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You who are like beacons of light 
shining through the worlds,

Who passed through the stages of enlightenment, 
to attain buddhahood, 

freedom from all attachment,
I urge you: all of you protectors,

Turn the unsurpassable wheel of Dharma.

— The Avatamsaka Sutra
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The Zen tradition places a special 
emphasis on beginner’s mind because 
the mind of a beginner has qualities 

that are so important for dharma study. The 
beginner’s mind can be quite open and have a 
certain kind of innocence within the dharma. 
There can be a sense of eagerness to set out 
on a journey into unknown territory. And 
there’s no history with regards to practice 
and training, which means there’s not much 
accumulation, not much prejudice to cloud our 
view. The mind of the beginner has a kind of 
simple quality—simple as in open and tender, 
and also courageous, because embarking on 
anything new requires a certain amount of 
courage. For the practitioner, every step along 
the way is, in a sense, a new step. A beginning 
step. And each step takes us into terrain that 
we’re seeing for the first time. One of the great 
challenges of practice is to not only to main-
tain that beginner’s mind, but to deepen it, to 
realize its base. 

Bringing forth these good qualities of the 
beginner’s mind, we also have to be honest 
about the actual mind with which each of us 
actually begins. That mind is not so pure and 
simple. All of us come into practice with quite 
a bit of accumulation, actually. And within 
that there is eagerness but there’s also wari-
ness. There’s some faith but there’s also some 
mistrust. There’s openness and possibility but 
there is also hurt and protectiveness. There is 
some prejudice, because we’ve heard things, 
read things, and have some ideas about prac-
tice and enlightenment, which creates bias 
in our mind. We come in carrying desire and 
expectation. And so while the beginner’s mind 
is naturally open and pure, the everyday mind 
of the beginner is not necessarily so. That’s not 
a problem, it just where we begin. 

In speaking about beginner’s mind, we 

should also examine beginning mind. This 
is our fundamental self-nature. It is the mind 
of vast emptiness that has no container. This 
beginning mind is the nature of all things: free 
of history and accumulation, without prejudice 
or bias, tender and gentle, and at the same 
time free to manifest as fierce or demanding 
in meeting delusion and discovering liberation 
from illusion. These qualities arise in order to 
bring us to awakening, to help us free ourselves 
from the tyranny of our grasping and self-
centered views.

Beginning mind is our basic state. It’s always 
here, always present; it is always where we are 
though we don’t perceive it. Just as when we’re 
feeling sick or unhealthy, that experience of 
illness can preoccupy us in delusion, it’s our 
sense of dis-ease, that something is funda-
mentally wrong that preoccupies the mind. 
Sensing that something is wrong, we turn away 
and look for some form of heaven, some form 
of a promise fulfilled. As we do this, we con-
vince others that something is wrong, in the 
same way that when one person suddenly looks 
anxious, other people become anxious. Before 
we know it, our whole world is convinced that 
something is wrong, and so it seems that the 
whole world furrows its brow and looks back at 
us with that anxiety. 

From just such a place we enter into this 
path of primordial wisdom, a path of waking 
up to perfect health, to a perfect body and 
mind, a perfect spirit and emotion, a perfect 
thought, a perfect being. Perfection is just 
another way of referring to sacredness. Sacred 
not because it possesses some quality, but 
because it is thusness—the completeness of 
here and now. Within this sacredness, we see 
that nothing is excluded, nothing is not useful. 
This arises directly out of our understanding of 
reality. Nothing is not useful, but we have to 
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know how to use it. 
How do we practice beginning mind? Well, 

each of us came here and received some of 
the most important instruction we’ll ever get 
in our life; how to sit on the diamond seat 
and practice the way of all Buddhas. But the 
beginning mind doesn’t just automatically 
reveal itself. It has to be nurtured, it has to be 
discovered. So much of practice and realization 
is discovering this beginning mind and learn-
ing how to tend it.

In the Tibetan tradition there’s a core teach-
ing called the Seven Branches, and these 
branches are practices. We don’t speak of it in 
the same way within the Zen tradition, but the 
essence of these practices are present—these 
are the practices that help us to bring begin-
ning mind alive. We have to continuously pre-
pare ourselves to receive the Dharma. It’s that 
simple. Because it is in receiving the Dharma 
that our lives are transformed, yet we cannot 
receive the dharma if we are preoccupied or 
filled to the brim with erroneous views. We 
have to become completely raw and exposed, 
inside and outside, to encounter the Dharma, 
because the Dharma has no body. It wears 
no clothes. We have to enter without pass-
ing through any door and without bringing 
anything with us. That’s not easy because we 
have accumulated so much: our desires, our 
attachments, our beliefs, a self. And so we have 
certain practices that are especially skillful in 
helping us to shed our accumulations. These 
practices are really states of mind.

The first of the Seven Branches is prostra-
tions. When we perform an action or a gesture, 
it has an inherent intelligence that connects 
with a sense of knowing within us. That’s 
why the mudra of gassho is present in so many 
cultures—there’s a way in which the gesture of 
joining the palms is expressing something that 

we already understand. A prostration is not 
simply what you do with your body, although 
what you’re doing with your body is essential. 
It’s the mind that must bow, and prostrate as 
the whole universe. 

Daido Roshi used to speak of his feeling 
that, as Americans, we needed to learn how to 
bow. In prostrating, something essential takes 
place. Something is awakened and he felt like 
we needed that. One aspect of this is that it 
heals our pride, the overbearing opinion we 
can have of our selves. Prostration is bowing 
to the Buddha. Bowing to enlightened masters: 
men, women, young, old, historical, mythical. 
Bowing to deep wisdom, to embodiments of 
authenticity, to ultimate examples of human 
nature, self-nature. 

In that prostration there’s a trust that the 
ground is going to rise to meet you, perfectly. 
The ground rises to meet the body of sorrow, 
the body of heartbreak, the body of disap-
pointment, the body of the Buddha, the body 
of aspiration, the body of trust. The ground 
holds our samsaric body; it supports it but it 
doesn’t allow sinking deeper into self-pity, into 
indulgence. It stops us so that we can then 
stand up on our own two legs and—upright—
look straight ahead. The world awaits. And so, 
having dropped the body—our whole life, in 
a sense—in humility before the Buddha, we 
then raise our eyes to meet the Buddha, our 
enlightened nature, here and now.

We can think of a prostration as bowing 
within and to absolute nature—nothing out-
side. No high, no low. No dualities. Bowing 
is being in unity with all beings. In bowing, 
everyone is here—bowing with you, in you, 
and bowing to you. The practice of bowing 
can be experienced as bowing within medita-
tion. Bowing within faith—this is beginning 
mind—open, reverent, trusting, not held back, 



not wary, not suspicious. If there is suspicion, 
doubt, or resistance, this too can be good if we 
examine it, if we turn toward the question so 
it helps illuminate the opening into a larger, 
more intimate world.

A prostration is the coming together of 
intention, mind and body. We are embodying 
a profound respect and reverence for the truth 
of the Buddha Way. This respect is profound 
because no one made it. It’s not the result of 
anyone’s efforts or cleverness. It’s original. It’s 
there to help you cross over.

The second branch is offering. To make an 
offering is to give, to counter our stinginess 
and greed. It is to manifest the great Paramita 
of Giving. We make an offering to the highest 
wisdom, the greatest compassion. Every period 
of zazen we make an offering to the Buddha 
when we offer incense. Every service we make 
multiple offerings: incense is an air offering, 
water from the mountain, flowers from the 
earth, the fire of candlelight, the space holding 
all of it—the five elements, which each one 
of us also contains. And so, as we offer those 
elements, we are offering the whole world, and 
the whole of each of us, which is the greatest 
offering of all. 

How do we meet vastness? How do we 
meet perfection? How do we meet complete 
health? In wonder, in gratitude, in the desire 
to support, to be generous. Even when it’s the 
timekeeper who is offering the incense before 
zazen, or the officiant who is making the offer-
ing during service, we should understand that 
each of us is invited to make that offering to 
help us prepare to encounter the Dharma. 

Shantideva says, “I offer every fruit and 
flower, and every kind of healing medicine, 
all the precious things the world affords.” In 
other words, everything I could possibly give, 
I give. He continues, “To the Buddhas and 
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“Atonement is present  
any time we  

take responsibility  
for the harm  

we’ve caused 
and vow to do better.”    
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their Bodhisattva children, I offer them myself 
throughout my lives. Please accept me totally, 
accept this offering, for with devotion I will be 
your servant. If you will accept me, I will be of 
benefit to all.” The most important thing we 
can give, of course, is ourselves. And in this 
giving of himself is Shantideva’s vow on behalf 
of all beings.  

The third branch is atonement, which is 
an explicit part of some of our liturgy. When 
we really see our transgressions, acknowledge 
and take responsibility for our actions, we 
can release them and begin fresh. We atone 
as part of taking the Precepts and during the 
Renewal of Vows ceremony. At the Monastery, 
the residents chant the Gatha of Atonement at 
the start of each training week. Atonement is 
present any time we take responsibility for the 
harm we’ve caused and vow to do better. 

The fourth branch is rejoicing in the good 
qualities and virtues of others. This is an 
excellent way to counter our tendency to 
judge, to compare, to be envious or jealous. 
Turning toward the other people and creatures 
in our life with a view of rejoicing in their 
good qualities changes what we see. When 
we speak about transformation, nothing fun-
damentally is being changed because Buddha 
nature has never been born and will never 
die. Our experience is what is transformed. 
And our experience is transformed by mind. 
These practices transform the mind, but to do 
so requires faith, and it demands that we enter 
completely. What is it to really enter into a 
bow? To really enter into an offering? To really 
enter into atonement? To genuinely rejoice in 
others? For many of us, this is new territory. It 
is not necessarily what we came looking for, 
but if we can enter sincerely, our state of mind 
is transformed into a state of mind that enables 
us to encounter the Dharma. 

And so, practice develops. We become more 
tender, more trusting. We gain intimate con-
tact with things that can’t be measured or 
known; our faith deepens. Out of this, the 
qualities of humility, reverence, devotion and 
sacredness begin to be revealed. These are 
such important virtues for a spiritual practitio-
ner in any tradition. When there isn’t humil-
ity, there’s arrogance. When there isn’t rever-
ence, then there is abuse and misuse. When 
there isn’t devotion, there’s disregard. When 
there isn’t sacredness, there’s desecration. 

The fifth and sixth branches are requesting 
the Buddha to teach the Dharma and asking 
the Buddha to not abandon the world by enter-
ing nirvana. I see these as expressions of devo-
tion. Devotion is love—and so within practice 
we can express this kind of love through vow. 
This is also an expression of loyalty, enthusi-
asm, and dedication. We might think of it as a 
kind of consecration—not to make something 
sacred, but to bring it into our awareness that 
it is sacred, from the beginning. In the Tibetan 
teachings, devotion means longing, wanting. 
It speaks to our hunger for truth, yearning for 
what is real from a place of deep humility and 
respect. It’s not demanding. It’s not, ‘I deserve 
to be free of suffering.’ It’s the deep hunger that 
is humble, without pretense, without contriv-
ance. To lay ourselves bare, to simply be as we 
are. This is where we begin. If we’re not prac-
ticing there, we’re practicing pretense. To be 
our genuine self is a place of great confidence 
and great power because it is without contriv-
ance. It is straight ahead. And we practice to 
meet others in the same place. Just as I am, I 
meet you—in your person, in your imperfec-
tions, with your history.

Bodhidharma said, “Worship means rever-
ence and humility.” Normally, we think of 
worship in terms of a theistic tradition, and 
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Buddhism is not theistic. The Buddha is not 
a god and the bodhisattvas and deities of 
Buddhism are not gods. They’re manifesta-
tions of your mind. They’re endowed with 
essential enlightened qualities and also with 
all of the wrathful, negative qualities, because 
those, too, are needed. Everything is useful. 
Bodhidharma says, “Worship means rever-
ence and humility. It means revering your 
true self and humbling your delusions.” To dis-
solve harmful desires and strengthen beneficial 
thoughts is reverence and devotion. 

The seventh and final branch is to offer 
the merit, the good karma, of our practice. So 
the first branches—of prostrating, offering, 
rejoicing, requesting the teachings, asking the 
Buddhas to stay in the world—culminate with 
dedicating all of ths good karma and every 
benefit that we create in our lives to everyone. 
We can’t practice just for ourselves. That’s 
much too small. All that we do—our insights, 
our openings, our letting go, our loving kind-
ness, our struggles, our moments of patience, 
our practice of the precepts, the very transfor-
mation of our lives—all of that is offered to 
all beings.

We do this physically and through our 
actions and words. We do this through our 
thoughts and our intentions. In this way, our 
motivation becomes great, our understanding 
becomes great. Our actions and their effects 
also become large. When we practice the 
Dharma this way, we’re offering medicine, but 
not in a self-righteous or self-congratulatory 
way. It’s not a big deal. When we see our heart 
open, when we find ourselves being more 
patient and generous, we can be encouraged 
by it, but we don’t need to make a big deal 
about it. That’s supposed to be happening. It’s 
not special, it’s not unique. Is it the result of 
your efforts? Of course. But this is simply the 

natural expression of beginning mind. Isn’t 
that what we should be doing with our lives?  

Shantideva says, “I join my hands and 
beseech the Buddhas who reside in every quar-
ter, kindle now the Dharma’s light for those 
who grow bewildered in the dark of suffering. 
I join my hands beseeching the enlightened 
ones to wish to pass beyond the bonds of sor-
row; do not leave us in our delusion, remain 
among us for unnumbered ages. And through 
these actions now performed and by all virtue 
we amass, may all the pain of every living 
being be wholly scattered and extinguished.” 
That’s our devotion and reverence. This is the 
Great Vow. These practices are never separate 
from mind. They are real states of being. The 
life that they bring forth is the antidote to our 
arrogance, our greed, our deception, our jeal-
ousy—to all of those binding, afflicted states 
of mind. 

As we continue of the path, let us reflect on 
the marvelous qualities of reverence and dedi-
cation, and on the reality of all that is sacred 
in this blessed life. We can allow this Dharma, 
this practice, to bring us into the heart of real-
ity—to show us all that this life is, and all else 
that it is.

The rising sun: 
in winter, its rays are cool
in summer, blazing hot,
yet it always radiates the same.
Observe the perfect moments 
of time and seasons.
Align with the way.
This is the day of our fulfillment.

Geoffrey Shugen Arnold Sensei is the Head of the 
Mountains and River Order and the Abbot of Zen 
Mountain Monastery and the Zen Center of New York 
City.
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teaching through Right View, and Joseph 
Goldstein describes the expectations and 
impatience we bring beginning practice as 
well as the humbling and softening that can 
happen over time.

Beginning Mind includes curiosity, appre-
ciation, and the use of all our sense facul-
ties. Hojin Osho explores this in her piece 
on art practice, and Robin Wall Kimmerer 
through her fresh observations of the natu-
ral world. Returning to openness time and 
again, Hogen Sensei leads us through a 
koan on zazen. National Buddhist Prison 
Sangha members contribute their voices 
in Sangha Reflections, describing what is 
truly helpful for living our lives with integ-
rity on the bodhisattva path.

May we all do our best to meet real-
ity with a spacious, engaged, questioning 
mind, and practice all of life, even when it’s 
difficult, and offer our heart-felt curiosity, 
lovingkindness and vitality to all beings.

Suzanne Taikyo Gilman
Mountain Record Editor

This life of mine is perfect and com-
plete Buddha nature; the teachings 
state this directly. So this should be 

easy—just live as an enlightened being. But 
what is that, really? We come to practice to 
to be completely liberated from suffering, 
but the old habits of solving problem, find-
ing adjustments or applying ‘the fix’ aren’t 
the same as taking up the bodhisattva vows. 
The Buddha and his early followers wan-
dered and practiced together, seeking the 
true path of awakening, and that’s where 
we all begin. This Buddha nature is innate, 
and it has to be verified personally, with 
one’s very own evolving experience. 

“Beginning Mind,” the theme of this 
MR, explores the Way-seeking path that 
calls on us to be wholehearted, attentive, 
unbiased—to bring forth a mind of begin-
ning, again, and again. Shugen Sensei 
describes the importance of preparing ones 
mind through ancient, traditional Buddhist 
practices such as  prostrations, making 
offerings, and atonement. Zuisei Goddard 
explores the wisdom of starting by align-
ing one’s perspective with the Buddha’s 

Editorial: 
This Should Be Easy



The Seven Branches
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Master Dogen taught in his fascicle 
Henzan—Encountering Everywhere, 
that whole-hearted practice of the 

Way is to take up the study of one thing and 
to understand it deeply. He encouraged us to 
“study each dharma exhaustively and then to 
study it still further.” 

In Spring of 2000 during one of our three-
month training intensives, called ango, we 
were presented with an art practice assign-
ment: to choose one thing, one object, and 
be in its presence for next 90 days with full 
attention. Daido Roshi charged us to enter 
into the continuously changing nature of our 
experience, and bring our understanding into 
a form of creative expression. 

To paraphrase Dogen Zenji in Henzan: How 
is it to encounter one thing, as all-inclusive 
study, thorough exploration, exhaustive inqui-
ry? To enter and see form within the sixty-five 
hundred thousand revolving bodies, encoun-
tering it everywhere? “Encountering every-
where” does not mean calmly and idly entering 
one subject and leaving another. Encountering 
everywhere means seeing with the whole eye-
ball. Encountering everywhere means attain-
ing complete intimacy. To see into the skin of 
ones own face and know how thick it is—that 
is encountering everywhere.

