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So much suffering in Nirvana castles,
So joyous to sink into this world.

When in old clothes you call yourself
Buddha, what do you call yourself in silk?

Wooden man went out with shoes at night,
Stone woman came back with hat in morning.

You, for the first time, can perceive when you
Pick up the moon three times as it floats on the pond.

Zen Master Seung Sahn
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From The Editor

You may have noticed we’ve done a little remodeling of PRIMARY POINT. This paper began 6 years ago printed on the most
inexpensive newsprint we could find, which was the most we could afford. Two years ago we moved to a higher quality paper, so that
the newsprint would melt in your mind, not in your hands. All along, however, from the origin of PRIMARY POINT with Ellen Sidor
(first Editor) and Mu Guk Sunim (first School Director) we have had a dream: a journal-style paper.

With the purchase of our first desk-top system (a MacIntosh SE and a Laser Printer) our dream became a reality. You hold
in your hands the first journal-size issue of PRIMARY POINT. Our production is simplified and we hope the publication is easier to
read and store. Above all, we hope you always find the content first-rate.

Content-wise, we are proud to begin our first series of articles by students in the sangha. “Motivations for Practicing: Three
Personal Odysseys” beginsonpage 22. Please send along tapes of promising talks by students as well as teachers. There isalotof wisdom
waiting to be shared.

Two features debut in this issue: “News of the Buddhist World” ( page 10) will share highlights from the enormous amount
of information from other sanghas that arrives at this office. “Glossary” (page 30) is just that— you no longer will have to search your
Funk and Wagnell’s for the definition of “bodhisattva, “kalpa” or “Avatamsaka”.

Finally, I am delighted to welcome an experienced journalist to our staff. Ann Allen from St Petersburg, Florida worked in
the newspaper field for many years arid recently began a new career doing free-lance writing. Her interest in Buddhism made working
on PRIMARY POINT a natural.

We continue to welcome your comments, photographs, transcription assistance, advertisements and overall encouragement.
We hope you enjoy our new look. '

Sincerely,

Richard Streitfeld
Director, Kwan Um Zen School
Editor, PRIMARY POINT
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Wearing a Kasa, Carrying the World

Uncovering the Mystery of Form

An Interview with Zen Master Seung Sahn

Interviewed by Glen Bradley at Dharma Sah Zen Center in Los Angeles, August, 1989

PP: Whatis the significance of the objects on the altar —the
rice, the water, candles and incense?

ZMSS: Our universe is made of four elements—earth, air, fire,
and water. The itemson the altar are symbolic representations of
these elements—the incense represents air; the candle represents
fire; the water bowlrepresents water; the altarand the Buddha are
symbolic of the earth; the rice is symbolic of earth and food. The
four elements make up the universe and also our human body;
they also control our consciousness. So when the incense is
burning, you have a good smell; the smell goes into your
consciousness. Atany time, what you see, what you hear, what
you smell all becomes part of your consciousness. So when you
see the candles, smell the incense, see the Buddha, listen to the
chanting, all this creates good feeling in your consciousness;
when you come to the Dharma room, your outside condition and
situation disappearsand a good fecling appears. Your smallmind
disappears and for a little while you have Buddha Mind. That’s
how we use the items on the altar and the Dharma room.

PP: Why do we bow when we enter and leave the Dharma
room?

ZMSS: In the Orient, when two people meet, they bow to cach
other according to their status. The person who is high-class
bows just a little bit; the person who is lower-class bows much
more deeply. This is Oriental hierarchy. But when we enter the
Dharma room, we leave behind this high-low mind; an emperor
bows to the Buddha and a beggar also bows to the Buddha. This
is cultivating humility. In that moment, the mind becomes very
simple. Also, this is a moment of paying attention and having
correct relationship with the situation. The Buddha is our ideal
and our inspiration. So the correct relationship is to bow to the
altar.

PP: What is the origin of the moktak?

ZMSS: “Mok” means wood; “tak” means hit. But the original
word is “Mok O”. The Japanese call it “Mokugyo”. “Moku”
means wood; “gyo” means fish; so this instrument is like a fish
with its mouth open. There is a story about the origin of this
instrument. Long time ago, in China, there was monk called
Chung San Poep Sa. He lived near a big city and a big lake. One
day a high government official came to the lake with his family
for a picnic. They had a small baby, only a few months old. By
chance, when they were on the boat, the baby fell overboard. The
official engaged local fishermen to swim into the waters and find
the body of his baby but they couldn’t find the body. So he went
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to Chung San Poep Sa and s 1id he would like to do a ceremony
for his dead baby but cannot find the bodv, so please help him.
Chung San Pocp Sa went into deep meditation and perceived
what had happened. He told the government official, we must go
to the fish market very early tomorrow morning and buy some
fish. So they went to the fish market and Chung San Poep Sa
sclected a very big fish. Then they cut open the stomach and
found the baby inside. To the surprise of the family, the baby was
still alive. They were all very happy. Then the official wanted to
help all fish for saving the life of his baby. So this moktak is
shaped like a fish, with an open mouath and a hollow stomach.
When you hit the moktak, a good sound appears. The meaning
of the moktak sound is that the baby is still here, all fish can hear
the sound and get enlightenment.

PP: Why do we wear tobes for formal practice?
ZMSS: Originally these robes are monk clothes.  In India,
during the Buddha’s time, the monks wore yellow robes because

Zen Master Seung Sahn
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it is the color of the earth. They chose the yellow, the color of
ground, because they get less dirty if the dust is blowing. If the
color was white, the robes would get dirty in no time. But yellow
robes don’t get so dusty. When Buddhism came to China, things
changed a little bit. The robes that we wear are Taoist-style
clothes, notIndian style. Only the monk’sbig kasais Indian style.
So when Taoism and Buddhism came together, a new style of
clothes appeared. The kasa, both small and large, is a symbol.
They have squares and lines— 7-lines, 12-lines, 18-lines. There
are five points — east, west, north, south and a middle. This
means the whole world. So whenamonk wears hiskasa, it means
carrying the whole world with him. A monk leads a homeless
life, but with his kasa he symbolically carries the whole world
with him; that means he is not separate from the world and still
takes cares of all beings. So the robes and kasaare different; robes
are Taoist-style clothes; kasa is a symbol of renunication, of
leaving behind ego and small I.

PP: What is the origin of the four-bowl style of eating?
ZMSS: This style is from China. Originally, in Buddha’s
lifetime, there was only one bowl. In China, this style changed
again. The four bowls are again symbolic of the four elements—
earth, air, fire and water—and also of Buddha, Dharma, Sangha
and Mind. In Korea, they always use four bowls in the monas-
tery; here also we use these four bowls during retreats and formal
meals but our American style is a little different from Korean
monastery style.

PP: What is the origin of the Four Great Vows ?

