











You are going to die. Also I am going to die and others are going to die. Zen
master Ikkyu’s statement comes from deep understanding of human
suffering. When a person is facing his or her last moment, then you can
really share your life and death. This is why I say that you should have the
feeling of togetherness. Itis not the idea of the feeling of togethemess. You
should do it. This is practice. You can hold the hands, massage the back,
serve the cup of water, or just be present by him or her. This is actual
practice of the feeling of togetherness.

If your heart is very warm and compassionate, even though you don’t say
anything, your presence very naturally affects the person. However, this
quality of feeling cannot be gotten overnight. You have to practice this day
to day. This is why I always mention everyday life. Even though you do not
like it, you have to do it. Even though you do not like him or her, you have
to take care of human beings with compassion. This practice really affects
your life and makes your personality mature. In other words, it makes the
persimmon ripe. Everyday life is made up of innumerable small, seemingly
trifling things we can do. This day-to-day practice is very important for us.

The third point I would like to make is that we should constantly be in the
realm of oneness. The Buddhist way of understanding the world is a little
different from our usual way of understanding the world. According to our
ordinary conception of human knowledge, we first separate and classify all
the entities in the world. Then we analyze, again and again, all the numer-
ous different beings. Finally our analysis comes together at one point and
we can see the sameness of all things. However, in Buddhism it is a little
different. In Buddhism, before we separate—trees, pebbles, mountains,
rivers, oceans, skies, all sentient beings, all things visible and invisible—all
are originally one.

In terms of our usual, commonsense understanding of human knowledge, if
I say “this is one,” at the same time another being is over there separated
from this one. But in terms of the Buddhist way of understanding, if I say
“this is one,” that means I already accept oneness completely from the very
beginning. All beings are one, before you poke your head into the concept of
separateness. In terms of our usual understanding, “this is one” means that
this one being is nothing but one of all the beings within the realm of
separation. But in terms of the Buddhist way of understanding, “this is one”
means that this one being is all within the realm of oneness. One is all. In
other words, one is exactly one. That's it.

However, if one is exactly one, that means if you are exactly you, you don’t
know it. At this moment, who are you? What can you say? You have no
idea. But reality is exactly clear. Trees know it, skies know it, all sentient
beings know who you are, because you are already within the vast realm of
universal existence. All you have to do is be there.

The Buddhist way of understanding the world makes it clear that it is not
necessary to have a certain view about life and death. This means that we
shouldn’t have a particular idea of what is a happy death. One person is
struggling and screaming in his or her last moment, another person is
praying to God, another person is chanting the name of Buddha, amnther
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Bowing and Surrender: the Twelve Steps of Alcoholics
Anonymous and the Practices of the Buddha's Way
by Yvonne Rand

In Zen we practice bowing. We bow every morning after sitting zazen and
before and after chanting sutras. We bow at noon and again in the early
evening when we are engaged in periods of formal practice at Green Gulch
and Tassajara and at the City Center. We bow to each other when we pass in
the hall or on the path at Tassajara or Green Gulch. We bow to the altar
supporting a figure of Buddha or Manjusri. We bow to our teacher at the be-
ginning and end of dokusan or private interview.

But many of us dislike bowing and we avoid it if we can. In the early day
Zen Center, at Sokoji, in San Francisco, Suzuki Roshi noticed that many
students left the scheduled morning events just before bowing was to sta
He admonished us to just do it. Just bow. Don’t think about what it mean
Start out with doing a physical practice. After sitting in meditation for so:
time, get up and bow and let your body stretch and loosen. Let your ener
move with the bowing, Do it as a yoga. Don’t assign any meaning to the
activity beyond the activity itself.

Recently a good friend of mine has begun the practice of 108 full prostra-
tions every day. He recites as he bows different lists he wants to memoriz
At the end of bowing he dedicates his practice to'strengthening his intent
as a practitioner.

