














So although the Sutra of the Sixth Patriarch was compiled right after the
Sixth Patriarch’s death, maybe fifty years later Kataku Jinne’s disciple made
some corrections, or changed some parts, or added something like this poem:
“There is no Bodhi tree; there is no mirror. There is no stand for the mirror;
there is nothing. How is it possible to wipe the mirror?” Many people criticize
this poem because it is not so good: people think this cannot be the Sixth
Patriarch’s poem.

In those days it was an honor to own the Sutra of the Sixth Patriarch. But

the books they had were not the same. There are many different books entitled
“Sutra of the Sixth Patriarch,” and the oldest ones do not include any denounc-
ing or criticism of the Jinshu school.

So the purpose of the Sanddkai is to make ¢lear this kind of wrong under-
standing concerning Jinshu, who looks as if he sticks to rituals or scholarly
work. Scholarly study belongs to ji. Riis something which you can experience
by practice. Maybe you think that scholarly work is ri, but for us it is not so.
To realize, or to have complete understanding of 7, to accept ri, is our practice.
But even though you practice zazen and you think that is ri, the realization of
ri, that is not always so, according to Sekito. This is his intention in writing this
poem. This is the backbone of the whole Sandokai. if you understand this
much you already understand the whole Sandskai.

So the first four lines are the introduction: Chikudo daisen no shin, tozai
mifsu ni ai-fusu: *“The Mind of the Great Sage of India has been handed down
closely from West to East.” Daisen is “‘great sage.” Sen also means hermit. In
Sekito’s time, there were many Taoist hermits who were proud of their super-
natural power, and who were seeking for some medicine to prolong life. But
they were not so much interested in Buddhist practice, and they couldn’t
understand why practice was so necessary. That was also true for Dogen-zenii.
If all of us have Buddha nature, why is it necessary to practice? Dogen suffered
a lot concerning this point. He couldn’t understand this problem by intellec-
tual study, he couldn’t accept it.

When you really know yourself, you will realize how important it is to prac-
tice zazen. Before you know what you are doing, you don’t know why we
practice. You think you are quite free, that whatever you do is your cheice,
but actually you are creating karma for yourself and for others. But we have
to pay our debts by ourselves; no one else can pay our debts. That is why it
is necessary to practice. To fulfill our responsibility we practice. We have to.
If you don’t practice, you don’t feel so good, and you will also create some
karma for others. But not knowing this you will say, “Why is it necessary to
practice Zen?” Moreover, when you say, “We have Buddha nature,” you think
Buddha nature is something like a diamond which is in your sleeve. But true
Buddha nature is not like this. A diamond is fi, not 7.

]?rn:vic)usly,2 I cxplained about human patentiality, The third line is ninkon

ni ridon ari: “‘people may discriminate the dull from the keen.” This phrase is
mostly for rhetorical need; in the Sandokai this point is not so important. But
ir is interesting to understand what human potentiality is in Buddhism. Nin is







So when we understand potentiality in terms of nature, we should be very
kind and generous to everyone because everyone has the potentiality, the
possibility to be Buddha, even though onc is not Buddha right now. But when
we think about the possibility in terms of “when,” we should be very strict.
Do you understand? If you miss this time, if you do not make a good effort
this week or this year, if you always say “Tomorrow, tomorrow, tomorrow,”
you will miss a chance to attain enlightenment, even though you have the
possibility.

It is the same thing with your practice. When you don’t think about time, you
can be very generous with everyone, you can treat people very well. But if we
think about time, about today and tomorrow, we cannot be so generous. So
we say ““You should do this and I will do that,”” and *“You should help this
person and | will help that person.” In this way we should be very strict with
ourselves. That is why we analyze potentiality in various ways, ki as “possibilicy
and “future possibility,” When you understand potentiality in this way, you
can work and practice very well. sometimes in a very gererous way and some-
times in a very strict way. We have to have two sides to our practice, or to our
understanding of ki. This is the first meaning.
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The second meaning is “interrelationship.” Ki means the interrelationship
between Buddha and someone with a good nature, and between Buddha and
someone with a bad nature. I am sorry to say “‘bad nature,” but tentatively I
must say so. We should encourage peaple who have good natures, giving them
some joy of practice. And when we practice with someone who tentatively is
not so good, we should suffer with him. That is another understanding. So ki
sometimes means ‘“‘interrelationship between someone who helps, and someone
who is helped.” This is so-called fiki. Jihi is usually translated “love,” but love
has two sidas. One is “to give joy,” yoraku, and the other is “to suffer with,”
bakkur. To make someone’s suffering less we suffer with him, we share his
suffering. That is love.