ZMSS: The tradition of reciting the Four Great Vows started
during the Tang dynasty in ancient China; these vows are taken
from the Avatamsaka Sutra. In Chinaand Korea, they recite these
vows only at the end of a ceremony and not in the morning, as we
do at Kwan Um Zen School centers. When we first started
Providence Zen Center, somebody suggested saying the Four
Great Vows in the morning. I thought this was a good idea,
because wedo 108 bows, which are the bows of repentance; these
Four Great Vows provide our direction. First wake up, then bow
to the Zen Master in gratitude, then recite the Four Great Vows
toreaffirm our direction, then bow 108 times in repentance for all
our mistakes.

PP; When you do a solo chant in the morning, before the
Heart Sutra, what is the meaning of that?

ZMSS: That means praying for the whole world. The first part
says we wantall beings to get off the Wheel of Samsara and allow
the Wheel of Dharma to go around and around and take away all
peoples’ suffering. The second part means wishing for harmony
in all parts of the world — east, west, south and north. This part
ispraying thatall beings become one mind, become world peace,
become Buddha. The third part means praying thatall students in
the Kwan Um Zen School and all of Buddhism get enlighten-
ment. The last part is a recitation of the Ten Precepts.
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PP: Why do people take off their shoes when coming into
the temple?

ZMSS: That’s Korean and Japanese style, not Chinese or In-
dian. Korean and Japanese use ondol or tatami floors inside the
house; if you wear street shoes inside the house, the floors get
dirty. So the relationship is clear; if you take off your shoes, the
house or the temple stays clean.

PP: Korean Buddbhist statues are always large and colorful;
other traditions use smaller, simple statues. Why is there this
difference?

ZMSS: Thisisnotonly Korean style; Chinese use much bigger
and more colorful statues. InIndia, Thailand and Cambodia, they
use very big statues, very colorful. But thatisnot Hinayanastyle,
only Indian or Thai or Cambodia style. In Hinayana, they have
only Shakyamuni Buddha statues, but no Bodhisattvas.
Bodhisattvas are part of Mahayana tradition; Chinese style is
very colorful, so they have large and colorful statues of the
various Bodhisattvas. In Korea, they have only middle size, not

When you . . . hear the sound
of the bell, universal nature
appears. . . everything
becomes equal.

quite as big as Chinese style. Buddhism came from China to
Korea and then went to Japan. There, during the period of Nara
Buddhism, they built this very large Buddha at Todaiji which was
the largest Buddha in the world. Also, during the Kamakura
period, they built a huge Buddha outdoors. For many people,
when they look at the huge Buddha, a very strong feeling of awe
or reverence arises; for a very short time, this feeling takes away
their karma, their small I. For some people, when they look ata
small Buddha, there is no such feeling. But for some people,
looking ata small and simple Buddha, there is a deep feeling. So
people have different consciousnesses. In China, Korea and
Japan, big and colorful Buddhas and Bodhisattvas have a deep
impact on the people’s consciousness.

PP: What is the meaning of the Morning Bell Chant? Please
explain some of the lines.
ZMSS: The Moring Bell Chant comes from the Avatamsaka
Sutra,. This sutratalks about the interdependence of all beings. So
all animals, birds, human beings, all demons, all beings in hell,
when they hear the sound of the bell, they wake up, get enlight-
enment and become Buddha. So, this sound penetrates all six
realms of existence — heaven, astral, human beings, animals,
hungry ghosts, hell — and takes away your ignorance; wisdom
grows up, you get enlightenment and save all beings. Together,
we all become Buddha.

There is a line in the chant that says, “Everywhere
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everything isequal.” This means in universal nature, everything
is equal; there is no form, no name. So at the time when you just
hear the sound of the bell, universal nature appears, name and
form disappear, everything becomes equal.

Another line says, “Together you and I simultaneously
attain the way of the Buddha.” This means we are all equal —all
animals, all birds, all human beings, all equal — and all attain
enlightenment at the same time through hearing the sound of the
bell. When you hear the sound of the bell, it means you wake up;
wake up means going beyond time and space. Time and space are
a hindrance caused by thinking; so hearing the sound of the bell
makes this thinking disappear, makes time and space disappear
and all become Buddha at the same time.

At another point, it talks about “Great love, great
sadness, our greatteacher.” Itmeans greatlove and great sadness
issubstance. Loveissubstance,and great sadnessis compassion.
If other people are suffering, I am sad and compassionate. If
everyoneishappy,lam happy. “Our great teacher” means we are
connected to everything else in the universe, and everything is
teaching us the lesson of great compassion and great love.

PP: The Great Dharani, which we chant, is a long mantra
and hasno translation. Whatis the origin of this Dharani and what
is its meaning? o

ZMSS: InBuddha’slifetime, one monk broke precepts and was
very unhappy. So the Buddha taught him thatkarma comes from
your mind; if mind disappears, karma also disappears. If you hold
your mistake, your karma will never go away. Then the Buddha

Big mistakes cause problems for
others; small mistakes, problems
only for myself.

gave this monk the Great Dharani mantra in order to take away
his holding and thinking mind.

PP: Why do we do 108 prostrations in the morning? Why
108?

ZMSS: In Korean style, there are 108 names for Buddhas and
Bodhisattvas. So in that style, 108 bows mean repeating these
names of the Buddhas. Another style says that human beings
have 108 delusions and we bow to cut off these delusions.

PP: When people take precepts, you give them Dharma
names? How do you pick these names?

ZMSS: First, I pick a family name for the whole group that is
taking precepts on that day; then I separate men and women; then
I perceive what kind of name fits what kind of person.

PP: ‘When someone takes monk’s precepts, as part of the
ritual you sprinkle water on his or her head and touch it with a

October 1989

PRIMARY POINT
Y ST

sword. What is the meaning of this ritual?

ZMSS: It is symbolic of cutting the last hair, last ignorance.
Becoming a monk means going from ignorance to light. When
you shave you have to use soap and water, otherwise it’s very
hard. So we use the water from the altar for this symbolic purpose;
the sword is symbolic of the mind-sword, the sword of wisdom
that cuts through ignorance. So this is cutting the last hair.

PP: What is the meaning of the repentance ceremony?
ZMSS: Everybody makes mistakes; how do we correct our
mistakes? In some forms of Hinayana Buddhism, if you make
mistakes, then you have to give up your precepts. But in
Mahayana and Zen, if you make mistakes, you can do a repen-
tance ceremony. There are big mistakes and small mistakes. Big
mistakes mean my mistake causes many problems for other
people; small mistake means a problem only for myself. Doing
108 bows every morning is a repentance ceremony in itself for
our small mistakes. For big mistakes, there isa public ceremony;
then my mind becomes clean, also other people’s minds become
clean. If we don’t do this kind of ceremony then everyone is
holding “my mistake” and making more karma. In the Catholic
Church, if you make a mistake, you can go to the priest and
confess your mistake, then feel relieved and complete. The
repentance ceremony is like that. But Catholic ceremonies are
secret; in Buddhism there are no secrets, everything is open. If
you make a mistake, and make a public ceremony, then one can
forgive and move on without holding.

PP: You often encourage your students to do forty-nine and
one hundred day retreats. Why forty-nine days? Why one
hundred days?