I notice some changes in my friend. He is stronger in his upper arms and
his legs. He is more physically supple and relaxed. He seems mare open
and relaxed emoticnally. What is going on here? My curiosity led me to
interview my own direct experience of the benefit of bowing. In Decembe
of last year I did more than 200 full bows every day, saying the names of |
Buddhas and ancestors with each bow. Within a few days of commencing
experienced in myself exactly the qualities 1 had seen earlier in my friend. I
sensed a shift within myself as well as in those bowing with me a measure
of openness with self and others, which led in turn to an easier and more
capacious ability to be with things as they are. We became more allowing;
our need to be in control diminished. As I have continued bowing 100 or so
times a day I find that I have also begun to touch an inner dimension of
gratitude and devotion. But I was struck by the benefits of bowing even
before this additional grace appeared. Bowing had already softened and
toned me in a way that leaves me alive in the world in the way I want to be.

In Buddhism we talk about learning to become happy and calm, awake fully
in the world, with an equanimous mind, and ther I{)y able to exert a positive
influence simply by BEING in the world of suffering beings. My experience
is that faithful repetition of traditional practices (bowing, chanting, zazen,
working with the precepts) has enabled me and others with whom I practice
to become more and more happy and awake. I enjoy daily the benefits of the
simple practice of bare noting, that distinctive kind of noticing that is
particular and descriptive, and free of editing, judgment and comparison of
self and others. Sometimes I feel that the process and consequences of
persistent bare noting are mysterious and may not be explicable.
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the ends of the thumbs just touching. We continually return to noting the
particular detail of breath. Is it long or short? smooth or rough? steady?
deep? shallow? in between? And as our habitual ordinary discursive
thought patterns quiet, our capacity for noticing becomes more and more
refined. In twelve-step work, what is called “admitting” functions as bare
noting does in Zen.

As we quiet our physical body, our mind also becomes more quiet, or at
least our responses fo our busy mind become more quiet. We develop an
ability to be present in the moment. Is not this the place where surrender
begins? Is our ability to be present in the moment not the heart of the
process of surrender? In Buddhist practice we cultivate the ability to have
nothing to do, nowhere to go—at least in ordinary, worldly terms. The
Buddhist process of being a beginner, of being no one special, parallels
closely, I venture, the methods twelve-step work uses to compose antidotes
to the grandiosity and inflated sense of self-importance that 50 often
characterize people whose lives are governed by addictive patterns.

Buddhism provides a collection of practices for changing pace, for learning
to notice our rushing and hurrying so that, having noticed, we can slow
down or stop. We practice returning to the very moment, to being in the
present moment. Slowing down and noticing is the ground, to use now
Tiebout’s term, from which “acceptance” develops.

Buddhisin and Alcoholics Anonymous recognize that acceptance comes in
layers. Surrender, in the positive formulation and benign sense which
Tiebout and the great spiritual masters accord it, is also stratified. There are
multiple connecting levels; there is more accurately, a continuum. In his
carly papers on alcoholism, Gregory Bateson noted that surrender cannot be
willed. Will-power can operate counter-productively and can beget denial.

There is a scintilla of grace in positive surrender! It opens to us after we
open to it. But the only thing we can control in this process is our own
opening up. For we can choose to cling to closedness, to resist the energy
that impels us to move in healthier directions, or we can choose to put off
the armor we use to fortify and defend the iminured habitudes of stultifying
addictive living patterns. Then, if we do choose to disarm ourselves (and
unilaterally at that), the effect of the forces now free to touch us may
quicken inside us the fighting no longer, the blessed response of amicable
surrender. The willingness to pursue the practices which may lead to
recovery may be grudging. The willingness to pursue spiritual practices
may likewise be grudging or ambivalent. Neither fradition reports that the
path is easy, but both traditions encourage us to meet our resistances, and to
join the encounter with friendliness and even humor. Both traditions value
wayfaring company. Sangha is one of the three Buddhist treasures. Sangha
means the community of practitioners. Each step in twelve-step work is
formulated in terms of “we”. “We are willing to seek help.” I do not seek
help alone; I seek help with friends and companions along the way.

Buddhist traditions coming to the West have influenced many aspects of
our lives. Bill Wilson, one of the founders of A.A., knew of the Buddha’s
teachings and incorporated some of them into A.A. It is no accident that
parallels and resonance are discernable in these two paths to well-being.

