



























































forward. Do not think that the miracles they are speaking of are the
same as those taught outside the way or in the Two Lesser Vehicles.

On the 1oad of buddhas there are also great miracles that happen at the
top or bottom of the body. The entire world of ten directions is the true
body of a single monk. Thus, the Nine Mountains and the Eight Cceans
around Mt. Sumeru, as well as the ocean of thusness and the ocean of
wisdorn, are no other than water spouting from the top, bottom, and
center of the body. It is also water spouting from the top, bottom, and
center of the formless body. The spouting out of fire is also like this.
Not only is there the spouting out of water, [ire, and air, but also there
is the spouting out of buddhas from the top and bottom of the hody.
There is the spouting of ancestors from the top and bottom of the body.
There is the spouting of immeasurable eons from the top and bottom
of the body. There is also the spouting out of the ocean of the phenom-
enal world and the swallowing of the ocean of the phenomenal world
from the top of the body. To spit out the lands of the world seven or
eight times and to swallow theimn two or three times is also like this.
The four, five, or six great elements, all elements, and immeasurable
elements, are also great miracles that appear and disappear, are spit out
and swallowed. The great earth and empty space are miracles that are
swallowed and spit out. Miracles have the power of being activated by
a mustard seed and of responding to a tuft of hair. Miracles arise, abide,
and return to the source beyond the reach of consciousness. The realm
of buddha miracles is beyond long or short—how can this be measured
by discriminatory thinking?

Long ago when a sorcerer who had the five miraculous powers was
attending the Buddha, he asked, “You have six miraculous powers and
I have five. What is the one I am missing?” The Buddha called to him,
“Sorcerer.” “Yes,” he responded. The Buddha said, “What miraculous
power are you asking about?”

You should thoroughly study the meaning of this dialogue. How
did the sorcerer know that the Buddha had six miraculous powers?
The Buddha has immeasurable miraculous wisdom, which is not lim-
ited to six miraculous powers. Even if you see six miraculous powers
you cannot master them. How can those who have lesser miraculous
powers dream of the Buddha’s six miraculous powers? You should say,
“When the sorcerer saw Old Man Shakyamuni, did he actually see
the Buddha? When he saw the Buddha, did he actually see Old Man
Shakyamuni? If the sorcerer saw Oid Man Shakyamuni and saw the

21






Shakyamuni had spoken about it how would the sorcerer have under-
stood the single miracutous power? Although the sorcerer had five
miraculous powers, they are not the same as the five miraculous powers
of the Buddha. Although the sorcerer’s powers may look like those of
the Buddha, how can his powers compare with those of the Buddha?

If the sorcerer attained even one of the Buddha’s powers, he could reach
the Buddha by this power. When we see the sorcerer he had powers
similar to the Buddha's, and when we see the Buddha he had powers
similar to the sorcerer. But the sorcerer did not have the Buddha's
miraculous powers. If one of the sorcerer’s powers could not reach one
of the Buddha's powers, none of his five powers could be equal to those
of the Buddha. So what is the use of asking the Buddha, “What miracu-
lous power am | missing?” Old Man Shakyamuni thought the sorcerer
should have asked about the powers the sorcerer already had. The
sorcerer had not even mastered one of those powers. In this way the
Buddha’s miraculous powers and other people’s miraculous powers look
alike but in fact are completely different.

About the Buddha’s six types of miracles, Linji, Great Master
Huizhao, said, “According to an old teacher, the excellent marks of
the Buddha Tathagata’s body are listed to accommodate the needs of
people’s minds, To counter the common tendency toward nihilistic
views, such provisional names as the thirty-two marks or the eighty
appearances of the Buddha are used as expedient means. But they are
imaginary concepts. Such a body is itself not awakening. Having no
form is the Buddha’s true form.

“You say that the Buddha’s six types of miracles are wondrous.
Devas, sorcerers, fighting spirits, and demons also have miraculous
powers. Are they buddhas? Fellows of the way, do not be mistaken.

A spirit defeated by Indra took his eighty-four thousand retainers and
hid inside a lotus stem. Do you call this a miracle?

“The miracles 1 have described of these devas, sorcerers, tighting
spirits, and demons are the result of past actions or present skills, But
the six types of miracles of a buddha are different. A buddha enters
forms, sounds, smells, tastes, touchables, and objects of mind and is not
confused by them. Thus a buddha masters the six sense objects, which
ate all marked with emptiness. A buddha is free of conditions. Even
having the body of five skandhas accompanied with desires, a buddha
does not depend on anything. A buddha practices miracles which are
grounded on the earth.