ZMSS: We have two eyes, two ears, two nostrils, and one
mouth. That’s a total of seven holes in our head. The number
seven is considered lucky in the Orient. Also, seven times seven
isconsidered a good number. The 100-day retreatisalittle bitnot
correct. Originally a retreat was done for three months, ninety
days. The number 100 comes from Taoism. For Taoists, ten is
a lucky number, so their retreat time is ten times ten. In China,
Buddhism and Taoism got intertwined, so many Buddhistrituals
have come from Taoism.

PP: What is the role of women in Korean monasteries and
should their role be different in American Zen?

ZMSS: In Korea, a nun is the same as a monk, except nuns
cannotofficiate ata precepts ceremony. Other than that, nunscan
become teachers, also become Zen Masters; they can also get
transmission but cannot give transmission. That’s the tradition
from China. But that’s not a problem in America. Buddhism is
always adapting itself to the culture of the country where it goes,
so Korean style is not absolute in America. We can change it.
Changing transmission rule is no problem, but we cannotchange
the precepts rule.

PP: How can we make Zen practice more interesting for
Americans?
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ZMSS: Traditionally, in China and Korea, only monks did Zen
practice. But Zen has come to the West and here lay people
practice Zen, so this has changed the character of Zen. Now our
teaching is Zen in everyday life. Sitting Zen all the time is not
possible for lay people. Everyday life Zen means learning mind-
sitting. Mind-sitting means not moving mind. How do you keep
not-moving mind? Put down your opinion, condition, and
situation, moment to moment; when you are doing something,
justdoit. This is everyday Zen.

Monks have rules about their life — cannot go to
theatre, cannot go to restaurant, cannot do this, cannot do that.
Their precepts are always telling them this is no good, that is no
good. So the monks only sit Zen all the time, then get enlighten-
ment and understand truth. That’s old-style Zen. In that style,
there is not much teaching about great love, great compassion,
great Bodhisattva Way. But for lay people this teaching of great
love, greatcompassion, great Bodhisattva Way is very necessary.
To attain that, it is important to keep a not-moving mind; then
correctsituation, correct function and correctrelationship appear
by themselves in everyday life.

PP: Some people don’t like any kind of form, especially
chanting. How should we approach them?

ZMSS: This is Western mind, always strong like and dislike.
But there are many people who like chanting very much. Chant-
ing means doing together action with other people, then this
together action takes away your opinion, your condition, your
situation very easily. That’s the teaching of chanting meditation.
If people don’t like Korean chanting, then maybe some time in
future, we will chant éverything in English. But remember that
our school is not only in America but also in Poland, Germany,
Spain and other parts of Europe. So if someone from America
goes to Poland, it’s the same form, same chanting; then you have
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the feeling of being partof alarge international family. Then your
mind becomes bigger and you are at one with the world; you
“become world peace.”

PP: Could you talk abit more about chanting as meditation?
ZMSS: Meditation means not-moving mind. As I said before,
old-stylemeditation means body-sitting, but mind-sitting is more
important than body-sitting. When you chant youhave one mind,
not-moving mind. That’s mind-sitting. It is called chanting
samadhi. You chant “Kwan Seum Bosal, Kwan Seum Bosal,
Kwan Seum Bosal”, then you perceive sound. That’sclear mind.
Clear mind is wake-up mind; wake-up mind is enlightenment. So
inchanting, samadhi mind is the first step, this is One Mind. The
next step is perceive sound, this is Clear Mind. This is enlight-
enment. If you attach to samadhi, then you have a problem.
That’s a very important point.

PP; How do you see the relationship between Korean
Buddhism and American Buddhism changing in the next ten
years?

ZMSS: ThesedaysIdon’tstay somuchinthe United States; my
travelsare in Korea, Europe, Australia, and other places. Sonow
most of the teaching in United States is being done by Ji Do Poep
SaNims. Before, everybody was my student, butnow some Ji Do
Poep Sa Nims have their own students. Now Ji Do Poep SaNims
will decide the Kwan Um Zen School’s direction; they under-
stand American mind better than me. I taught only Korean
Buddhism style; now the Ji Do Poep Sa Nims are teaching
American style Buddhism, so that’s already changing.

PP: When do you plan to give transmission? We are all
waiting.
ZMSS: Spring comes, grass grows by itself. (Laughs)

Gathering in Korea, Summer 1990

The second triennial world-wide visit to Korea will take place from August 18 to

September 1, 1990. The opening event will be the second “Whole World is A Single Flower”
program at Su Dok Sah Temple, from August 20 to 22. A similarly themed conference in Seoul
will follow the Su Dok Sah event. The first gatherings in 1987 brought together a large number

of practicing Buddhists from the United States, Europe, Latin America and Asia;

it was a coming together of East and West with our different understandings of Buddhism,
and of transcending our different interpretations and practicing together in an environment
which has nurtured Buddhism for more than 1500 years.

The 1990 visit will follow approximately the same format as in 1987, with a

7 to 10 day tour of spectacular temples in the mountains of Korea following the initial events.
Asin 1987, we are expecting a large contingent from Europe and the United States,

as well as special guests and featured speakers from the two continents.

This gathering is a rare opportunity to have a first-hand glimpse into what happens

when a great tradition modernizes. Korea has been the repository and custodian of the great
Buddhist tradition from T'ang China; its Zen communities are a living link with the ancient

Ch'an communities of China. Now this tradition is undergoing radical changes as a result of

pressures from the forces of modernization and westernization. The glimpse into this process
is always intriguing and fascinating; we will be participating in this process ourselves,

bringing to it the creative aspects of our own experience and practicing in the West.

The Kwan Um Zen School office will be making group travel arrangements

for people traveling from the United States. If enough people plan to go,

group-rate air fares are possible. Please write for more details:

Kwan Um Zen School, WWSF, 528 Pound Road, Cumberland, Rl or call 401-658-1476.
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Native Tradition in Korean Zen

Part II: The Teachings of Chinul

by Mu Soeng Sunim

Bojo Chinul (1158-1210) is considered the founder of a
native tradition of Zen in Korea, combining the cultivation of
prajna (wisdom) and samadhi (meditation), of sutra study and
Zen practice. As such, he is the seminal thinker in the tradition
of Korean Zen. In the first part of this article (PRIMARY
POINT, June, 1989) we examined the turbulent times in which
he was born and the background of his monastic training.

Zen Master Chinul became the first Zen teacher in

Korea to systematically use “hwa-tou” (or kong-an, C: koan)
" practice in the training of monks in hiscommunity. This was also
an interesting transitional time in Korean Zen. The founders of
the Nine Mountain schools had trained in Ma-tsu’s method of
shock tactics, but even in China itself, the use of koans as a
teaching tool was not adopted until the third generation after Zen
Master Lin-Chi in the mid-tenth century. By that time, it had
become very difficult for Koreans monks to travel to China; also
Korean Zen itself had lost its original vigor and was entering a
period of decline. For these reasons, it fell to Chinul to introduce
this new teaching tool in Korean Zen. His own knowledge of it
came through the writings of Zen Master Tai-hui (1089-1163).