So if someone is very good we can share the joy of practice with him by giving
him a good cushion, a good zendo, or something like that. But 2 zendo deesn’t
mean anything to someone who is suffering; whatever you give him he will
not accept it. He may say, “Oh. I don’t need it. I suffer a fot. I don’t know
why. Right now to get out of the suffering is the most important for me. You
can’t help me, nothing can help me.” When you hear this, you should be like
Avalokitesvara, you should become like someone who is suffering and you
should suffer as he suffers. Because of your love, because of your innate love,
your instinct of love, you share the suffering. That is love in its true sense.

So ki may mean not only *“possibility” or “‘potentiality,” but also “relation-
ship.”

A third meaning of ki is “good means” or “appropriateness,” as a cover for a
pot. Do you know the Japanese bathtub? It is a wooden barrel with a big
wooden cover. But that cover cannot be used for a pot. It is too big. So the
bath must have its own cover. In this sense ki means “appropriateness.” If you
see a person who is suffering because of ignorance, because he doesn’t know






We tatk about emptiness and you think you understand it, but even though
you explain it pretty well, it is i, not ri. Real emptiness will be experienced—
not experienced, realized by good practice. So the purpose of the Sandokai
is to make clear what is cmptiness, what is somethingness, what is darkness,
what is clearness, what is the true source of the teaching, what is the being
which is supported by the true source of the teaching.

So you may ask, “What is the real teaching of Buddha?”’ If you don’t under-
stand it you will keep asking someone, “What is it? What is it? What dees it
mean?” You are just seeking for something which you can understand. That

is a mistake. We don't exist in that way. Dogen-zenji says, “There is no bird
who flies from knowing the limit of the sky. There is no fish who swims from
knowing the end of the ocean.”” We exist in the limitless world. Sentient beings
are numberless and our desires are inexhaustible, but we still have to continue
making our effort as a fish swims, as a bird flies, So Dogen-zenji says, “Birds
fly like birds; fish swim like fish.” That is the Bodhisattva’s way, and that is
how we observe our practice.

When we understand in this way, according to Dogen, we are not peaple in
mappd, the last period, and our practice is not disturbed by any framework of
time or space. Dogen said, “Buddha is always here.” In some way, still,
Buddhism exists, and when we really understand what Buddha meant, we are
in Buddha's time.

NOTES

1. Jinshu 2nd Eno were disciples of the Fifth Patriarch. According to one traditional
version, each one presented a poem to the Fifth Patriarch to show their understanding,
upon which Eno was given the transmission as the Sixth Patriarch,

2. Sanddkai Lecture 11, Wind Bell, Fall 1974.
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NEWS

The photograph on the cover shows Steve Stucky, head of the fields at Green
Gulch, driving the matched team of black Percheron draft horses, purchased
with a gift for that purpose, given early this year. Their names are Snip and
Jerry, and they are one of the last teams in California with farm work expe-
rience (most draft horses nowadays are bred and trained only for show).

The decision to get horses rather than a tractor was made only after lengthy
discussion. Even if everything else were equal—energy use, soil impaction,
etc.—we decided horses would just be more interesting. At first Snip and Jerry
seemed to be surprised that we expected them to pull a plow, but now they
are doing it quite well.

The next issue of the Wind Bell will report at length about the farming and
practice life at Green Gulch.

FINANCIAL REPORT

Our way of supporting ourselves is based on the idea of starting from zero.
When Suzuki-roshi came to America, he just sat by himself every day in the
temple, as he had done all his life, and students slowly appeared. Later, when
Tassajara began, Suzukiroshi had us do the repairs and construction ourselves,
tearning the skills as we went along, not relying on outside professionals.

This was practical, and also the tangible spirit of beginner’s mind, starting
from seratch, with just what we have now, even before our usual assumptions
or defining. It is a way of learning from the ground up, as a Japanese carpenter
who spends his first years mostly learning his tools and their care—sharpening,
handling, storing,

Even though Zen Center has become a fairly large organization, with many
different ways of doing things, we try to develop these ways by starting from
zero, from the simplest level, and let this situation teach us what we need to
know. In this way our fundamental support is zazen itself,

Several years ago, we set out to become self-supporting. Through last year, we
were able to establish a base of eighty to eighty-five per cent self-support, with
the remainder made up by donations. In terms of activity, we can support fully
our community and practice life, but not fully the purchase of properties,
major construction, and those activities of Zen Center directed more to those
outside the community and to society. But our way is sharing, and inside and
outside are a continuity.