19



The phrasing used in one tradition may trouble, to be sure, members of the
other. Buddhists fully embracing a non-theistic world view may stumble or
recoil on hearing the explicitly Christian terminology of traditional A.A.
work. But underneath and within, at the heart of the matter, are we not
talking about cultivating the same capacities? Though favored words may
differ, the language is common two dialects of a single mother-tongue. For
both traditions aspire to help people be at ease in the world and with the
way things are. Both invite us to know what we can change and what we
cannot change, and to be alive and awake and joyful with the world as it is,
moment by moment. Both give us keys to free ourselves from suffering.

Footnotes

1) This essay grows out of my ongoing conversations with Paul Ehrlich, an
experienced practitioner of Aikido and long-time counselor, especially of
adolescents and their families in the field of addiction recovery. Paul and I
have been looking into the language of recovery as it is used in Alcoholics
Anonymous and the literature of recovery. We continue to note correspon-
dences between twelve-step work in A.A. and Buddhist practices and
training.

2) The Tiebout Papers Collection by Harry M. Tiebout M.D., Hazeldon Educa-
tional Materials, Pleasant Valley Road, Box 176, Center City, MN 55012-
0176, 800-328-9000.

The following four articles present several of Tiebout’s most significant
congcepts.

The Act of Surrender in the Therapeutic Process

Direct Treatment of a Symptom

The Ego Factors in Surrender in Alcoholism

Surrender Versus Compliance in Therapy

This article is meant as a progress report on the exploration of the common
ground shared by Twelve Step programs and Buddhist practice.
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Funeral Ceremony for Katagiri Roshi
by Yvonne Rand

On April 16, several hundred people gathered from across the world for the
monk Jikai Dainin Katagiri Roshi’s funeral. There were many priests from
Japan and America and there were his old students and friends from all
over the United States. For the first time I came to realize that Katagiri Roshi
was a bridge for the priests of Soto Shu in Japan to the United States and to
their understanding of those of us here who are striving to practice Zen in
the Soto tradition, just as he was a bridge for us to Japan, and to Soto Shu
and to Dogen Zenji, the great philosopher, practioner and founder of Soto
Zen in Japan. More than ever I understand what a light has gone out with
his passing.
A few weeks before his death Katagiri Roshi wrote a poem.

“Living in vow, silently sitting

Sixty-three years

Plum blossoms begin to bloom

The jeweled mirror reflects truth as it is.”

And Narazaki Tsugen Roshi, his friend and Dharma brother commented at
the funeral:

“Having come to contact with auspicious Zen

of the Great Patriarch (Dogen),

He visited this remote land, America,

And opened the Dharma relations with simple plainess
for some thirty rounds of frost.

He intimately taught humans and deities

Through spring wind and autumn rain.

In respectfully remembering the new parinirvana entrant, Dainin Daiosho:

He was a master in the Ocean of the Teaching

a mainstay in the Soto School.

Given birth in Japan in the month of snow, 1928,

Showing cessation in America in the month of plum, 1990.
Dying his robe at Taizoin, he tasted the water of

Daicho, Great Tide.

Rising at the Dragon Palace, :

he plunged into the depth of the Zen Ocean.

Observing impermanence, he practiced deep at Eiheiji,
Perpetual Peace Temple.

Throwing the mind, he sat high on the shared-seat of Sumeru.
His way was naturally pure and such was his practice.

In pursuing scriptures at Komazawa University, his mind
parted from the secular dusts.

In learning Buddhism at Chandana Temple,

clouds were stirred up at times.

Birds picking flowers respected the formless Dharma-body
at both temples in the forests.

Deities protecting the Dharma in the four directions
supported the ceaseless samadhi transmitting the Dharma.
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Eulogy for Jikai Dainin Daiosho
by Abbot Tenshin Anderson

O, Dainin Daiosho, compassionate teacher of Great Patience
Please accept our poor offerings of homage and praise!

We say, “in emptiness no increase or decrease.”

Not even dwelling in such non-discrimination

You celebrated, as fully enjoyed, the subtle

Differences among similar things,

Bringing to life the way of snow in a silver bowl

Free of all extremes, high and low.