Before we go into Chinul’s method of investigating the
“hwa-tou”, I want to emphasize Chinul’s insistence again and
again on One Mind. This is the core of Chinul’s teaching: that
both the deluded mind and the enlightened mind are part of the
same landscape, the One Mind. The deluded mind is not separate
from the enlightened one and the enlightened mind is not separate
from the deluded mind, and they are both within us. Most of us
have the idea that there is something outside of us that we must
look for. Chinul firmly demolishes this notion again and again in
his writings and talks. For a record of Chinul’s writings, we have
a translation of Chinul’s works by Robert Buswell (The Korean
Approach to Zen, University of Hawaii Press, Honolulu), a
premier work of Buddhist scholarship in America.

In Buswell’s translation, Chinul’s writing is very clear;
part of the reason is the writings are answers to questions put to
him in open assemblies. Thus his words become live and have a
sense of immediacy about them.

Atan assembly, someone asked Chinul, “How is it that
saints and ordinary people are not the same?” We all have this
idea that we are very ordinary and are not saints, that we are
inferior, that we don’t have the qualities of saints. The questioner
is asking Chinul why, if both the ordinary person and the saint
have the same One Mind, they are not the same? Chinul
responsed to this question, “The true mind is originally the same
in the saint and the ordinary man, but because the ordinary man
endorses the reality of material things with the false mind, he
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loses his pure nature and becomes estranged from it, therefore the
true mind cannot appear. It is like the tree’s shadow in the
darkness, or a spring flowing underground. It exists.”

When asked, “When the true mind is beset by delusion,
it becomes an ordinary mind. How then can we escape from
delusion and achieve sanctity?”, Chinul replied, “When there is
no place for the deluded mind, that is Bodhi. Samsara and
Nirvana always remain equal.” It becomes a very interesting
question: how can we reach this place where the deluded mind
has no place?

Chinul describes this place as “luminous awareness”.
Later on, someone asked him how we approach this place and, in
response, we have an interesting exchange:

Chinul: Do you hear the sound of the crow cawing?
That magpie calling?

Student: Yes.

Chinul: Trace him back and listen to your hearing
nature. Do you hear any sounds?

This is an interesting experiment all of us can do.
Anytime we hear a sound, whether it is the sound of a jet plane
overhead or a bird singing outside, all we have to do is bring this
sound inside and listen one hundred percent. If we listen one
hundred percent, there is noidea of “I am listening to the sound”.
So when Chinul asked the student what happens when you listen
to the sound of a crow or the magpie, one hundred percent, the
student said, “At that place sounds and discriminations do not
obtain.” Thatcan be our experience, too. If wereally godeepinto
a sound, the idea of “I am listening to a sound” disappears; then
you become the sound.

Sometimes at Zen Centers this happens — we are
listening to the morning bell chant, being a little sleepy, not
completely asleep, but just a little bit and the bell is hit. Allofa
sudden, there is nothing but the sound of the bell resonating deep
within ourselves. Then, there is no sound and no discrimination.
“I, my, me” disappears and the whole universe is just one sound.
This place of no discrimination is what Chinul calls luminous
awareness. This is the whole point of Zen practice. Zen Master
Seung Sahn always talks about cutting off I, my, me mind. Our
mind is deluded because in every situation we apply I, my, me to
everything thatappears. When we don’tsee things throughI, my,
me then we can see, hear, taste, and touch everything clearly. It’s
that simple.

When Chinul is talking about entering into the sound,
the same can be applied to tasting, seeing, touching, everything.
In“justdoing it” one hundred-percent, there is no discrimination.
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So, the student says, at that point, the sounds and discrimination
do not obtain. Chinul says, “Marvelous! Marvelous! This is
Avalokitesvara’s method for entering the noumenon. Let me ask
you again. You said that sounds and discriminations do not
obtain at that place. But since they do not obtain, isn’t the
hearing-nature just empty space at such a time?”” The student
says, “Originally, it is not empty, it is always bright and never
obscured.” Chinul asks again, “What s thisessence whichis not
empty?” The student: “As it has no former shape, words cannot
describe it.” :

The student describes the hearing-nature as being al-
ways bright and never obscured. We can find the same thing in
our own experience by bringing any sound within ourselves and
going deep into our hearing-nature. You will find that there is

This radiance -or brightness is our luminous awareness. This
brightness does not come from the sun, it’s our own original true
nature. This experience can be reached through our eye-con-
sciousness, through nq’se-consciousness, tongue-consciousness,
touch-consciousness and thinking-consciousness.

Chinul further says, “If you believe me to the point
where you can suddenly extinguish your doubt, show the will of
a great man, and give rise to authentic vision and understanding;
if you know its taste for yourself, arrive at the stage of self-
affirmation and gain understanding of your true nature, then this
is the understanding-awakening achieved by those who have
cultivated the mind. Since no further steps are involved, it is
called sudden. Therefore, it is said, ‘When in the cause of faith,
one meshes without the slightest degree of error with all the
qualities of the fruition of Buddhahood, faith is achieved’.”

Chinul is asking us to show the will of a great person and
have this complete faith. That’s all we have to do: apply this
resolution and courage to every situation that appears for us.
Rather than holding onto our idea and applying I, my, me mind
toevery situation, we can let go and perceive things as they really
are. It’s a simple matter of whether a situation controls us or we
control the situation. Whoisin control? By control, Idon’t mean
in a neurotic sense, but perceiving things with complete clarity
and acting clearly. This is the mind of a saint. But if a situation
clouds our vision, we act with the mind of a deluded person. The
choice is ours; we have the One Mind from which comes the
action of a saint or an ordinary man.

In his writings, Chinul comes back to this issue again
and again. And he gives some interesting examples. One of the
examples he is fond of quoting many times, is of a frozen pond.
“Although we know that the frozen pond is entirely water, the
sun’s heatis necessary to meltit. Although we awaken to the fact
that an ordinary man is Buddha, the power of Dharma is neces-
sary to permeate our cultivation. When the pond is melted, the
water flows freely and can be used for irrigation and cleaning.
When falsities are extinguished, the mind will be luminous and
dynamic, and then its function of penetrating brightness will
manifest.” : :

In our day-to-day life, our mind is.like a frozen pond,
frozen by our conditioning so that we respond in deluded ways

something there, somlkind of radiance; it’s not just blankness.
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and continue to wander around in samsara of anger, desire, and
ignorance. But when we start to practice, it’s like the sun’s heat;
it comes down and melts the ice. The only thing that happens
through practice is that the frozen waters of our conditioning melt
and start to flow.