I remember Roshi encouraging us, “This 
is not about artistic mastery, but about being 
honest with yourself, your subject, what you 
are experiencing. You may experience bore-
dom, and want to switch to something else; let 
go of this desire and bring yourself back to the 

subject again, and go into it even more deeply.” 
One thing, to spend time with, lends itself 

to sustained exploration. Just a simple object, 
it could be anything—a tree, stone, a toaster. 
Study each Dharma exhaustively, and study it 
still further.

My spark plugs were fired up and I couldn’t 
wait to begin.  “Don’t go out and look for your 
subject, let it find you,” Roshi would implore 
us. “If you go out looking there are only two 
possibilities, you’ll find it or you won’t. Either 
way you will be disappointed. Open up and be 
receptive—your subject will find you. Trust 
this.” 

Spring was in the air and I was excited 
by the light changing and the beginnings 
of warmth. I thought I would head out into 
nature and let my object envelop my attention. 
I finished a hot cup of tea, letting the liturgy 
for art practice begin, then went into the 
kitchen to wash my mug.

One of the residents was preparing his usual 
Sunday meal, a steak and potato dinner with 
broccoli. Within a few steps into the kitchen, 
I felt it. Right there on the table my subject 
presented itself loud and clear, right into my 
hara. It found me.

I stood transfixed feeling its quiet solid, 
stance—its aloneness—its golden brown-ob-
long-ish beauty. I said to the resident prepar-
ing his meal, “Taien, may I please have your 
potato.”

“Hey Hojin, there’s a bag of them over there.” 
“May I get you another one, and may I have 

this one?”

One Thing
By Jody Hojin Kimmel, Osho, MRO
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He looked at me with that look of ‘whatever,’ 
and said, “Sure, I’ll get another.”

I scooped it up in both hands, this little 
weighty ball and brought it to my nose, taking 
in centuries of earthen smell. 

My body tingled with great pleasure. We 
were home.

Wrapping it in a well worn red bandana, 
during the next six months when we were 
together, I was doubly delighted that my subject 
was not fixed in one place. I was able to carry 
it everywhere. It rode on dashboards of cars, sat 
on my desk, lived in a drawer, slept next to my 
bed, in my bed on my body. We went on field 
trips outside and to homes of friends.

And so it began, our life together. Choosing 
to express this intimate relationship with 
words, here are excerpts from my journal 
entries—

How can I walk on the earth every day and 
not feel its power? All that is living burns. 
How do you make food out of fire? Out of 
light? Out of water? How do you unlock the 
energy stored in you? That fuels your motion, 
your feelings, your thoughts?

I don’t know the first thing about you. I’ve 
seen you mashed, chopped, cubed, quartered, 
chipped, fried, boiled and baked. I love that 
you begin in dirt, you grow in dirt, and you 
wear it. Gravity, fissures, body of earth, return 
to earth.

There you are, sitting by the window. Uplifted 
yet centered. We sit together for a while and 
your voice murmurs, “Look at me, take me in. 
Now close your eyes. Keep your eyes closed.” 
In the after-image there are two of you and 
a deep, blood-red crevasse in between. Then 
nothing is distinct. All forms have dissolved 
and a bright whiteness appears. Opening 

my eyes again the feeling is raw, calm. I see 
a twisted three-lined mouth with a right 
dimple, two eyes sprouting, three nodes in 
one, four in the other. Tiny green fingertip 
undersides, point upward like a tiny eyelash. 
Raw head with peaks, mountain pictogram, 
wrinkles moving upward. Pock marks, bruise 
marks, dirt clumps. 

Your voice speaks again, “Close your eyes. 
Now, touch me.” It feels like Nanny’s hand 
that I could find beneath the covers and pet, 
those 80-year-old hands that have held me in 
water, played with me in garden and in sand. 
Handled money, newspapers, cooked fine 
meals. Hands that wiped tears and snot and 
slid through my curls.

I’ve even watched her hold your ancestors. 
How she loved them. She would fold her 
apron in half, load in a pile, carry them to 
the sink for washing, one by one with a bristle 
brush. She’d say, “Take off your shoes. This 
has to be done barefoot.” She propped me on 
the counter to help, and she had a big wooden 
bowl she’d pile them into. She would say to 
me, “Keep the skin, the skin is good. It will 
keep your hair curly and it’ll keep your feet 
close to earth.”

Where do you come from? The earth? Holy 
ground? William Bryant Logan in his book 
called Dirt says “Whenever there are decay 
and repose there begins to be soil.” He also 
said, “In truth we don’t know the first thing 
about dirt—we don’t even know where it 
comes from.”

One of the best parts of reaching you is the 
opportunity to dig a hole in the earth. To get 
out and stand on the earth, my work boots are 
heaven; you are a hidden treasure. To stick a 
spade into clumpy soil and press down with 
my foot—I’m in love—I’m sinking in love.
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easily become your legs—why not? Why not 
grow them, use them and flee? Or why not use 
your inner strength to rock, back and forth, 
back and forth, back and forth, until—until 
you have the momentum to get up a good roll, 
and roll away? Quickly!

You are turning into a monster. Teeth. Sprouts.
Grace. Love you like a potato.
Are you free?

Your body is full of sounds—howling—bark-
ing sea lions sitting with their heads’ up—body 
stretched in a U-shape, flippers outside to the 
side, holding up the blubbery body. From small 
hollows—clusters, family, sangha, sit closely by 
each other, on top of each other, parts touch-
ing parts. Bodies of purple and green freshness, 
purple as an eggplant, as the second day of a 
shiner. As pure and deep as grape juice con-
centrate before the water is added, before it’s 
stirred. Dense purple body, touching, reaching, 
basking in the warmth of being—of needing.

Your skin is wearing thin, those places 
beneath the surface, beneath your brown, 
crusty, dirty shell-like protection. Are you 
pushing through—upward—outward, greener 
than the new spring grasses gathered in those 
places that were once empty pits, empty eye 
sockets, where tiny, itsy bitsy eyes seemed to 
want to pop out but hadn’t. The time had not 
come. It was a question as to whether it would, 
although the potential was always there, clear-
ly visible. Each day revealing a process of 
becoming—of growing.

One night I looked at you sitting late into the 
night, your round shape under the moonlight. 
Looking into the blackness of your body there 
were many more colors—every color was in 
the blackness that formed your body. Your 

Last night I wrapped you up in a bandana, and 
this morning your bright yellow green eyes 
have changed. They are now tinged on the 
edges with maroon. They have grown a little 
longer. 

Our skins are exactly alike in texture, espe-
cially coming out of winter with a slight chaff. 
The darkened area of pigment my mom always 
called ‘beauty marks’—some call ‘freckles’—
over time they become ‘age spots.’ Yours are 
the latter, although I’m not sure how old you 
are. Slightly raised dark brown marks, one the 
shape of Africa, freckles of chocolate dappled 
all over your gorgeous body. 

How do we lose sight of the marvel and 
wonderousness of living, breathing life? We 
hardly touch the dirt or hear the voices of met-
als, plants, creatures—beads, boards or plugs. 
Your rawness reminds me how raw it is—how 
fragile my caring for you—and my seeing you 
as you are.

One, two, three, four, five, ten, twenty hands 
reach into the morning light. The eyes have 
become hands, the hands have become long, 
protruding eyes now pointing in all directions. 
Small silvery threads sprout in the air from the 
knobby flowering fingers, pointing upwards 
and downwards. No longer round, yet exactly 
round and stable, it lies naturally in its hori-
zontal roundness. 

Can we call this aging? Though your wrinkles 
are more pronounced and what were once 
concave hollows are now tree-forming fingers, 
your skin is wrapped tighter, folded around a 
greening body. Are you sick? Are you suffering 
in this phase of turning, fading, moving into 
something new? 

There is no moving away here, although 
what I call your eyes or your hands could so 
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body in the darkness, still and silent, posses 
something moving, coming up from behind. 
Rounded mounds like tarantulas are furry 
bodies on long legs but never leaving your 
roundness. At another moment, butterflies are 
landing in groups, or there are birds, opening 
up their wings and finding a good spot before 
settling in for the night. 

The shadow cast by your body is a hole with 
no depth, a hole that won’t allow the body 
to disappear. Rather, a buoyancy, a doubling, 
making the body of a bird, a bird that is now 
occupying  the entire room—that goes through 
the room, through the walls, through the air, 
and is born in the great forest, up through the 
roots of trees into each roaring branch, splayed 
in roots through the dirt. Running in, on, 
through, running rivers, across boulder bodies, 
in plants,  twigs, stars, sky, and into the moon.

While this body lies next to that body, we 
are horizontal. When this body sits next to 
that body, we are vertical. When this body 
stands up, that body is standing.

Can you see? Even in the darkest, most haunt-
ing places, lie the freshest, greenest opportuni-
ty—the potential to bloom.

I embrace those eyes that can hold mine so 
steady, without stopping or failing to see some-
thing of virtue. 

I love that these eyes are the bearer of a next 
generation of eyes that will grow into a set of 
seeing eyes. And in them, they too will harbor 
this great mystery. 

I cherish that you do not conceal yourself, 
cannot conceal yourself, that there is nothing 
to be concealed.

Jody Hojin Kimmel, Osho, is training coordinator at 
ZMM and co-director of Fire Lotus Temple.
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We poor myopic humans, with neither 
the raptors gift of long distance acu-
ity, nor the talents of a housefly for 

panoramic vision. However, with our big brains, 
we are at least aware of the limits of our vision. 
With a degree of humility rare in our species, we 
acknowledge there is much that we can't see, and 
so contrive remarkable ways to observe the world. 
Infrared satellite imagery, optical telescopes, and 
the Hubbell space telescope bring vastness within 
our visual sphere. Electron microscopes let us wan-
der the remote universe of our own cells. But at the 
middle scale, that of the unaided eye, our senses 
seem to be strangely dulled. With sophisticated 
technology, we strive to see what is beyond us, but 
are often blind to the myriad sparkling facets that 
lie so close at hand. We think we’re seeing when 
we’ve only scratched the surface. Our acuity at this 
middle scale seems diminished, not by any failing 
of the eyes, but by the willingness of the mind. Has 
the power of our devices led us to distrust our un-
aided eyes? Or have we become dismissive of what 
takes no technology but only time and patience to 
perceive? Attentiveness alone can rival the most 
powerful magnifying lens.

I remember my first encounter with the North 
Pacific, at Rialto Beach on the Olympic Peninsula. 
As a landlocked botanist, I was anticipating my 
first glimpse of the ocean, craning my neck around 
every bend in the winding dirt road. We arrived in 
a dense gray fog that clung to the trees and beaded 
my hair with moisture. Had the skies been clear 
we would have seen only what we expected: rocky 
coast, lush forest, and the broad expanse of the sea. 
That day, the air was opaque and the backdrop of 
coastal hills was visible only when the spires of 
Sitka Spruce briefly emerged from the clouds. We 
knew the ocean’s presence only by the deep roar of 
the surf, out beyond the tidepools. Strange, that at 
the edge of this immensity, the world had become 
very small, the fog obscuring all but the middle dis-

tance. All my pent-up desire to see the panorama 
of the coast became focussed on the only things 
that I could see, the beach and the surrounding 
tidepools.

Wandering in the grayness, we quickly lost sight 
of each other, my friends disappearing like ghosts 
in just a few steps. Our muffled voices knit us to-
gether, calling out the discovery of a perfect peb-
ble, or the intact shell of a razor clam. I knew from 
poring over field guides in anticipation of the trip 
that we “should” see starfish in the tidepools, and 
this would be my first. The only starfish I’d ever 
seen was a dried one in a zoology class and I was 
eager to see them at home where they belonged. 
As I looked among the mussels and the limpets, 
I saw none. The tidepools were encrusted with 
barnacles and exotic-looking algae, anemones, and 
chitons enough to satisfy the curiosity of a novice 
tidepooler. But no starfish. Picking my way over 
the rocks, I pocketed fragments of mussel shells 
the color of the moon, and tiny sculpted pieces 
of driftwood, looking continuously. No starfish. 
Disappointed, I straightened up from the pools to 
relieve the growing stiffness in my back, and sud-
denly—I saw one. Bright orange and clinging to 
a rock right before my eyes. And then it was as if 
a curtain had been pulled away and I saw them 
everywhere. Like stars revealing themselves one 
by one in a darkening summer night. Orange stars 
in the crevices of a black rock, speckled burgundy 
stars with outstretched arms, purple stars nestled 
together like a family huddled against the cold. In 
a cascade of discovery, the invisible was suddenly 
made visible.

A Cheyenne elder of my acquaintance once told 
me that the best way to find something is not to 
go looking for it. This is a hard concept for a scien-
tist. But he said to watch out of the corner of your 
eye, open to possibility, and what you seek will be 
revealed. The revelation of suddenly seeing what 
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I was blind to only moments before is a sublime 
experience for me. I can revisit those moments and 
still feel the surge of expansion. The boundaries 
between my world and the world of another being 
get pushed back with sudden clarity, an experience 
both humbling and joyful.

The sensation of sudden visual awareness is pro-
duced in part by the formation of a “search image” 
in the brain. In a complex visual landscape, the 
brain initially registers all the incoming data, with-
out critical evaluation. Five orange arms in a star-
like pattern, smooth black rock, light and shadow. 
All this is input, but the brain does not immedi-
ately interpret the data and convey their meaning 
to the conscious mind. Not until the pattern is 
repeated, with feedback from the conscious mind, 
do we know what we are seeing. It is in this way 
that animals become skilled detectors of their prey, 
by differentiating complex visual patterns into the 
particular configuration that means food. For ex-
ample, some warblers are very successful predators 
when a certain caterpillar is at epidemic numbers, 
sufficiently abundant to produce a search image 
in the birds brain. However, the very same insects 
may go undetected when their numbers are low. 
The neural pathways have to be trained by expe-
rience to process what is being seen. The synapses 
fire and the stars come out. The unseen is suddenly 
plain.

At the scale of a moss, walking through the 
woods as a six-foot human is a lot like flying over 
the continent at 32,000 feet. So far above the 
ground, and on our way to somewhere else, we run 
the risk of missing an entire realm which lies at our 
feet. Every day we pass over them without seeing. 
Mosses and other small beings issue an invitation 
to dwell for a time right at the limits of ordinary 
perception. All it requires of us is attentiveness. 
Look in a certain way and a whole new world can 
be revealed.

My former husband used to teasingly deride my 

passion for mosses, saying that mosses were just 
decoration. To him, mosses were merely the wall-
paper of the forest, providing ambience for his pho-
tographs of trees. A carpet of mosses does in fact 
provide this lustrous green light. But, focus the lens 
on the mossy wallpaper itself and the green blur of 
the background resolves itself into sharp focus and 
an entirely new dimension appears. That wallpa-
per, which seemed at first glance to be of uniform 
weave, is in fact a complex tapestry, a brocaded 
surface of intricate pattern. The “moss” is many 
different mosses, of widely divergent forms. There 
are fronds like miniature ferns, wefts like ostrich 
plumes, and shining tufts like the silky hair of a 
baby. A close encounter with a mossy log always 
makes me think of entering a fantasy fabric shop. 
Its windows overflow with rich textures and colors 
that invite you closer to inspect the bolts of cloth 
arrayed before you. You can run your fingertips 
over a silky drape of Plagiothecium and finger the 
glossy Brotherella brocade. There are dark wooly 
tufts of Dicranum, sheets of golden Brachythecium, 
and shining ribbons of Mnium. The yardage of 
nubbly brown Callicladium tweed is shot through 
with gilt threads of Campylium. To pass hurriedly 
by without looking is like walking by the Mona 
Lisa chatting on a cell phone, oblivious.

Draw closer to this carpet of green light and 
shadow, and slender branches form a leafy arbor 
over sturdy trunks, rain drips through the canopy, 
and scarlet mites roam over the leaves. The archi-
tecture of the surrounding forest is repeated in the 
form of the moss carpet, the fir forest and the moss 
forest mirroring each other. Let your focus shift to 
the scale of a dewdrop, the forest landscape now 
becomes the blurred wallpaper, only a backdrop to 
the distinctive moss microcosm.

Learning to see mosses is more like listening 
than looking. A cursory glance will not do it. 
Straining to hear a faraway voice or catch a nu-
ance in the quiet subtext of a conversation requires 
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attentiveness, a filtering of all the noise, to catch 
the music. Mosses are not elevator music—they 
are the intertwined threads of a Beethoven quar-
tet. You can look at mosses the way you can listen 
deeply to water running over rocks. The soothing 
sound of a stream has many voices, the soothing 
green of mosses likewise. Freeman House writes 
of stream sounds—there is the rushing tumble 
of the stream running over itself, the splashing 
against rocks. Then, with care and quiet, the in-
dividual tones can be discerned in the fugue of 
stream sound. The slip of water over a boulder, 
octaves above the deep tone of shifting gravel, the 
gurgle of the channel sluicing between rocks, the 
bell-like notes of a drop falling into a pool. So it is 
with looking at mosses. Slowing down and coming 
close, we see patterns emerge and expand out of 
the tangled tapestry threads. The threads are si-
multaneously distinct from the whole, and part of 

the whole.
Knowing the fractal geometry of an individ-

ual snowflake makes the winter landscape even 
more of a marvel. Knowing the mosses enriches 
our knowing of the world. I sense the change as I 
watch my biology students learn to see the forest in 
a whole new way.