In our cash budget for this year of $622,100, we project that expenses would
exceed receipts by $47,900, or 8% (this includes expected donations). This year
student fees and tuition are 24% of our yearly receipts; expected donations are
14%, and miscellaneous sources and no-interest loans are 10%. The remainder
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Unlike the area a few blacks north—the once-thriving Fillmore District, now
whole blacks of bare dirt and stucco housing projects—our neighborhood has
been mostly untouched by urban renewal. Most of the old Victorian two- and
three-family houses and apartment huildings are intact; most are in need of
paint or repair but they are structurally sound. Because the population has not
been unusually disrupted, there is a stable nucleus of residents who have lived
here for a long time—in some cases twenty or thirty years. Less than fifteen
per cent own their own homes, however.

Not knowing exactly what to do, in the first years we did small things. sweeping
the sidewalks, helping to get trees planted, going to neighborhood meetings.

As we became more involved, we realized that the web of forces that determine
the fate of a neighborhood includes every aspect of a city or society, and we
saw that the proximity of our neighborhood ta downtown made it particularly
vulnerable to speculation and downtown expansion, which would push low-
income people out and destroy the character and stability of the neighborhood.
We also realized that Zen Center’s own presence and activity in helping the
neighborhood was itself contributing to an increase in property values, and to
the pressure on poor people ta move out. These things led to the creation of
The Neighborhood Foundation, which occurred almost coincidentally with

our beginning to work on the Koshland Community Park (see below).

In setting up The Neighborhood Foundation, T.N.F., as a corporation, two
boards were created: a managing board that included Baker-roshi and Yvonne
Rand from Zen Center: Stewart Brand, founder of The Whole Earth Catalog;
George Wheelwright, former owner of Green Gulch Farm: Werner Hebenstreit,
Zen Center’s insurance broker: Dorothy Erskine, who introduced the “green
belt” concept of city planning to the United States; Mike Murphy, founder of
Esalen Institute; and a larger advisory board of others with special skills and
expertise to act as resources.

With a modest starting-up grant from the Point Foundation, a corporate form
was worked out allowing T.N.F. to buy and sell property for rhe specific pur-
pose of providing a means for lower-income tenants to manage and/or own
buildings through co-operative ownership, and have access to institutional
financing and credit usually closed to them. We are told that this is the first
time the LR.S. had granted foundation and tax-exempt status to such an
organization.

This approach is based on the idea that a neighborhood’s viability depends on
its residents having a stake in it. To test this idea on a pilot scale, T.N.F. pur-
chased three adjacent buildings in a cul-de-sac, one of the neighborhood’s
problem and crime areas. Two of the buildings were occupied: the third was
a vandalized shell which the City would have ordered demolished, and which
T.N.F. plans to rehabilitate.

Across the alley from the buildings is a vacant lot, which Great Western
Savings and Loan donated to T.N.F. for use as a community garden. Financing
for the purchases was provided by Citizens Savings and Loan, which put up a
substantial line of credit for this and future purchases. Financing for rehabili-
tating the derelict building was provided by Golden West Savings and Loan.
All three savings and loans have offered invaluable help—their time, gifts, and
loans—ta support these programs.
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to increase the volume, since our policy is to keep prices on a par with the
nearby large supermarket.

Right now, Tassajara bread is the hottest item—literally, since it often reaches
the store still hot from the oven—but customers are also very pleased with the
fresh vegetables, picked early in the morning at the Farm and trucked directly
to the store,

AWAKENING THE WILL-BOOY

Sesshin Lecture by Zentatsu Baker-roshi

Suzuki-roshi felt that Buddhism needed some fresh opportunity, some place
where people’s minds weren’t made up about Buddhism. So when he had
finished his first stages of training, he asked his teacher if he could go to
America, His teacher said no, so he asked if he could go to Hokkaido. Hokkaido
is rather like the Japanese frontier; it was only really settled in the last century.
His teacher got very angry, so Suzuki-roshi had to stay. But he never gave up

his idea of coming to America.

When he did come here he felt he had not studied widely enough for us, and
at the same time he felt he had come to America too late, and too old. But
he was convinced his successors would do it, would find a way to study
Buddhism more widely, more freely. So he instructed us to do this, and how
to do this. First of all he emphasized our posture, our yogic posture, because
Zen is the school of Buddhism which emphasizes yoga, the body itself:

We don’t use many aids, many rituals. Our own body is our vajra. So Zen,
because of this emphasis, has to start with the body. Because it doesn’t use
anything else, you start with what you have, We experience some divided
nature from childhood, some suffering divided nature. We have two parents
and various ways of looking at things. So you have to begin your practice
with your various parts agreeing on something, finding how your mind and
body can come to some agreement. So we have zazen. It’s the feeling of
“Let’s sit down and see what happens.”