Atanother point, Chinul says, “A person who fallsto the
ground gets back up by using that ground. To try to getup without
relying on that ground would be impossible.” We all have the

~ samedilemma: Ho;w tolet go of the conditioning of anger, desire,

andignorance. Chinul says we have to use our own deluded mind
to get out of its delusion, to use our deluded mind to awaken to
the fact we are already Buddha. In this way, the deluded mind is
not a liability but; a necessity. This means we can use our
delusions or any bad situation skillfully to understand what the
correct situation is,

Chinul gdes on to say, “Sentient beings are those who
are deluded in regard to the One Mind, and give rise to boundless
defilements. Buddhas are those who have awakened to the One
Mind and have given rise to the boundless sublime functions.
Although there is a difference between delusion and awakening,
essentially both are derived from the One Mind. Hence, to seek
Buddhahood apart from the (deluded) mind is impossible.” Itis
a remarkable statement for Korean Zen of the 12th Century,
because at that time the whole notion of Buddhism was filled with
theideathatthe Buddhahood is something out there, maybe in the
Pure Land, and that you had to do these rituals or read these sutras
and then maybe someday you will become Buddha. But Chinul
says again and again, that to seek Buddhahood apart from the
mind is impossible.

Chinul further talks about the mind of the saint and says:
“All the sound of slander and praises, acknowledgement and
disapproval that deceptively issue forth from the throatare like an
echo in an empty valley or the sound of the wind. If in this
manner, we investigate the root cause of such deceptive phe-
nomenon in ourselves and others, we will remain unaffected by
them.” In our own daily life too, whatever appears in front of us,
if someone badmouths us or gives us a hard time, says something
unpleasant and our minds don’t move, then that’s the mind of a

October 1989



saint. It happens to all of us at some point that our center does not
move and we remain unaffected by other peoples’ slander or bad

speech.

QUESTION: Y ou talked about Chinul’s impact around
the year 1200. What has happened in the 800 years since then?

MSSN: Chinul established the temple called
Songgwang-sa and throughout these 800 years it has remained
the premier Zen Temple in Korea. It’s aremote temple, situated
in the mountains, and has continued the tradition of Zen teaching
which Chinul founded. After Chinul, sixteen of his successors
were given the title of “National Teachers”. Fortunately for
Songgwang-sa, that does not seem to have caused any permanent
damage to them. Chinul’s successor, Hae Shim, compiled the
collection of sixteen hundred kong-ans, which is now the stan-
dard reference in Korean Zen. So, Songgwang-sa is the lasting
legacy of Chinul and its influence has continued even to this day.
When the Yi dynasty came into power in Korea in 1392, they

“The true mind cannot appear.
It is like the tree’s shadow in the
darkness, or a spring flowing
underground. It exists.”

turned to Confucianism and undertook a very open and system-
atic persecution of Buddhism. So for five hundred years, Bud-
dhism had to go underground. Atthattime, there were no temples
in urban areas and Zen was practiced only in the mountains.
Songgwang-saremained the only large temple which had a clear
function in Zen training. All other Zen monks had to find caves
in the mountains or small temples.

When the Japanese armies invaded Korea in 1592,
Sosan Taesa was one of the few well-known Zen monksin Korea.
Sosan is the most famous Zen Master between Chinul and this
century and his fame came largely because of his role in organ-
izing a monks’ militia against the Japanese. Sosan is the prime
example of aZen monk of those dark times; he didn’t have a high
profile and lived in a succession of temples in the mountairs. In
those years, the lineage was handed down in a rather obscure
manner. Then Zen Master Seung Sahn’s great-grand teacher,
Zen Master Kyong Ho, appeared at the turn of the last century (he
died in 1912) and revived Korean Buddhism. For about two
hundred years before him, Korean Buddhism had become almost
extinct. Even at temples like Songgwang-sa, there was nothing
much going on.

Zen Master Kyong Ho and his students revived Korean
Buddhism in this century. Zen Master Mang Gong, Kyong Ho’s
best known successor, was a very charismatic teacher and be-
came the first person toreally popularize Buddhism, evenamong
lay people. The Japanese occupied Korea from 1910-1945 and
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tried to abolish Korean Buddhism. In 1945, when the Japanese
rule ended, there were only four or five hundred traditional
celibate monks in Korea. Of these, about two hundred and fifty
were at Zen Master Mang Gong’s temple, Sudok-sa, and the rest
were scattered all over the country. Today, there are about
thirteen thousand monks and nuns in Korea. So, we have this
dramatic shift from about five hundred to about thirteen thousand
monks in only forty years.

QUESTION: Was there any lay support for Buddhism
during the years of persecution?
~ MSSN: The only support for Buddhism during these
years came from ladies of the royal household. There was a
Queen Regent in the mid-16th Century, too, who was able to
revive Buddhism for a few years. To some extent, these royal
ladies were responsible for Buddhism not dying out. Now, there
istremendous support from lay people, and Mahayana Buddhism
in Korea is probably the strongest Buddhist church anywhere in
the world. But the focus is very different now. For five hundred
years the monks kept alive the flame of intense meditation in
mountain caves and temples, just practicing very hard and giving
transmission from one generation to the next. Now it is more a
popular religion, involved with politics and social action. It’s
very different from the focus of Chinul and Sosan Taesa. They
would hardly recognize it. Chinul’s community, when he first
founded it at Songgwang-sa, was open to lay people; lay people
could enter the monastery for a period of time and leave any time
they wanted but while they were there, they had to live the life of
amonk. They had to give up all connections with the outside
world.

QUESTION: What about Chinul’s writings? Are any
left?

MSSN: As mentioned earlier, these writings are now
available in English translated by Robert Buswell. Though not
extensive, these writings had a major impact on the subsequent
development of Buddhism in Korea. For example, in Buswell’s
translation, we have a chapter called “Admonitions to Beginning
Students”. Today theseadmonitionsserve the function of temple
rules in all Zen temples in Korea. Our own temple rules, here in
America, are adapted from Chinul’s guidelines. His temple rules
are to Korean Zen what Pai-chang’s temple rules were to Chinese
Zen. Also, the chapter on “Secrets of Cultivating the Mind”, has
been very influential on Korean monks for the last 800 years, an
obligatory reading for them.

QUESTION: What are differences between Japanese
and Korean Zen, since you have drawn a parallel between Dogen
and Chinul? (Ed: see last issue.)

MSSN: Zen came to Japan through Dogen and Eisai,
but it was adopted by the samurai who had the base of their
political power in Kamakura. In Japan of the late twelfth century
and early thirteenth century, there was a clash of two kinds of
religiouscultures. On the one hand, there was the imperial capital
at Kyoto where they patronized the Tendai sect and all the other
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sects which had dominated Nara Buddhism for five hundred
years. On the other hand, the samurai adopted the new religion
of Zen as their own; its training and discipline seemed perfectly
suited for their purposes. A new form of Zen appeared which had
notbeen seen in China before. In Korea, during the eleventh and
twelfth centuries, Zen was adopted by the royal court and thus
became absorbed in the larger Korean Buddhism. In Japan, it
remained separate from Buddhism as the culture of the samurai.
For the next two hundred years, Zen developed a very distinctive
personality in Japan. But, there also, it started to die out. Between
Ikkyu (whodied at the end of the fourteenth Century) and Hakuin
there is a period of about three hundred years, and during this
period there are no more than three or four notable Zen Masters.
Once the Kamakura shogunate fell out of power, the patronage
for Zen dried up and Zen had to compete against the Tendai and
other sects.