Robin Wall Kimmerer is Professor of Environmental and 
Forest Biology.  She is the author of numerous scientific ar-
ticles and award-winning collections of essays. A member of 
the Citizen Potawatomi Nation, she combines her heritage 
with her scientific and environmental passions.

From Gathering Moss: A Natural and Cultural History 
of Mosses by Robin Wall Kimmerer. Copyright © 2003 
Robin Wall Kimmerer. Used by permission of Oregon 
State University Press, Corvallis, Oregon.
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Arousing the Aspiration 
for Enlightenment

By Dogen Zenji
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Kashvapa Bodhisattva extolled Shakya-
muni Buddha with a verse:

Although beginner’s mind and ultimate mind 
are indistinguishable, the beginner’s mind is 
more difficult. I bow to the beginner’s mind that 
lets others awaken first. Already a teacher of 
humans and devas, the beginner’s mind excels 
the mind of a shravaka or of a pratyeka-bud-
dha. Such aspiration is outstanding in the three 
realms, so it is called unsurpassable.

Arousing the aspiration means to intend to 
awaken others before yourself. This is called 
the beginner’s aspiration for enlightenment. 
After arousing this aspiration, you encounter 
and make offerings to see buddhas. You see 
buddhas, hear dharma, and arouse further as-
piration for enlightenment. It is just like adding 
frost on top of snow.

The ultimate mind means attaining enlight-
enment, the buddha fruit. If you compare un-
surpassable, complete enlightenment with the 
beginners aspiration for enlightenment, it is 
like comparing a blaze that destroys the world 
with the blinking of a firefly. Yet, if you arouse 
the intention of awakening others first, these 
two are indistinguishable.

The Lotus Sutra says: “I [the Tathagata] always 
hold in mind how to help sentient beings enter 
the unsurpassable way and immediately attain 
buddha bodies.”

This is exactly the timeless activity of the Ta-
thagata in his aspiration, practice, and fruit of 
realization.

To benefit sentient beings is to help them 
arouse the aspiration to awaken other sen-
tient beings before awakening themselves. Do 
not think of yourself as becoming a buddha 
by helping people to arouse the aspiration to 
awaken others before awakening themselves. 

Even when your merit for becoming a buddha 
has matured, you turn it around and dedicate 
it to others so that they may become buddhas, 
attaining the way. 

This aspiration is not self, not other, and does 
not come from somewhere else. However, after 
arousing this aspiration, when taking up the 
great earth, all of it turns into gold; when stir-
ring the great ocean, it immediately turns into 
nectar. After arousing this aspiration, if you 
hold mud, stones, or pebbles, they also take up 
the aspiration for enlightenment; if you prac-
tice splashes of water, bubbles, or flames, they 
intimately bring forth the aspiration for en-
lightenment. Thus, the offering of land, castles, 
spouses, children, men and women, the seven 
treasures, heads, eyes, marrow, brains, bodies, 
flesh, and limbs, is crowded with arousing the 
aspiration for enlightenment, the vital activity 
of the aspiration for enlightenment.

Although chitta is neither near nor far, nei-
ther self nor other, if you are unremitting in the 
aspiration for awakening others first with this 
chitta, this is arousing the aspiration for en-
lightenment. Thus, the offering of grass, trees, 
tiles, pebbles, gold, silver, and the rare treasures 
that sentient beings cling to as their own pos-
sessions, to the aspiration for enlightenment—
is this not also arousing the aspiration for en-
lightenment?

It is not without cause that minds and all 
things, self and other, come together; therefore, 
at the moment you arouse the aspiration for en-
lightenment, myriad things become conditions 
that increase this aspiration. At each moment, 
all aspirations for enlightenment and attain-
ments of the way are born and perish. If they 
were not born and did not perish at each mo-
ment, the unwholesome actions of the past mo-
ments would not go away. If the unwholesome 
actions in the past moments did not go away, 
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wholesome actions in their future moments 
would not manifest at this moment.

The scale of this moment can only be 
known by the Tathagata. “The mind of this 
moment manifests one word. The word of 
this moment expounds one letter” [as in the 

Abhidharma Mahavibhasha Shastra].
This can only be done by the Tathagata, and 

not by other sages.
There are sixty-five moments when a strong 

person snaps the fingers and the five skandhas 
are born and perish. Ordinary people are not 
aware of it.

Ordinary people know about the moments 
as uncountable as the sands of the Ganges. 
But they are not aware that there are six bil-
lion four hundred million ninety-nine thousand 
nine hundred eighty moments within one day 
and night when the five skandhas are born and 
perish. Because they are not aware of this, they 
do not arouse the aspiration for enlightenment. 
Those who do not know and do not believe in 
buddha dharma do not believe in birth and 
death at each moment. On the other hand, 
those who clarify the Tathagata’s treasury of 
the true dharma eye, the wondrous heart of 
nirvana, believe in this principle of birth and 
death moment by moment.

You now encounter the Tathagata’s teaching 
and appear to clarify matters, but you may only 
know moments for being as uncountable as the 
sands of the Ganges and may believe that time 

works in this way. You may not understand the 
entire teaching of the World-Honored One, just 
as you may not know the scale of a moment. 
Those of you who study should not be proud of 
yourselves. You may not know what is extreme-
ly small or extremely large.

If sentient beings rely on the Tathagata’s abil-
ity of the way, they see one billion worlds. From 
the present existence you reach an intermediary 
existence, and from an intermediary existence 
you reach a future existence, passing through 
moment by moment. In this way, beyond your 
intention, you pass through birth and death 
driven by your karma, without stopping even 
for a moment.

With the body and mind that migrate 
through birth and death, you should arouse the 
aspiration for enlightenment to awaken others 
first. Even if you spare your body and mind from 
the way of arousing the aspiration for enlight-
enment in the course of birth, aging, sickness, 
and death, you cannot in the end keep them as 
your own possessions.

Eihei Dogen (1200-1253) founded the Soto School of 
Zen in Japan after traveling to China and training un-
der Rujing, a master of the Chinese Caodong lineage. 

From Treasury of the True Dharma Eye: Zen Master 
Dogen’s Shobo Genzo, Volume I, edited by Kazuaki 
Tanahashi.  Copyright ©2010 by the San Francisco Zen 
Center. Reprinted by arrangement of the Permissions 
Company, Inc. on behalf of Shambhala Publications.

After arousing this aspiration, when taking up the great  
earth, all of it turns into gold; when stirring the great ocean,  

it immediately turns into nectar. 
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Our first experience of faith or devotion 
may be in or to someone or something 
outside of ourselves. One of the oldest 

recitations of faith in Buddhism is taking ref-
uge in what is called the Triple Gem: the Bud-
dha himself, that person who awakened under 
the Bodhi Tree twenty-five hundred years ago; 
the Dharma, the truth, the law, and the body of 
teachings; and the Sangha, which means, in par-
ticular, the order of monks and nuns and, more 
generally, the community of wise beings. “I take 
refuge in the Buddha, I take refuge in the Dhar-
ma, I take refuge in the Sangha.”

But in their deeper meaning, these refuges 
always point back to our own actions and mind 
states. Although there may be many false starts 
and dead ends as we begin our journey, if our 
interest is sincere, we soon make a life-changing 
discovery: what we are seeking is within us. The 
writer Wei Wu Wei, an Englishman who lived in 
Hong Kong for many years, captured the import 
of this turning within when he wrote, “What we 
are looking for is what is looking.” The Buddha 
himself urges this understanding. In the Parinib-
bana Sutta, the last discourse before his death, he 
says, “Be islands unto yourselves; be refuges unto 
yourselves; hold fast to the Dhamma as an island; 
hold fast to the Dhamma as a refuge; seek not for 
refuge in anyone except yourselves. Whosoever 
shall be an island unto themselves and a refuge 
unto themselves, it is they among the seekers of 
enlightenment who shall reach the heights.”

In Tibetan Buddhism, another form of tak-
ing refuge also points us back to the fundamen-
tal nature of our own minds:

In the empty essence, Dharmakaya,
In the luminous nature, Samboghakaya,
And in the manifold capacity, Nirrnanakaya,
I take refuge until enlightenment

These Sanskrit words, rich in meaning, re-
fer to the open, ultimate, empty nature of the 
mind, its luminous cognizing power, and its 
infinite capacity for response. It is this inward 
movement of faith and understanding—not to 
a self, but to the zero, selfless center of grav-
ity—that lies at the very heart of the One 
Dharma of liberation. The recognition that 
the whole of the Dharma is to be found within 
our own bodies and minds changes the mean-
ing and quality of faith for us. No longer do we 
look outside of ourselves for solutions. We have 
seen where the path lies. All we require are the 
skillful means that will help us walk it.

For me this first happened while I was in the 
Peace Corps in Thailand. I had just become 
interested in Buddhism and was attending a 
study group for Westerners at the Marble Tem-
ple in Bangkok. Fresh from the endless philo-
sophical discussions of my college days, I was 
particularly outspoken in this group, so much 
so that several regular members, annoyed by 
my persistent questioning, actually stopped 
coming. Finally, out of what might have been 
some desperation, one of the monks suggest-
ed I practice meditation. At that time I didn’t 
know anyone who had ever meditated, and in 
some youthful, romantic way the idea intrigued 
me: the exotic Far East, beautiful temples, and 
Buddhist monks sitting cross-legged in their 
saffron robes.

Going Within 
By Joseph Goldstein
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After receiving some simple instruction on 
watching the breath and gathering just the 
right assortment of cushions, I sat down and 
set my alarm clock for five minutes. Although I 
might have been overly cautious regarding the 
length of the sitting, something quite extraor-
dinary happened, even in those first few min-
utes. I saw clearly that there was a way to go 
inside. This itself was the revelation, not any 
particularly strange or exciting experience. For 
so long I had been trying to understand myself 
through books and through the eyes of other 
people. I had been trying to make sense of all 
the uncertainties I was feeling, wanting to find 
out who was behind the rush of thoughts and 
emotions that I was taking to be myself, but 
not really knowing how to do it. Now I saw 
that there was a way to directly and intimately 
explore my own mind. This is the transforma-
tive moment when we go from an intellectual 
appreciation of the Dharma to the faith and 
confidence that awakening is possible, that we 
ourselves can do this.

As we continue on the path, our faith and 
confidence grow stronger and stronger through 
our own direct experience. Faith comes, then, 
not only from being inspired by others, but 
from our own inner knowing. We begin to have 
confidence in the moment, in the actuality of 
experience. We see what is there for ourselves. 
What is a thought, a sensation, an emotion? 
What is the nature of experience free from the 
proliferation of concepts and limited views?

An immediacy of knowing comes from sim-
ple, uncontrived awareness. In a moment of 
hearing is there any doubt or confusion? We 
are walking in the woods; there is the sound 
of a bird call—just hearing. We experience a 
strong sense of presence. This immediacy of 
knowing—right now—of the breath, a sound, 
some movement, points to the innate wakeful-

ness of our own minds. We learn to recognize 
this wakefulness, become familiar with it, and 
trust it. Milarepa, the great eleventh-centu-
ry Tibetan yogi, said, “I attain all my knowl-
edge through observing the mind within. . . . 
Thus all my thoughts become the teaching of 
the Dharma, and apparent phenomena are all 
the books one needs.” It is all within us; we are 
what we are looking for.

As we walk on the path of awareness, we also 
develop faith and confidence in the larger un-
folding of our life’s journey, a journey not in 
time or space, but a journey of our own inner 
understanding. We experience the growing 
possibilities of awakening. We actually are 
awake more and more, and this gives us a strong 
sense of path, the experience of meaningful di-
rection. The powerful combination of presence 
and path, of being grounded in the present mo-
ment’s experience even as we navigate toward a 
more complete freedom, provides a significant 
context for understanding our lives.

Today, in the West, the idea of having goals 
in spiritual practice has drawn some fire. Em-
phasis is supposed to be on the here and now, 
without thought or mention of destination. Al-
though this has been a corrective move for am-
bitious ego striving and the comparing, judging 
mind, it has also caused us to lose something 
of immense value. It is often the intimation 
of a goal that inspires ardency and passion. 
In Mount Analogue, Rene Daumal writes that 
when you are climbing a mountain, “Keep your 
eye fixed on the way to the top, but don’t for-
get to look right in front of you. The last step 
depends on the first. Don’t think you’ve arrived 
just because you see the summit. Watch your 
footing, be sure of the next step, but don’t let 
that distract you from the highest goal. The first 
step depends on the last.” It is precisely our vi-
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sion of the summit that inspires our journey in 
the first place. To lose the vision, the sense of 
possibility, is to narrow our view and limit our 
endeavor.

There is no contradiction between resting 
in the present moment and a sense of path or 
goal. We see the union of these two in every 
ordinary activity. When you get up from your 
seat, where are you going? You have some ob-
jective or purpose. We can see the amazing 
power of intention, leading us not only to phys-
ical destinations but to karmic destinations as 
well, indeed, all the way to Buddhahood.

It is in the journey of understanding our-
selves that the circularity of our lives takes 
on meaning. We wake up every morning, eat 
breakfast, go to work, come home, play, per-
haps even meditate, eat dinner, relax a bit, go 
to bed, wake up . . . and around it goes. Consid-
er the growing mass of humanity and life forms 
on this small planet. One small planet revolv-
ing around a medium sized sun, in one galaxy 
among hundreds of billions of galaxies.

What does this immensity mean for our 
lives? Are our lives leading onward in any way? 
When our faith in the process of deepening 
wisdom is strong, every aspect of our lives is 
part of a meaningful context. In every situa-
tion, in every moment, we can ask ourselves, 
“Are we awake to this moment? Are we pres-
ent or not? Is there suffering? What is its cause, 
and what is its end?” These are not theoretical 
questions. They are the heart of the practice, 
the meaning of our lives.

Joseph Goldstein is a co-founder of the Insight Meditation 
Society in Massachusetts, where he is one of the resident 
guiding teachers.  

From One Dharma: The Emerging Western Buddhism. 
Copyright © 2002 by Joseph Goldstein. Reprinted by 
permission of Harper Collins Publishers Inc.
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My Body Benefits In Solitude
By Deborah Hay



We are dying. We think we are not. 
This is a good argument for giving up 
thinking. 

Spend one night a week in candlelight.
I lie on the floor in the corpse pose, called Sha-

vasana in yoga. 
Wherever I am the dance is. Instead of dancing 

wherever I am, I choose the time and space to play 
dance. This is equilibrium, and motion. Several 
minutes pass before I remember even to notice 
that my thoughts are going yacketta, yacketta, 
yack—even after three thousand corpse poses. 
How many dance students dance alone uninter-
ruptedly for at least forty minutes daily, outside of 
rehearsing, choreographing, or physically stretching? 
Why is this not a four-year requirement for every col-
lege dance student? How else can a person develop 
an intimate dialogue with the body?

Finally, I purposefully inhale and quiet my 
thoughts. I hear a sprinkler outside the window. Its 
pressure is low. Drops of water can be differentiated 
as they contact the garden’s surface plant life, its pil-
lowy mounds and gravel paths. I can almost feel the 
sprinkling of drops falling on me. Thoughts begin to 
reduce in volume and appear at wider intervals. I 
make believe I am dead because I am practicing 
the corpse pose. 

There are three “what if” components to the “I” 
who dances. What if

“I” is the reconfiguration of my body   
into fifty-three trillion cells at once?

“I” practice non-attachment to each   
moment?

“I” know nothing? 
The weight of my bones, organs, muscles, and 

joints endlessly spreads out into the floor.

There are 206 bones in the human body, 26 in 
each foot. 

Joints break open. Tongue dissolves. Throat 



disappears. I abandon holding onto the shape of 
me. 

I am movement without looking for it. 
Only a sketch remains on the floor.

I let go of the way my vision configures objects 
and perspective, trying to make things what I 
want or need them to be.

I see through a filter of what I know, instead of 
what I do not know; and so the awe is gone.

I accept the fact that I cannot attain a perfect 
practice and instead use my energy to remember 
to engage the practice. In this way, I create fu-
tures I cannot achieve and then practice being 
here as the means for completing a day’s work.

 At this moment there is always a forgetting of 
breathing, as if it were no longer necessary. The next 
inhalation is taken consciously. 

Today while I was walking, the joint at the 
base of my big toe began to hurt. I did not walk 
last week and was trying to make up for lost time. 
I slowed down and steered my attention to the 
joint itself. It was tight and held. I spread my focus 
to include the bones, tendons, and other toes on 
the same foot, balancing the parts so the whole 
foot received the same awareness as the sore joint. 
I could feel the placement of my foot on the path 
relax and open. The joint was in pain as long as it 
was separate from the rest of my foot and the rest 
of my body. The pain lessened if I presumed I was 
in active rapport with an imagined cosmos.

The more I unhinge the breadth of physical 
continuity, the clearer the sense of parallel lives, 
one of them just a silhouette lying on the floor. 

What if there is no space between where I am and 

what I need? “Where I am is where I am” is reason-
able, but less enjoyable than “where I am is what I 
need.”

Lying on my back, arms and legs slightly spread, 
in the corpse pose, I disengage all pretense, as 
much as possible. My synapses are no longer at-
tracted, gone fishing, inactive, freed from bond-
ing. A tinge of nausea compels me to persist. 