You could easily appear as jade or soapstone:
As the ancients found in jade,
We found in you a symbol of virtue.
Soft, smooth, and warm, you were an emblem of giving;
Fine, compact, and solid, you exuded intelligence;
Angular, but not sharp and cutting, you held up justice.
When suspended by a thread,
You appeared as though you would fall to the ground:
thus you showed humility.
When struck, you yielded a tone,
clear and extensive, yet ending neatly:
thus you were music.
Flaws did not cover your beauty, nor beauty cover flaws:
thus you demonstrated loyalty.
Your inner light radiating on all sides,
we recalled sincerity.
Bright as a brilliant rainbow, you are like the heavens.
Your mysterious essence, being formed in the hills and streams,
is akin to the earth.
Esteemed by all under the sky, you are like the Way itself.
Thus you appeared like jade.

And what about the poor green soapstone,
So common, so simple, just sitting with a beginner’s mind,
Embodying Buddha by not seeking to make a Buddha,
Always, in the world of patience, fragile and easily scratched
by the life of others, '
Joining hands with all beings
and walking together through birth and death?
Although, in the Way, there is no inferior or superior,
You truly hung the sun and moon
high in the shadowless forest
and subtly discerned autumn from spring
on the budless branches.
March forth, great Bodhisattva,
into your rightful place in the Buddha Way!
We will follow you.
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Zuisse
by Zoketsu Norman Fischer

This mid-October (Oct 10-25, 1989) I accompanied Zen Center Abbots
Tenshin Anderson and Sojun Weitsman on a pilgrimage to Japan. We went
together with Jakusho Kwong, Abbot of Sonoma Mountain Zen Center, and
Keido Kaye, Abbot of Kannon-do in Mountain View. Both these abbots are
dharma brothers of our own abbots, fellow disciples of Suzuki Roshi, and
the main purpose of our trip was for the four Abbots together to perform
the Zuisse ceremony at the two Headquarters Monasteries of Soto Zen in
Japan, Eiheiji and Sojji.

Zuisse ceremony is a long-standing tradition in Soto Zen in Japan. A priest
who has received Dharma transmission usually performs it within a short
time of the transmission ceremony. The point of the ceremony is for the new
priest to journey to the great temples founded by Dogen (Eiheji} and Keizan
(Sojiji), co-shapers of Japanese Soto Zen, to pay his or her respects to the
venerated founders, to introduce himself to the founders as a new member
of the lineage, and to ask for help in furthering the teaching or the line. The
ceremony is a bit different at Eiheji and Sojiji but in both places the new
transmission priests make statements and offer incense at the Kaisando
(founders hall) and help lead the morning service.

Up until now, Zen Center priests had never felt the need to perform this
ceremony. In part this has had to do with the expense and difficulty of
doing the ceremony, but in part it has been because, while Zen Center has
always been, since Suzuki Roshi’s time, recognized by the Japanese Soto
Zen establishment, it has also been careful to stay clearly independent.
However, now our Abbots have decided that it is time for Zen Center to
explore our relationship with fJapanese Soto Zen. The performance of Zuisse
ceremony was a step in this direction.

In Tokyo, at the Headquarters of the Soto School where documents were
prepared for the ceremonies, we met and had extensive conversations with
Kenyen Yamamato, of the foreign missions department, and Lester Yoshi-
nami, his assistant. Both these men secemed knowledgeable about Western
Zen and sincerely interested in developing good relations with us. They
spoke frankly of a “horizontal” relationship based on mutual respect and
understanding. :

The ceremonies themselves, at Eiheji and Sojiji, were very interesting. At
both places the Zuisse priests are given bright red slippers as soon as they
enter the monastery, the evening before the early morning ceremony, which
identifies them as very spedial guests, And indeed they are well taken care
of with special fancy vegetarian meals served to them in their rooms, and
with formal teas with the abbots of the monasteries where they received
various gifts and congratulations. At Sojiji the Zuisse ceremony takes place
almost entirely in the very large Hatto, Dharma Hall, said to be the largest
tatami room in the world. The abbots wore bright red Okesas provided by
Sojiji as they, simultaneously, led the morning service. At Eiheiji there is
considerable traveling during the ceremony, as the Zuisse priests go from
Hatto, to Butsuden {Buddha Hall) to Kaisando (Founder’s Hall) and other
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APPLE CRISP
This is my current version of apple crisp:
INGREDIENTS