In Korea, during the same period, Zen was not allowed
to have any temples in the cities; the monks were not even
allowed to enter the city gates. But in Japan, Zen had always
flourished in or near urban areas. For all these reasons, there is
more continuity and a sense of uniqueness in Japanese Zen than
there is in Korean Zen.

QUESTION: Was there ever a warrior class in China
who also adopted Zen like the samurai did in Japan?

MSSN: If we look at the history of China, we find that
T’ang unified the whole country in the late sixth century. The
T’ang was a fierce warrior race but without the same code of
conduct which the samurai had. The samurai code was much
more codified and their Zen was made to fit into their code. The
T’ang didn’t have a similar impact on Chinese Ch’an. In fact,
since Ch’an was not patronized by T’ang, it remained unaffected
by whatever warrior-ideas they mighthave had. The contrastand

.' ‘ y
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contestin China (Zen) was more between Zen and Confucianism.
Insome ways, Ch’an wasareaction to the institutionalized norms
of behavior which Confucianism provided for the Chinese people.
Even today, Oriental cultures are very much based on hierarchy
and how you are supposed to behave in a given situation with
given people. So the boundaries of social behavior are well-
defined. A child knows what his boundaries are, and when he
grows up he knows what his boundaries as an adult are. That’s
Confucian culture. So, within the context of Confucian culture,
aZeninterview withateacher is probably the only time when you
have the freedom to be yourself. You can hit the teacher, shout
athim, you can be your authentic self. If we read the exchanges
in the Blue Cliff Record or Mu Mun Kwan, they shed some inter-
esting light on the unorthodox behavior of Zen monks.

QUESTION: What was Bodhidharma’s practice when
he sat at the cave in Shaolin temple?

MSSN: What weknow from the legend of Bodhidharma,
it would seem that his practice was Shikantaza; at the same time,
his interview with the future second patriarch would suggest a
mastery of the techniques which later developed into kong-an
practice. But most certainly, he was not reading sutras at that
time. The interesting thing about Bodhidharma, though, is that
when he gave transmission to the second patriarch, he passed on
a copy of the Lankavatara Sutra along with his robe and bowls.
These were the items of transmission until the Sixth Patriarch.
For a long time, the Lankavatara Sutra remained a basic text of
the Ch’an school in China. Hui Neng himself had his awakening
upon hearing a verse from the Diamond Sutra and this Sutra was
also revered by Ch’an students in China. All of this changed in
the hands of Ma-tsu when Ch’an became very experimental.
Even then, it seems that most of the teachers in Ma-tsu’s lineage
were well-versed in the sutras, they just didn’t refer to them in
their teachings.

In closing, we have talked about how Korean Zen
became absorbed by the larger Buddhism by the time of Chinul’s
birth (Ed: see last issue) and how Chinul was able to revive it
through the elements of sudden awakening and gradual cultiva-
tion, using both Zen practice and sutra study for this purpose. His
lifelong teaching can be summed up in just one phrase: The self-
nature is just your own mind; what other experience do youneed?
In keeping with this tradition of Korean Zen, Zen Master Seung
Sahn travels all over the world and teaches “‘don’tknow”. When
people ask him how to keep this “don’t know”, he says “only
don’t know”. Thus, there is a very direct connection between
Chinul’s teaching and Zen Master Seung Sahn’s teaching —
having faith in your self-nature. And that’s enough. In every
situation, asking “What is this?” is in itself an expression of our
self-nature. And that’s our challenge and our practice.

Mu Soeng Sunim is senior monk and Abbot of the Diamond Hill

' Zen Monastery in Cumberland, Rhode Island. He is the author
-of Thousand Peaks, a history of Korean Zen.This article is from

a talk given at Providence Zen Center in January, 1987.
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Stepping off a One-Hundred Foot Flagpole

by Richard Shrobe, Ji Do Poep Sa Nim

An old kong-an says: “Before the donkey has left, the
horse has already arrived.” This kong-an tells something about
our minds, because it points to the fact that moment by moment
many different thoughts are occurring — horses coming, don-
keys going. Before this one has even left, the next one is already
on its way. In the Avatamsaka Sutra it says, “If you want to
understand all the Buddhas of the past, present, and future, then
you should view the whole universe as being created by mind
alone.” The Avatamsaka Sutra is one of the major Buddhist
scriptures, a very vast, visionary work, and in one paragraph it
says the essence of understanding Buddha is just to view the
whole universe as being created by mind alone. How can we
understand this mind that creates a universe?

At the end of a one-day retreat recently, I told the story
of a man who encounters a genie, or supernatural being, who
says, “I will fulfill one wish for you.” The man says, “I’d like to
getaview of the difference between heaven and hell.” The genie
says, “O.K.,I'll show you.” He takes him to adoorand they enter
a huge banquet hall. On the table is everything you might wish
to eat, and if something is not there you only have to think about
it to make it appear. But there’s one injunction in this setting:
Youhave to use special utensils. These utensils have a glove that
fits up to the elbow, and attached to this glove is a fork that is so
long that the food doesn’t reach your face when you bend your
elbow. All these people are sitting at the table trying to feed
themselves, but they can’t get the food to their mouths.

Then the genie takes this man through another door, and
they find an identical setting. Again, the same utensils are being
used — so long that the food never reaches the people’s mouths.
Butin this particular room the people are seated across from each
other at the table, and the person on this side of the table picks up
a piece of food and extends it over to the person sitting across
from him. Because the fork is extremely long, it just reaches the
other person’s mouth, and likewise the man or woman sitting on
the other side of the table picks up a morsel of food and extends
it across the table and the person opposite eats it.

So, which one is heaven and which one is hell? Exact
same setting, exact same situation, exact same implements, but
the relationship to those implements and to the situation is totally
different. Oneisadesperate attempt to feed oneself, and the other
is a perception of cooperation and interdependence between
beings who have similar needs, desires, wants, and interests —
heaven, hell. If you want to understand the realm of all the
Buddhasofthe past, present, and future, then you should view the
whole universe as being created by mind alone.

How does mind create this universe? When the Heart
Sutra talks about the five skandhas (form, feeling, perception,
impulse, consciousness), it indicates one way of organizing our
perception of the world and of ourselves. The Sanskrit word
“skandha” literally means a heap or aggregate. Thus, we bring
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together these different aspects of experience and begin to relate
to things and experiences through them. That means at any
moment our experience of self and world comes into being
through the interplay of these five elements.

Imagine a moment of absolute clear space before any-
thing has occurred. The first thing that will happen is a sense of
something coming into being. This is the aggregate or skandha
of “form”, the mind’s tendency to form something out of the
primary openness of any particular moment. Form, feeling: As
form arises, you will beginto have a feeling about it— good, bad,
orindifferent. Form, feeling, perception: Thenyou will perceive
itin some way. Form, fecling, perception, impulse: Impulse here
means the tendency to go towards it or to pull away from it. And
consciousness: Final recognition of the whole event. That’s our
experience, and it’s created through the interplay of those five
energies. It’s just a way of looking at mind and perception; it’s
an organizing principle. Somebody dreamed up that set of
categories to talk about the way we organize ourexpericnce. You

Original mind, mind which is
before thinking, is already
relaxed, already clear, already
radiant and perceptive.

could dream up any number of categories.