Dancing is like going on a field trip. My body 
is the guide and tools, including the tape record-
er. Last night dancing in my apartment I hardly 
moved and hardly needed to. I am not home un-
less I am in my art. I remember sitting on the side 
of my father’s bed as he was dying. His hands were 
pressed together and tucked under his cheek, 
forming a small pillow for his head. There was a 
moment when I thought I saw him choose not to 
hold up the flesh of his face anymore.

 I am most of the time wanting to get some-
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thing. That is why meditation is good, because I 
cannot meditate and get something at the same 
time. Meditation, as I use it to describe my prac-
tice, is not the correct word. You can’t meditate 
and do anything else. I am not practiced at not 
wanting to get something. 

Now comes the thrill that awaits me in the 
corpse pose. It happens suddenly and, although 
I anticipate it, it requires full relaxation. It is very 
close to the ocean roar that occurs in the inner 
ear when a yawn is stifled. That roar feels like 
thousands of fluttering wings radiating from the 
center of my body. The sensation is brief but I am 
slowly learning to stretch it.

In a dream I tell composer Ellen Fullman that 
I just heard a concert of works composed by her 
good friend. She spins around and says “I missed 
it? It was tonight? How was it?” She responds 

with excitement, disbelief, and pleasure at hear-
ing about it first hand. With equal enthusiasm, 
including tears that spread from me to her, I tell 
her the concert was great and that the crowds of 
people attending were so beautiful and they in-
cluded all ages and races; that it was life and not 
racial diversity I was seeing. She knows and nods 
and together we appreciate what we do not have. 

When I am in the corpse pose I realize how 
much I hold onto life.

Deborah Hay is an award-winning choreographer and 
dancer who explores the nature of experience, perception, 
and attention in dance.

From My body, the Buddhist by Deborah Hay. Copy-
right © 2000 by Deborah Hay. Used by permission of 
Wesleyan University Press, Middletown, Connecticut.
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After All I Still Don’t Know
By Ron Hogen Green, Sensei, MRO
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Gateless Gate Case 9

Daitsu Chisho Buddha

Main Case

Once, a monk earnestly asked priest Jo of Koyo, 
“Daitsu Chisho Buddha sat in the meditation hall 
for ten kalpas, but the Dharma of the Buddha 
did not manifest itself, and he could not attain 
Buddhahood. Why was this?” Priest Jo replied, “Your 
question is reasonable indeed.” The monk again said 
he sat in zazen in the meditation hall; why did he not 
attain Buddhahood? Priest Jo replied “Because he is 
a non-attained Buddha.”  

Master Wu-men’s Commentary

I approve the old barbarian’s realization but I don’t 
approve his understanding. If an ordinary person 
knows, he is a sage; if the sage understands it, she is 
an ordinary person. 

Master Wu-men’s Verse

Better than knowing the body is knowing the mind in 
peace; when the mind is realized, the body is no lon-
ger anxious. When body and mind are fully realized, 
the saintly hermit declines to become a noble.

In a strange and wonderful way, all of Zen 
practice is the story of beginning to learn, 
out of our own experience, that everything 

has been given to us. Our life, our possessions, 
our talents, our struggles, our suffering, every-
thing has been offered to us. This is true of 
every human and the only question is: What 
will we do with these gifts?

Our wholeness is this gift. And that gift is 
offered to us by the Dharma of infinite blessings 
and generosity. It’s simply up to us to take all 
that we have been given and accept the offer-
ings of the Dharma. 

As you may know I was pretty sick a couple 
weeks ago. And there was a period of time 

when I was on my way to the hospital when 
things were not going well. Later, after I got to 
the hospital, my son asked me “Were you con-
cerned? Were you worried that you were about 
to die?” Interestingly enough I wasn’t, perhaps 
because I was so involved in my illness that 
the thought just didn’t occur to me. So there’s 
that. But also I was at peace with it, which just 
means I was where I was. I wasn’t protesting 
what was offered by the Dharma of infinite 
blessings and generosity, in that instance. 

So where do we start within the context of 
our life and this practice, to help us accept this 
offering? We’re very self-reliant people, and 
yet we start by taking refuge in the awakened 
Buddha. We take refuge in the Dharma, taking 
all that we have and using it to practice our 
life. We take refuge in the Sangha, opening up 
our practice in relationship with each other, to 
everything, all phenomena, all circumstances. 

Daitsu Chisho Buddha is the Buddha of great 
penetrating and supreme wisdom. Sounds pret-
ty impressive. In the Lotus Sutra, Shakyamuni 
Buddha tells of Daitsu Chisho Buddha who sat 
zazen for ten kalpas in the meditation hall. A 
kalpa is an infinitely long period of time. I’m 
sure sometimes a period of zazen feels like ten 
kalpas. And yet the Buddha Dharma did not 
appear.

So what is going on here? The monk asks 
priest Jo about this. “Daitsu Chisho Buddha sat 
in the meditation hall for ten kalpas, but the 
Dharma of the Buddha did not manifest and he 
could not attain Buddhahood. Why was this?” 
Is this an innocent question? Is there some 
weight behind it? 

There are many kinds of questions we can 
ask—questions that arise from a desire to know 
and understand, or that help us investigate our 
confusion. Sometimes asking a question is a 
way of keeping at a distance what we’re afraid 
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of. It’s protection. 
You’ve probably heard there were certain 

questions the Buddha wouldn’t answer. He 
was asked is there life after death? He wouldn’t 
answer, and when he was asked why he wouldn’t 
answer he would say, “Because answering these 
questions will not help you to address your 
suffering.”

So where is the monk’s question coming from 
in this koan? I call it spiritual fear. Fear with a 
particular frame; our sense of a solid, enduring 
‘self’ now in the frame of practice. An attempt 
to control my own fear, anxiety, or depression 
by being saved by something other than our 
own acceptance of our birthright of wholeness. 
Do we fear we will not get the golden prize? 
That we will not awaken, not be free, not get 
whatever it is we believe we should have? Are 
we afraid that we will die lonely and afraid in 
the midst of this golden treasure house that we 
hear so much about but cannot quite grasp?

We fear we will not attain buddhahood, 
whatever we believe buddhahood means. 
Realistically, it’s hard enough to sit even a few 
minutes sometimes. So why sit for ten kalpas 
with still no satisfaction? Priest Jo replies, “Your 
question is reasonable indeed.” Is he saying it’s 
a good question? It makes sense. Or is there 
something more in Jo’s response?  

It is a reasonable question. Will we awaken? 
Do you see the perspective from which the 
question arises? Obviously the monk does not 
see this because he asks it again. “He sat zazen 
in the meditation hall, why did he not obtain 
Buddhahood?” Can you feel his fear? Can you 
feel your own fear of not attaining whatever it is 
you think you should attain? Jo replied in com-
plete honesty, “Because he is a non-attained 
Buddha” What does it mean to be non-attained 
in practice/realization? 

What would your mind be if it was a mind 

of not-having? A mind of each moment of your 
life, being where you are? Where you don’t 
know, even though you are fully conscious and 
present? Is there attainment? Is there non-at-
tainment? 

What do you desire in practice? What do 
you wish to make yours? To own, to have, to 
possess?

We often speak of zazen in terms of concen-
tration and attention and awareness. Another 
way to look at that is from the perspective of 
being totally immersed in your zazen, so that 
the skin between the practice of reality and you 
is completely permeable. And why limit that to 
zazen? What would our life look like if we let go 
of the thoughts, ideas and desires which bind 
us? When we forget to know, our body becomes 
permeable, becomes the entire universe.

We let it fall away of its own weight, the 
judgments that we have of each other and each 
thing encountered. 

What would our life and our zazen look like 
if there was not exertion towards a specific aim 
and goal? Can we be deeply committed to the 
practice of immediacy, of non-attaining, of 
not knowing? This is not the not-knowing of 
ignorance, but a place that has open inquiry, 
awareness, and an incredible, bottomless depth. 
Because if you don’t know, then where is the 
bottom? And so this not-knowing is not satis-
fied by knowing or by understanding. It doesn’t 
need satisfaction. It is complete in non-attain-
ment. It is fresh and alive, new in each moment. 
It’s the mind of the Buddha. It is your mind. It’s 
an awakened mind. It’s the mind of a non-at-
tained Buddha. 

In acknowledging our anxiety and our fear, 
by going to that place that is so deep within 
us that we’re not rejecting anything and not 
grasping anything, we become free of our fear. 
An open heart can acknowledge fear and anx-



43

iety, depression, or any state of mind. Because 
with an open heart, what’s the problem? Where 
is the problem? 

The commentary: “I approve the old bar-
barian’s realization but I don’t approve his 
understanding. If an ordinary person knows, 
he is a sage. If the sage understands it, she 
is an ordinary person.” The old barbarian is 
Bodhidharma, the founder of Zen, who himself 
sat for nine years in his cave in the mountains 
of China. So Mumon is saying “I approve 
the old barbarians realization.” Daitsu Chisho 
Buddha is a non-attained Buddha. What is 
the relationship between Bodhidharma, who 
sat before a wall for nine years and clearly was 
realized, and Daitsu Chiso Buddha, who sat for 
ten kalpas and did not attain realization?

How do we wake up from the fear-dream that 
we are possessed by? How do we let desperate 
grasping just be? There’s an intelligence here 
that is connected with what you want. This 
is the basic intelligence of your being—which 
is bodhicitta—the desire to awaken, yet not 
resting in our self-centered grasping. Here we 
come face to face with: what do you want, what 
will you trust? We always have a choice—to 
acknowledge our inherent Buddhahood, our 
fear, and our responsibility to our self and all 
living beings. Or not.

This is your life. You always have power. 
You may have to dig deep, you may have to be 
patient, you may have to discern; that’s part 
of the practice. So it comes down to what you 
want and what you will trust. The desire to 
awaken, to live in a kind and open heart, is not 
possessable by you or me. 

Mumon says “I approve of the old barbarian’s 
realization but I don’t approve of his under-
standing.” Bodhidharma, the old barbarian is 
realized, but he does not understand. What he 
has realized is that fundamentally there is noth-

ing to realize. And this nothing is his own body 
and mind. It’s not an idea, it is not something 
out there, it is not something apart from you. 
It is you. Sometimes we call it Mu, sometimes 
we call it shikantaza, sometimes we call it this 
breath or any of hundreds or thousands of 
koans. How could this be understood? It can’t 
be held, it can’t be grasped; if we try, we’re 
grasping in desperation at a mirage. 

Our mind of not-knowing is fresh, it’s alive 
and responsive, and it’s kind. Realizing this for 
yourself, you naturally return to the wholeness 
of the moment and practice whatever you need 
to practice.  Do you hear how much freedom 
there is in that? To be afraid and allow each 
moment of our life to rise anew? That’s very 
different than how we might ordinarily work 
with fear. Just to be aware of our anxiety and 
fear as it functions is enormous; and then to 
choose not to run. 

In the Faith Mind poem it says: “Be serene in 
the oneness of things” Be serene in the oneness, 
the wholeness of things, the wholeness of you. 
“Then erroneous views will disappear by them-
selves.” This is to be serene, yet awake to the 
freshness of this moment of your life. Where’s 
the boundary of this? There is no boundary. 
There’s no chapter that comes to an end and 
a new chapter begins. It’s always here, your 
wholeness. And the good news is we can start 
right now. Here. We can be a beginner: now a 
beginner, now a beginner, now a beginner. 

The verse: “Better than knowing the body is 
knowing the mind in peace. When the mind is 
realized, the body is no longer anxious. When 
body and mind are fully realized, the sage 
declines to become special.” 

Body and mind, of course, are one wholeness. 
You get that sitting a day of zazen, that our body 
and mind are too many words for a single thing.

Daido Roshi would often say, “There’s no 





place to put this enormous body.” An enormous 
body and mind; that’s how big you are. There’s 
nothing apart from your body and mind to 
realize. What would it be to do a round of zazen 
with no expectation? How about a day, or two 
days? How about 10,000 kalpas? Each breath is 
a new beginning, no comparison to what came 
before. This breath is a new breath. Whole as 
it is; no beginning, no middle, no end. Breath. 
Where is there attainment? In this breath in 
this moment—where are you?  

There’s no practitioner who does not fall 
into knowing-mind with its anxiety and fear 
and romance. And there’s no practitioner who 
cannot manifest the mind of a beginner. After 
all, you have before and you will again. You can 
do that because you have done that. And so 
when body and mind are fully realized, the sage 
declines to become special. There’s no need for 
you to be special. It is just you. It has always 
been just you. Your body is so big, there is no 
place to put it. 

So what do we need to do? Well I’ll speak 
from my own life because I can’t speak for yours, 
simply because I don’t know what you need to 
do. Sometimes I may need to do a hundred 
and eight prostrations before Avalokiteshvara. 
Sometimes I need to ask for help. Sometimes I 
need to just sit and sit and sit. Sometimes I need 
to cry. Sometimes I need—for God’s sake, to 
just drop it. Let it go! Sometimes I need to apol-
ogize. Sometimes I need in the midst of zazen to 
actually do zazen. And on and on. What do we 
need to do to be a non-attained Buddha? That’s 
your job, that’s my job, to answer that question. 
And there is no box that this comes out of. It’s 
all yours, and it’s fresh every moment.

 
Ron Hogen Green, Sensei, is a lay teacher in the 
Mountains and Rivers Order and co-director of the Fire 
Lotus Temple in Brooklyn, NY.
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Beginners’ Disease
By Zen Master Ta Hui

Translated by Christopher Cleary
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Buddha preached all doctrines to save all 
minds; I have no mind at all, so what’s 
the use of any doctrines? Basically there 

is nothing in any doctrine, and no mind in 
mind. The emptiness of mind and things both 
is their real character. But these days students 
of the Path often fear falling into emptiness. 
Those holding such views misapprehend expe-
dient means and take the disease for the med-
icine: they are to be pitied deeply. Therefore 
Layman Pang said, “Don’t be averse to falling 
into emptiness—falling into emptiness isn’t 
bad.” He also said, “Just vow to empty all that 
exists; don’t make real that which doesn’t ex-
ist.” If you can see through this one saying, 
then the ignorance (born of) boundless evil 
deeds will instantly melt away and disperse. 
Even the whole great canon preached by the 
Tathagata cannot explain this one sentence.

If a person has certain faith, and knows that 
there is such a method of great liberation, and 
if in that knowing he turns the key of tran-
scendence, then Layman Pang’s saying and the 
whole great canon preached by the Buddha are 
no different, without before or after, ancient or 
modern, lack or excess. Such a person neither 
sees that any doctrines exist nor sees that any 
minds exist: the world in all directions is empty 
and vast. But don’t entertain the view of vast 
emptiness: if you hold this view then there is 
someone expounding emptiness and someone 
who hears emptiness being expounded, then 
there are all doctrines to be heard and all minds 
to be experienced. Once there is something to 
be heard and experienced, then within there 
is the realizing mind and without there is a 
“Dharma” to be realized. Unless this disease 
is removed, the Teachings call it expounding 
the Dharma egotistically; it’s also called slan-
dering the Buddha, Dharma, and Community. 
It also says in the Teachings, “If you cling to 

the aspect of Dharma, then you are attached to 
self, person, living beings, and life. If you cling 
to the aspect of anti-Dharma, then you’re at-
tached to self, person, living beings, and life.” 
This is the same principle as what I said previ-
ously about having a realizing mind within and 
an external truth realized.

Buddhist disciple Chen, you have realized 
that personal existence is false and that things 
are illusory. Amidst illusory falsehood you were 
able to contemplate the saying “A dog has no 
Buddha-nature”— suddenly, while washing 
your face, you found your nose, and sent me 
a letter expressing your understanding, trying 
your hand at explaining Ch’an. This was like 
a three-day-old tiger cub who already has the 
spirit to devour an ox. The message conveyed 
therein, though, was like a lucky monkey hit-
ting the ground with a stick: where it hit, it 
went in a few inches, but where it missed, it 
had no grasp (of the issue) at all. Though in 
the main your basis is already correct you are 
not yet clear about the Great Dharma—this 
is a common disease of beginners entering the 
Path. If you can realize such a thing, push it 
to one side, and take the essential gate of all 
the Buddhas and Patriarchs and shut it at once: 
only if you find a life on the other side of the 
Primordial Buddha will you gain mastery of the 
Dharma.

Old Shakyamuni Buddha said, “If you only 
praise the Buddha-Vehicle, sentient beings are 
submerged in suffering. Once you truly realize 
such matters as this, you can extend and fulfill 
what you yourself have realized. Therefore you 
will not be bound by things and you won’t seek 
to escape from things: then this way is all right 
and not this way is all right too; this way or not 
this way, it’s all all right.’’ Whatever you say or 
do, you’re like a strong man flexing his arm—
you don’t rely on anyone else’s strength. Once 
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Ta Hui Tsung Ko (1088-1163), a Chinese Zen Mas-
ter whose teachings are considered to be among the core 
texts of Ch’an Buddhism. These letters and talks were 
intended primarily for practitioners immersed in lay 
life. 

Christopher Cleary has translated or co-translated 
numerous works from Zen’s Chinese history.

