legs, the four
noble postures—walking, standing, sitting, reclining, statues of the Buddha,
incense offerings, the form and practice of sesshin and ango and thus forth.

This is not a mental stream, but the material stream of the world that
we are bormn into, the living presence of the world, in and as us. In this
stream of being and nonbeing, Buddhas appear and the Sangha is formed.
In this stream, the mind and body of this world becomes the authentic
manifestation of the Buddha and Buddha Ancestors.

This writing and your standing or sitting, listening or reading, are ali
this relic stream continuing what Suzuki Roshi continued. Thus, especially,
Tassajara, San Francisco, Green Gulch, and other centers continue this
material stream that is the living presence of Suzuki Roshi. I know Suzuki
Roshi would be pleased and content to know how you are continuing his
practice and teaching. =
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Why I Came to America

Stuntryu Suzuki Roshi
September 16, 1969 San Francisco

TE)DAY I will talk about my personal history—why [ came to America, why
I became a priest.

My father was a priest, and his temple was a very poor temple. We had
a very difficult time. Even though my father wanted to give me some better
clothing, he didn’t have much money.

I remember my father made candles. When I came to America, | made
candles with the wax of left-over candles. No one makes candles to sell; but
he made a lot of candles and he sold them—not near my temple, but he
went to Oiso City, maybe four or five miles from my temple. I can imagine
how poor we were by that story.

Even children wear hakama. Do you know hakama?' When we have a
celebration, we would wear hakama. But I didn’t have any hakama, so I
attended the ceremony at my school without hakama. 1 didn't feel so good,
because [ had no hakama to wear; but somehow he bought a hakama and
gave it to me to wear for the ceremony. When [ wore that hakama as my
friend did, my father said: “That is not the correct way to wear it. You
should wear it like this, and you should tie the hakama this way.” No one
tied the hakama in that way. It was too formal.

Even though our temple was very poor, there was a big gate. As soon as
I got out of the gate, I untied the hakama and tied it as my friend did, not
knowing that my father was watching me. He was very angry with me; he
untied the hakama and tied it in the formal way.

I remember he was very short-tempered. I noticed he was running out
of the temple after me with a stick or something, and [ started to run. After
a great effort, he bought a hakama for me, but I didn’t appreciate his kind-
ness so much and untied the hakama and changed the style. I think that
was why he was so angry. | think T understand how he felt.

The background of this kind of difficulty for priests was the policy of
the Meiji government. At the time my father was born, most Buddhist tem-
ples were destroyed, and the properly which belonged to Buddhist temples
was offered to Shinto shrines. Before the Meiji period, a Shinto shrine and a
Buddhist temple were on the same site. A Buddhist was taking care of the
Shinto shrine. But the policy of the Meiji government was to make
Shintoism the national religion. What they did was to take away the prop-
erty which belonged to Buddhist temples and make the property Shinto.
Buddhists lost almost all their property at that time,
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will see it is neither good nor evil and wherever you are, the Buddha is
there. Seeing and hearing are done through the Buddha.

Thinking itself is not bad. Zen is a direct relaticnship to you. One side
of you is saying, “I can do this to0o.” Another side of you is saying, “I wish I
could do this right away.” But as soon as you try hard to obtain it, then
yout foolishness comes forth. That’s why in order to do correct Zen prac-
tice, you must not prepare anything. How can you do this without prepara-
tion? You must not create anything in your mind. If you create something,
this produces foolishness. Zen is a path through which you experience
what you already have. What can I do to do Zen well? If I look at the books
of the ancient Zen master, they say to do this. Buddha said to do this.
Christ said to do that. Often you have all those memories of what you read.
You keep with you what is good and discard what is bad, You develop these
habits. Our Zen won't go well if we do that. There’s no need to create even
good thinking, because you already have Buddha nature.

Zen is a process of realizing. Our realizing and our thinking are differ-
ent. Realizing is sornething that comes up when our thinking is cut off. But
thinking creates more and more thinking. It's difficult for us to make the
distinction between the two. Realization occurs in a very short time,
Thinking is endless. Because you can't distinguish between the two, you
need to allow your thinking to take a rest. When your thinking takes a rest,
it gives you the chance to have realization.

The spiritual path is very broad and there is no special method. It is a
matter of experiencing what is covering up our Buddha nature, We can
begin from anywhere. The Great Tao has no gate. In the West, materialism
has been greatly developed so people can live comfortably. This culture has
developed cars and airplanes and many things. It’s hard to imagine just
how convenient things are. To make these conveniences, humans had to
direct their minds to material things. People then need to use thern and
they need to be attached to them. After the attachment, our mind needs to
come back to us. Instead our mind goes to that attachment and stays there
too long. it doesn't come back to our own nature. Then humans start to
develop very busy minds. Every time the material things change, our mind
goes there again. That is modern society. That’s why Zen is difficuit. But
Zen itself is not difficult.