But the important thing about the Heart Sutra, and the
reason you will never see a skandha face-to-face, is thatitsaysall
five skandhas are empty. To perceive that they’re all empty
means to perceive that none of the things that we take as our
experience is self-sufficient. These things don’t have a perma-
nent, enduring self in them in any way. They’re all dependenton
something else. Also, to seethingsasempty of the names, labels,
and opinions we attach to them is to see the skandhas as empty.

There is nothing wrong with naming things. The
problem is that we take those names seriously and think thatif we
name something it exists in that way. There’s a Buddhist saying
that “all names are no names”. What does this mean? Thatisa
kong-an. Names are no names; no names are names. That
doesn’t mean that we have to get rid of all names and labels. It
justmeans we should perceive that naming something isn’t solid.
It’s translucent, transparent; don’t hold it tightly. When you feel
your arms, there’s afeeling in your arms, there’s just feeling your
arms. That’s the moment before you give rise to calling it “my
body”, as if it were something apart from you. That experience
isjust that. Itis empty of self-nature, empty of some category. It
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justis whatitis at that moment. It doesn’t mean there is no body,
like it dissolves or is insubstantial, although, from a scientific
point of view, an atomic physicist would tell you the same thing
as an ancient philosopher: Everything is in flux. Your body is
ultimately just a mass of energy. You could say that means it is
notabody, foritis not enduring, not permanent. There’s no self-
nature to it, and it depends for its existence on many things
outside it.

If we were going to philosophize, we would say your
body is dependent on the water, the air, the food you ate, the fact
that a farmer in Nebraska grew the food you ate; the list could go
on and on, until your body in this moment is only there because
the whole universe is there around it. If you talked about the
farmer who grew the wheat for the bread made this morning, then
you would have to talk about all the things the farmer is depend-

Richard Shrobe, Ji Do Poep Sa Nim

entonas well; it goes onand on. Your body is not existing in and
of itself. It’s existing because of many other things. It’s interde-
pendent. And, if you recognize interdependence, then yourecog-
nize compassion, because you realize we’re not in this alone. If
someone is hurting that means I am hurting, and the sense of
kinship and connection emerges.

In Zen training, we give rise to the question, “What am
17 Zen practice is essentially understanding my true nature, my
true self. Whatam I? If you raise that question, immediately you
are face to face with the state of mind that does not know. What
is the essence of this “I”’? All day long, I’m using the word “I”
this, “I” that, “I” the other thing, but what does the word “I” refer
to? Assoonas you try to look forit, you’re left withabig question
mark. Don’t know. You have just that mind, that actual
experience of thatmoment of notknowing. And thatnotknowing
is your original self before thought, before words, before ideas.
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That not knowing is open. Why? “Clear like space” is clear like
amirror, so if red is coming at the moment, it totally just reflects
red. If white is coming, it totally just reflects white. From that
standpoint, the reflective mind is the mind that is responsive to
the situation at hand, the mind that is involved in clear function-
ing. It is the mind that is capable of compassionate activity,
because it is not holding anything in a limited way. It’s like a
mirror, reflecting and becoming one with the situation at hand.
Morality, or right and wrong, or good and bad, are perceived in
relationship to that moment. What is correct in the moment? If
you’re not holding a limited notion of anything, then you can
perceive what is correct in this moment. What is my correct
function right now? What is my correct situation right now?
What is my correct condition right now? It doesn’t come out of
apreconception; itcomes out of aresponsiveness to the situation.
But that can only occur if you let everything go and have that
clear-like-space mind, mirror-like, just reflective.

But this letting go of knowing can produce a lot of fear.
One old Zen Master said, “It’s like when standing on top of the
flagpole, 100 feet in the air, how will you take one step forward?”
Letting go of all thisknowing feels like stepping off a flagpole 100
feet high in the air, and — pkshhh! — that’s the imagined sense
because the whole world as we know it is organized around our
experience and how we’ve categorized it. Thisis this, thatis that,
or this in relationship to that, etc., etc., etc. The whole world
comes into being for us in relationship to categories that we have
developed over alifetime, or if you believe in reincarnation, over
many lifetimes. If you let go and enter the realm of unknowing,
at that moment fear arises because knowing is security.

If you think you know something, then you feel secure
at that moment. The world is as it should be, because you know -
whatitis. But the minute you enter the realm of notknowing, you
giveup thatsecurity and enter into the borderline of going beyond
knowing. Atthatpoint vitality can emerge, becauseit’snotbeing
limited by what’s known. But vitality that’s not supported from
within turns to anxiety. The physical experience of anxiety is a
kind of narrowing down of the chest and not getting enough air
at the moment. But if you can experience uncertainty without
narrowing down, by getting enough support from your center of
gravity and recognizing that you have eyes, you have ears, you
have tongue, you have body, you have mind, you have orienta-
tion, you have all these things, then —POW! — you can just
perceive without having to know beforehand.

I’m talking ideally here. Obviously, this is an ability
that develops. But, we set up all these categories, all these
knowings, as a way of securing our ground. Of course, it’s
necessary to have categories and to know things and to think
about things in certain ways. That’s not the problem. Knowing,
or thinking, is not the problem. It’s clinging to the knowing as if
ourlivesdepended onit, asif we were sitting on aflagpole 100 feet
in the air, clinging to the known and rejecting the possibility of
stepping beyond it at that moment. That’s the difficulty. Cling-
ing. Attachment. Holding something and declining that step
beyond is the real issue at hand. The step beyond is the step of
non-knowing. It is beyond knowing. If you step beyond the
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categories of non-knowing and knowing, then what emerges?
Something thatis neither known, nornot known. Something that
neither appears nor disappears. That’s why in the Heart Sutra it
says no appearance, no disappearance, no purity, no impurity.
Stepping beyond all opposite categories just means coming to the
realization of what is. And the most profound transcendental
experience is the most simple fact of what is.

How do we perceive what is, moment-by-moment-by-
moment? Do we perceive what we are doing, moment-by-
moment-by moment? If we’re resenting, do we perceive that in
this moment? If we’re pressuring ourselves, do we perceive that
in this moment? If we’re making ourselves afraid in some way,
do we perceive that in this moment? How are we killing
ourselvesin thismoment? How are we hesitating from taking one
step forward off the flagpole 100 feet in the air? Out of embarrass-
ment? Out of fear of humiliation? Out of fear of failure? Out of
fear of being able to negotiate the next step? Little children donot

have the same difficulty. Watch them when they start to walk. .

They getup, take one step, then another. They plopdown, getup,
walk some more. That’s it. It’s no big deal.