6-8 green pippin apples
juice of one lemon

1 teaspoon cinnamon

2 tablespoons flour

1 cup apple juice
Topping:

1 cup rolled oats

3/4 cup flour

1/2 teaspoon salt

2 teaspoons cinnamon

dash of nutmeg

11/3 cup brown sugar (or a bit more if you like)
1/2 cup butter, well chilled

1/2 cup coarsely chopped walnuts

Preheat oven to 350. Slice the apples thin, leaving the peels on. Mix them in
a bowl with lemon juice, flour and 1 teaspoon cdnnamon. Place them in a
buttered 9" X 13" baking dish with the apple juice.

Mix the topping in a bowl. Cut the butter into small chunks and work it in
with your fingers. Press the topping mixture onto the apples, but don’t mix
them together. Cover the pan with aluminum foil and bake for 1/2 hour,
then remove the foil and bake another 15 minutes or so. The apples should
be soft and the topping should be crunchy.

Serve hot. You can top it off with whipped cream, cold half-and-half, vanilla
ice cream—or all by itself. Serves 6-8.

31
























with our right hand, but we don’t know what we're doing with our left
hand. So, sometimes we pick up the hammer to drive the nail and we hit the
nail, but we don’t see what we’re hitting behind us when we raise the
hammer to strike the nail again. We just pick up the hammer and bam! bam!
bam! and we think we’re hitting the nail before us but we’re also hitting the
nail behind us without knowing what we’re doing. Then somebody says:
“Hey! man what did you do?” And you say: “1 didn’t do anything, don't
blame me.”

When someone blames us for something it’s good to take a step back and
say, “Is that so?” This puts us right into the first principle of reality—
Dharma language: “Is that 50?” And from, “Is that s0”, we can move in
different directions. “Is that s0?”, brings us to a place where we can stand
without attaching to anything. We can let go of our feelings and just look at
something. “Oh, is that s0? Let me look at it.” But what we do is say: “T
didn’t do that! I'm not bad!” We jump on something. Right away: defend.
But just to step out and ask, “Is that so? Let me look at that, let me see if
that’s so. Let's look atit.”

It's o.k. to be wrong. You know, there are many koans that are about right
and wrong. Joshu visited a hermit and asked him about his practice and the
hermit raised his fist. Joshu said, “The water’s too shallow here for a large
boat,” then he left. Then he came back the next day and again he asked the
hermit about his practice. The hermit made exactly the same gesture. Joshu
said, “You have the authority to do anything you want.” But the hermit
didn’t care what Joshu said. Whatever Joshu said, the hermit responded:
“Thank you very much!” Not, “You are an asshole”, but “Thank you very
much! You are wonderful, thank you very much.” The main thing is do you
know who you are, do I know who I am?

And then, Setcho has a verse: “Who speaks from the first and who from the
second principle? Dragons don’t lie in puddles. Where dragons lurk, waves
arise when no wind blows.” He’s telling us that these guys are realiy
dragons. They really know what they’'re doing. They’re really deep even
though their speech is very ordinary and plain: “Have a cup of tea”—how
plain can you get? He says, “Waves arise when no wind blows”, and then
the says, “Oh you Ryo (dragon) Chokei, you Zen monk, you bruised your
head on the dragon gate.” He's saying that he bumped up against Hofuku
and he gota good little tap on the head. But he's saying, “How nice! That
dharma language is no special language.” When you understand that
Dharma language is no special language, when you can’t tell the difference
between ordinary language and Dharma language, then dragons are stirring
in the deep causing waves without any wind blowing.
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anything. But it does not mean there is nothing here. There are many things,
but in utter darkness you cannot see, that’s all. And brightness means
something which you can understand in terms of good and bad, or square
or round, or red or white. So brightness means “various things”, and
darkness means “one whole being” in which many things exist, something
which includes everything. Even though there are many things, that which
includes the moon and stars and all things is so big that we are just a tiny
speck of this big being.