You should use material things, but use them without your mind.
Material things themselves are not bad. When my mind goes to some mate-
rial object then it stays there. Then I forget myself; that’s a problem. You
need to use material things without any thought of using them. Material
things are to help people, but people need to be free from the material
things. If you can do that, it will be the same today as it was in ancient
times, ] feel that there is no need to complain that your Zen practice isn't
going well.
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The Joyful Presence of Water
How to Save 101 Gallons a Day

Katharine Cook

AMONG THE NUMERQUS GIFTS of Zen Center residency which I once
took for granted were these:

« a chance to be in touch with life, to literally touch the life
force of living things every day—washing, cutting vegetables in
the kitchen, harvesting them from the farm, digging in that
same earth, arranging its garden flowers for the altar.

=  a chance to sit quietly with friends, learn the patterns of my
own breathing, with those people of like minds and aspira-
tions in a space crafted to exactly support and nourish that
very activity: a zendo.

© a chance to reflect with these same friends as teachers on how
to better live my life. We sat down together for meal times,
enjoyed each others’ company, stimulated each others’ think-
ing, and met to study together.

When I moved from Zen Center, as one, into an apartment in a semi-
urban neighborhood, what was given was work in home health care, gour-
met cooking, garden care, garden design and teaching. While I now had
more freedom to express my creativity than I had had as a Zen Center resi-
dent, there was no zendo as part of my abode, no friends automatically
showed up at my meal table, and my apartment complex sponsored no
study classes. From my window I saw a neglected landscape and no stu-
dents practicing mindfulness.

In seeking the Three Treasures of monastic residency in my new
circumstances, finding work was the easiest, and brought with it some ele-
ments of both Buddha and Dharma. Community and Sangha life had to be
recreated from almost nothing.

In order to be in touch with life at home, living alone, I chose to study
water: where it came from, how it entered my apartment, and where each
of its uses spent her time in convenience appliances. I asked how much I
needed or didn't need each. In examining these, which I had for a lifetime
taken for granted. I came to feel how truly life-giving my relationship to
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plants and balcony sunshine. My relationship to them becomes more per-
sonal, more intimate. Washing one load of clothing in a top loader, I read,
uses 40 gallons of water, never mind the electricity produced by the dam,
and what it took to build the dam, and the costs to the natural world from
its building and continued presence. I figure I wash my clothes in about 10
gallons of water, for a 75% savings. A little energy from the hot water
heater and my two hands.

I use a shower filter and shower when the water tests clear of chlorine,
for the sake of my lungs, hair and skin. A regular 5 minute shower, accord-
ing to my water agency, uses 30 gallons. A wet-down, rinse off with a 2.5
gallon shower head uses 4 gallons.

These people say a regular toilet flush uses 3.5 to 7 gallons of water. At
a recent water conservation committee meeting I heard this: “Why are we
using water to flush away human waste? I'd like to see us bring back the
composting toilet.” Bravo! In that spirit I tried composting my own waste,
but my study came to its limit there—the task of carrying out and compost-
ing my own waste proved unsustainable for me, too much! Accumulated,
sawdusted shit and urine are heavy!l And so I limit my teilet flushing to
necessity, once every few days. I could not, however, not notice what a
wonderfully rich, nutrient-filled substance hurmnan shit was, how ideally
suited to manure our fields and gardens, if properly composted. And how
good the feeling to know it could be reincorporated into the life process!
Washing it away in water, with water, to a processing plant feels much too
antiseptic to me, overly clean, and a use I would rather not put water to. It
offends my sensibilities to use it so.

After my study, I settled into the practice of washing my dishes in hot
water run through the filter Although not advisable for extensive use—for
the sake of the filter—mine is holding up well with limited use. | often
wash some of my clothes each day, especially linens, underclothes and fine
fabrics, by hand in the kitchen sink, hanging them out to dry on a folding
wooden rack. When the shower water tests chlorine-free, [ shower.
Otherwise [ wait. .

I recall the ancient definition of true practice as “chopping firewood
and carrying water.” That firewood cooked the food, that water quenched
the thirst of the resident monks. How close to that am I regarding water
thus in a one-bedroom, urban apartment?