From Swampland Flowers: Letters and Lectures of Zen 
Master Ta Hui, translated by Christopher Cleary. 
Copyright ©1977 by Christopher Cleary. Reprinted 
with permission of Grove Press, Random House.

the arrow has left the bowstring, it has no pow-
er to return. It’s not forced, since the Dharma is 
as it is. Only when you’ve understood like this 
can you begin to say that there’s no good or bad, 
no Buddha or sentient beings, and so on. But 
right now, without being clear about the Great 
Dharma, if you say such things, then I’m afraid 
you fall into what Yung Chia called “Realizing 
emptiness, denying cause and effect—wild and 
reckless, incurring calamity.” You shouldn’t be 
unaware of this! Just get the root, don’t worry 
about the branches. Over a long long time it 
will sink in thoroughly: don’t worry that you 
won’t attain oneness. Work on it!
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I had no idea that the gate I would step through 
to finally enter this world 

would be the space my brother’s body made. He was 
a little taller than me: a young man 

but grown, himself by then, 
done at twenty-eight, having folded every sheet, 

rinsed every glass he would ever rinse under the cold 
and running water. 

This is what you have been waiting for, he used to say to me. 
And I’d say, What? 

And he’d say, This—holding up my cheese and mustard sandwich. 
And I’d say, What? 

And he’d say, This, sort of looking around. 

From What the Living Do. Copyright © 1997 by Marie Howe.  Used by 
permission of the author and W. W. Norton & Company, Inc. 

The Gate
by Marie Howe
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Right View
By Vanessa Zuisei Goddard
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At the beginning of our spiritual 
journey, most of us have a sense 
that the path we’ve traveled until 

now is not, by itself, the path that will 
lead us to liberation. We know, vaguely or 
with certainty, that there must be another 
way, but we’re not yet able to discern what 
that is. And even though there is no way 
of knowing where we’ll end up, built into 
the journey itself there are certain guide-
posts which can help set our course. When 
it comes to the Noble Eightfold Path of 
Buddhism, the first of these markers is right 
view.

The Buddha said to his disciples: “Just 
as the dawn is a forerunner and first indi-
cation of the rising of the sun, so is right 
view the forerunner and first indication of 
wholesome states.” Right view, according 
to the Buddha’s own definition, is knowl-
edge with regard to the truth of suffering, 
its origination, its cessation, and the path. 
So, strictly speaking, right view is a clear 
understanding of the Four Noble Truths. 
But as the Buddha said above, it is also the 
first indication of the arising of any whole-
some or skillful state. So, establishing right 
view at the beginning of our practice is like 
setting off with a detailed map. We know 
our direction, we know where to start, and 
how to get back on track when we wander 
off. Of course, having a map is no guar-
antee against getting lost, especially since 
we’re the ones who have to do the walking. 
But having a way to check our course is 
extremely helpful when we start to doubt 
ourselves or the road.

Right view has two aspects: one is con-
ceptual, the other experiential. First we 
need to understand the Buddha’s teachings 
and their meaning, then we need to verify 

them for ourselves. This is an important 
point for Zen students, because we con-
stantly hear that the truth does not rely on 
words and letters. This is true—it doesn’t. 
But neither does it ignore words and letters. 
When used skillfully, conceptual under-
standing helps to strengthen and clarify our 
personal experience of the Buddha’s teach-
ings on liberation. It’s like ensuring that our 
foundation is solid before building a house 
on top of it. We can develop concentration 
until we’re blue in the face, but unless it’s 
also accompanied by a clear understanding 
of what we’re trying to accomplish, it won’t 
be liberating. So we need to understand 
what the Buddha meant by suffering and 
by its cessation, then we need to verify 
whether what he was describing matches 
our experience. Together, both aspects help 
to establish right view.

In the Sammaditthi Sutta Shariputra, 
teaching the sangha about right view, says:

“Friends, in what way is a noble disciple 
one of right view, whose view is straight, 
who has perfect confidence in the dharma 
and has arrived at this true dharma?”

The students reply, “Indeed, we’ve come 
from far away to learn from the venerable 
Shariputra the meaning of this statement. 
It would be good if the venerable Shariputra 
would explain it. And having heard it from 
him, we will remember it.”

We shouldn’t miss the preamble to this 
exchange, because none of it is casual or 
extra. In their own way, these introductory 
phrases help prepare our minds to establish 
ourselves in right view and to receive the 
teachings. 

“Friends,” Shariputra addresses his fellow 
practitioners. “Noble friends,” the Buddha 
used to call his disciples. These aren’t 
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just any old friends. These are our fellow 
travelers in the dharma. They are the ones 
who will help guide our inquiry, who will 
hold us accountable when we’re not doing 
what we said we would. “Are you with 
me?” Shariputra is saying. Are you ready 
to inquire into this matter? And the other 
disciples confirm that they do. They’ve 
traveled far. They’ve brought themselves to 
the right place and the right time in order 
to hear and retain the teachings. In essence 
they’re saying, “We won’t forget and we 
won’t lose sight of it, because we know it’s 
important.”

It makes me think of the beginning of a 
dharma discourse. After zazen, the atten-
dant lights the altar and offers incense 
before the talk. The timekeeper strikes the 
han and in a clear voice says, “Prepare for 
dharma discourse.” But still, it’s easy to get 
distracted. How many discourses have you 
heard? How many times have you stood 
in the zendo, waiting for the teacher to 
come in. So in case we’re distracted, we get 
another chance to come back. The drum 
is hit five times, loud and stately. Are you 
here? it’s asking. Are you ready? Where is 
your mind?

Shariputra continues: “Then friends, lis-
ten and attend closely to what I shall say. 
This is what right view is: When a noble 
disciple understands the unwholesome and 
the root of the unwholesome; understands 
the wholesome and the root of the whole-
some. In that way they’re of right view; the 
one whose view is straight, who has perfect 
confidence in the dharma, and has arrived 
at this true dharma.”

When we understand what is wholesome 
and what is unwholesome, and we under-
stand how these two states arise, then our 

view is “straight.” It’s not meandering. It’s 
not vague or clouded. Instead it’s clear and 
bright, and therefore it gives rise to “perfect 
confidence in the dharma”—perfect mean-
ing complete and whole-bodied. Then we’ve 
arrived at this true dharma. Of course, we 
never left it. But that’s not our view yet. 
Not until we understand the wholesome 
and the unwholesome. Not until we under-
stand how they are created or put to rest.

“Understanding the wholesome, the 
unwholesome, and how these are created, 
the noble disciple abandons desire, aversion 
and the conceit ‘I am.’ And by abandoning 
ignorance and arousing true knowledge 
they, here and now, put an end to suffering.” 

Abandoning the conceit, this fanciful 
notion of “I am,” ignorance, desire, and 
aversion don’t stand a chance. This fanciful 
notion is exactly what they’re rooted in. In 
setting up this sense of “I am,” I immediate-
ly set up “you are,” and “it is”—everything 
that is not me. And in that gap between 
me and you, between me and it, aversion is 
born, desire is born, fear is born.

I read an article by Robin Wall Kimmerer 
who, among other things, is a student of the 
Anishinaabe language, and was arguing for 
what she calls the “language of animacy.” 
Imagine someone calling your grandmother 
an “it,” she says. We’d be horrified, wouldn’t 
we? We’d consider it profoundly disrespect-
ful to call a person a thing. In that moment 
they would no longer be someone to relate 
to, but something to be used. Isn’t this 
exactly what we’ve done time and time 
again throughout history? We’ve done it 
to whole races, to animals, to the natural 
world.

The view that we’ve been created in 
God’s image and likeness, and that we have, 



55

by right, dominion over all the earth and its 
creatures is deeply embedded in our culture, 
and it’s a view that won’t yield overnight. 
Neither is the view that certain groups 
of people are more capable, deserving, or 
trustworthy than others. 

After Katrina, all sorts of news outlets 
showed images of people of color “looting” 
and “raiding” the stores for food items. 
But when virtually identical images fea-
tured white people, they were invariably 
described as “finding” the food. These 
images and these words work in our psyches 
to create very particular views. But are they 
wholesome views? Do they lead to non-at-
tachment, compassion, and wisdom? We 
don’t have to look very far to see.

Kimmerer suggests that we change our 
language in order to influence our view, 
especially when it pertains to protecting 
those who cannot speak for themselves. 
In the Anishinaabe  language, the word for 
land is “ki,” so why not use this word to 
refer to the Earth? she says. In Japanese, 
ki means spirit, life force, mind, or energy. 
I think all of these would apply as well. 
And for the plural, she adds, we could use 
the English word for “kin.” “Ki” and “kin” 
would encompass all manner of beings and 
things. She says, “Let us speak of the beings 
of Earth as the ‘kin’ they are.” Let us speak 

of them as our family, our brethren, our 
very lifeblood. Let us, through our careful 
use of language, give rise in our mind to a 
skillful, wholesome view of ourselves and 
the universe we live in. Let’s start there, so 
that everything else may follow.

Also included in right view, Shariputra 
says in the Samaditti Sutta, is the under-
standing of “nutriment”—all the ways in 
which we perceive the world and take nour-
ishment from it. Understanding the Four 
Noble Truths, as well as the chain of inter-
dependent origination: old age and death, 
birth, becoming, clinging, craving, feeling, 
contact, the six senses, body and mind, 
consciousness, formations, and ignorance. 
Think of this as a chain we keep looping 
around in until, in a moment of insight, 
one of the links is broken: “Oh, this body 
is not me. Oh, this craving is empty.” It just 
takes an instant to see that there’s actually 
nothing holding together those links.

Finally, Shariputra ends with the the 
three taints—the taint of sensual desire, of 
being, and of ignorance. He says that under-
standing these taints, we also understand 
their cessation. Which is what? The Noble 
Eightfold Path. Another chain, another 
loop. Except this is the chain of Unbinding. 
Instead of imprisoning you, this chain 
breaks all chains. It renders them useless. 

In setting up this sense of “I am,” I immediately set up 
“you are,” and “it is”—everything that is not me. In that gap 

between me and you, between me and it, 
aversion is born, desire is born, fear is born.
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In sum, right view is understanding, first 
and foremost, what is true and what is not. 
It’s understanding how the whole of life 
unfolds and how that understanding—or 
lack of it—affects everyone and everything. 

When our view is right and straight, we 
don’t turn our pain into someone else’s 
suffering. We know we’re the only ones 
responsible for our actions. We know that, 
as Shariputra says, if we want to suffer, we 
just need to give rise to what is unwhole-
some. If we want to be free, then we 
search for, give rise to, and develop what is 
wholesome. It’s not rocket science. But that 
doesn’t mean it’s easy to practice either.

The Buddha said: “Just as the dawn is the 
forerunner and first indication of the rising 
of the sun, so is right view the forerunner 
and first indication of wholesome states.” 
We shouldn’t take for granted this rising 
sun, this light dawning. The fact that it 
happens every day makes it no less of a mir-
acle. The fact that we can actually see each 
other—that we can, if we really want to, see 
everything clearly—is the greatest miracle 
of all. That’s what this light is showing us. 
It shines on all things equally, which means 
that all things—sentient and insentient—
are equally deserving of our respect, our 
regard, our care. And so, as human beings 
we have, not privilege over, but responsibil-
ity for all of creation. We have the respon-
sibility to uphold such a view. Not just once 
or twice, but with every step along the path, 
from the beginning, through the middle, all 
the way to the end. 

Vanessa Zuisei Goddard is a lay Dharma Holder 
in the Mountains and Rivers Order.
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Meditation:
Channeling the Force of Mind

By His Holiness the 14th Dalai Lama
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To develop spiritual qualities such as love, 
compassion, and altruism to their full-
est, meditation is needed. At present, 

our minds are too scattered, and once the mind 
is scattered, its force is limited. If we channel 
it, then, like water, it becomes forceful. Thus, 
one type of meditation is for developing a calm 
abiding of the mind, whereas the other type is 
for developing special insight in order to inves-
tigate the nature of reality. Let us begin with 
the first type.

If we do not have concentration in which 
the mind is unfluctuatingly stable and clear, 
the faculty of wisdom cannot know its object, 
just as it is, in all its subtleties. Therefore, it is 
necessary to have concentration. In the prac-
tice of concentration, the two main unfavor-
able factors preventing its development are 
laxity and excitement; as antidotes to these, we 
need to have mindfulness and introspection.

To describe briefly how these are achieved: 
When we meditate, first of all there is an object 
of observation that is either an external object 
or the mind itself. When the mind itself is tak-
en as the object of observation, the practice is 
more profound.

In terms of posture, sit in either the full or 
half cross- legged posture. Use a cushion that 
is such that your rear is higher — the effect is 
that no matter how much meditation is culti-
vated you do not become tired. Your backbone 
is to be straightened like an arrow; your neck is 
to be bent just a little downward; aim your eyes 
over the nose to the front; touch your tongue to 
the roof of the mouth; leave your lips and teeth 
as usual, and leave your arms a little loose, not 
forcing them against the body. Put the hands 
in the position of meditative equipoise — the 
left hand below the right and the two thumbs 
touching, making a triangle the base of which 
is about four finger-widths below the navel.

If your mind is involved with desire or ha-
tred, it is necessary to engage in a technique 
to loosen from this disturbance. Meditation on 
the inhalation and exhalation of the breath up 
to a count of twenty-one is the prime means 
for doing so. Since the mind cannot have two 
modes of apprehension simultaneously, this 
meditation causes the former disturbance to 
fade. Then, it is necessary to form a virtuous 
motivation — mainly compassion, altruism, 
wishing to help others.

To concentrate on the mind itself: Do not 
let your mind think on what has happened in 
the past or let it chase after things that might 
happen in the future; rather, leave the mind 
vivid, without any constructions, just as it is. 
When you remain this way, you understand 
that the mind, like a mirror, is such that any 
object, any conception, is capable of appearing 
under certain circumstances, like reflections, 
for the entity of the mind has a nature of mere 
luminosity and knowing, mere experience.

According to a basic Buddhist insight, the 
mind is essentially luminous and knowing. 
Therefore, emotional problems do not reside 
in the mind’s essence; counterproductive at-
titudes are temporary, superficial, and can be 
removed. If distressing emotions such as anger 
were in the very nature of the mind, then from 
its inception, the mind would always have to 
be angry. Obviously, this is not so. Only under 
certain circumstances do we become angry, 
and when those circumstances are not present, 
anger is not present either.

What are the circumstances that serve as a 
basis for generating anger, or hatred? When we 
get angry, the object of our anger appears more 
awful than what is actually there. We get angry 
because the person has harmed, is harming, or 
will harm us or our friend.

What is this “I” that is being harmed?
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We feel that both the subject, “I,” and the 
object, the enemy, are solid and independent. 
Because we accept these appearances as inher-
ently established, anger is generated. However, 
if at that first flash of rage, you make use of rea-
son to examine:

Who am I? Who is this one who is being hurt?
What is the enemy? Is the enemy the body? Is 

the enemy mind?
This solidly existing enemy who previously 

seemed to be inherently created as something 
to get angry at and this I who was inherently 
created to be hurt seem to disappear. And the 

anger breaks apart.
Think about it. We get angry at what foils 

our desires. Anger is fomented by the miscon-
ception that the object and yourself are estab-
lished this way, as enemy and victim, in and 
of themselves. Hatred is not part of the minds 
foundation. It is an attitude without a valid 
foundation.

However, love is validly founded in truth. 
When, over a long period of time, an attitude 
that has a valid foundation competes with an 
attitude that does not, the one with the valid 
foundation will overwhelm the other. There-
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fore, qualities that depend on the mind can be 
increased limitlessly, and as you increase atti-
tudes that counter distressing emotions, their 
unfavorable counterparts decrease, finally 
becoming extinguished altogether. Since the 
mind has an essential nature of luminosity and 
knowing, all of us have the fundamental equip-
ment necessary to attain enlightenment.

About twenty years ago when I was in Ladakh, 
India, performing a series of meditations, I had 
a statue of Shakyamuni Buddha before me, as is 
still my custom. The gold leaf at the heart of the 
statue had worn away, and thus that area was 
brownish in color. Looking at the heart of the 
statue, which had no attractive color, watching 
my mind, eventually thought stopped, and for 
a short period I felt the luminous and knowing 
nature of the mind. Subsequently recollecting 
this, the experience would return.

It is very helpful in daily practice to identify 
the nature of the mind and concentrate on it. 
However, it is hard to catch hold of the mind 
because it is hidden beneath our own scattered 
thoughts. As a technique to identify the ba-
sic nature of the mind, first stop remembering 
what happened in the past, then stop thinking 
about what might happen in the future — let 
the mind flow of its own accord without the 
overlay of thought. Let the mind rest in its nat-
ural state and observe it for a while.

When, for instance, you hear a noise, be-
tween the time of hearing it and conceptual-
izing its source, you can sense a state of mind 
that is devoid of thought but not asleep, in 
which the object is a reflection of the mind’s 
luminosity and knowing. At such a point, the 
basic nature of the mind can be grasped. In the 
beginning, when you are not used to this prac-
tice, it is quite difficult, but in time the mind 
appears like clear water. Try to stay with this 

state of mind without being distracted by con-
ceptual thoughts, and become accustomed to 
it.

Practice this meditation in the early morning, 
when your mind has awakened and is clear, but 
your senses are not yet fully operating. It helps 
not to have eaten too much the night before, 
or to have slept too much — your sleep will be 
lighter, and this makes the mind lighter and 
sharper the next morning. If you eat too much, 
your sleep can be thick and heavy, almost like a 
corpse. In my own daily routine, I eat my fill at 
breakfast and lunch but just a little bit at night 
— less than half a cup of crackers — then I 
go to bed early and rise at three-thirty in the 
morning to begin meditation.