Darkness means something which includes everything. You cannot get out
of it. If there is some place where you can go, that place is included in
darkness. That kind of big, big being is utter darkness where everything can
be acknowledged because everything is so small. But that does not mean
there is nothing; various things exist in one whole great being. Whatever
our study may be, it is always going on in the realm of brightness. So we
discriminate things, saying “This is good, this is bad; this is agreeable, or
disagreeable, right or wrong, big or small, round or square.” Whatever you
deal with is some thing in lightness, which is in the dualistic world. But it is
necessary for us to know the utter darkness where there is nothing to see or
nothing to think about. This kind of experience will be experienced only in
Zazen practice. In your thinking or in listening to lectures, or in talking
about the teaching, we cannot study what is actually darkness, but I can talk
about something which we can understand, and by which you will be
encouraged to practice Zazen and it will lead you to the expenence of utter
darkness. Darkness is sometimes called "nothmgness or “emptiness”, in
comparison to somethmgness Sometimes we say, “no-mind”. You don't
think when you’re in utter darkness.

I feel I have gone too far, so I have to go back to something, to some bright
room. It is too dark to see your faces one by one, and what kind of problems
you have. I think I must go back to our everyday problems.

I was talking with a student about my relationship with my wife. I have
many complaints, but I don‘t think I can live without her. That is, to tell the
truth, what I really feel. Since I came to Tassajara I have learned an expres-
sion, “hen-pecked husband”. It is a very interesting expression. There is no
time for him to raise his head; he is always pecked by the hen. Stll he needs
the hen. He feels that it is impossible to live with her; maybe it would be
better to get divorced. Then sometimes he may think “oh, but I can’t live
without her. What should I do?” That is the actual problem we have in the
relative world of brightness. When the lamp is bright I can see my wife and
myself; when there is no lamp there is no problem. But we don’t think about
the utter darkness. We always suffer from the life which we can see with our
eyes, which we can hear with our ears. That is what we are doing. 50 in the
world of brightness it is difficult to live without things. It is impossible. And
with things it is also difficult. What shall we do? With things it is too much;
and without things we have no purpose for living in this world. In this way
we have many problems. But if you have even the slightest idea of utter
darkness, which is the other side of brightness, then you will find the way to
live in the brightness of the world.
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In the brightness of the world you will see something good and something
bad, or something right and something wrong. In this world of differentia-
tion things exist in different forms and colors. At the same time, in this
world of various forms and colors, we can find the equality of everything,.
But the only chance for us to be equal is to be aware of, or to realize our cwn
form and color and respect our own form and color. Only when you respect
yourself as a man or a woman, as a learned person, or as an ignorant person
will each of us have equal value. It looks like equality means to share
something equally with everyone. But we don’t think that is possible.
Actually it is a kind of dream. For instance, if we share our food equally
someone may like it and someone else may not. It is impossible to share
things equally. And to have the same right, or responsibility, or duty, or
commitment is not possible. Only when we realize our own capadty, our
own physical strength, our own nature as man or woman, and respect our
own character or nature will each one of us be an equal.

This equality is a little bit different from the usual understanding of equal-
ity. Here is a cup in which I have some water. Water and cup are not equal;
water is water and cup is cup. If the water wants to be a cup, that is not
possible, and this is also true for the cup. The cup should be a cup, and
water should be water. So when water is in the cup, water serves its pur-
pose. The cup without water means nothing. When water is water and cup
is cup, and cup and water have some activity or relationship with each
other, become interdependent, then water will have its own value, and the
cup will have its own value. In this case we say that the cup and water are
equal.

“Freedom” we say, but if you think freedom is just to ignore rules and to act
as you want, without thoughtfulness, that is a kind of dream, a delusion. We
shouldn’t be involved in a vain effort to Iry to catch a cloud or the mist.
How to get out of this kind of difficulty is to have a good understanding of
ourselves, and to know what we are doing; to know what is possible and
what is not. And we should be very realistic or else whatever we do will not
work. If you enjoy your daydreams that is another matter.