“Fellows of the way, a true buddha has no form, and the true
dharma has no marks. From your mind’s illusions, marks and appear-
ances are created. What you get is a wild fox’s spirit which is the view
of those outside of the way, and not of a true buddha.”

Thus, the six types of miracles of the buddhas cannot be reached
by those of the Two Lesser Vehicles, or of devas or demons. The six
types of miracles of the buddha way cannot be measured. They are only
transmitted to disciples of the buddha way, person to person, but not to
others. Those who have not inherited such miracles do not know them.
Those who have not inherited such miracles are not persons of the
buddha way.

Baizhang, Zen Master Dazhi, said, “The eyes, ears, nose, and tongue
are not defiled by form or formiessness. This nondefiling is called
receiving the four lines of a verse of vows and receiving the four fruits
of the arhats. Leaving no trace in the six sense organs is called the six
types of miracles. Not to be hindered by either form or formlessness,
and not to depend on intellectual understanding, are miracles. Not
abiding in these miracles is called ‘going beyond miracies’. A
bodhisattva who goes beyond miracles does not leave traces. This is
a person going beyond buddha. It is a most inconceivable person, an
uncreated self.”

The miracles transmitted by bucddha ancestors are as Baizhang
described. A miracle buddha is one who goes beyond buddha, a most
inconceivable person, the uncreated self, a bodhisattva of going beyond
miracles. Miracles do not depend upon intellectual understanding, do
not abide in themselves, and are not hindered by form and formless-
ness. There are the six types of miracles in the buddha way which have
been maintained by buddhas ceasclessly. There has not been a single
buddha who has not maintained them. Those who do not maintain
them are not buddhas. These six types of miracles leave no trace in
the six sense organs. An old teacher [Yongjia] said, “The six types of
miracles are neither empty nor not empty. A circle of light is neither
inside nor outside.” “Neither inside nor outside” means leaving no
trace. When you practice, study, and realize no-trace, you are not dis-
turbed by the six sense organs. Those who are disturbed should receive
thirty blows. The six types of miracles should be studied like this. How
can those who are not authentic heirs of the buddha house learn about
this? They mistakeniy regard running around inside and outside as the
practice of returning home. “The four fruits of the arhat,” mentioned
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In twenty-five years we've done a tremendous amount of physical
work on this place, planting trees and building soil, putting up fences,
putting in water and sewage systems, renovating old buildings and
building new ones, although most of us still live in the same rarmn-
shackle run down houses that we inherited from George Wheelwright.
Building new houses is something we have to do in the next twenty-
five years—and I am sure much sooner—so that Green Gulch can sur-
vive into the next generation. Not because survival is a necessity, but
because there is still a lot more work to do to develop practice and to
help repair the world. There’s no end to the job of caretaking a temple
like this, and it's good that there’s no end. The journey and the effort
is its own reward. We learn a lot every day, and we all develop in our
understanding of the Path and of ourselves through the work we do
toward helping Green Gulch to survive and flourish. I hope we can all
continue to participate in this journey for a while longer.

Twenty-five years seems like a long time in a way and so much has
happened. I do not know how many thousands of people in that time
have been to Green Gulch, for a day or for ten years, and have given of
their lives here. People we have forgotten and many, many people we
will never forget. But twenty-five years is also a pretty short time. You
blink your eyes a few times and twenty-five years are gone. To the
woolly mammoths and ancient peoples that used to live here twenty-
five years is a short time. A little while ago Green Gulch was part of the
ocean. If someone were to come here in thirty or sixty years it's likely
that not a one of us sitting here now would be around. You can close
your eyes and imagine that—all these seats filled with different people,
most of them not yet born. This happens very quickly, like a lightning
flash, like a dream. Truly time is a strange phenomenon.

Human beings mark and measure time and so we are given to anni-
versaries. What's good about an anniversary like ours today is that it
gives us a chance to reflect on where we are now, to see how the present
depends on and comes from the past. Whenever you look at the present
like that you see jts depth and it always brings up a powerful feeling
of gratitude. So on behalf of all of us I want to express gratitude for