See if paying attention to the nature of the 
mind early in the morning makes your mind 
more alert throughout the day. Your thoughts 
certainly will be more tranquil.

If you are able to practice a little meditation 
every day, withdrawing from this scattered 
mind, your memory will improve. The con-
ceptual mind that runs on thinking of good 
things, bad things, and so forth, will get a rest. 
A little nonconceptuality can provide a much- 
needed vacation.

The 14th Dalai Lama, Tenzin Gyatso, is the ex-
iled spiritual leader of Tibet and the temporal head of 
the Gelugpa School of Tibetan Buddhism. He won the 
Nobel Peace Prize in 1989, and is well known for his 
worldwide advocacy for Tibetans inside and outside 
Tibet.

From The Heart of Meditation: Discovering inner-
most awareness by Tenzin Gayatso, The Fourteenth  
Dalai Lama. Edited and translated by Jeffrey Hop-
kins from oral teachings. Copyright © 2016 by 
The Dalai Lama Trust. Reprinted by permission of  
Wisdom Publications.
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The Mountains and Rivers Order 
The Mountains and Rivers Order of Zen Buddhism (MRO) is dedicated to practicing, realizing and 
embodying the Buddha’s wisdom as it has been transmitted mind to mind through the generations 
of Buddhist ancestors, beginning with Shakyamuni Buddha himself. The MRO offers practitioners 
an approach to spiritual training that is grounded in the recognition that all human beings have the 
capacity to awaken, while acknowledging that this journey requires guidance and support. The MRO 
includes two major practice centers, numerous affiliate groups, and various organizations dedicated to 
supporting sincere and vigorous spiritual practice. To enter into the MRO is to take up the dharma 
as a matter of profound personal importance and to be guided by the tradition, the teachers, and the 
sangha as one embarks on the path of self-realization.

Eight Gates of Zen
Arising from the Buddha’s original teaching on the Eightfold Path, the Eight Gates of Zen form the 
core of training in the MRO. The Eight Gates draw on Zen’s rich tradition of practice across disci-
plines like archery, haiku, painting and tea ceremony. Accessible and relevant to the lives of modern 
practitioners, they challenge us to infuse every aspect of our lives with spiritual practice. The Eight 
Gates are zazen, direct study with a teacher, art practice, body practice, Buddhist study, liturgy, right 
action, and work practice—points of entry that offer ever-deepening ways of studying the self.

Lay and Monastic Training
The MRO includes two distinct yet interrelated paths of training: lay practice and monasti-
cism. Monastics dedicate the whole of their lives to practicing and realizing the dharma and 
serving the sangha. Lay students commit to awakening within their daily lives, in the midst of 
family, home and work. The unique feel of training in the MRO emerges in part from the rich  
commingling of these two paths, as men and women of all ages, from all walks of life, take up the 
teachings in accord with their individual sense of spiritual calling.
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Teachers, Priests and Dharma Holders in the
 Mountains and Rivers Order

John Daido Loori Roshi (1931-2009) was the founder of Zen 
Mountain Monastery and the Mountains and Rivers Order, and 
served as the guiding teacher for almost thirty years. Daido Roshi 
was a lineage holder in the Soto school of Zen, and also received 
Inka (final seal of approval) in the Rinzai school. Roshi drew on his 
background as a scientist, artist, naturalist, parent and Zen priest to 
establish a uniquely American Zen Buddhist training center. 

Geoffrey Shugen Arnold Sensei is the Head of the Mountains and 
Rivers Order, as well as the abbot of Zen Mountain Monastery and 
the Zen Center of New York City. Trained as a musician, he came to 
the Monastery in his late twenties after ten years of practicing Zen 
on his own. He has been in full-time residential training since 1986, 
and received dharma transmission from Daido Roshi in 1997. He is 
the author of O, Beautiful End, a collection of Zen memorial poems. 

Jody Hojin Kimmel Osho has been in residential training at the 
Monastery since 1991 and is the training coordinator there. She 
also helps to direct the practice at Fire Lotus Temple. After Daido 
Roshi’s passing, Hojin Osho received Denkai, the priestly transmis-
sion, from Shugen Sensei in 2012. Before ordaining, Hojin was an 
artist and potter.

Ron Hogen Green Sensei has been engaged in formal Zen practice 
since 1978 and was in residential training at the Monastery for 
twelve years. In 2007 Hogen returned to lay life, and in 2016 he 
became a lay teacher in the Order. Hogen helps to direct the prac-
tice at Fire Lotus Temple and lives with his family in Danville, PA.

Vanessa Zuisei Goddard began residency at the Monastery in 1996, 
ordained in 2005 and returned to lay life in 2014 while continuing 
on as senior staff and becoming a dharma holder in the Order. She 
lives in Mount Tremper with her partner and serves as the Director 
of Dharma Communications.
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Zen Mountain Monastery: The Main House
Nestled in the Catskill Mountains, Zen Mountain Monastery is the main house of the MRO. The 
Monastery offers both experienced practitioners and beginners a chance to enter a unique envi-
ronment where distractions are minimized and all aspects of life are engaged as study of the self. 

Residents, students, and retreat participants share their days while following a rigorous train-
ing schedule. The resident teacher and abbot, Shugen Sensei, oversees daily life and training.

Residency at the Monastery means joining the cloistered community, letting go of worldly 
responsibilities, and giving oneself completely to the training schedule. Each day revolves around 
practice in the Eight Gates, with time devoted to zazen and liturgy, as well as other areas of study. 

The Monastery draws its strength from the ancient tradition of Buddhist monasticism, but it’s 
the rich interplay between the Monastery cloister and the vibrant world outside the doors that 
keeps the practice earnest and alive. 
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Zen Center of New York City: The City Branch

Located in the Boerum Hill section of Brooklyn, Zen Center of New York City: Fire Lotus 
Temple offers lay practitioners a vibrant experience of Zen training in the midst of one of the 
world’s great cities. The Temple maintains a daily schedule of zazen and liturgy, offering those 
who live in the city a chance to come and practice together as their schedules and obligations 
allow. In addition, the Temple offers meditation intensives, right action and study groups, 
evening classes, community work periods, a Sunday morning program and Saturday retreats. 

As one of the few residential Buddhist training centers in New York City, the Temple offers 
a unique opportunity to be in full-time training while simultaneously engaged in the world. 
Our small community of residents holds jobs or goes to school. Residential life is guided by 
Temple co-directors Jody Hojin Kimmel Osho, the head priest, and lay teacher Ron Hogen 
Green, Sensei. Temple residency offers a powerful way to take up the crucial but challenging 
work of extending our spiritual practice into our ordinary lives.

Beginning Instruction in Zazen
Instruction in zazen, along with many opportunities to develop and deepen one’s meditation 
practice, is one of the most important things the MRO has to offer. Beginning instruction is 
available each week at both the Monastery and the Temple as part of our Sunday morning 
program and on Wednesday evenings at the Monastery.

Retreats
Both the Monastery and Temple offer introductory retreats, including a monthly Introduction 
to Zen Training Weekend, led by the teacher and senior students at the Monastery, and The 
Essentials of Zen, a series of seminars at the Temple that take up different facets of lay practice. 
Other retreats offer opportunities to study and train in the Eight Gates with guest instructors 
across a range of disciplines. At the Monastery, retreatants step into the residents’ cloistered 
community for a full weekend; at the Temple, retreats take place on Saturdays.

Sesshin and Meditation Intensives
Characterized by silence and deep introspection, extended periods of zazen such as sesshin 
(week-long) and zazenkai (day-long) are the heart of Zen training. All intensives include 
dokusan, or private interview with the teachers, and formal meals taken in the zendo (oryoki).

Residential Training
The Monastery and the Temple offer different ways to engage Zen training full-time. 
Monastery residents join the cloistered community, letting go of other worldly responsibilities; 
Temple residents maintain careers, pursue degrees, or engage in other focused work while liv-
ing and training at the center. For more information, check our websites at zmm.mro.org and  
zcnyc.mro.org.
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Sally Jinga Drummond
June 4, 1924 -April 9, 2017

Long-time MRO student Sally Jinga Drummond passed 
away this spring at age 92 in upstate New York. In addition 
to being an early student of Daido Roshi’s, Jinga was an 
abstract expressionist painter active in New York City from 
the 1950s onward, with paintings in permanent collections 
at MoMA and other museums and galleries. 

In an artist’s statements Jinga said, “I believe that all 
great art is an attempt on the part of the artist to express 
his or her faith in the unseen...I believe there exists within 
the complex of nature, one pure undifferentiated power. It 
creates expanding form out of inert matter, gives direction 
to undisciplined energy.”

On May 7th the Monastery held a funeral for Jinga, and 
her ashes were buried in the cemetary, next to the grave of 
her husband, Wick. She is survived by her son, Craig. 

Teaching in the Ten Directions
In March Shugen Sensei traveled west to visit a number of Dharma centers, joining with teach-
ers and residents in their daily practice schedules. The Tara Mandala Center in the mountains of 
Colorado offered a colorful and striking contrast to Mount Tremper, and during his stay Sensei 
participated in Vajrayana Buddhist ceremonial pujas of offerings and prayers. Traveling further 
west, Sensei visited the San Francisco Zen Center, a bustling urban center with an expansive 
range of lay and residential programs. Among these he visited the Zen Hospice providing end-
of-life care, and the Green Gulch Farm, a rural center raising organic produce for the Bay Area. 

After his stay in California, Sensei traveled north to Oregon to visit with Chozen Roshi and 
Hogen Roshi at their Dharma centers, the Zen Community of Oregon in Portland and Great 
Vow Zen Monastery outside of the city. For a final visit he continued north to Whidbey Island, 
Washington, to visit the Enso House hospice, a model end-of-life guest house operated by the 
sangha of Harada Roshi at the Tahoma Zen Monastery.

Back home in the month of April, Sensei and the Monastery hosted the regional Woodstock 
Interfaith Council’s annual Earth Day celebration with a panel discussion, and liturgy for the well-
being and healing of the planet (see photo, facing page), followed by a community dinner. Among 
its other projects, the Interfaith Council continues to provide a compassionate response to the 
needs of immigrants and refugees in our region.

In May, Shugen Sensei traveled to visit the Buffalo Zen Affiliate of the MRO, offering a two-
part public talk, teachings and a full day of Dharma practice to the our active and growing sangha 
of the Western New York region, which includes participants from nearby Ohio and Canada.
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Earth Initiative
The MRO Earth Initiative organized events at the Monastery and the Temple leading up to 
the People’s Climate March and other Earth Day events held in April. A screening of the 
documentary This Changes Everything, and a teach-in on NYC’s energy alternative programs 
and poster-making sessions were held. Several dozen sangha members traveled to Washington, 
DC for both the March for Science and the People’s Climate March, while others participated 
in sister marches in Philadelphia, New York City, and upstate New York.

Sangha Harmony Comment Box
A new comment box has been added to the Monastery bulletin board, providing a place for 
anyone who may have been negatively impacted here on the basis of race, ethnicity, ability, 
gender or sexual identity. This confidential comment box is there to help ensure that all people 
feel welcomed and nourished by their practice and participation in this and any affiliate group 
of the MRO. The box is checked regularly and the staff and seniors will address all comments.
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Jukai

On Sunday, April 23, Shugen Sensei officiated over a jukai ceremony for six students who 
have been practicing and studying the Bodhisattva precepts for several years. The group met 
with Shugen Sensei throughout the week to explore aspects of the moral and ethical teachings 
and were assisted in the sewing of their rakusus by Kaishin Jamieson, MRO. Jukai recipients 
are pictured from left to right: Rocio Myoho Aragon (“Persevering within the Mystery”), Erin 
Tosei Schulman (“Way of Sincerity”), Rachel Yuho Rider  (“Deep Treasure”), Finn Jogen 
Schubert (“Complete Perfection”), Rachael Seijo Nevins (“Sacred Peace”), and Holton Shukei 
Walker (“Study the Unborn”). 
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Ango Intensive

In early April the Ango Intensive retreat, “Playing 
in the Buddha Field,” took up skillfull means 
while living in a world of activity. Discussions 
were framed by dawn and evening zazen, with art 
practice and qi gong body practice, liturgy from 
the Lotus Sutra, breakfast oryoki and a Fusatsu cer-
emony. On Sunday sangha hiked into the foothills 
of Tremper Mountain on the Tanbark Trail led by 
the ango’s Chief Disciple, Valerie Meiju Linet.



Monastery Buildings & Grounds

Before the chill had even left the mountain, Yukon and Rudy could be found happily work-
ing in the new greenhouse. Now the gardens, orchard trees and bees are buzzing with activ-
ity and new growth. A brand new electric fence to protect our bees from hungry bears was 
installed early in the season and two buzzing hives were put back into place. In the main 
building, hand rails and grab bars were installed in the stairwells and bathrooms, with more 
upgrades and renovations to come. 

Buddha’s Birthday

With its trade-mark pagentry and 
dazzling creativity, the Zen Kids, 
Tweens and Teens offered a per-
formance to the Monastery sangha 
community on Sunday, May 7th. 
“Princess Five Weapons,” a re-telling 
of a Jataka Tale of the Buddha’s life, 
was preceded by a birthday ceremony 
in the zendo with young sangha 
members offering flowers and help-
ing to wash the baby Buddha. 
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New MRO students
Sitting tangaryo in March were Scrap Wren, Theresa Braine, Richard Superti, and Steven 
Ross; in April, Sushravya Raghunath, Mika Shirota, Maureen Jisho Ford and Diana Strablow; 
and in May, Ian Falcon and Brian Daisen Holeman. All passed through the five barrier gates 
to become formal Mountains & Rivers Order students. 

Appreciations
The Monastery would like to thank the bodhisattvas who continue with all manner of 
assistance at the Temple, and to Hattie Angeleah Cresse, for paints & knitting supplies, Bill 
Amodeo for new rose bushes, Gendo Press grow lights for the greenhouse, Ryoha Dunworth 
for garden supplies, Ikyo Love for supplies for the dye studio and on-going guidance, Achong 
Chen for kimchi fermentation jugs, materials and skill-sharing, and to Seigo Beres for delicious 
kitchen foodstuffs. Dharma Communications extends gratitude to Kristin Adolfson for expert 
graphics assistance, Polly Horne for calligraphy for the Women Ancestor’s chart, Kenshu 
Mieloch for audio assistance, and to Laura Close, Kamei McCarthy and Kyudo McCarthy for 
transcribing.

Comings & Goings at the Monastery

Residents for the month of March were Shannon Whitaker, Baltimore, MD., Kusei Barkett, 
Canaan, NH. , Alec Burroughs, Brooklyn, NY, Joshua Dittmar, Leeds, NY, Jogan Kain, Seattle, 
WA, Anthony Ligato, Warrington, PA and Shell Yang, Cannon Falls, MN. For a two week 
residency we welcomed Antje Boijens, Frankfurt, Germany, and Yan Ciupak, Munising, MI, 
and for one week Noa and Mushin Kaufhold, San Diego, CA. Residents for the three-month 
ango were Doug Hull, Portland OR, Claudia Young, Mount Tremper, NY, and Henry Whitwell 
Wales IV, of Holden, MA. In April we welcomed Francis Robitaille, Gatineau, Canada, 
for two months, and for one month Brent Kite, MRO, Brooklyn, NY, Anthony Saracino, 
Northampton, MA and Eliza Nappi, New City, NY. Also in April, Charmaine Han, Singapore, 
stayed for two weeks, and Joshua Aransky, Southington, CT for one week. May brought new 
residents Joden Rose, Anacortes, WA for one week, and Maggie Medlin, Greensboro, NC and 
Ajla Kamber of Atlanta, GA  for a month of residency.

Comings & Goings at the Temple
New month-long resident at the Temple in March was Daniel Smith, and we said goodbye 
to Jean Ann Wertz ending a six-month residency. In April, Jeanne Scouten did one week of 
residency, and in May, Anastasia Gochnour and Julia Cestaro de Souza Pacheco stayed for a 
month of residential training.
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I stumbled across Buddhism in prison 
about five years ago.  I decided, in the 
county jail while I was waiting for trans-
fer, that I wasn’t going to waste my time 
away. I started reading Buddhist books 
hoping to polish myself a bit. After a few 
months, I began to experiment with zazen. 
I’d already been working with my mind, 
so zazen became my microscope. Over the 
years, something unexplainable has hap-
pened.

I was released from prison about eight 
months ago—a new beginning as a new 
man. I only knew that I want to be true, 
but was unsure I could be such a person 
out here. Very quickly, things began to 
fall in place. It seemed miraculous. Then 
the old habit of chasing certainty, and my 
lack of faith, started to creep in. That is 
when zazen began to show itself in my life. 
When I noticed fear taking control, I’d 
return. When I fell short, I’d return. Over 
and over, I’d return to the practice right 
here now.

Eight months later, everything is still 
brand new. I’m learning to trust myself and 
this practice. I have learned to return, to 
begin again, and to say “thank you.” One 
of the few things I know for sure today is 
that I don’t know much – and I’m so glad 
that I know that!  