So Buddhism projects or creates, invents, various provisional ways of practice.
We could say body-only, which is yoga or posture; or mind-only, which is

the Yogacara school, the Lankavatara Sutra; and emptiness, which is the
Madhyamika school, Nagarjuna, the Prajna Paramita literature; and then the
attempt to put that all together in Tendai, Hua-yen, and Zen Buddhism.
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karma, not as some hostile thing. You no longer see any ill will. You develop
an even mind toward everyone, which means you know how you feel, are one
with how you feel in each circumstance.

So in this sesshin I would like to emphasize an even mind, an even effort. Not
strong effort one period and relaxing the next, but some attempt to have an
even, steady awareness throughout sitting and kinhin and meals and work and

sleeping.

What we fear in our own consciousness, what we call craziness, often are our
perceptions which we cannot correlate with anything else. So the emphasis in
zazen is to make you strong enough to sustain them. The problem with crazi-
ness is usually not that the perception is wrong, but that we’re not strong
enough to sustain uncorrelated perceptions.

So by our practice of zazen, without any other aids, you become strong enough
to accept anything, giving up any idea, any image of your body, of outside and
inside, more and more you just accept what comes to you, accept some hearing
completely, without reviewing, without thinking—What is ic? What can it be?

Could I seec it? Could 1 touch it? What kind of shape does it have? Just hearing.

Your hearing can take you, can open you up to so many things, if you just
trust your hearing. What you hear just then is enough. You don’t have to
average it and see if it’s going to oecur again. In Buddhism our feeling is, only
once we'll hear that. Only once we’ll sec that. By the time you go get your
camera, it’s different. By the time you try to base your life on it, it’s different.

Not averaging the senses, not thinking that we live in a repeatable universe,
means that we don’t study a particular thing in order to understand that par-
ticular thing. In Buddhism we don’t study X in order to understand X and then
study Y in order to understand Y and then Z in order to understand Z. We
study X in order to understand Y and Z. So another assumption in Buddhism
we try out by practice is that each one thing is everything, each one thing
includes everything, So if you understand man thoroughly, you will understand
woman thoroughly, and if you understand woman thoroughly, you will under-
stand man thoroughly. You don’t have to understand first man, and then
woman, and then something else.

Sesshinisalso to settle down with this kind of idea, to try it, to hold it or live
it. To practice Buddhism requires an enormous confidencé—confidence in
yourself and your teacher and Buddha nature, a sensc that you can do it.
Without that confidence there is always a danger of a deep division in yourself.

S0 we practice many have-tos. By have-tos I mean the way a mother or father
change their baby's diapers because they “have to,” not because at a particular
moment they want to. You don’t say, “Oh boy, am I ever dying to change the
diapers.” You may enjoy it but your motive is not because you want ta or don’t
want to. Someone must change your baby’s diapers, so you change your baby’s
diapers, that’s all.

And we actually need such things. We need such have-tos. People who don’t
have them have to create them. If you meet people who are, say, very rich, and
can have anything they want, you will find they often create a neurotic array
of have-tos. And people are always doing this. Alcoholics are creating some
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have-to, always putting themselves in some strictness by drinking. These are
rules you make for yourself. Crazy people are possessed by “*have-tos.” If we
do not have “have-tos” or cannot accept “havetos,” then we unconsciously
make them.

So in Zen we practice with these have tos which are not in the realm of likes

or dislikes. We come to service and chant, not because we like to or dislike to,
but because it is a part of this practice, a wisdom of this practice. And if you're
practicing with ideas like, “When will I get to like chanting?”’ you’re missing
the point. If you get to like chanting too much, we should add something else
that is rather a nuisance to do. You should be able to do things without much
problem.

By these kinds of strictures or have-tos, we can actually study our desires,
actually find, as Suzuki-roshi said, our organic power, our tendencies. Without
this kind of have-to in your life, there’s no way to plumb your desire and your
strength. There’s no way to study one thing. We want to study just one thing,
just X, until we understand every alphabet. We don’t study X for X, we may
study Y to understand X. Nangaku-zenji said, “If you want to practice zazen,
don't sit zazen, If you want to achieve Buddhahood, there’s no special type of
person who achieves Buddhahood.” This is what I'm talking about.