Of course it pleases me to be doing “the right thing” for the earth—1I
like to know [ am saving 101 gallons of water per day, especially if 1 can
encourage others to follow suit But please know that [ practice these ways
for the sake of my own well-being, which I do not see as separate from that
of water, Herself, or other lives. I enjoy the so-ordinary wholesome pleas-
ures of caring for dishes I eat from and the clothing that protects and graces
my body. Is it not very pleasant to don a hand-washed linen garment, fra-
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judgments are relative, not absolute. There is suffering on land and in the
ocean. The great matter of birth and death expresses itself everywhere. To
ask who's right and who's wrong limits our appreciation and understanding
of life. With Big Mind we realize the appropriateness of compassionately
acknowledging suffering. How can we deny the orcas the hunt that keeps
them alive or the suffering inflicted on the grey whale calves? Big Mind
goes beyond our discriminations and then compassion appears as a more
appropriate respomnse.

Arousing Big Mind is one aspect of avowing our karma and taking
refuge. In Buddhism and in Zen we say that taking refuge initiates the entry
into the path of Awakening. So, how do we take refuge? What do we do
after we take refuge? How do we stay true to taking refuge? These questions
are answered by how we practice with the particulars of our human life.
That is to embrace the paradox of the karma of being human. Nazim
Hikmet points this out in his poem when he says, “We must live as if we'll
never die.” While fully acknowledging the inevitable karma of birth and
death, we vow to live the Way of liberation

Big Mind is enabled by our karma-mind. We awaken through the con-
trast, Practice is always showing us the encrmity of life and the particularity
of this experience that we call our own life. We like it, we don’t like it, it
frightens us, it disappoints us, it angers us; it confuses us. We always have a
response, but when we pay attention to our respense, that awareness
alludes to the vastness of interconnected existence. This, | hope, makes
some sense to you. This is taking refuge in Buddha, in being awake.

We take refuge in the teachings and practice, however we understand
them, be it from a humanistic or religious perspective or any other perspec-
tive. We take refuge in the interconnectedness of all life. That we are all in
this together.

I just returned from Belfast a couple of weeks ago, where I was trying to
bring peacefulness. In doing so, I lead workshops with many different kinds
of groups. One group of women belonged to one side of the sectarian
divide. They live in a very tense part of town that has just come through a
set of circumstances that stirred deep sectarian bitterness and resentment,
Even though the area had calmed down about six months ago, the after-
math was still palpably present.

In Northern Ireland, the organized sectarian violence has mostly dissi-
pated and stopped, but part of the residue is suicide, drug addiction,
domestic violence and crime by juveniles. Many cars are stolen and burnt.
There is no insurance coverage if your car’s burnt. Often it’s the women,
the mothers, who are left holding the pain in a very tangible way. A mem-
ber of the group, a single mother with four young children, had her car
stolen and burned twice, The last time it was filled with possessions for her
newhorn baby. Many of the women in the group were suffering from panic

Facing page: Calligraphy by Abbot Paul Haller,
40 who led the Winter 2004 practice period at Tassajara













we're directing our energy, we begin to see what values and influences we
invoke and empower. Spiritual practice is to intentionally bring forth that
which nourishes life and enables awakening. Through wholehearted partici-
pation in ritual and ceremony we invoke the wisdom and compassion of
our tradition.

By avowing their karma and choosing to take refuge throughout their
years of practice, the ordinands have been constantly entering the Buddha
Way. The ceremony is a formal confirmation of this activity.

As a process of initiation, each ordinand sews a rakasu and gives it to
his or her teacher. The teacher transforms it into Buddha’s robe, that will
clothe them and embody their vow to practice, and returns it to them.
Through this giving and receiving, the power of avowal and taking refuge is
activated and human life becomes the Buddha Way. This awakening
through the avowal of karma reveals Dharma and offers the support and
guidance to live in a way that does not compound suffering but enables lib-
eration. Taking refuge in Dharma, we wholeheartedly engage its guidance.
‘We take refuge from our suffering and in the integrity and interrelatedness
of what we are, which is intrinsically compassionate and wise.

How do we stay true to this truth? The formulation is quite simple:
don’t do harmful things; do good things. Can we we really know how to do
this? Maybe and maybe not. However the ideal of non-harming and doing
good can guide our actions and relationship to others.

The third part of taking refuge is to take refuge in Sangha, in the fact
that all of our lives are interconnected. They always have been and always
will be. The life of the orca and the life of the grey whale are interconnect-
ed. As science enables us to communicate more easily, this becomes more
evident, There is a group in Northemn Ireland that collaborates with a pro-
fessor at Stanford who studies the process of reconciliation. Together they
work in conjunction with groups in South Africa, Sri Lanka and Palestine.
They visit each other’s countries to learn about recenciliation. Even though
it’s Catholic and Protestant, Jew and Arab, Tamil Tiger and government
forces, and each sttuation has its unique particulars, the process of discrimni-
nation is the same and the process of reconciliation is the same.