—Justin Russell, former NBPS

When I started doing my prison sen-
tence, I was very bitter, violent, and always 
angry with others and myself. I didn’t care 
about any one but myself. When I sat for 
the first time to meditate, it was not easy 
for me to stay seated. I had the opportu-
nity to see many of my evil actions and 
to see what I was doing to myself and to 
others who cared about me.  For the first 
time, I was given this opportunity to know 
my inner-self. I cried so many times during 
my meditation asking my body to forgive 
me for what I had done to it. I kept medi-
tating to continue the process of healing 
myself from the suffering and pain I was 
living. I feel I am not the same person 
and I acknowledge the fact that my suffer-
ing will continue. I feel that I am getting 
closer to this energy that keeps pulling me 
like a magnet every time I sit.

I feel this peace and love now, and 
the treasure that I found in prison I will 
take it out to share it with others. I have 
learned that no matter where we are, we 
are all incarcerated in our own body and 
mind. I owe everything I have learned to 
my teachers for guiding me to this beauti-
ful peace, love and compassion I feel and 
live with now. I am honored to be a Zen 
student.

—Leo Larrea, NBPS

The National Buddhist Prison Sangha (NBPS) is a branch of the MRO dedicated 
to supporting incarcerated women and men dedicated to the study of Zen Buddhism 
through a daily practice of zazen, Dharma study, and the moral and ethical teachings of 
Zen Buddhism. These contributions reflect the lives and sincere practice of many cur-
rent NBPS members serving time as well as some who have been released. 
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I was at a point in my life where I had 
a lot of questions – how did I get where I 
am? Why was I unhappy? I couldn’t remem-
ber the last time I was truly happy. I was 
yearning to find happiness in my life, but 
believed that it came from obtaining some-
thing materially or outside of myself. That’s 
why I never felt content. I didn’t know that 
happiness can come from within. That it is 
a state of mind, and that it requires being 
at peace with yourself. 

I realized that I was on to something 
that was worthy of further investigation. It 
was perfect timing to see if what my friend 
was reading all those years was genuine. I 
began to study and practice and found my 
view of things changing for the better. I 
always had everything inside me I needed 
to be content, I just had to be shown my 
own nature. 

Today I find that my zazen practice is 
opening up my experience toward life, and 
having mindfulness carries me through 
the day. Keeping an open mind lets me be 
receptive to the nature of things—by see-
ing things for what they are. 

—Alexia Durling, former NBPS

Like most people, I had filled my days 
overloading my mind with stimuli. Even 
at night I would fall asleep listening to 
the radio, afraid of facing my thoughts in 
silence. Zen was the first teaching that 
required me to not just study something 
from a book, but to study my own mind. 
My first few meditations were filled with 
the inability to remain still. I would try 
to remain motionless, but an eyelid would 
keep twitching, then a leg muscle would 
spasm in its place. Needless to say, I was 

overflowing, far from an empty mind.
In time I learned to count my breaths 

and concentrate, and my body relaxed too. 
I had begun to observe all the judgements, 
preconceived notions, and absolutes that 
f looded my mind. Over the past few years 
I’ve even poured some of the these out. 
Now I see the more open I am, the more 
life can f low through me. 

—Jon Romano, NBPS

I arrived at prison as a broken man, but 
I did not recognize that I had created most 
of my own suffering. I started attending 
Buddhist religious services and there, I 
heard people speaking about a path to end 
suffering. Following a suggestion from the 
prison sangha, I developed a daily medita-
tion practice. As I focused on my breath, 
I began to notice brief gaps between my 
thoughts. I realized that the voice in my 
head robbed me of the gift of awareness. 
I was an arrogant know-it-all, living in 
the illusions of my conditioned mind. As 
a result, I suffered and caused others to 
suffer.

Releasing the obsessions of my thinking 
mind allows me to see beyond the labels I 
assign to myself and the world around me. 
I work each day to integrate the insights I 
gain through zazen practice. Living in the 
present, I become like a baby, experienc-
ing each moment as exciting and new. In 
the absence of my mind’s incessant chat-
ter, I discover who I truly am: a constantly 
changing being f loating f luidly in a world 
of endless possibilities. Only when I admit 
my ignorance can I transform it and begin 
to grow. I can leave behind the pain of 
my past. I can let go of anxieties about a 
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future unknown to me. Viewing the world 
with a beginner’s mind allows me to expe-
rience a freedom I did not know prior to 
incarceration. In prison, I have learned 
how to be free. 

—Corbett Yost, NBPS

Ever since I was a small child I’ve put ener-
gy into asking questions. I wanted to know 
what made things work, and if you gave me a 
toy I wanted to know how it functioned. My 
inquisitive adult mind wondered about the 
workings of human beings interacting with 
each other and the environment. 

The initial catalyst which compelled me 
to Zen practice and the Dharma was some-
what of an accident. While being held at 
Sing-Sing prison I was asked by a friend to 
come to a Zen Buddhist meditation service 
being held there. My initial response was 
tainted with apprehension. The only thing 
I knew about Buddhists was informed by 
Kung-fu films and I looked nothing like the 
people on the TV screen. I finally decided to 
see what it was about.

The first thing about the meditation envi-
ronment that struck me was the power of 
the silence which seemed to blanket the 
room, and me, in a comforting way. I was 
surprised to actually hear subtle occurrences 
like practitioners’ swallowing, breathing, and 
making minor adjustments on their medita-
tion cushions.

At that moment something unexplain-
able occurred to my consciousness. I became 
aware that my senses were missing out on 
parts of life that were right in front of my 
eyes. To me this also meant I was missing 
out no parts of me, and the environment 
around me.

It’s that state of becoming aware in each 
moment that I equate with the meaning of 
beginning mind—the point of not resting 
or accepting a limit on anyone’s capability 
to master the boundless Dharma.  

—Damion Coppedge, NBPS

It took me half a century to figure out 
that I’ve always been a Buddhist. Growing 
up on the buckle of the Bible Belt, I was 
not aware of any Buddhists. Even so, I had 
these strange feelings I couldn’t explain, 
much different than the kids I hung out 
with, such as why it seemed important to 
have some quietness where I could become 
the center of everything; and, why that 
bug I encountered while fort-building in 
my backyard seemed to be as important as 
everything else.

It wasn’t until I found myself in prison 
and thoroughly fuddled about the reli-
gion in which I’d been raised that I began 
seeking a spirituality that made sense to 
me. In rather short order, the universe 
directed me to the NBPS. I stepped on the 
Buddhist path and began a journey that I 
knew in my heart was right for me because 
it encompassed all those feelings I’d had 
since I was a child—such as love, kindness 
and compassion—things that made me feel 
like an outsider with a group of rough-and-
tumble schoolyard boys.

I sometimes wish that I’d found the 
path earlier in my life, but that wish 
almost immediately is followed by remind-
ing myself that the universe is operating 
exactly as its supposed to, and I was not 
meant to find Buddhism any earlier than I 
did. Simply put: I just wouldn’t have been 
ready for the journey.
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To me, the beauty along the Dharma 
path is that which is created by how I 
live my life. The rituals and requirements 
of Zen practice unfold in how I interact 
with my fellow beings—whether they have 
two, four or a hundred legs—and how my 
actions create positive instead of negative 
energy.

So, I sit, happy that I found the Buddha’s 
teachings; humbled by Zen Masters’ guid-
ance; and, thankful for all those on the 
path with me.

—John Sanger, NBPS

I think back to the person I was when I 
came to prison. I was spiritually, emotion-
ally and morally bankrupt. I had given up 
on life in my 30’s, expected to be dead by 
40. Coming to prison, I had a cellie who 
got me to get physically active. I entered 
a therapy program and found emotional 
healing, better ethics, and a direction for 
my life. But something was still missing. I 
began seeking a spiritual path for the direc-
tion my life was taking. Eventually I found 
Zen Buddhism, and the readings seemed to 
reach deep into my mind, heart and soul. I 
found what I had been needing.

Keeping an open mind for me means 
knowing what I can and cannot control, 
accepting that fact and doing the best 
I can. Focus, meditation and reminding 
myself how much my control has hurt 
myself and others is the first step to getting 
into the right state of mind. When I am 
accepting and open to what is around me 
I have fewer conflicts, internal or external. 
When my old nature pops in, there are 
more conflicts, so I practice being humble 
enough to ask for and accept help from 

those who care about me.  

–James T. Kohnke, NBPS

I came to practice accidentally, with-
out any idea of what I was getting into. I 
have asked many people what drew them 
to Buddhism, and the answers nearly all 
involved some sort of trauma—illness, 
divorce, death—a soul-searching drive 
propelling them toward practice.

Then there was me. I was writing a story 
about a wizard hiding from the world for 
fear of hurting anyone with his magic. 
I wanted him to meet a wise monk on a 
mountain to guide him. For authenticity, I 
researched Eastern religions and the book 
I found, which was very basic, struck me 
deeply enough to make me keep reading. I 
read everything I could find on Buddhism, 
and everything I read felt true in a way 
that nothing ever had. So, I started my 
practice.

The first time I meditated, I hated it. I 
understood the method, but I did’t have 
a clue what I was meant to get out of it. 
Frustrated, I kept doing it. At some point, 
I stopped feeling like I was doing it wrong 
and just did it until it felt wrong not to. 

Those first months of practice were 
absolutely profound. I didn’t know enough 
to make the mistakes of setting goals or 
seeking enlightenment, but I did find 
intense peace and unity that amazed me, 
and depths of regret and pain that terrified 
me. At times, I cried. Other times, I woke 
up laughing. The traumas of my life didn’t 
drive me to practice but I found myself fac-
ing those traumas anyway.

Over time, I also learned unfortunate 
habits of goal-setting, enlightenment-seek-
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ing, and judging. I’ve had to continually 
let those go and return to that beginning 
mind. It’s been the hardest, most painful, 
happiest and most rewarding experience 
of my life.

I came to practice accidentally. Looking 
back, coming to practice without any idea 
of what I was getting into—what a won-
derful way to begin.  

—Mark Tousignant, NBPS

I have been studying Buddhism for about 
ten years. What I like about Zen is the 
discipline and how peaceful it is. In prison 
that comes in handy. It helped me get rid 
of the three poisons —attachment, aver-
sion and delusion. There is a lot of it in 
here. Shoken-san told me prison is a good 
place to practice. But I believe that there 
are all kinds of prisons. Being depressed, 
homeless. These are all forms of prison. 

In some prisons you are locked behind a 
fence or even a wall. But I learned that we 
don’t have to be in prison and so my mind 
is free. The mind and spirit are one. If they 
are free, we have found what we are look-
ing for—true emptiness.

We become one with everything around 
us, like one big universal consciousness.

I like the Mahayana and Tibetan style 
too. Both traditions have taught me a lot. 
They taught me how to find my center. 
The Bodhisattva path is what I walk.

At times it can be hard, but we can’t give 
up on what we work for. Nothing is easy at 
the beginning. But if you don’t give up, you 
can make it anywhere. Keep practicing.

Master Shunryu Suzuki said, “When 
you understand one thing through and 
through you can understand everything.”

The way I come back to an empty and 
ready mind is to concentrate on emptiness, 
being one with everything around us, the 
ground, sky, whatever we see. 

 —James Kyugen Bettis, NBPS

By age twenty, I was so enmeshed in my 
various roles—people pleaser, thug, wom-
anizer, nerd—that even when I happened 
across Bo Lozoff’s book, We’re All Doing 
Time, the internal noise was overwhelming 
and quickly squelched his sagely counsel.

Some thirty years later, having then 
become an aff liction on rather than a 
member of society, I found myself locked 
in a box not much larger than a telephone 
booth, hung over, friendless, and facing 
life in prison. 

With all of the props and distractions 
stripped away, I began to wonder when 
had I just completely gone off the rails. 
Didn’t I once aspire to be a police officer 
or a fire fighter? Other memories surfaced, 
too: Bo had emphasized the need to always 
put others first instead of using people as a 
doormat as I had done; could he have been 
right? And that small voice buried beneath 
the clamor all those many years asked, 
“What could it hurt to try?”

Dharma literature isn’t exactly a staple 
in small county jails in Texas, but I remem-
bered Bo mentioning prayer and medi-
tation throughout his book. Meditation 
sounded interesting and pretty easy—I 
mean, what do you do? Just sit there, right? 
So I gave it a try. And lasted all of two 
minutes.

While being bounced around the cor-
rectional system, opportunities to meditate 
presented themselves and dharma books 
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could occasionally be borrowed. It was a 
slow process, but layers of conditioning 
were peeled away and small truths revealed, 
little epiphanies which gave encourage-
ment to go deeper. And—most wonder-
ful of all—bodhisattvas began appearing: 
wise, compassionate beings who could put 
up with my self-centered whining, never 
failing to inspire me with their words and 
by their example. 

So the journey continues. 

–James Gannaway, NBPS

Before being arrested, I defined myself in 
terms of my relationships and activities. I 
was a husband and father, a businessman, 
a church member, and an American. Then 
tragedy struck, some stupid mistakes of 
mine ripened, and I found myself locked 
in a nine by twelve foot box, sentenced to 
spend the rest of my days incarcerated.

And those relationships and activities? 
Gone, all of them. 

So who was I, anyway? Could it be that 
self was something that could be taken 
from you? I went for years like that. 

Then one day old Dogen spoke to me 
from a book: “To study the way is to study 
the self.” Okay, I thought, you’ve got my 
attention. “To study the self is to forget 
the self.” Boy, I’d like to forget the self, but 
how? “To forget the self is to be enlight-
ened by the ten thousand Dharmas.” 
Sounds intriguing, but what does that 
mean? Then later, “Think non-thinking.” 
Okay pal, that does it, you’re on!

That was sixteen years and thousands of 
hours of sitting ago, and I often feel that 
all I’ve learned is that I actually known 
less than I thought I did before practicing.

Zen teachers aim to keep us in beginner 
mode through their maddening refusal to 
just give us the answers. Which leads me 
to the next big question: Why couldn’t I 
have picked an easier religion? 

—Scott Falater, NBPS

When I initially started my Zen studies/
practice, my biggest struggle was distrac-
tion. Sometimes, though not very often, 
it still is, and I must return to counting 
my breath. At first thoughts would inhibit 
me from reaching a stillness of mind, now 
thoughts are mostly like wisps of smoke 
while I sit. They are present but seldom are 
they substantial enough to interfere. Once 
I have become settled, my breathing evens 
out. I reach a sense of energized calm, like 
a coiled spring. I feel or sense many things 
at once. It is a feeling of elation or antici-
pation, but without direction. Time ceases 
to be a factor. I sit for a few minutes and it 
seems as though hours have passed. When 
I sit for longer periods, it seems as though 
only minutes have gone by. 

I am currently in what many would find 
to be a stressful environment, yet I am 
calm. For me this is the beginning mind.  

—James Radican, NBPS
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Attending a Buddhist festival in 1974 for 
me had many blessings. My two year old 
son was being cared for by dear friends, the 
drive to Boston with my husband John was 
sunny and pleasant, and the free admission 
to an education center was exciting. After 
participating in a meditation and lecture 
with Eido Roshi all morning, I was ready for 
a nap. The Japanese Tea Ceremony demon-
stration was at 2 pm so when I arrived early, 
I sat in the middle of the first row, closed my 
eyes and drifted off.

The sounds of people chatting and testing 
the microphone woke me. The stage was 
set as a Japanese tea house with screens, 
mats, flowers, calligraphy, and simple artis-
tic placement of unfamilar objects.  A 
strikingly handsome Japanese man in black 
robes walked up to a microphone at the 
right corner. He introduced himself as 
Hisashi Yamada, director of the Chanoyu 
Society in NYC. He informed us that what 
we were to witness was a formal Japanese 
Tea Ceremony with green powdered tea 
served by a host to a guest. A kimono-clad 
Japanese woman walked out slowly on the 
stage, knelt down, looked at the calligra-
phy and flowers, then stood and walked 
to a spot on the tatami. A moment later, 
the corner shoji screen softly slid open 
and another kimono-dressed woman came 
through. They placed little fans in front of 

them and bowed together. One remained 
sitting quietly while the other proceeded to 
carry in jars and bowls, opening the screen, 
turning, kneeling and closing the door each 
time. It was mesmerizing—the preparation 
of the green powdered tea done in a precise 
style totally unfamiliar to me. The guest 
drank the tea, observed the bowl, returned 
it, and the process started again, carrying 
everything out, opening the screen with 
each item, closing the screen, bowing to 
each other. Hisashi Yamada, who had been 
standing silently at the podium, smiled and 
said, "Now I will tell you what you just wit-
nessed."

Each detail, explained with grace and 
elegance, had me hooked. I stayed after the 
curtain was closed and went back stage to 
meet them. I needed to know how I could 
do that, serving tea in silence. What a 
wonderful thing to offer. Within days I had 
made an appointment for a lesson in NYC. 
Somehow I figured out how to get there 
from Cochecton NY, about four hours away, 
and figured out how to pay for lessons too.  

John continued to study with Eido Roshi 
at Daibosatsu and received a rakusu with 
the dharma name Daido. Through Eido 
Roshi we were invited to attend a summer at 
Naropa with Daido teaching a photography 
program while I also attended a few chado 
lessons. It was there we met Maezumi Roshi.  
Daido spent evenings with him, talking late 
into the night. Two weeks later we were 
offered a position at ZCLA with Daido to 
organize a publishing company and me to 
head up the child care program. 