~twenty-five years in this beautiful valley. Except for some of the plants
and animals here we are all visitors and lucky to have been able to stay
here so long. So gratitude to the natives for tolerating us—to the land
itself for supporting our activity, and to the sky and water for sustaining
us. Gratitude to George Wheelwright for helping us to get Green Gulch
and for loving it enough to want us to have it. And to Yvonne Rand and
Richard Baket and Huey Johnson and other Zen Center students, teach-
ers and [riends who were instrumental in securing Green Gulch for us.
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happiness and ease and kindness. I think it took us a while to realize
this—that the Dharma wasn't something imposed from outside, that it
wasn’t a wish or an ideal. It took us a while to see that the Dharma is
actually none other than we ourselves as we most truly and profoundly
are. [t took us a while to see that while practice does take work and
serious effort, and that it might even cause us to restrict ourselves in
various ways, or to do things that we do not initially prefer to do, it
doesn’t need to be grim and joyless. There are many pleasant things in
this life, but perhaps nothing is more deeply satisfying than the happi-
ness that comes with settling into the quiet truth of who we really are,

We've also learned something about power. First of all that there is
power—that even in a religious community there will be the exercise
of power, and that the responsible and compassionate exercise of power
is a difficult necessity. Many of us came to practice to escape from the
world of power so it was not an easy lesson for us to learn, and it is still
not easy. But now we know that where there are people some activity of
power is present and power must always be shared in appropriate ways,
ways based not on ideologies but on a careful and subtle consideration
of what will really work to develop the wisdom and compassion of
every member of the community. This sharing of power takes carefully
considered and often revised rules and structures but, more impor-
tantly, it also takes courage and a lot of heart. It takes a lot of patience,
a ot of communication, and especially a lot of listening, Where there
is a real appreciation of the words of the Heart Sutra—*“form is no other
than emptiness, emptiness no other than form”—there must be a tre-
mendous flexibility and a tremendous strength. So over the years we
have had many controversies in our community and we have tried to
settle them with as much wisdom and fairness as we could, Usually we
were not very successful at this because we were not wise enough, but
we have certainly reflected on our experiences and learned from them
and are, I believe and hope, wiser now in understanding how to be in
disagreement and conflict without losing our ability to listen and nego-
tiate and solve problems.

We've also learned a lot about how we as Westerners can most suc-
cessfully practice the Dharma. We've learned, mostly by trial and error,
with plenty of error, that as Western people we are in many important
ways different from our Asian ancestors and so must skillfully find our
own way in the practice, without distorting the Dharma in the process.
We need at all points to find out how to honor what really arises in us,
without ever overriding it in the name of the teaching. Even though
we may be full of delusion and selfishness we have to honor even that
as a way of working through it, and we have to pay attention to our
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We've learned a lot too about spiritual teachers. About how neces-
sary and subtle the relationships with our teachers are. That it is neces-
sary to trust and to surrender and harmonize, but that we can never
ignore our own views and attitudes and we can never let go of our own
ultimate responsibility for our practice. We've learned that teachers can
be true teachers and yet fallible and human, and that we want them
and need them to be so, Suzuki Roshi once said, “You continuously go
over and over the great path of the Buddha with your teacher, who is
always with you.” This means that the teacher is another person and
must be another person, but also he or she must be understood as not
another person. This is something very deep and hard to understand.
How can we really be ourselves as we are without indulging our confu-
sion and small-mindedness? The alchemy and mystery of working with
our teachers who are us and are not us is the process we need to find
the true ground of our living, the firm foundation for living lives of
heart and peacefulness.

Looking back over twenty-five years one thing is very clear—that
things change and that each new day calls for a new way of life. In a
way one starts entirely over again, but, in another way, one builds fresh
on what is already there, Building fresh, respecting what has gone be-
fore, is the best way, [ think, the strongest and calmest way, the deepest
and longest-lasting way. Anyway every day’s a good day, and every day’s
the only day. Still, { appreciate the last twenty-five years, and I think
about the next twenty-five years. Will Green Gulch be able to survive,
and should it survive, is it worthy of survival? What will we need to do,
what resources will be called on in the future? Green Gulch looks like
a strong place, a place that all of us can rely on, but really it is a litte
baby, and no one knows how long this baby will live or what it will
look like if it grows up. So we all have a good challenge here—some-
thing that is bigger than our own individual needs and desires, some-
thing that is of real benefit to many beings, and something that will
call forth the best in us. T am glad to be a part of that and I hope all of
you are too.

After the Dharma talk there was an outdoor ceremony followed by
square dancing on the lawn and hayrides through the fields. The after-
noon was lively, with many old timers in attendance. For the ceremony
a sutra was chanted and a coast live oak tree was planted near the zendo
to replace the oak tree on the front lawn that a storm blew down a year
ago. During the ceremony Zoketsu gave the following Dharma words:
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