That’s why we have to perceive that “not holding”
mind, not holding so tightly to our ideas about what’s going to
happen next. That’s why in the Heart Sutra it says, “When the
Bodhisattva perceives that all five skandhas are empty, he is
saved from all suffering and distress.” Then there isno hindrance
and no fear. If you see that all five skandhas are empty, that you
are not a self-sufficient independent being at war with your
surroundings, then there is not so much to guard here as you

thought. There is not so much to secure. Then you can more -

readily go with what is without fear, without resentment.

That’s why we practice, to get established and develop
some degree of relaxed steadiness of mind. But thatisn’t the end
that we’re practicing for. That’s just something you need in the
practice. Essentially, the point is that original mind, mind which
isbefore thinking, is already relaxed,is already clear,is already
radiant and perceptive, so itisn’t so much a matter of developing
those qualities as a matter of returning to our original self, which
is essentially those qualities. That’s the deeper meaning of “even
before the donkey has left, the horse has already arrived.” Even
to say it’s “those” qualities is to put some label on it. It’s
something that is before labelling. But things such as relaxation
or calmness or clarity are not things that you’re practicing to
develop, from the Zen Buddhist standpoint. Those things are the
actual essence of mind energy, and are there the moment you let
goof conditioning, clinging to asituation, clinging to an opinion,
clinging to ideas.

Ithelpstounderstand that all this conceptual framework
— good and bad, right and wrong, should and should not —
comes from parental and authority figures. So Hui Neng, Sixth
Patriarch, asks, “When you don’t make good and bad, at the
moment, whatis your original face before your parents were even
born?” Don’t think that’s something in the past, before your
parents were born. Atevery moment that we get hooked onto the
train of making opposites, making conceptual referents, holding
opinions, that is giving birth to our parents. Time goes back-
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wards, not forward. It goes from present to past. Any moment
when we begin to get caught in some chain of associations, and
rights and wrongs, and shoulds and should nots, and judgments,
and seeing ourselves or the world in limited ways, then that
moment is giving birth to our parents. So Zen means becoming
an orphan,

At any moment, when you don’t make good and bad,
what is your original face before your parents were born?
Original face means empty, like a mirror. That’s why many Zen
illustrations use this empty circle. That means empty and
simultaneously full. Empty and simultaneously complete, whole.
Totality is there in that moment. Meditation is to perceive that,
to be with that, then to use that. So how will you know when
you’ve seen the five skandhas face to face? You’ll know when-
you recognize your original face before your parents were born.

Richard Shrobe is a Gestalt therapist in New York City, where he
lives with his family. He is Abbot of Chogye International Zen
Center ofNew York. Compiledfromtalksat Cambridge Zen Cen-
ter, November, 1986, and Chogye International Zen Center of
New York, December 1988 and January 1989.

What is this?

Gray Dharma caterpillar

12 pairs of legs clomp, clomp, clomp, clomp
through the dharma room and out onto the deck
eating everything in sight:

thinking thinking legs hurting
kimchee cricket sounds

da wonderful soups of Do Won
branches stirring up the wind

sitting walking eating sleeping
through days and weeks and months
while leaves turn red and fall

and snow covers the ground

over and over again until nothing
but a Buddha in the night sky

that looks like a Pillsbury doughboy
that eats the dharma caterpillar

burps up — butterflies

with blue black wings and lapis lazuli spots
that skywrites:

WHAT IS THIS?

David Jordan

Diamond Hill Zen Monastery
Summer Kyol Che, 1989

Page 13



PRIMARY POINT
R AR IR

Motivations for Practice: Three Personal Odysseys

Animportant part of Zen training in the Kwan Um Zen School is the taking of Ten Precepts. Taking these precepts makes one
aDharmaTeacher inthe sangha. To be approved as aDharmaTeacher, the individual (who has previously taken the Five Precepts and
become a student in the School) must write a short essay on his or her motivations for practice. Three such articles follow; all three

individuals became Dharma Teachers in August, 1989.

From Guest to Host
by Bruce Blair

It is a bright surnmer afternoon. I've just finished
mowing the lawn, While mowing the lawn, I stopped to talk to

John, aneighboracross the street, about transplanting tiger lilies.

We also talked about surnmer pinks, and California poppies. It
isabright sunny summer afternoon. Tiger lilies, summer pinks,
and California poppicsare blooming. Neighbors are talking. The
motive for practicing Zen?

On a sunny afternoon, much like this one, nine years
ago,1bumped into Erik Berall downtown. I'd firstmet Erik (Ed:
now Mu Ryang Sunim) during my freshman year — betore he’d
taken off to live with a guru, and I'd taken off to live on a beach
in Alaska. Heexplained thathe wasliving at the New Haven Zen
Centerandinvited me to come to practice. I’d heard rumor of the
Zen Center in a philosophy class semesters before, but I'd been
told it was Korean. Having lived in Japan for a year as an
exchange student, my prejudices were set: Korcan meant sccond
class. My bigotry got the better of me for two years.

WhileinJapan,I’d spentendless hours wandering in the .

mountains that surrounded my home, visiting temples with my
host father. Living in a profoundly foreign culture, I had been

touched by experiences I didn’t know how to name. Returning, -

I yearned for a way to recreate the wonder and the vitality I had
known there. At the same time, I found popularized attempts at
Eastern Spirituality unappealing. While wandering around the
U.S., Ispent several days at Green Gulch, the San Francisco Zen
Center’s farm in Marin County,and was surprised by its integrity.
But that was in California. This was Connecticut. And this was
said to be Korean Zen.

I'was suffering. Hurting. Confused. My world was out
of control. And I was frightened. And very angry. Whenever I
stopped running, all that T had thought stable reeled around in my
head. Heartbroken over a lost love. Worried about my parents’
troubles, and obsessed with my own. I waslost. And fast falling
apart. I took Erik up on his invitation.

Sitting in the Dharma Room, I found that the world
stopped spinning. Emotions subsided. At first, upon leaving the
Zen Center, Iimmediately gotall caught up in my suffering again.
But gradually a clearing began to open. The world kept turning,
butI was able to let go and letit spin a little on its own. I learned
to stop squirming. The clearing broadened. Lasted longer. I'd
leave the Zen Center and things would be O.K. for a while. I'd
smell the breeze. Listen toevening emerge. Andonly then begin
to sputter. And crash. Returning again and again to the Dharma
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Room, and my cushion.

That fall, I moved into the Zen Center. Remembered,
the move now appears as a necessity born of desperation. Idon’t
know how I would have copedif T hadn’t. Formal practice gotme
up in the morning and brought me home at night. It got me

Bruce Blair (left) at the Precepts Ceremony.

through each day. But it was a private practice. I was practicing
to save my life, much as a child might run to escape a monster.
But just as the child eventually turns to realize that the monster
is gone — only an illusion, so too, I turned to find that the pain
was gone. And as the pain subsided, so too did my initial
enthusiasm for practice. I wasn’thurting. Ididn’tneed it. During
exams the following spring, I started pulling all-nighters in the
library, dozing off just before dawn. After repeated warnings, I
was thrown out of the Zen Center for failing to make it home for
bows. )

I moved several houses down the street,