You know Nangaku was Baso’s teacher, and Suzuki-roshi’s favorite story was
about Baso and the tile. Baso was deing zazen, studying zazen to attain Buddha-
hood, so Nangaku picked up a tile and began rubbing it. Baso said, “What are
you doing?” Nangaku said, “I’'m turning this into a jewel.” So Baso said, “How
can you make a tile a jewel?” And of course Nangaku said, “How can you make
yourself into a Buddha?” And then he said, “If you wanl to make a cart go, do
you hit the horse or the cart?”” This is again the same.

Suzuki-roshi said we may starve to death at Tassajara or at Page Street. But he
didn’t think we would, if we just practiced zazen, if we just in our practice took
care of everything completely, We need to trust this kind of activity—not
studying X in order to understand X, and Y to understand Y, and so on. But

by studying X we will understand everything. Just to have that confidence and
practice Buddhism, practice zazen, just for the sake of zazen, is our way.

Many sayings teflect this kind of feeling. When it's night-time, dawn is here.
Before winter is over, spring is here. Even if you don’t understand it, or accept
it completely, if you are practicing you should have this kind of confidence,
you should try to accept it. Can you accept it? Can you just do zazen com-
pletely? Can you just do this sesshin completely, as if nothing else existed, as
if you would die on Friday night?

There are two recognitions that you will come to when you are able to face
things as they are, not wishing they were some other way. One, we can say, is
death. By death I don’t mean just that someone’s going to die, though on death
we may realize this deeper finality, as Dogen did watching his mother die,
watching the twin trail of smoke rising from the incense stick. The finality I'm
talking about you may recognize when someone goes crazy, when you can’t
reach someone, or when you cannot reach yourself; when there is almost nothing
you can do about yourself, and less about a friend. And even less about the
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try to create—this is a rather subtle point—the conditions for people to exist
beneficially. So first of all for yourself you try to create the conditions by
which you can exist beneficially. And our way to do this is to practice zazen.

Student: I'm perplexed in my mid between the purposelessness of zazen and
the purposes 1 have.

Roshi: This problem appears in every aspect of practice. One reason it’s diffi-
cult for us to practice, for example, “no perception of ill will”" is because of the
kind of beings we conceive each other to be. “No perception of ill will"” doesn’t
mean you are repressing ill will. Tt means that eventually you see a kind of being
for whom you cannot feel ill will.

Many things in Buddhism are based on a whole new recognition of what we’re
actually doing, A kind of clue to this purpose and purposelessness is, for
example: we may be practicing zazen actually because we want to get healthy,
or attain super powers, or be less crazy, or not have people mad at us all the
time, or to correct some gross mismanagement of our life by doing zazen every
morning and organizing ourselves. This may be what has prompted us to do it,
but as a practice we don’t review this as the reason, and we try not to practice
in the realm of the attainment or possessiveness which after all has caused our
problem in the first place.

You will find out by experience that although some idea of attaining led you
to sitting, when you sit with that idea, your sitting is quite dull and lifeless.
Just to sit, Suzuki-roshi always said we must practice Buddhism just for
Buddhism. Why Buddhism went wrong in the Meiji period, in modern Japan,
is because its power had become too externalized. Buddhism is very powerful.
It’s such an ancient way of life that so many people have practiced. It moves
so many people.

And you can use Buddhism for gain or fame or something like that, But
Suzuki-roshi’s emphasis with us was just to practice with each other for
Buddhism alone. And he said in five or ten years Buddhism in America, and
Zen Center, would have many friends. But we don't practice for this, even
for society. Just to practice for Buddhism, just to sit for sitting.

The other reasons you have, you don’t review them. If you find yourself
thinking of them, you stop thinking of them. Do you understand? It’s a kind
of practice. It may seem rather artificial. But that only mieans you should go
further and find out how artificial it all is anyway, find out that there is some-
thing there, some attitude already there, which you might as well counteract
with another one, until you can drop all attitudes.

So please, in this sesshin, and those of you who are not in the sesshin too,
become very friendly with your body and your life situation as you yourself,
not discriminating, “this one or that one is really me.”” When you’re doing
zazen, just some painful stale feeling sometimes. Some painful ecstatic feeling
sometimes, Without trying to identify or review.

And as you stop averagine vour life at each moment and over time, you will
find out many things. Y¢  will notice many mental phenomena, many subtle
things. As 1 said yesterday, how wonderful your skin feels after zazen during
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