Sometimes it is good to think about something which is impossible, dream-
ing about something which is wonderful. That is good, because the purpose
of a daydream is just to enjoy it like 2 movie. You feel as if you become a
movie star. But it cannot be our final goal in life. So we should know what is
delusion and what is reality. And when we are sincerely involved in good
practice, we should not dream of something which is impossible. We should
work in something which is possible to realize.

So, the other side of differentiation is equality. Because things are different
there is equality; things are equal. When you understand the equality of
man and woman in its true sense, you have no more problem. “I cannot live
without her.” When you feel that way you don’t know who she is and who
you are. When you realize that she is important because she is who she is,
because she is taking care of you even though sometimes it may be too
much, then you understand her nature. And the nature of a man is different.
He is usually more idealistic and thinking about something which looks like
itis almost impossible, which is not so realistic, and he is trying to go on
and on without thinking about what will happen to him. 5o his wife may
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say, “oh, don’t do that; it is too soon. Wait. Wait.” If she says so he may
think, “oh, I must do it right away.” Then he may say, “I cannot live without
her.” But that is not her nature. A hasty careless man wants a careful, more
emotionally conservative woman. Sometimes she may be very angry with
her husband, but that is not her nature. So when he says, “I cannot live
without her,” something is missing in his understanding. “I cannot live
without her” is right.

The other day I said that the Chinese character for human is two lines
supporting each other. Man and woman may be like this, or teaacher and
disciple. If there is no teacher, there is no disciple; if there is no disciple,
there is no teacher. So when teacher and disciple exist like these two lines in
this character, there is a monastery. Everything exists in that way. “We
cannot exist without her, or without him,” is right. Many difficulties will be
created when you reach this true kind of understanding of the other side of
each event or thing. The other side of good will be bad. Another side of bad
will be good; this is reality.

So the other side of darkness is brightness. You may say this room is dark,
but it is brighter than the basement where there is no light. And now the
basement is brighter than the hall of a morgue. So you cannot say bright is
dark actually. Bright or dark is only in your mind; there is no bright or dark
in reality. Sometimes we have to have some standard, or some rules or some
means of communication, so we say something is good or bad, agreeable or
disagreeable. But these are just words. When your girlfriend says, “1 don’t
like you!”, you may take her words literally. But maybe she means the
opposite. Because she likes you so much sometimes she feels, “I hate you,”
but it is not actually so. You should not stick to the words. Without observ-
ing things from both sides you will not know what to do about things.

Excuse my saying so, but our eyes unfortunately go towards the outside and
we cannot see inside ourselves. It means that we are liable to be concerned
about another's practice or life and be very critical of them. And even
though we start to think about what kind of practice we should have, which
way we should take, we still cannot find our own way, because our eyes
and our thinking are directed towards the outside. When you say, “which
way should I take?” the “way” is there and the “1” is here and the I is not
realized. You don’t know who you are and what you are about, or the way
you should go, and you are completely ignorant about yourself. So you
criticize yourself in the way that you criticize others. That is terrible! It is
easy to criticize others and also to criticize yourself, even though you don’t
feel so good when you criticize yourself. When you do so, you suffer. That
is what you are doing every day. The reason you suffer is because some-
thing is missing in your understanding of what you are doing.

Buddhist understanding is that things which appear to exist outside actually
exist within ourselves. When you think, “he is not so good,” it means that
you are actually criticizing someone within yourself. It is a picture of
yourself. This is the understanding of Big Mind which includes everything.
Things happen only within yourself; they are an activity of your life within
yourself, like your stomach digesting things, but someone may think, “here
is my heart and here is my tummy,” and if they lack understanding there is
not much relationship between them.
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But your heart and tummy are closely related to each other and if you
make your tummy strong, your heart will also be stronger, so it is not
always necessary to have a big operation on you heart.

When you understand in that way, things are closely related, and there is no
need to say tummy or heart any more. When you don’t know what is going
on in your physical body you are in complete health; when you don’t talk
about him or her or yourself, then your life is getting sound and good.