The first year at ZCLA was challenging, 
our son newly diagnosed with a malignant 
brain tumor, having surgery and extensive 
radiation. We attended a new program being 

Beginning Years at Zen 
Mountain Monastery
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offered through the hospital at the Center 
for the Healing Arts with Dr. Brugh Joy and 
RN Edith Sulwold. Our son, Asian, received 
additional treatments and therapies. It was 
life changing for the three of us. One of the 
saving graces for me in those early years was 
caring for all the participant's children dur-
ing sesshin each month, sometimes as many 
as fifteen kids. We would spend our days at 
the Santa Monica beach and playgrounds.

During those years at ZCLA I attended 
weekly lessons with Sosei Matsumoto, a tea 

master. After four years I received certifica-
tion to demonstrate and teach beginners. In 
1979, when Maezumi granted Daido permis-
sion to search for his own place to teach the 
arts and Zen in upstate New York, Maezumi 
said, "Will you help Daido, Yushin?" I 
immediately said yes!

It didn't take long for Daido to find the 
monastery in Mount Tremper. As we walked 
up the drive I said, "And just who do you 
think is going to clean this big, old house?" 
But, having learned a lot in the areas of 
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fund drives and bank loans, I was able to 
help as my life of "service" continued. 

The first few months of starting the Zen 
Arts Center was a huge challenge for the 
handful of us. The buildings were in sham-
bles, gardens overgrown, water undrinkable 
and infested, no heat, barely electricity, 
and filth everywhere. And yet, Daido saw a 
beautiful future for us.

There was a small red cabin just beyond 
the garden designated for me as a tea house. 
It had electricity, a small pipe with running 
water, a window and sweet little door, and 
fortunately a large tree had fallen over the 
ravine which made it possible to slowly and 
carefully walk to the cabin.

The first chado program was announced 
and happened on a warm sunny weekend 
in late spring. Six people registered and 
arrived that Friday.  One of the women 
arrived using two canes, both legs in white 
casts from her knees to ankles. A black 
cloud floated over my head; however, she 
smiled and courageously maneuvered her-
self very well to the dining room and 
then up to the dorm and zendo. She even 
straddled the log and inch by inch made 
it across. Afterwards, I firmly demanded 
a bridge be built and it was finished a few 
months later.

For the first three years at the Monastery 
I continued the study of chado and offered 
a program three times a year. We held them 
in every corner of the campus—the little 
red hut, the Buddha Hall, the dining room, 
under the pines and once in an empty 
A-frame— a "have tea will travel" life. I 
was happily surprised when people came 
to participate, enjoyed themselves, and got 
connected to the practice of Tea and of 
Zen. I remember a group of five men coming 

together, physics and chemistry professors 
from Cornell University. They fell in love 
with Daido and barely tolerated the intrica-
cies of Tea Ceremony. Many other people 
came, and one of the students from a pho-
tography school became a staff member. He 
loved the practice of the Tea Ceremony and 
often joined in our weekly lessons. That 
was Kimball, and he eventually built the tea 
house we currently have on campus. 

In about 1988 Kimball and I were asked 
to participate in a Japanese festival in 
Middletown, Ohio and to construct a lit-
tle house for demonstrations of the Tea 
Ceremony. We saw it as an opportunity to 
expose many new people to the tea practice, 
much as I had encountered chado in 1974. 
The house, with the flooring of tatami, the 
doors of shoji, was erected on a little knoll 
under pine trees, with only three sides 
to allow for viewing the demonstrations. 
Outside were two large sets of bleachers for 
the audience. During the festival, over ten 
thousand people passed through, and we 
offered tea demonstration six times each 
day, serving as many as wanted. 

A week later Kimball and his dad dis-
mantled the tea house, put it on a flat bed 
truck, drove it to Mount Tremper and reas-
sembled it at the Monastery. Eventually 
we had a traditional opening and naming 
ceremony. Kaz Tanahashi and Daido gave 
the naming a great deal of thought. The 
house became Wako-an (“Turning Towards 
Harmony Hermitage”). Wako-an continues 
to be used for chado retreats, demonstra-
tions and programs to this day, receiving 
a new roof and further loving renovations 
along the way.

—Joan Yushin



87

We gingerly  arrived at the Zen Arts Center 
with copies of The Three Pillars of Zen under 
our arms, a desire for community and a dream 
to return to the land.  Most of us came from 
the beatnik/hippie world of artists, musicians, 
dancers,  poets, spiritual seekers and lovers 
of the natural world. We were ready to farm, 
bake bread, rise at dawn and make our art. 
Daido Roshi promised to teach us Zen Arts 
and how to meditate and find our true selves. 
He offered us life in this  beautiful place with 
its breathtaking  mountainous landscape. 
A-frames and cabins high on the hill offered 
no water, insulation, plumbing or electricity. 
All roofs leaked and floors creaked. The main 
building was being heated mostly by the giant 
fireplace in the dining hall. Steam would 
come through our chattering teeth during 
morning and evening  zazen.

Little money was available and all renova-
tions were done by the small, inexperienced 
staff. A flexible pipe was jimmy-rigged from 
a stream two miles up the hill to bring water 
down to the Monastery building, requiring 
constant vigilance for leaks in the summer 
and frozen pipes in the winter.  When the 
pipes broke, our  water came from a spring 
about a mile  up the road; filling bottles was a 
caretaking activity.  Our bookkeeper juggled 
the books  and our ingenious Tenzo  gathered 
discarded food from the local supermarket to  
create a never ending  assortment of rice and 
veggie dishes.  

We slept in bunk beds left by Doshinji’s pre-
vious occupants—summer campers.  Maezumi 
Roshi, the first abbot of Doshinji, sent us 
monks from Los Angeles to help us in our 
training. He also came from across the country 
to offer his  magical Zen teaching  and guide 
us in  the rituals and discipline of ancient 
Buddhist practice, completely new to us.  

We were visited by dignitaries from Japanese 
monasteries. Thich Nhat Hanh came, along 
with the Buddhist Peace Fellowship, to lead 
two workshops.  Calligraphers Kaz Tanahashi 
and Jikihara Sensei taught us brush painting, 
and we studied and played the Japanese bam-
boo flute with world renowned flute master,  
Watazumi Doso. We were fortunate.  Our 
lives  were challenging on many levels, but  it 
was an exciting, pioneering  time.  We were 
learning a whole new language and way of 
living.

To help with our growing debt and fulfill 
our promise for right-livelihood, Daidoshi 
conceived of Bazaar, a cafe and upscale gro-
cery in  the heart of Woodstock. A decrepit  
store was acquired and impressively and 
elegantly  renovated by Doshijni staff. A Zen 
eatery, frequented by locals and tourists was 
established. Everyone  was put to work. Our 
resident Japanese monk cooked hot sesame 
noodles in the open kitchen.  

We did it all.  Students stayed every night 
after closing time to scrub down counters 
and floors and close the register. We worked 
on Sundays. We missed retreats. Napping 
became popular during zazen. Bazaar was 
successful but the work turned out to be 
far too much, and not what this small but 
willing group of people had signed up for. 
Bazaar was closed and the sangha happily 
returned to full-time spiritual practice in the 
mountains. 

Doshinji is today is a testament to 
Daidoshi’s unrelenting vision for this won-
derful place of practice, and the hard work of 
his students in bringing it to fruition. 

—Dianne Jakuen Landau
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As we are often reminded, 
we do not get to pick the 
conditions of the time and 
place we were born into. 
I ask myself how can I use 
the conditions rather than 
let them use me? As the 
Buddha states in the Five 
Remembrances, “I am the 
owner of my actions, heir to 
my actions, actions are the 
womb, actions are my rela-
tions, actions are my pro-
tection. Whatever actions 
I do, good or bad, of these 
I shall become the heir.” 

With this in mind I also ask myself, how can 
I act well in response to the conditions of the 
time and place I find myself in?
Bhikkhu Bodhi offers answers to questions 
like these in his new book, The Buddha’s 
Teachings on Social and Communal Harmony. 
He has devotedly translated many Pali 
Canon texts, such as the Anguttara Nikaya 
and the Abhidharma, and now presents us 
this text, well-suited for the challenges we 
face. The roots of the collection grow out of 
a training curriculum that Bhikkhu Bodhi 
developed for social harmony in Sri Lanka. 
As he did with In the Words of the Buddha, 
he has taken extracts from the Pali canon 
and arranged them by topic. Here, each 
chapter widens the circle outward from the 

The Buddha’s Teachings on 
Social and Communal 

Harmony
Edited and introduced by Bhikkhu Bodhi

Wisdom Publications

individual to close relations to intentional 
communities to the wider community of the 
world.

In the section on Disputes, he quotes from 
the Digha Nikaya, where Sakka, ruler of 
the devas, asked the Buddha, “Beings wish 
to live without hate, hostility, or enmity; 
they wish to live in peace. Yet they live in 
hate, harming one another, hostile, and as 
enemies. By what fetters are they bound, sir, 
that they live in such a way?” In a sense, 
this question represents an important aspect 
of the challenge we face. What causes us to 
behave in hurtful ways? Each chapter and 
each selection within each chapter address-
es some facet of this essential question, 
drawing out different presentations from 
the Pali Canon of the challenges of getting 
along with individuals and in groups.

Reading the Pali Canon is a very different 
experience from reading Zen koans or the 
collections of Zen masters like Matsu, Linji, 
or Hakuin. The Pali Canon is straight-
forward and filled with repetition, which 
stands in contrast to Zen’s manner of throw-
ing a question back on the questioner. As 
I’ve learned from martial arts practice, 
when a form contains repeated sequences, 
those sequences are important and are being 
emphasized for a reason. The Pali Canon 
repetitions, when given their fullness while 
reading (for they are often abbreviated with 
ellipses in the interest of saving space), help 
to deeply plant the words of the Buddha and 
his chief disciples in the mind. The mean-
ing is right in front of you; embodiment in 
activity is the practice.

Often these repetitions take the form of 
chains of logic. If X is true, since X is true, 
Y is the result. “Here a monk is virtuous; 
[they] dwell restrained by the Patimokkha 
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through patient practice and attention. The 
logic of the Pali Canon opens up approaches 
to the problems of social harmony that we 
do not often encounter so directly in Zen 
texts.

I have found in this offering, a wealth of 
tools to aid my desire to act skillfully in the 
world for the benefit of all beings. Bhikkhu 
Bodhi, once again, has given us a valuable 
work that, as the Buddha was fond of say-
ing, is good in the beginning, good in the 
middle, and good in the end.

Andy Jikai Kreiger, MRO, lives in New York 
City.

(the monastic code), possessed of good 
conduct and result, seeing danger in min-
ute faults. Having undertaken the training 
rules, [they] train in them. Since a monk 
is virtuous; [they] dwell restrained by the 
Patimokkha (the monastic code), possessed 
of good conduct and result, seeing danger in 
minute faults this is a principle of cordial-
ity that creates affection and respect and 
conduces to cohesiveness, to non-dispute, 
to concord, and to unity.” This pattern 
continues through each the Ten Principles 
of Cordiality. 

Bhikkhu Bodhi has chosen many such 
lists that guide both monastics and lay-
people: four means of embracing others, 
seven conditions for social harmony, the six 
roots of disputes, the eight reasons for giv-
ing, the nine things rooted in craving, the 
sixteen qualities that make a person difficult 
to correct, et cetera. Many of these lists 
of non-beneficial states are followed by an 
equal length list of beneficial states, where 
each point is a negation or opposite of the 
non-beneficial state, as in the qualities that 
make a person difficult to correct, which 
is followed immediately by a list of sixteen 
qualities that make a person easy to correct. 
This is a common pattern, another form of 
repetition to aid memory and practice.

 Another pattern that is used often is the 
tetralemma or variations on the pattern of 
X & Y, X & not-Y, not-X & Y, not-X & not-Y. 
Used here, for example, in resolving differ-
ences of opinion by examining when two 
groups differ in meaning and agree in phras-
ing; agree in meaning and differ in phrasing; 
disagree in meaning and phrasing; or agree 
in meaning and phrasing. This step-by-step 
analysis of possibilities creates a clarity and  
precision that we can bring to situations 

“One makes an effort to 
abandon wrong view and 
to enter upon right view: 
this is one’s right effort. 
Mindfully one abandons 
wrong view, mindfully one 
enters upon and abides in 
right view: this is one’s right 
mindfulness. Thus these 
three states run and circle 
around right view, that is, 
right view, right effort, and 
right mindfulness.”

—The Buddha’s Teachings on Social 
and Communal Harmony
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Directory of MRO Affiliate Groups 
The International Society of Mountains & Rivers is a network of formally recognized affiliated Zen groups, 
practicing group meditation and other practice forms and in the spirit and style of the Mountains and Rivers 
Order of Zen Buddhism. These informal groups offer practitioners who live locally an opportunity to come 
together for zazen, as well as for periodic retreats and intensives with visiting MRO teachers and senior 
students. These groups are led by MRO students and follow MRO training guidelines. For more informa-
tion please contact the coordinator.

Vermont Affiliate • www.zavermont.org
—Burlington  
Bob Tokushu Senghas, MRO  (802) 985-9207  rsenghas@uuma.org
—Montpelier
Michael Joen Gray, MRO  (802) 456-1983  grhayes1956@comcast.net

Philadelphia Affiliate 
Paul Kyudo McCarthy, MRO  phillyzen@gmail.com

Buffalo Affiliate • www.buffalozen.com 
Ray Eigen Ball, MRO & Gwen Kimu Coe, MRO  (716) 393-2936  contact@buffalozen.com

New Zealand Affiliate • www.zen.org.nz
—Auckland  
Monica Seisho van Oorschot, MRO  (09) 636-6086  aukland@zen.org.nz
—Christchurch  
Geoff Gensei Moore, MRO  (021) 23 846 18  christchurch@zen.org.nz
—Nelson 
Graham Houn Snadden, MRO  (03) 548-4619  nelson@zen.org.nz 
—Wellington 
Rachel Furyo Stockwell, MRO  (04) 977-6460  wellington@zen.org.nz 
—Manawatu 
Peter Jolly, MRO (06) 356-8811  manawatu@zen.org.nz

Prison Affiliate
—Green Haven Correctional Facility, Great Meadow Correctional Facility, Woodbourne Correc-
tional Facility, Shawangunk Correctional Facility, Wende Correctional Facility

The following groups offer regular opportunities for zazen, but are not formally affiliated with the MRO.
Augusta, ME — Christopher Shosen York, MRO  (207) 622-9433  christopheryork8@gmail.com 
Wayne, PA — Joe Kenshu Mieloch, MRO  (610) 933-0594   jmieloch@rcn.com
Ottsville, PA — Pam Jinshin Dragotta, MRO  (215) 882-1924   pdragotta92@gmail.com
Springfield, VT — Bettina Krampetz  (802) 464-2006  normpetz@sover.net 
Whitesburg, GA — Sybil Seisui Thomas  (770) 834-9615  syllabil@aol.com
Annandale-on-Hudson, NY — Tatjana Myoko von Prittwitz, MRO (845) 752-4619 gaffron@bard.edu
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and let them know you saw their ad here.
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or email mrresource@dharma.net
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Auckland Sitting Group 
Monica Seisho van Oorschot 

 (09) 6366-086
 

Wellington Sitting Group 
Rachel Furyo Stockwell

(04) 977-6460
 

Nelson Sitting Group 
Graham Houn Snadden 

(03) 548-4619

Christchurch Sitting Group
Geoff Gensei Moore
(021) 23 846 18

Zen Institute of New Zealand
Zen Mountain Monastery 

Affiliate 

Centers & Services

Tuesdays 7:00-9:45pm
Westminster Presbyterian Church

724 Delaware Avenue, Buffalo, NY

Introduction to Zazen,  
First Tuesday of every month, 6:30pm 

All newcomers welcome!

Find out more at  
www.BuffaloZen.org

or contact Ray Eigen Ball
contact@buffalozen.org

716-393-2936

Have your face framed at

VISIONEXCEL
...where eyewear 

 is an art

Eye Examinations  
& Gift Certificates Available

1636 Ulster Ave.   
Lake Katrine, NY 12449

845-336-6310  
(800) 724-0376
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Publications
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Local Direc-

Susan Wilder, Ph.D.
Psychologist

(516) 747-5352

138 Nassau Boulevard
West Hempstead
New York 11552

Zen Mountain Monastery

Pod-
- Talks
- Interviews
- Dharma Discourses

available on iTunes



A-118

1-year print subscription with online access: $36
1-year online-only subscription: $25

2-year print subscription with online access: $55—save 25%
2-year online-only subscription: $42—save 15%

3-year print subscription with online access: $75—save 30%
1-year online-only subscription: $60—save 20%

mountainrecord.org

With thirty-four consecutive years of publication, the 
award-winning Mountain Record: The Zen Practitioner’s 
Journal is the oldest American Zen quarterly and the voice 
of the Mountains and Rivers Order. We offer inspiring 
dharma talks, articles, interviews, and photography by prac-
titioners of various faiths on themes relevant to spiritual 
practice: the environment, ethics and morality, education, 
science, religion, and more.

We hope you’ll continue to find support for your practice 
through our journal, now also available in an enhanced 
online version. Please help us conserve the earth’s resources 
by switching to an online subscription.
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SHUTTERBUGS!

Help the Mountain Record stay fresh and 
homegrown by sharing your photographs. 

Email a sample of your portfolio to: 
graphics@dharma.net
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