Compassion leads us to realize how interconnected our lives are. There
isn't really any us and them. It’s just us. This is the other expression of Big
Mind. It’s all us. So when we cause harm, we're harming us and when we
do good, we're doing good to us. This is to take refuge in Sangha. So quite
naturally, when we take refuge in sangha an attitude of not harming and
doing good makes sense to us.

The last part of the ceremony is what we call the grave or prohibitory
precepts. These are about how to enter into the world. How to express our
lives in relationship and activity in ways that don’t diminish and restrict
others and curselves. From a Zen point of view, these precepts are questions
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Related Zen Centers

B UDDHISM 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 Sar Francisco Zen
Center. A partial list of these follows:

WITHIN CALIFORNIA

Arcata Zen Group, 740 Park Ave., Arcata 95521. Contact: 707.826-1701.
www.arcatazencenter.org.

Back Porch Zendo, 3533 Hillcrest Ave., Sebastopel 95472, Contact Elizabeth Sawyer,
707-874-1133 or esawyer@evl.net. Co-facilitated by Ken Sawyer, Tony Patchell and
Elizabeth Sawyer. www.cuke.com/backporchzendo/bpz-recent.htm

Berkeley Zen Center, 1931 Russell St., Berkeley 94703. Contact: 510-845-2403,

Sojun Mel Weitsman, abbot. www.berkeleyzencenter.org.

Crystal Springs Sangha, Mercy Center, 2300 Adeline Dr., Burlingame. Contact Darlene Cohen,
415-661-9882. www.darlenecohen.net.

Dharma Eye Zen Center, 333 Bayview St., San Rafael 24901. Myogen Steve Stucky, teacher.
www.dharmaeye.org. Contact: 415-258-0802.

Empty Nest Zendo, 54333 Two Hills Rd., North Fork 93643, Contact Grace or Peter Shireson,
559-877-2400, or grace@emptynestzendo.org. Website: www.emptyniestzendo.org.

Everyday Zen Foundation, www.everydayzen.org. Zoketsu Norman Fischer, teacher.

Contact: Elizabeth Sawyer 707-874-1133 or esawyer@erl.net,
3533 Hillcrest Ave., Sebastopol CA 95472,

Fresno River Zen Group, Unitarian Church, 4144 Millbrook, Fresno. Contact Grace Shireson,
559-877-2400 or grace@emptynestzendo.org. Website: www.emptynestzendo.org.

Hartford Street Zen Center, 57 Hartford St., San Francisco 94114, 415-863-2507.
www.hartfordstreetzen.com

iron Bell Zendo, 2425 Sierra Bivd,, Sacramento 95823, www.ironbell.org.

Jikoji, in the Santa Cruz Mountains near Saratoga. Ryan Brandenberg, director.

Contact: 408-741-9562. www.jikoji.org.

Kannon Do Zen Center, 292 College Ave., Mountain View 94040,

Keido Les Kaye, abbot. Contact: 650-903-1935. www kannondo.org.

Monterey Bay Zen Center, meets at Cherry Foundation, 4th and Guadalupe, Carmel.
Mailing address P.O. Box 3173, Monterey, CA 93924. Katherine Thanas, founding teacher.
Contact: 831-647-6330 or wildini@aol.com. www.zendo.com/-mbzc.

Mountain Source Sangha, St. Paul’s Episcopal Church, 1123 Court.St., San Rafael; St. James
Episcopal Church, 4620 California St.,, San Prancisco; and 5t. Aidan’s Episcopal Church,
30 Brighton Ave, Bolinas. Taigen Dan Leighton, teacher, Contact; 510-649-0663.
www.mtsource.org.

North Peninsula Zen Group, St. Andrew’s Episcopal Curch, 1600 Santa Lucia Ave, San Bruno.
Contact Darlene Cohen, 415-552-5695.

Northridge Zen Center, 3325 Lasaine Ave., Northridge 91325
818-349-7708 (3-5 p.m.) or www.northridgezencenter.org.

Occidental Sitting Group, Sebastopol Community Center, 425 Mouris St., Sebastopol.
Contact Bruce Fortin, 707-874-2234.

Peaceful Sea Sangha, 75 Sequoia Road, Fairfax 94930. Contact Ed Brown, 415-485-5257.
Www.yogazer.com.

Salinas Sitting Group, Contact: 831-647-6330.
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