How you obtain this kind of harmonious life within yourself is by practice.
To talk about things is to arrange your food or your dish. Every morning
my students arrange food beautifully on each dish. But fortunately, or
unfortunately, if I eat or chew it, it is all mixed up in my mouth and 1 have
just the taste of food, no color, no beauty, no sesame salt or brown rice. It is
even more mixed up when it reaches my tummy. I don't even know what it
is. When things are in full activity there is noidea of good or bad, this or
that. But it is good to see things in different dishes. 1t is good to think about
food, your life, or the nature of man and woman. But even though you think
about these things, it doesn’t mean much unless you really have a taste of
them; a taste of your life. Unless you chew it up and mix it together and
swallow it, your life doesn’t make sense.

So why do we study this kind of thing? The reason we study Buddhism in
this way is just to artange our food in different dishes and appreciate its
color and form. But eventually we must eat it and then there is no such
teaching whatsoever. When you actually eat it, there is no teacher and no
disciple; there is no Buddhism, no Christ.

How to eat is our practice. And we are fortunate, even though we chew
things up and mix them together, to know how to artange things in various
ways, in order to know what we have been doing. To analyze your psychol-
ogy or your practice is importfant, but this is actually the shadow of your
practice, not the actual practice itself. So our practice will go on and on in
this way, arranging carefully and mixing together, and chewing and
analyzing to see what you are doing. In this way, analyzing in a bright light,
mixing in a dark room, over and over, our practice goes on and on end-
lessly. So at the end of Sandokai Sekito says, “If you go in this way step by
step, it is not a matter of a thousand-mile stream or a one-mile strearn.”
Then there is no enlightenment and no ignorance because we are going on
and on and on, and we are always on the path of Buddhism. But if you stop
working and stick to the idea of good and bad, then you will have a difficult
barrier like a big river or a high mountain, because you create the river and
the mountain for yourself. But they don’t exist. When you analyze and
criticize yourself, you have some special concept of yourself in terms of
good or bad and you think you are like that. It is not actually so, but you
create some difficulty for yourself. That is what you are doing.

End of lecture










If you read my book, even memorize it, that is not teisho. Teisho is something
that comes out from inside, from the bottom of the heart. Because [ must use
words I must follow logic and use spedal philosophical technical terms. But
sometimes, ignoring those terms, we can directly speak about reality.
Sometimes it may not be with words. [A knock] this is feisho. To talk about
something which is not possible to talk about is teisho. Excuse me, I cannot
explain it so well.

St. B: Your lecture on the Sandokai is supposed to give us understanding,
you say. Then you say we can’t understand the bright side unless we
understand the dark side, unless we have good zazen. Is your lecture just
skillful means?

S5.R.: You will stick to my words, so after giving you a lecture, I take it from
you. It is just something intellectual. You should forget what I said, but you
should be sure what the real meaning of my words is.

5t. B: Is talking to the students Buddhist skillful means?

5.R.: It should be that way whether we are Buddhists or not. But Buddhists
know that if we stick to words, we will be enslaved by words, and we will
understand just a little part of what is said. When you are interested in
something which I have pointed out with this finger, it may be better for me
to cut off this finger so that you will no be attached to it anymore.

We explain how to cook something in a book, but, actually, what we do is
cut vegetables and cook them. As long as you try to understand what is
written in the cookbook, it may take time before you can cook. When you
forget all about our cookbook, you will be a good cook. It is better to study
by seeing someone who is actually doing it. That is the best way. To give
something directly is feisho. But usually your attitude in listening to teisho is
to think about it, whether it is good or bad, wondering “What is he speaking
about?” or wondering whether it is acceptable for you or not. “If itis good I
will accept it. If it is not good [ will not accept it.” That is extra; you don’t
need to be so careful. If you just listen to it, you don’t even need to under-
stand it. If you don’t understand it, it is ok; if you do understand it, itis
better, that’s all. There should be no spedal attention in listening. Just
listening is how you should listen to teisho or lecture. It is different from
studying something. As you are very logical, your mind works logically and
I'have to be logical. If you are not logical, I can say whatever I like. I can
sing a song even.
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